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INTRODUCTION 

General introduction 
1 

This book offers a selection from a broad range of Buddhist texts. You will find here passages that 
may inspire, guide and challenge you. Overall, they give a picture of this great tradition as it has been 
lived down the centuries. Welcome! 

You may be familiar with some aspects of Buddhism, or it may be quite new to you. It is 
dbkbo^iiv fk`iraba ^jlkd qeb þobifdflkpÿ of the world. This is not inappropriate, for while it is not a 
þobifdflkÿ fk qeb pbkpb lc _bfkd cl`rppba lk ^ þDlaÿ pbbk ^p qeb `ob^qlo lc qeb tloia) fq albp ^``bmq 
various kinds of spiritual beings, and emphasizes the potential in human beings for great spiritual 
qo^kpcloj^qflk+ >p tbii ^p fqp þobifdflrpÿ ^pmb`qp) qelrde) ?raaefpj e^p pqolkd mpv`elildf`^i) 
philosophical and ethical aspects.  

Its aim is to understand the roots of human suffering, and to undermine and dissolve these, 
building on a bright potential for goodness that it sees as obscured by ingrained bad habits of thought, 
emotion and action. There is currently ^ prodb lc fkqbobpq fk qeb rpbp lc þjfkacrikbppÿ ü something 
central to Buddhism ü in helping people to deal with such things as stress, recurrent depression, and 
ongoing physical pain. The UK National Health Service, for example, recommends mindfulness 
practice as a way to help depressed people from being drawn by negative thoughts back into another 
episode of depression (see *Th.138 introduction). 

Buddhist teachings talk a lot about suffering, which in the past has made some people see it 
as pessimistic. But the point of talking about suffering is to help one learn how to overcome it, through 
methods that help bring calm and joy, and a letting go of accumulated stresses. Any well-made image 
of the Buddha shows him with a gentle smile of calm repose: 

 

 
 
The Buddha taught in a way that did not demand belief, but reflection and contemplation. It 

has its various teachings and doctrines, but most of all it is a set of practices that helps one:  
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¶ to behave in a more considerate and kindly way, for the true benefit and happiness of oneself 
and others, 

¶ to learn to nurture more positive and helpful attitudes and states of mind, which bring calm, 
mental composure and inner strength, and to recognize and let go of the causes of stress, 

¶ to develop a wiser understanding of the nature of life, including human limitations and 
human potential. 

2 The age and influence of Buddhism 
The history of Buddhism spans around 2,500 years from its origin in India with Siddhattha Gotama,1 
through its spread to most parts of Asia and, in the twentieth and twenty first centuries, to the West. 
Professor Richard Gombrich of Oxford University holds that teb ?raae^ t^p þlkb lc qeb jlpq _ofiif^kq 
^ka lofdfk^i qefkhbop lc ^ii qfjbÿ)2 telpb þfab^p pelria cloj m^oq lc qeb bar`^qflk lc bsbov `efia) qeb 
tloia lsboÿ) tef`e þtlria j^hb qeb tloia ^ jlob `fsfifwba mi^`b) _lqe dbkqibo ^ka jlob fkqbiifdbkqÿ 
(p. 1), and tfqe ?raaefpj) ^q ib^pq fk krjbof`^i qbojp) ^p þqeb dob^qbpq jlsbjbkq fk qeb bkqfob efpqlov 
lc erj^k fab^pÿ %m+ .61&+ Tefib fqp cloqrkbp e^sb t^uba ^ka t^kba lsbo qeb ^dbp) lsbo half the present 
world population live in areas where Buddhism is, or has once been, a dominant cultural tradition. 
 
3 Buddhism as containing different ways of exploring its unifying themes 
In an ancient tradition, and one that lacks a central authority, it is not surprising that differences 
developed over time, which applied thb ?raae^ÿp fkpfdeqp fk ^ s^ofbqv lc t^vp+ Qeb afccbobkq 
traditions developed in India, and then further evolved as Buddhism spread throughout Asia. In 
Buddhist history, while the different traditions engaged in critical debate, they were respectful of 
and influenced each other, so that physical conflict between them has been rare, and when it has 
occurred it has been mainly due to political factors.  
 This book contains teachings from the three main overall Buddhist traditions found in Asia. 
It seeks to particularly illustrate what they have in common but also to show their respective 
emphases and teachings. 
 
4 The organization of this book 
This book is divided into three main parts: i) the life and nature of the Buddha ii) the 
Dhamma/Dharma, or Buddhist teachings, and iii) the Sangha or spiritual community. Each chapter 
except the first is divided into three sections, containing selected passages from the texts of the three 
main Budaefpq qo^afqflkp7 Qebo^sġa^) J^eġvġk^ ^ka S^go^vġk^+  

Each of the passages is labelled with a letter to show what tradition it comes from ü  
respectively Th., M. and V. ü and a number, for ease of cross-referencing. Passages in the first chapter, 
on the life of the Buddha, are labelled with the letter L. You can either browse and dip into the book 
where you like, or read it from the beginning. For referring back to material in the introductions, 
section numbers preceded by relevant letters are used: GI. for General introduction, LI. for 
Introduction on the life of the historical Buddha, SI. for Introduction to the Sangha, and ThI., MI., and 
VI. respectively for the Introductions ql qeb pbib`qflkp colj Qebo^sġa^) J^eġyġna and Vajrayġna  
Buddhism. So, for example, MI.3 refers to section 3 of the Mahġyġna introduction. 

Note that, in the translations, where material is added within round brackets, this is for 
clarification of meaning. Where material is added within square brackets, this is to briefly summarise 
a section of the passage that has been omitted. 
 
5 The Buddha and Buddhas 
Qeb Bkdifpe qboj þ?raaefpjÿ `loob`qiv fkaf`^qbp qe^q qeb obifdflk fp `e^o^`qbofwba _v ^ abslqflk to 
þqeb ?raae^ÿ) þ?raae^pÿ lo þ?uddha-ellaÿ+ þ?raae^ÿ fp klq ^ molmbo k^jb) _rq ^ abp`ofmqfsb qfqib 
jb^kfkd þ>t^hbkba Lkbÿ lo þBkifdeqbkba Lkbÿ+ Qefp fjmifbp qe^q jlpq mblmib ^ob pbbk) fk ^ pmfofqr^i 

                                                           
1 Fk Mġif) Pfaaeġoqe^ D^rq^j^ fk P^kphofq+ Pġli and Sanskrit are two related ancient Indian languages, in which 
Buddhist texts were originally preserved. They belong to the same family of languages as Greek and Latin, and 
through these have a link to European languages. 
2 What the Buddha Thought, London, Equinox, 2009, p.vii. 
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sense, as being asleep ü rk^t^ob lc elt qefkdp ob^iiv ^ob+ Qeb mboplk hkltk ^p þqeb ?raae^ÿ obcbop 
to the Buddha known to history, Gotama. From its earliest times, though, Buddhism has referred to 
other Buddhas who have lived on earth in distant past ages, or who will do so in the future; the 
J^eġvġk^ qo^afqflk ^ipl q^ihp lc j^kv ?raae^p `rooently existing in other parts of the universe. All 
pr`e ?raae^p) hkltk ^p þmbocb`qly ^t^hbkba ?raae^pÿ (Pġli p^jjġ-sambuddhas, Sanskrit3 samyak-
sambuddha), are nevertheless seen as occurring only rarely within the vast and ancient cosmos. More 
`ljjlk ^ob qelpb tel ^ob þ_raae^pÿ fk ^ ibppbo pbkpb) tel e^sb ^t^hbkba ql qeb k^qrob lc ob^ifqv 
by practising in accordance with the guidance of a perfectly awakened Buddha such as Gotama. 
S^go^vġk^ ?raaefpj ^ipl ob`ldkfwbp `boq^fk erj^kp ^p j^kfcbpq^qflkp lk b^oqe lc ?raae^p lc lqebo 
world systems known as Buddha-lands. 

As the term þ?raae^ÿ albp klq exclusively refer to a unique individual, Gotama Buddha, 
Buddhism is less focussed on the person of its founder than is, for example, Christianity. The 
emphasis in Buddhism is on the teachings lc qeb ?raae^%p&) ^ka qeb þ^t^hbkfkdÿ lo þbkifdeqbkjbkqÿ 
that these are seen to lead to. Nevertheless, Buddhists do show great reverence for Gotama as a 
supreme teacher and an exemplar of the ultimate goal that all Buddhists strive for, so that probably 
more images of him exist than of any other historical figure. 
 
6 The Dhamma/Dharma 
In its long history, Buddhism has used a variety of teachings and means to help people first develop 
^ `^ijbo) jlob fkqbdo^qba ^ka `ljm^ppflk^qb mboplk^ifqv) ^ka qebk þt^hb rmÿ colj obpqof`qfkd 
delusions: delusions which cause grasping and thus suffering for an individual and those they interact 
with.  

Qeb drfab clo qefp mol`bpp lc qo^kpcloj^qflk e^p _bbk qeb þDhammaÿ %fk Mġif, Dharma in 
Sanskrit): meaning the patterns of reality and cosmic law-orderliness discovered by the Buddha(s), 
Buddhist teachings, the Buddhist path of practice, and the goal of Buddhism: the timeless nirvana 
(Mġif nf__ġk^) Sanskrit nfosġϖ^). Buddhism thus essentially consists of understanding, practising and 
realizing Dhamma. 
 
7 The Sangha 
The most important bearers of the Buddhist tradition have been the monks and nuns who make up 
the Buddhist Saϔgha or monastic þ@ljjrkfqvÿ+ Colj ^mmolufj^qbiv ^ erkaoba vb^op ^cqbo qeb ab^qe 
of Gotama, certain differences arose in the Sangha, which gradually led to the development of a 
number of monastic fraternities, each following a slightly different monastic code, and to different 
schools of thought. In some contexts, the term ŝ ϔde^ obcbop ql qeb þKl_ibÿ P^kde^ lc qelpb) jlk^pqf` 
or lay, who are fully or partially awakened. 
 
8 The three main Buddhist traditions and their relationship 
All branches of the monastic Sangha trace their ordination-line back to one or other of the early 
co^qbokfqfbp8 _rq lc qeb b^oiv p`ellip lc qelrdeq) lkiv qe^q tef`e _b`^jb hkltk ^p qeb Qebo^sġa^ e^p 
`lkqfkrba ql qefp a^v+ Fqp k^jb fkaf`^qbp qe^q fq mromloqp ql cliilt qeb þqb^`efkdÿ lc qeb þBiabopÿ %Mġli 
Thera) of the council held soon after the death of the Buddha to preserve his teaching. While it has 
not remained static, it has kept close to what we know of the early teachings of Buddhism, and 
preserved their emphasis on attaining liberatilk _v lkbÿp ltk bccloqp) rpfkd qeb Ae^jj^ ^p drfab+  
 Around the beginning of the Christian era, a movement evolved which led to a new style of 
?raaefpj hkltk ^p qeb J^eġvġk^) lo þDob^q Sbef`ibÿ+ Qeb J^eġvġk^ mrqp jlob lsboq bjme^pfp lk 
compassion, a quality which is the heart of its þbodhisattva m^qeÿ ib^afkd ql `ljmibqb ?raae^ella clo 
the sake of liberating countless sentient beings. The Mahġyġna also includes devotion to a number of 
figures whose worship can help people to transform themselves ü holy saviour beings, more or less. 
It also offers a range of sophisticated philosophies, which extend the implications of the earlier 
teachings. In the `lropb lc qfjb) fk Fkaf^ ^ka _bvlka) qeb J^eġvġk^ molar`ba j^kv p`ellip lc fqp 
own, such as Zen.  

                                                           
3 Generally abbreviated in this book as Skt. 
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Lkb J^eġvġk^ dolrm tef`e absbilmba _v qeb pfuqe `bkqrov fk Fkaf^) fp hkltk ^p qeb 
Mantravġk^) lo qeb þMantra Vehicleÿ+ Fq fp jlpqiv qeb p^jb ^p qeb J^eġvġk^ in its doctrines, and uses 
many Mahġyġna texts, but developed a range of powerful new practices to attain the goals of the 
J^eġvġk^) pr`e ^p qeb jbafq^qfsb obmbqfqflkp lc p^`oba tloap lc mltbo %mantra) and visualization 
practices. It is characterised by the use of texts known as tantras, which concern complex systems of 
ritual, symbolism and meditation, and its form from the late seventh century is known as the 
S^go^vġk^) lo þVajra Sbef`ibÿ+ Gbkbo^iiv qo^kpi^qba ^p þaf^jlkaÿ lo þqerkabo_liqÿ) the vajra is a symbol 
of  the indestructibility and power of the awakened mind. þS^go^vġk^ÿ is used in this work as a general 
term for the tradition which includes it as well as the elements of the Mahġyġna it emphasizes. 

While Buddhism is now only a minority religion within the borders of modern India, its 
spread beyond India means that it is currently found in three areas in Asia: 

¶ Plrqebok ?raaefpj) tebob qeb Qebo^sġa^ p`elli fp clrka) ^ilkd tfqe pljb bibjbkqp 
fk`lomlo^qba colj qeb J^eġvġk^7 Pof I^kh^) ^ka clro i^nds of Southeast Asia ü Thailand, 
Burma/Myanmar, Cambodia, Laos. It also has a minority presence in the far south of Vietnam, 
the Yunnan province of China (to the north of Laos), Malaysia, Indonesia, in parts of 
Bangladesh and India, and more recently in Nepal. In this book, it is referred to as 
þQebo^sġa^ÿ+ 

¶ B^pq >pf^k ?raaefpj) tebob qeb @efkbpb qo^kpjfppflk lc J^eġvġk^ ?raaefpj fp clrka7 
China (including Taiwan) except for Tibetan and Mongolian areas, Vietnam, Korea, Japan. It 
also has a minority presence among people of Chinese background in Indonesia and 
J^i^vpf^+ Fk qefp _llh) fq fp pfjmiv obcbooba ql ^p þJ^eġyġk^ÿ+ 

¶ Central Asian Buddhism, where the Tibetan transmission of Buddhism, the heir of late Indian 
?raaefpj) fp clrka+ Ebob qeb J^kqo^vġk^,S^go^vġk^ sbopflk lc qeb J^eġvġk^ fp qeb 
dominant form: Tibetan areas within contemporary China and India, and Tibetan and other 
areas in Nepal; Mongolia, Bhutan, parts of Russia (Buryatia and Kalmykia), and now with a 
resurgence of it among some in Indonesia. In qefp _llh) fq fp obcbooba ql ^p þS^go^vġk^ÿ) qelrde 
it shares many central Mahġyġna ideas with East Asian Buddhism. 

Qebpb `^k _b pbbk ^p ifhb qeb qeobb j^fk _o^k`ebp lc ^ c^jfiv+ Qebob ^ob þc^jfiv obpbj_i^k`bpÿ ^`olpp 
all three branches, though certain features and forms are more typical of, and sometimes unique to, 
lkb lc qeb qeobb _o^k`ebp+ Jloblsbo) qeb þc^jfivÿ fp pqfii bum^kafkd+ Pfk`b qeb kfkbqbbkqe `bkqrov) 
with a large boost in the second half of the twentieth century, Buddhism has, in many of its Asian 
forms, also been spreading in Europe, the Americas, Australia and New Zealand, as well as being 
revived in India.  

9 The number of Buddhists in the world 
The number of Buddhists in the world is approximately as follows: Theravġda Buddhism, 150 million; 
East Asian Mahġyġna Buddhism, roughly 360 million; Vajrayġna Buddhism 18 million. There are also 
around 7 million Buddhists outside Asia. This gives an overall total of around 535 million Buddhists. 
It should be noted though that, in East Asia, aspects of Buddhism are also drawn on by many more 
tel al klq fabkqfcv qebjpbisbp ^p bu`irpfsbiv þ?raaefpqÿ. 
 
Peter Harvey 
 

Introduction on the li fe of the historical Buddha  
 

The passages marked þI.ÿ fk qefp _llh `lk`bok qeb ifcb lc qeb ?raae^. For the texts that these passages 
^ob ao^tk colj) pbb qeb fkqolar`qflk lk qeb Qebo^sġa^ m^pp^dbp) _bilt 
 
1 The dates of the Buddha  
Scholars are yet to come to an agreement on the exact dates of the historical Buddha. Indian culture 
has not been as concerned with recording precise dates as have Chinese or Graeco-Roman cultures, 
so datings cannot always be arrived at with accuracy. All sources agree that Gotama was eighty when 
he died (e.g. Aŋde^-kfhġv^ II.100), and the Sri Lankan chronicles, the Aŋm^vaϒsa and the J^eġs^ϒsa, 
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p^v qe^q qefp t^p þ/.5ÿ vb^op _bclob qeb fk^rdro^qflk lc qeb obfdk lc qeb ?raaefpq bjmbolo >plh^ %Mġif, 
P^kphofq >Ÿlh^&7 qeb þilkd `eolklildvÿ+ Qeb Qebo^sġa^ qo^afqflk e^p pbbk >plh^ÿp `lolk^qflk ^p fk 0/3 
?@B) j^hfkd qeb ?raae^ÿp dates 624ü544 BCE. These dates have been traditionally accepted in Sri 
Lanka and Southeast Asia and were the basis for the celebrations of the 2500th anniversary of the 
?raae^ÿp m^ofkf__ġk^ (Pġli, Skt parinirvġϖa; final nirvana, at death) in 1956/57 and the 2600th 
anniversary of his sambuddhatva (awakening/enlightenment) in 2011/12. 

However, references in Asokan edicts to named Hellenistic kings have meant that modern 
scholars have put the inauguration at c. 268 BCE. Accordingly, some who accept the long chronology 
pbb qeb ?raae^ÿp a^qbp ^p 233ü486 BCE. Sanskrit sources preserved in Chinese and Tibetan have a 
þpeloq `eolklildvÿ) tfqe qeb ?raae^ÿp ab^qe þ.--ÿ vb^op lo pl _bclob >plh^ÿp fk^rdro^qflk. If we then 
apply the Dobbh a^qfkd lc >plh^ÿp `lolk^qflk) qeb ?raae^ÿp a^qbp tlria _b 115ü368 BCE.  
 
2 Background of the Buddha 
Religion around this time in India was complex in character. It was made up of:  local indigenous cults 
continued from the beliefs and practices of the Indus Valley religion (which went back to c. 2500 BCE); 
the dominant orthodox Brahmanism established and maintained by the brahmin priests (_oġej^ϖa) 
lc qeb Ġov^k mblmib) ^ka qeb s^oflrp klk-orthodox sects of renunciant ascetics and wandering 
philosophers known as samaϖas (Mġif, Skt Ÿo^j^ϖa8 ifqbo^iiv þpqofsbopÿ) _rq ebob qo^kpi^qba ^p 
þobkrk`f^kqpÿ&+ Qeb _o^ejfkp p^t qebjpbisbp ^p qeb efdebpq `i^pp fk pl`fbqv8 ^ka j^kv _rq klq ^ii 
functioned as orthodox priests. They alone learned the body of sacred oral texts known as the Veda, 
the sacred scriptures of Brahmanism that were centred on sacrificial rituals to many gods; they knew 
its mantras, and could conduct sacrifices to the gods. The samaϖas rejected the authority of the Veda, 
and renounced family life and the ritual system associated with it in Brahmanism. They gave up 
normal work and social status to live from donated alms-food. Their wandering lifestyle made them 
dwell outside the villages in forest ashrams, places of spiritual striving, and formed unstable 
congregations around masters who propounded a diversity of teachings. Like the brahmins, their 
rivals, they received the respect from all classes, and their teachings were many and varied.  

This period saw the establishment of new republics, kingdoms and empires, the development 
lc `lpjlmlifq^k `fqfbp ifhb H^mfi^s^qqer) Oġg^d^e^) Pġs^qqeŋ ^ka Rggbkŋ) ^ka qeb bjbodbk`b lc ^ kbt 
lifestyle organized around these urban centres. A large number of people living in these cities were 
either cut off from or dissatisfied with the old sources of worldviews. They were seeking new 
orientations to their religious concerns and there was much intellectual curiosity. Both the sages 
connected with Brahmanism, who expressed their ideas in symbolic and mystical texts known as 
Upaniϲads, and their rivals the samaϖas, responded to this new situation by leading radical intellectual 
and religious movements.  

In this context, in northern India, the son of a ruler gave up his worldly heritage and, after 
pfu ilkd vb^op lc pmfofqr^i pqofsfkd) `lksfk`fkdiv ab`i^oba efjpbic qeb þ?raae^ÿ lc qeb ^db+ Fq t^p eb 
who introduced what has come to be known as Buddhism, a religion that was a middle way between 
a materialistic pursuit of sensual pleasures and a life of ascetic self-denial. It was neither focused on 
pleasing the gods through sacrifice, so ensuring a life rich in sensual pleasures, nor on pursuing the 
kind of extreme asceticism practised by some samaϖas as a way to forcefully master the body and its 
desires. 
 
3 Qeb jb^kfkd lc qeb qboj þ?raae^ÿ 
Lofdfk^iiv) þbuddhaÿ t^p ^ `lk`bmq ^jlkd qeb samaϖas, though by the time of the Buddha it had 
become accepted in the larger religio-philosophy of India. The Mġif and Sanskrit word buddha means 
þ^t^hbkba lkbÿ ü awakened from the sleep of the deluding defilements, and awakened to the true 
nature of reality4 ü lo þbkifdeqbkba lkbÿ+ Fts usage in Indian literature identifies a broad spectrum of 
persons, from the learned to those rare individuals who have achieved liberating insight. The 
Buddhist use of the term is in the latter sense, as referring to those exceptional selfless individuals 

                                                           
4 ?rq klq jb^kfkd þ^t^hbkbaÿ fk qeb pbkpb lc _bfkd ^ mboplk tel e^p bumbofbk`ba qeb ^t^hbkfkd of some new 
quality or experience, which is yet to mature fully. A Buddha is a fully matured spiritual being. 
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who, with a direct penetration into the true nature of reality, have irrevocably reached release from 
the cycle of birth, death and rebirth, along with its attendant pains.  
 Buddhists use the term buddha in a range of related senses: 

¶ Fqp mofj^ov jb^kfkd fp ql obcbo ql þqeb ?raae^ÿ) qeb clrkabo lc ?raaefpj) Pfaae^qqe^ Dlq^j^ 
(Mġif) Phq Pfaaeġoqe^ D^rq^j^&) ^ipl hkltk ^p P^hv^jrkf %Mġif) Phq ŷġhv^jrkf&) qeb p^db lc 
the Sakyak,ŷġhv^k mblmib. Following his awakening/enlightenment, he became a teacher, 
sharing with others what he had discovered for himself. As a discoverer and teacher of 
liberating truth, he was a ŝ jjġ-sambuddha (Mġif, Skt samyak-sambuddha), a perfectly 
awakened Buddha, who attained his virtues and wisdom as the end-product of many past 
lives of spiritual striving. The term Buddha, on its own, typically refers to such perfectly 
awakened Buddhas. They teach the Dhamma (Mġif, Skt Dharma), a term which means 
pljbqefkd ifhb qeb þ?^pf` M^qqbokÿ lc qefkdp) ^ka tef`e fk practice means a perfectly 
awakened Buddhaÿp qb^`efkdp) qeb k^qrob lc ob^ifqv ^p pbbk _v efj) ^ka qeb m^qe eb qb^`ebp+ 

¶ Other ŝ jjġ-sambuddhas of previous and future eons, who likewise discover and teach the 
Dhamma at times when it is lost to human society. 

¶ Awakened disciples of a ŝ jjġ-sambuddha, who have, like them, attained release from the 
cycle of birth and death. These are pġs^h^-buddhas (Mġif, Skt Ÿoġs^h^-buddha), disciple-
awakened ones, also known as arahants (Mġif, Skt arhant). The extent of their knowledge and 
powers is less than that of a ŝ jjġ-sambuddha. 

¶ Solitary-buddhas (Mġif pacceka-buddha, Skt pratyeka-buddha), who arise at a time when there 
is no ŝ jjġ-sambuddha to teach the Dhamma. They develop the same level of liberating 
wisdom as them, but only teach others to a limited extent, not founding a new tradition of 
teaching Dhamma. 

¶ Fk qeb J^eġvġk^ jlsbjbkq) tef`e absbilmba colj qeb cfopq `bkqrov ?@B) qebob fp ^ipl qeb 
idea of samyak-sambuddhas of innumerable other world-systems spread throughout the 
vastness of the universe. Some are seen as in ordinary worlds similar to our own. Others are 
seen as in celestial Buddha-fields or Pure Lands, created by their presiding Buddha. It is held 
that these celestial Buddhas can be contacted in meditation, dreams and visions, and give 
teachings, and their devotees can seek rebirth in their realms. 

¶ The celestial Buddhas are seen as able to produce recognized earthly incarnations, such as 
the Panchen Lama of Tibet. 
The enlightened nature of a perfectly awakened Buddha, their Buddha-ness, is seen as 

identical with the highest reality, nirvana (Mġif ni__ġk^, Skt nfosġϖa), that which lies beyond all rebirth 
and the sufferings of the conditioned, temporal world. This identification perhaps caused the early 
Buddhist communities to use only impersonal and symbolic representation of the Buddha, and for 
several centuries discouraged composing a comprehensive biography of the founder.Over time, ideas 
about the nature of the Buddha and Buddhas have evolved, often leading to more elevated or refined 
ideas about the nature of Buddhahood. 

 
4 Epithets of the Buddha 
Qeb ?raae^ÿp j^kv nr^ifqfbp) ^p fkpmfo^qflkp ql c^fqe fk efj) ^ob bumobppba fk ^ o^kdb lc bmfqebqp 
applied to him. Some of these express particular human qualities such as his compassion, kindness, 
and wisdom. Some emphasize aspects of him that might otherwise remain unemphasized. Some refer 
to his lineage and name. Some reveal his extraordinary aspects and marvellous nature. Some epithets 
define the Buddha as having attained perfection in all domains. His wisdom is perfect, as are his 
physical form and manner. In some cases the epithets indicate that the Buddha was without equal. 
The superhuman aspect expressed in several epithets often has laid the foundation for deep devotion. 
 Among the many epithets, buddha was the favourite. Even hearing the word caused people to 
rejoice. The epithet _e^d^sġ) þblessed lkbÿ5 lo þexalted lkbÿ) `lksbvp ^ pbkpb lc _bkbcf`bkq iloapefm fk 
one full of good qualities. It is the most commonly used word referring to the Buddha in the canonical 
texts. The word q^qeġd^q^) þqerp `ljbÿ lo þqerp dlkbÿ %pbb *L.20), has an aura of ambiguity and mystery, 
_rq fjmifbp qeb ?raae^ÿp ^qqrkbjbkq ql qeb k^qrob lc ob^ifqv %te^q fp þqerpÿ&+ Fq fp lcqbk rpba tebk 

                                                           
5 Molklrk`ba ^p þ_ibpp-ba lkbÿ+ 
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the Buddha refers to himself or to awakened ones like him in general. The epithet p^qqeġ abs^-
j^krppġk^ϒ) þqb^`ebo,drfab lc dlap ^ka erj^kpÿ) peltp qeb ?rddha as one who helped others to 
escape from the cycle of death and rebirth. He is like a leader who guides a caravan of travellers across 
a wilderness, getting them to reach a land of safety (representing nirvana). The epithet anuttaro 
purisa-damma-pġo^qei, þrkprom^ppba ib^abo lc mboplkp ql _b q^jbaÿ) abp`of_bp qeb ?raae^ÿp phfiip fk 
taming those difficult to be tamed; his taming of the murderer Aϔdrifjġi^ %'I+12), and the elephant 
Kġυġdfof  (*L.44) were often highlighted. Sakya-muni, sage of the Sakyans, refers to his human lineage. 
The epithet j^eġ-purisa) þdob^q j^kÿ, whose body is endowed with thirty-two major and eighty minor 
characteristics, expresses his extra-ordinary character and good qualities developed in past lives 
(*L.38).  
 The epithets of the Buddha, in addition to having a central place in Buddhist devotion, are 
featured in the meditation known as the recollection of the Buddha (_raaeġkrpp^qf7 *Th.134). This 
form of meditation, like all Buddhist meditational practices, aims at the training and purification of 
the mind. It is a technique of visualization, a way of recovering the image of the Buddha. Such 
visualization of the Buddha by contemplation of his epithets has been important in all Buddhist 
traditions. 
 
5 The life of the Buddha  
Whilb qebob fp ab_^qb lsbo qeb ?raae^ÿp a^qbp) qebob fp kl ab_^qb lsbo efp ^`qr^i bufpqbk`b+ Qefp 
innovative and charismatic person, known as samaϖa Gotama (Mġif, Skt Ÿo^j^ϖa Gautama), wandered 
along the plains of the river Ganges in the north and north-eastern parts of India, leading a religious 
community consisting of monks, nuns, laymen and laywomen. Gotama was born in the Sakyan state 
^p qeb plk lc ^k biabo bib`qba ^p fqp oribo+ Eb i^qbo `^jb ql _b pbbk ^p ^ þmofk`bÿ) tfqe efp c^qebo ^p ^ 
þhfkdÿ. The state, whose capital was Kapilavatthu (Skt Kapilavastu), on the northern Gangetic plain 
just below the Himalayan foothills, in the region of the current Indian border with Nepal. 

Scattered passages in the early texts focus on key events in his life. These were later woven 
together, embellished and added to in more sustained allegorical biographies, though even the early 
passages contain some wonders and marvels (such as in *L.1). His father was Suddhodana (Skt 
ŷraaela^k^&, ruler of a small state and M̂ eġjġvġ t^p efp jlqebo (*L.3ü4). At the time of his 
conception, his mother dreamed of an auspicious white elephant entering her right side. When her 
qfjb t^p ^mmol^`efkd) tefib qo^sbiifkd ql ebo obi^qfsbp) peb d^sb _foqe fk qeb Irj_fkŋ dolsb) tefib 
standing with her up-stretched right hand on the branch of a tree. The newborn child miraculously 
stood up, strode seven paces and, declaring that this was his last birth, said he was destined for 
awakening (*L.1). A few days later, Asita, an aged sage, examined the marks on the infant, and 
prophesied that he would become either a Buddha, if he chose to leave efp c^qeboÿp palace and become 
a samaϖa (see *L.2), or a Cakka-vatti (Pal, Skt Cakra-vartin; Wheel-turner), a monarch ruling the whole 
of the known world.6 The child was named Siddhattha, meaning þone who has achieved his goalÿ. 
 Grpq a^vp ^cqbo) Pfaae^qqe^ÿp jlqebo afba) pl qe^q ebo pfpqbo J^eġm^gġm^qŋ Dlq^jŋ _olrdeq efj 
up, as his step-mother. When he came of age, his father, desiring to see his son become a great 
monarch, tried to prevent him from leaving the palace and becoming a samaϖa. He tied him down 
with sensual pleasures by constructing three palaces for him to live in luxury in the three seasons, 
by providing him with dancing girls and every delight a young man could desire (*L.5ü6), and by 
^oo^kdfkd efp j^oof^db ql mofk`bpp V^plae^oġ. Fk arb `lropb V^plae^oġ _lob efj ^ plk) tel t^p 
dfsbk qeb k^jb Oġeri^) Cbqqbo (*L.4).  
 In his twenties, he started to reflect on some of the stark truths of life. In the later 
biographies, it is said that due to efp c^qeboÿp `lkpq^kq `^ob ^ka lsbo-protection, Siddhattha knew no 
sorrow, pain, or unhappiness, and saw no old age, disease or death. However, one day he went out for 
a chariot ride, which allowed him to see an aged man for the first time in his life. Shocked by the 
unanticipated scene, he asked his charioteer about old age, and came to know that it is the destiny of 
all humans. He returned to the palace right away, depressed, taking no relish in the gaiety and 
pleasure around him. On a second occasion, he saw a diseased man for the first time. He considered 
that people are foolish to thoughtlessly enjoy themselves under the constant threat of disease. On a 

                                                           
6 G^j_raŋm^) a term roughly meaning the Indian sub-continent. 
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third trip, he saw his first corpse; dismayed, he marvelled that people could forget the fear of death 
and live heedlessly. On a fourth occasion, he saw a calm, wandering samaϖa, and made up his mind to 
leave the home life and follow the lifestyle of this kind of renunciant religious seeker. Thus what in 
the early texts is presented as a reflective confrontation with the universal existential truths of 
ageing, sickness and death (*L.5 and 7), becomes in the later texts a story of a sequential discovery of 
them.7 

In the depth of night Gotama took a last look at his wife and newborn child.8. He mounted his 
horse together with his charioteer, and rode out of the sleeping city. He removed his royal clothes 
and ornaments and arranged them to be taken back to his father. He cut off his hair and wore simple 
ascetic clothes. This was the great renunciation that took place when Gotama was twenty-nine years 
old (*L.8). 
 In his search for peace, Gotama went first to Ġυġo^ Hġiġj^+ Qeb i^qqbo q^rdeq efj qeb t^v ql 
^qq^fk qeb jbafq^qfsb pq^qb lc þklqefkdkbppÿ) ^ þclojibppÿ pq^qb qe^q qo^kp`bkaba ^kv pbkplov lo 
material form (*L.10). Gotama practised the method and quickly attained its goal. Ġυġo^ Hġiġj^ 
offered to set him up as his equal and co-teacher. However, Gotama knew that the attained state was 
conditioned and limited, and led only to a refined rebirth, not escape from all rebirths. He turned 
altk qeb lccbo ^ka tbkq ^t^v+ Qebk eb tbkq ql Raa^h^ Oġj^mrqq^ %plk lc Oġj^&) who taught him 
qeb t^v ql ^qq^fk qeb bsbk pr_qibo jbafq^qfsb pq^qb lc þkbfqebo-perception-nor-non-mbo`bmqflkÿ 
(*L.11). He mastered his teaching and attained its goal. At the end, he was acclaimed even 
Oġj^mrqq^ÿp qb^`ebo+ Eltbsbo) eb clrka qe^q qefp ^qq^fkment also did not reach to what he was 
seeking, the deathless nirvana beyond all rebirths, and so he left Rġmaputta. 
 Qebk Dlq^j^ tbkq b^pqt^oa ql Rorsbiġ kb^o D^vġ) ^ka clrka ^ mib^p^kq pmlq prfq^_ib clo 
striving. Having tried the above mystical body-transcending states, he now tried another of the 
available methods of spiritual striving: mortification of the body and its desires (*L.12ü13). He held 
his breath for long periods, fasted and came as close as he could to eating nothing at all. He became 
utterl y emaciated. Seeing his incomparable striving, he was joined by five ascetics. He continued in 
this painful rough course for six long years, in time seeing that this practice led him nowhere. He 
then wondered if there was another way. 

At this point, he recollected an incident in his youth: when seated under a shading tree while 
his father was ploughing, his mind reached a joyful and calm meditative absorption known as the 
first  geġk^ (Mġif, Skt aevġk^). This recollection pointed him to a fruitful method (*L.15). However, 
Dlq^j^ÿp _lav t^p qll tb^h ql mo^`qfpb ^ka d^fk pr`e ^ _ifppcri bumbofbk`b) pl eb pq^oqba q^hfkd plifa 
food. Seeing him giving up his hard practice, the five ascetics left him in disgust. 
 Gotama had five dreams, assuring him that he would soon become a Buddha. The next day he 
p^q rkabo ^ p^`oba qobb+ Prgġqġ) ^ tlj^k tel e^a sltba ql j^hb ^ vb^oiv lccbofkd ql qeb abfqv lc qefp 
tree if she bore a son, having had her wish fulfilled, prepared as offering a fine bowl of rice and milk. 
Her maid came upon Gotama sitting under the tree, and mistook him for the tree spirit. She reported 
qeb ^mm^ofqflk ql ebo jfpqobpp Prgġqġ) tel orpeba ql qeb mi^`b ^ka mobpbkqba Dlq^j^ tfqe qeb clla+ 
After taking the meal, Gotama sat under a tree which became known as the Bodhi-tree (Awakening-
qobb& fk D^vġ) c^`fkd b^pq+ Eb obplisba klq ql ^ofpb rkqfi eb ^qq^fkba awakening+ Jġo^ %þQeb Ab^aivÿ&) 
a misguided deity intent on keeping beings within the round of rebirth and re-death, was alarmed at 
the prospect of Gotamaÿp sf`qlov) qe^q fp) efp bp`^mb colj qeb ob^ij lc ab^qe+ Jġo^ `^jb ql ^pp^fi efj 
with an army of fearful demons. Gotama was protected by his accumulated good qualities and his 
love for living beings. After failing to shake him, the hosts of demons fled in defeat (*L.14).  
 Jġo^ qebk fkslhba efp ltk j^df` mltbo ql qov ql lsboqeolt Dlq^j^+ ?rq Dlq^j^ fkslhba 
efp ltk prmboflo dlla nr^ifqfbp) ^j^ppba qeolrde j^kv mobsflrp ifsbp+ Jġo^ `^iiba lk efp obqfkrb ql 
witness his good qualities, so Gotama, having no other witness on his side, touched the earth with his 
right hand, calling the earth to testify to his moral and spiritual perfections. The earth quaked in 
response.  

                                                           
7 The story of seeing an old person etc. for the first time is based on a canonical account of the experiences of 
qeb m^pq ?raae^ Sfm^ppŋ %Aŋde^-kfhġv^ II.21ü29). 
8  Implying that his family did not know of his plan to become a renunciant; but in the canonical account in *L.8, 
his parents knew of this and were upset by it. 
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 Qebk Jġo^) e^sfkd c^fiba tfqe fkqfjfa^qflk ^ka `ljmripflk) qrokba ql qbjmq^qflk+ Eb pbkq 
his three daughters, Desire, Delight, and Discontent, to seduce Gotama; but he remained as 
fjmbosflrp ql irpq ^p eb e^a ql cb^o+ Jġo^ ^ka efp elpqp qebk d^sb rm ^ka tfqeaobt+  
 Later that full-moon night, Gotama attained the first geġk^ again, and then three further 
geġk^s till he was in a state of profound equanimity, mindfulness and mental alertness. From this, he 
then attained to three higher knowledges (*L.15). During the first watch of the night (evening), he 
acquired the first of these, remembering a countless number of his past lives. During the second 
watch (the hours around midnight) he acquired the divine eye, with which he surveyed the dying of 
other living beings, and how the nature of their rebirths depended on the moral quality of their 
karma, or intentional actions. During the third watch (late night), he acquired the third knowledge, 
that of the extinction of deep-rooted intoxicating inclinations (*Th.128). He perceived the four Truths 
of the Kl_ib Lkbp %rpr^iiv `^iiba þKl_ib Qorqepÿ), directly seeing that which is dukkha (painful and 
unsatisfactory), that which causes this, that which is its cessation (nirvana), and that which is the 
path leading to its cessation (detailed in *L.27). His mind was free from intoxicating inclinations. The 
new day dawned on Gotama, now a Buddha (*L.17). In response to this great event, it is said that the 
earth swayed, thunder rolled, rain fell from a cloudless sky, and blossoms fell from the heavens.  
 After attaining awakening, Gotama remained at the foot of the Bodhi-tree for seven days, 
contemplating dependent arising (see *Th.156ü168), the central principle of his teaching. Seeing the 
profundity of the realty that he had realized, and seeing that people were so engrossed in attachment, 
he was hesitant about teaching what he had found (*L.25)+ ?rq P^e^jm^qf %þIloa lc lro Tloiaÿ&) ^ 
`ljm^ppflk^qb dob^q ?o^ejġ abfqv %^ka pbbk ^p q^rdeq _v ^ m^pq ?raae^&) p^t efp ebpfq^qflk ^ka 
rushed to him to plead that he should teach others. Seeing that some would understand his message, 
the Buddha decided to teach. He walked many miles to find the five former companions that he had 
practised asceticism with, in Varanasi9 (*L.26). With a discourse to them (*L.27)) qeb ?raae^ þpbq qeb 
tebbi lc qeb Ae^jj^ oliifkdÿ) fk^rdro^qfkd qeb influence of his teachings. For the next forty-five 
years, he walked around north and north-east India converting men and women to follow the 
Dhamma. He established a monastic community of monks and nuns and community of Buddhist 
i^vjbk ^ka i^vtljbk+ Pġofmrqq^) Jldd^iiġk^) Ġk^ka^) >kroraae^) Hebjġ) Rmm^i^s^ϖϖġ tbob 

^jlkd efp `efbc jlk^pqf` afp`fmibp+ >kġqe^mfϖΚika, King Pasenadi Hlp^i^) @fqq^ ^ka Sfpġheġ
10

 were 

among his chief lay disciples. 
At the age of 80, his lifespan came to end and he breathed his last, ending his teaching life. 

Since his awakening and experience of nirvana, he was without that which could lead to any rebirth. 
Now he attained final nirvana (Mġif m^ofkf__ġk^, Skt m^ofkfosġϖa; *L.69). Henceforth gods and humans 
could no longer see him through his physical body, but only through his Dhamma-body, i.e. the 
collection of his teachings and the qualities these espoused (*Th.2ü4). 
 
6 Early biographies of the Buddha 
The early collections of Buddhist texts, such as the Mġif @^klk) dfsb moflofqv ql qeb ?raae^ÿp qb^`efkdp) 
and so contain no full biography of him. However, material on episodes during his life are scattered 
throughout these texts, and the selections in the Life of the historical Buddha section of this book are 
examples of these. There are two main scholarly views on the formation of the Buddha-biography. 
One is that a basic ur-text of it existed in an early period, composed prior to King Asoka (c. 268ü39 
BCE). No longer extant now, it was complete only up to the conversion of the two great disciples, 
Pġofmrqq^ ^ka Jldd^iiġk^+ Qefp ?raae^-biography was composed as an introduction to the 
Khandhaka, a text on vinaya (monastic discipline) finalized at the second Buddhist council (roughly a 
century after the Buddhaÿp ab^qe&+ >ipl fk`iraba fp ^k ^``lrkq lc qeb ?raae^ÿp m^ppfkd ^t^v) ^ka lc 
the first years of the formation of the monastic community. According to this first view, all 
subsequent Buddha-biographies have been derived from this basic ur-text.  
 The other view is that there was a gradual development of biographical cycles, and these 
materials were later synthesized into a series of more complete biographies. According to this view, 

                                                           
9 Previously known in the West as Benares. 
10 The above names are in Pġli; their Sanskrit forms are: ŷġriputra, Maudgalyġyana, Ġk^ka^) >kforaae^) Hϲbjġ) 
Utpalavarϖġ) >kġqe^mfϖΚada, Prasenajit KoŸala, Citta and VfŸġheġ+ 
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the earliest stages of the development of the Buddha biography are the fragments found in the suttas 
(discourses) and the vinaya texts. As can be seen from some selections in this book, they show no 
concern for chronology or continuity, and are simply narratives to help convey the message of the 
Buddha. The suttas emphasize stories lc qeb ?raae^ÿp mobsflrp _foqep) bmfplabp ib^afkd rm ql qeb 
awakening, the awakening, and an account of his last journey, passing away, and funeral. The vinaya 
texts, on the other hand, focus on the Buddha as the shaper of the monastic community, and in 
addition to accounts of the events associated with his awakening, include narratives that describe 
the early days of his ministry, including an account of the conversion of his first disciples.  
 The J^eġs^pqr, Lalitavistara, Abhiniϲkramaϖ̂  Pƈqo^, Buddhacarita, and part of the vinaya of the 
Jƈi^p^osġpqfsġafkp tbob qeb kbt ^rqlkljlrp _fldo^mefbp lc qeb ?raae^) `ljmfiba _v s^oflrp b^oiv 
Buddhist schools between the first and third centuries CE. They mainly follow the vinaya tradition 
where the story ends at a point soon after the Buddha had begun his ministry. These new autonomous 
biographies testify to three important changes that affected the traditions of Buddha-biography 
during the centuries immediately after King Asoka: the inclusion of new biographical elements drawn 
from non-?raaefpq plro`bp8 qeb fk`irpflk lc pqlofbp ^_lrq qeb ?raae^ÿp mobsflrp ifsbp %gġq^h^) as a 
device for explicating details of his final life as Gotama; and an increasing emphasis on the 
superhuman aka qo^kp`bkabkq afjbkpflkp lc qeb ?raae^ÿp k^qrob+ Tebob^p qeb J^eġvġk^ ^``bmqba 
the early autonomous biographies and supplemented them with additional episodes of their own, the 
Qebo^sġa^ qo^afqflk afpmi^vba ^ `lkqfkrfkd obpfpq^k`b ql absbilmjbkqp fk qeb biographical tradition. 
 Two types of Buddha-biographies have had an important impact and role in the later history 
lc qeb Qebo^sġa^ qo^afqflk+ Lkb qvmb fp qeb Kfaġk^h^qeġ, a second or third century CE text that serves 
as an introduction to the Gġq^h^ commbkq^ov+ Fq qo^`bp qeb ?raae^ÿp `^obbo colj qeb qfjb lc efp _foqe 
as Sumedha, many lives ago, when he made his original vow to become a Buddha in front of the 
?raae^ Aŋm^ϔkara) ql qeb vb^o cliiltfkd Dlq^j^ÿp awakening, when he took up residence in the 
Jetavana monastery. The other type is the biographical material included in Sri Lankan chronicles of 
?raaefpj+ Qebpb abp`of_b qeb ?raae^ÿp jbafq^qflk-powered flights to the island, and then trace the 
fkcirbk`b tef`e efp qtl þ_lafbpÿ e^a lk qeb fpi^ka ^cqbo efp death. That is, they trace the bringing to 
the island of his physical relics, seen to contain something of his beneficent power, and his Dhamma-
body, or collection of teachings. Qeb cfopq fp ^ ifkh _^`h ql qeb ?raae^ÿp mevpf`^i _lav) qeb pb`lka 
links to his mind. 
 The selections in the Life of the historical Buddha chapter of this book are translations from 
the Mġif suttas and the vinaya texts on the life and the person of the Buddha. These selections include 
material on significant events in his life, and show something of his nature. The descriptions of his 
human as well as superhuman characteristics are expected to serve the reader for understanding the 
life and the person of that greatest selfless being who, wandering tirelessly along the Ganges valley 
in India, established Buddhism for the benefit of the world.  
 
7 Some significant terms and names: bodhisatta) Jġo^ ^ka _o^ejġ  
Bodhisatta7 moflo ql qeb ?raae^ÿp ^t^hbkfkd) colj qeb qfjb lc efp sltfkd) fk ^ ilkd-past life, to become 
a Buddha, he is known as a bodhisatta (Mġif, Skt bodhisattva). This means a being destined to attain 
Bodhi, awakening.11 As one commentary defines it,12 a bodhisatta is one who is working towards 
awakening (bujjhanaka-satto), a being who is worthy of moving towards the realization of the perfect 
awakening (p^jjġ-sambodhiϒ gantuϒ ^o^eġ p^qql). In the Mahġyġna and Vajrayġna traditions, the 
term bodhisattva is used for the ideal person, compassionately aiming to aid other beings, especially 
by attaining the perfect awakening that allows their skilful and wise guidance (see *MI.2, below). 
 Jġo^7 ^ipl hkltk ^p þMġmfjġÿ) qeb þ?^a,Bsfi Lkbÿ) telpb k^jb b`elbp qee Vedic Mġmjġ JϪtyu, 
þBsfi Ab^qeÿ+ Fk ?raaefpj) lkb `ljjbkq^ov p^vp713 þEb fp Jġo^ pfk`b) fk fk`fqfkd _bfkdp %ql al& qe^q 
which is to their detriment, he kills (jġobqf& qebjÿ. So jġo^ jb^kp þab^qe-_ofkdfkdÿ) þab^aivÿ) ^ka Jġo^ 
fp þqeb Ab^aiv Lkbÿ+ A misguided tempter-deity dwelling in the highest of the lower (sense-desire) 
heavens, he tries to weight people down by keeping them within his main scope of influence, the field 

                                                           
11 Sanskrit sattva jb^kp ^ þ_bfkdÿ) ^ka Mġli satta can mean the same, but may actually have derived from Sanskrit 
sakta, with bodhi-sakta jb^kfkd þlkb _lrka ql ^t^hbkfkdÿ+ 
12 Sutta-kfmġq^ commentary II.486.  
13 Raġk^ commentary 325. 
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of sensual pleasures. He is intent on encouraging both bad behaviour and even some religious 
behaviour, such as Brahmanic sacrifice, which keeps people entranced by the attractive aspects of 
the conditioned world, and hence bound to the realm of rebirth and re-death. He is a living 
embodiment of spiritual ignorance and the clinging attachment fed by it, who worked to hinder the 
?raae^ fk efp bccloqp+ B^`e fke^_fqba obdflk lc qeb rkfsbopb fp p^fa ql e^sb fqp Jġo^) ^ka ^ Jġo^ fp klq 
eternal, but is the current holder of a kind of cosmic position. >p tbii ^p þJġo^ÿ ^p qeb k^jb lc ^ 
tempter-deity, the term jġo^ is also used ql obcbo ql lqebo þjloq^iÿ lo þab^aivÿ qefkdp) k^jbiv ^kvqefkd 
impermanent and subject to death (Saϒyutta-kfhġv^ III.189), and refers to the negative, mġm^, traits 
found in the human mind, that stifle its bright potential for awakening. 
 ?o^ejġ7 qeb efdebo abfqfbp ^ob hkltk ^p _o^ejġs, and the most important of them is a Great 
?o^ejġ) tfqe b^`e tloia-system having one. In Brahmanism he is seen as creator of the world, but 
in Buddhism he is seen, like all unawakened beings, as within the round of rebirths and re-death, 
though he is endowed with great compassion. Buddhism also uses the term _o^ejġ in the general 
sense of seϼϼha) þprmobjbÿ) ^ka fk qefp pbkpb qeb ?raae^ fp p^fa ql e^sb þ_b`ljb _o^ejġÿ %'Qe+1&+ 
 
G.A. Somaratne  
Peter Harvey 
 

 
Introduction to the Sangha, or community of disciples 

 
1  
Qeb ?raae^ÿp afp`fmibp `lkpfpqba lc jlkhp %Mġif bhikkhu, Skt bhikϲu&) krkp %Mġif _efhherkŋ) Skt 
bhikϲuϖŋ&) i^vjbk ^ka i^vtljbk+ Qebpb dolrmp ^ob hkltk ^p qeb clro þ^ppbj_ifbpÿ %Mġif m^ofpġ, Skt 
pariϲat). The term Saϔgha (Skt Saϒgha& lo þ@ljjrkfqvÿ obcbop fk fqp efdebpq pbkpb ql qeb þKl_ibÿ P^kde^ 
of those, monastic or lay, who are fully or partially awakened. Most typically, though, it refers to the 
community of monks and/or nuns, whose lifestyle is especially designed to support the path to 
awakening) tfqe fqp prmmloqfsb cofbkapefm _bfkd þqeb telib lc qeb eliv ifcbÿ %'Qe+53), and the monastic 
Sangha symbolisbp qeb Kl_ib P^kde^+ þSanghaÿ fk fqp tfabpq pbkpb t^p ^ipl l``^pflk^iiv rpba lc ^ii qeb 
clro þ^ppbj_ifbpÿ %Aϔguttara-kfhġv^ II.8) ü ̂  pbkpb tef`e _b`^jb klq rk`ljjlk fk J^eġvġk^ `fo`ibp+ 
 The terms bhikkhu and _efhherkŋ ifqbo^iiv jb^k þ^ijpj^kÿ ^ka þ^ijptlj^kÿ+ Qeb lofdfk^i 
mendicancy of these, still current to varying extents, symbolized renunciation of normal worldly 
activities and involvements: this was an aid to humility, and also ensured against becoming isolated 
from the laity. It is said that the mutual giving of laypeople and monastics brings benefit to both (see 
*Th.190). The often close layümonastic relationship makes bhikkhus rkifhb jlpq @eofpqf^k þjlkhpÿ+ 
They also differ from these in that their undertakings are not always taken for life, and in that they 
take no vow of obedience (though for their first five years, they live under dependence on a senior). 
The Buddha valued self-reliance, and left the monastic Sangha as a community of individuals sharing 
a life under the guidance of Dhamma and Vinaya. The job of its members is to strive for their own 
spiritual development, and use their knowledge and experience of Dhamma to guide others, when 
asked: not to act as an intermediary between God and humankind, or officiate at life-cycle rites. 
Nevertheless, in practice they have come to serve the laity in several priest-like ways. 
 
2 Monastic rules 
 
The life of monks and nuns is regulated by the vinaya, jb^kfkd þqe^q _v tef`e lkb fp iba lrq %colj 
prccbofkd&ÿ+ Qeb j^fk `ljmlkbkqp lc qefp pb`qflk lc p`ofmqrobp ^ob ^ `lab lc qo^fkfkd-rules (Pġli 
(mġϼimokkha, Skt moġqfjlhϲa) for monks, one for nuns, and ordinances for the smooth running of 
communal life and ceremonies. The vinaya drastically limits the indulgence of desires, and promotes 
a very self-controlled, calm way of life, of benefit to the monks and nuns themselves and an example 
which inspires confidence among laypeople. In some ways, it  can be likened both to a code of 
professional conduct and one of sports training. The rules are not so much prohibitions as aids to 
spiritual training that require those observing them to be ever mindful. By constantly coming up 
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against limfqfkd _lrka^ofbp) qebv ^ob j^ab jlob ^t^ob lc qebfo þdobba) e^qoba ^ka abirpflkÿ) ^ka pl 
are better able to deal with them. 

The early monastic fraternities developed different versions of the original code of perhaps 
150 rules, though the codes agreed in substance and most of the details. Three are still in use, all 
dating from the pre-J^eġvġk^ mbofla7 qeb Qebo^sġa^ code of 227 rules for monks (311 for nuns) is 
the one used by the Theravġda monastics lc Plrqebok ?raaefpj) qeb Jƈi^-P^osġpqfsġa^ code of 258 
rules for monks (366 for nuns) is used by the Vajrayġna monastics Northern Buddhism, while the 
Dharmaguptaka code of 250 rules for monks (348 for nuns) is used by the Mahġyġna monastics of 
Eastern Buddhism. An order of nuns following a full vinaya have survived in Eastern Buddhism, but 
died out in Southern Buddhism and was only introduced in a restricted form in Northern Buddhism. 
Since the late twentieth century, though, it has been re-introduced in Theravġda Sri Lanka and is 
being revived in Northern Buddhism. Fk qeb ?raae^ÿp afp`lropbp) tebk eb fp abp`of_ba ^p ^aaobppfkd 
efjpbic ql þjlkhpÿ) fq e^p _bbk peltk qe^q eb jb^kp all monastics, male and female. 

The most serious monastic rules concern actions, which immediately and automatically  
þbkq^fi abcb^qÿ %mġoġgfh^& in monastic life and permanent dismissal (see *V.84): intentional sexual 
intercourse of any kind; theft of an object having some value; murder of a human being; and false 
claims, made to the laity, of having attained advanced spiritual states (a possible way of attracting 
more alms). As serious karmic consequences are seen to follow from a monk breaking these rules, it 
is held to be better to become a layperson, who can at least indulge in sexual intercourse, than live 
as a monk who is in danger of breaking the rule against this. The importance of celibacy ü in the sense 
of total avoidance of sexual intercourse ü is that sexual activity expresses quite strong attachment, 
uses energy which could otherwise be used more fruitfully, and generally leads to family 
responsibilities which leave less time for spiritual practice.  

In the Mahġyġna and Vajrayġna, the monastic Sangha has remained important in most 
countries, though bodhisattva vows are taken by devout laypeople as well as by monks and nuns. In 
Japan, the celibate Sangha has mostly been replaced by a married priesthood since the late 
nineteenth century, and in the Vajrayġna, revered teachers (Skt guru, Tibetan lama) may be either 
monastics or married. Among a famous set of Vajrayġna teachers known as the mahġ-siddhas %þgreat 
accomplished okbpÿ&) tel ifsba colj qeb bfdeq ql qtbicqe `bkqrov) jlpq tbob klq jlk^pqf`p ^ka j^kv 
were of unconventional behaviour. 
 
Peter Harvey 

 
Fkqolar`qflk ql qeb pbib`qflkp colj Qebo^sġaa Buddhism 

1 
Qeb m^pp^dbp j^ohba þTh+ÿ fk qefp _llh obmobpbkq qeb qbuqr^i qo^afqflk lc qeb Qebo^sġa^ p`elli lc 
Buddhism. Qeb `^klkf`^i ifqbo^qrob lc qeb Qebo^sġa^ p`elli fp mobpbosba fk qeb Mġif language, which 
in its present form cannot be entirely identified with any known ancient spoken language of India, 
although it has many linguistic characteristics common to the ancient Indo-Aryan group of 
languages, both literary and spoken, and has the principal linguistic characteristics of Middle Indian 
Prġhofqp+ Fq t^p bu`irpfsbiv ^almqba _v qeb ?raaefpqp lc qeb Qebo^sġa^ p`elli ql mobpbosb te^q qebv 
abqbojfkba ql _b qeb tloa lc qeb ?raae^) ^ka `^jb ql _b hkltk ^p þMġifÿ) mol_^_iv _b`^rpb fq t^p 
the language of their most authoritative texts, as the word mġli jb^kp þqbuqÿ lo þp`ofmqrobÿ+ Clo 
Qebo^sġa^ ?raaefpqp) qeb Mġif Canon is considered the authoritative foundation for Buddhist 
doctrines as well as for the disciplinary rules and regulations adopted in the homeless mode of life of 
qeb `ljjrkfqv lc jlkhp ^ka krkp tel `i^fj ^ Qebo^sġa^ fabkqfqv+  
 
2 Qeb `lkqbkq lc qeb Mġif @^klk 
The Mġif Canon consists of three large collections or piϼakap) ifqbo^iiv þ_^phbqpÿ) ^ka pl fp ^ipl hkltk 
as the Tipiϼaka %þQeobb _^phbqpÿ8 fk Phq) Tripiϼaka), a term also used by other early schools for their 
`liib`qflk lc qbuqp+ Qeb `lkqbkqp lc qeb Mġif @^klk ^ob: 

¶ Vinaya-piϼaka: the collection on monastic discipline, primarily promulgated by the Buddha 
himself, with rules of individual discipline, and monastic regulations to ensure the sincerity 
of commitment to the goals of the community of monks and nuns, as well as to ensure 
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harmonious community living so as to facilitate the achievement of these very goals of the 
holy life. It also contains a small amount of narrative material and teachings. 

¶ Sutta-piϼaka: qeb `liib`qflk lc þafp`lropbpÿ) tef`e dfsbs the teachings of the Buddha and some 
of his leading disciples, delivered on a variety of occasions. It is organized into five nfhġv^s, 
or collections: the Aŋde^-kfhġv^) lo þIlkd @liib`qflkÿ lc 01 afp`lropbp %0 slip+&8 qeb Majjhima-
kfhġv^, lo þJfaaib Ibkdqe @liib`qflkÿ lc .2/ afp`lropbs (3 vols.); the Saϒyutta-kfhġv^, or 
þ@lkkb`qba @liib`qflkÿ lc 4)43/ afp`lropbp) dolrmba fk cfcqv-six sections (saϒyutta) according 
to subject matter (5 vols.); the Aϔguttara-kfhġv^, lo þKrjbof`^i @liib`qflkÿ lc 6)22- afp`lropbp) 
grouped according to the number of items occurring in lists (from one to eleven) which the 
discourses deal with (5 vols.); the Khuddaka-kfhġv^) lo þPj^ii @liib`qflkÿ lc .2 jfp`bii^kblrp 
texts in 20 volumes, many in verse form, which contain both some of the earliest and some 
of the latest material in the Canon. The 15 texts are: (a) the Khuddaka-mġϼha, a short collection 
lc þIfqqib Ob^afkdpÿ clo ob`fq^qflk8 %_& qeb Dhammapada, lo þSbopbp lk Ae^jj^ÿ, a popular 
collection of 423 pithy verses of a largely ethical nature. Its popularity is reflected in the many 
times it has been translated into Western languages; (c) the Raġk^, eighty short suttas based 
lk fkpmfoba þM^b^kp lc Glvÿ; (d) the Itivuttaka, lo þ>p fq T^p P^faÿ7 ../ peloq suttas; (e) the Sutta-
kfmġq^, qeb þDolrm lc Afp`lropbpÿ) ^ `liib`qflk lc 4. sbopb suttas, including some possibly very 
early material such as the Aϼϼhaka-vagga; (f) the Sfjġk^s^qqer, þPqlofbp lc qeb J^kpflkpÿ) lk 
heavenly rebirths; (g) the Petavatthu, þPqlofbp lc qeb Abm^oqbaÿ) lk delpqiv ob_foqep8 %e& qeb 
Qebo^dġqeġ, þBiabopÿ Sbopbpÿ) qbiifkd elt ^ krj_bo lc b^oiv jlkhp ^qq^fkba arahantship; (i) the 
Qeboŋdġqeġ) the same as (h), for nuns; (j) the Gġq^h^, ̂  `liib`qflk lc 214 þ?foqe Pqlofbpÿ lc mobsflrp 
lives of the Buddha, with the aim of illustrating points of morality and the heroic qualities of 
the developing bodhisatta ü the full stories are told in the commentary, based on verses, which 
are canonical, and together they comprise 6 volumes ü while this is a relatively late portion 
of the Canon, probably incorporating many Indian folk tales, it is extremely popular and is 
often used in sermons; (k) the Niddesa, ^k þBumlpfqflkÿ lk m^oq of (e); (l) the Paϼfp^j_efaġ-
magga, an abhidhamma-style analysis of certain points of doctrine (2 vols.); (m) the >m^aġk^, 
þPqlofbp lc >`qflkp ^ka Qebfo Obpriqpÿ lk past and present lives of monks and nuns in (h) and 
i), with some brief material on the Buddha and solitary-buddhas); (n) Buddha-vaϒsa, 
þ@eolkf`ib lc qeb ?raae^pÿ) lk /1 mobsflrp ?raae^p8 %l& qeb @^ofvġ-piϼaka, þ?^phbq lc @lkar`qÿ) 
lk qeb `lkar`q lc Dlq^j^ fk mobsflrp ifsbp) _rfiafkd rm qeb þmbocb`qflkpÿ lc ^ bodhisatta as he 
worked towards Buddhahood. The tradition in Burma/Myanmar also includes in the 
Khuddaka-nfhġv^: (p) the Sutta-saϔgaha, þ@ljmbkafrj lc Afp`lropbpÿ8 %n ^ka o& the 
Peϼakopadesa, þMfϼ̂ h^ Afp`ilprobÿ) ^ka Nettippakaraϖa, þQeb Drfabÿ) _lqe ^qqof_rqba ql H^``ġk^ 
Thera and aimed at commentary writers, (s) the Milindapañha, þJfifka^ÿp Nrbpqflkpÿ7 
afp`rppflkp _bqtbbk Hfkd Jfifka^ ^ka Kġd^pbk^ Qebo^+ 

¶ Abhidhamma-piϼaka: qeb `liib`qflk lc þCroqebo qb^`efkdpÿ) fp ^ p`eli^pqf` ifqboature which 
primarily extracts and systematizes the key teachings of the suttas in terms of a detailed 
analysis of human experience into a set of dhammas or impersonal basic processes, mental or 
physical. It consists of seven books out of which the Dhammasaϔgaϖi, Vibhaϔga, Aeġqrh^qeġ 
and Yamaka are devoted to the analysis and classification of dhammas, the Puggalapaññatti to 
the categorization of character types according to ethical and spiritual qualities, and the last 
and most voluminous book, the Paϼϼeġk^) to showing how the analysed and classified 
dhammas condition b^`e lqeboÿp arising. The fifth book (H^qeġs^qqer), which deals with a 
refutation of non-Qebosġa^ Buddhist views, is probably the latest addition to the 
Abhidhamma-piϼaka. Unlike the Sutta-piϼaka, all the texts included in this Piϼaka assume a 
highly technical language and style.  

The Sutta-piϼaka primarily consists of material also found in the collections of other early Buddhist 
schools, though its fifth kfhġv^ contains some abhidhamma-like material (l) that is particular to the 
Qebo^sġa^ p`elli+ The core of the Vinaya-piϼaka is shared with other vinaya collections. Most of the 
Th. passages in this book come from the Sutta-piϼaka. Apart from the canonical scriptures there is a 
vast body of commentarial and sub-`ljjbkq^of^i Qebo^sġa^ ifqbo^qrob ^p tbii ^p lqebo mlpq-
`^klkf`^i al`qofk^i qbuqp qe^q absbilmba fk qeb Qebo^sġa^ qo^afqflk+ All the L. and Th. passages are 
translated from texts in the Pġli language. 
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3 The development of the Mġif ^ka lqebo b^oiv @^klkp 
The Vinaya-piϼaka lc qeb Qebo^sġa^ `^klk dfsbp ^k ^``lrkq lc qeb cfopq ?raaefpq `lrk`fi qe^q d^fkba 
official recognition in the history of Buddhism, in which the teachings of the Buddha (Dhamma) and 
the disciplinary rules and regulations laid down by him (vinaya) were agreed upon at an assembly of 
five hundred senior disciples of the Buddha, and communally recited. This council, held about three 
months after the passing away of the Buddha, may be considered as the most significant event in the 
scriptural history of Buddhism. The fact that such a council was held is accepted by all existing 
schools of Buddhism. However, the teachings of the Buddha could have been agreed upon, and to a 
considerable degree systematised, even before this officially recognized council. Such an observation 
is supported by the internal evidence in the Buddhist scriptural tradition that shows the early 
existence of some of the sections of the Sutta-kfmġq^ of the Mġif Canon, and the reference in the Saϔdŋqf 
Sutta (Aŋde^-kfhġv^ III.210ü11) to an attempt by the disciples of the Buddha to come together to agree 
upon an orderly classification of the Dhamma taught by the Buddha following a numerical method.  

Originally, the agreed-on texts were in oral form, passed on by carefully organised communal 
`e^kqfkd) ^p tofqfkd t^p ifqqib rpba fk ^k`fbkq Fkaf^+ Qeb Mġif @^klk t^p lkb lc qeb b^oifbpq ql _b 
written down, this being in Sri Lanka in around 20 BCE, after which little, if any, new material was 
added to it. There also survive sections of six non-Qebo^sġa^ early canons preserved in Chinese and 
Tibetan translations, fragments of a Sanskrit canon still existing in Nepal, and odd texts in various 
languages of India and Central Asia found in Tibet, Central Asia, and Japan. The Mġif Canon which 
survives to the present day, as probably the most authoritative and complete ancient scripture of the 
Buddhist tradition, is a body of Buddhist literature that developed as a consequence of the 
agreements reached at the first council. Although bodies of canonical scripture were also preserved 
by other early Buddhist traditions, these now exist only in a few surviving texts in any Indian 
language, or more fully, but again incompletely, in Chinese or Tibetan translations.  

Among the early Buddhist schools, an influential non-Qebo^sġa^ one was the Saosġpqfsġa^) 
and recent studies have shown that their Sanskritised pƈqo^,putta collection is closely comparable 
with the Sutta-piϼaka of the Mġif Canon. The original Sanskrit version of this canon was lost many 
centuries ago, and what remains of it today are only a few fragmentary manuscripts discovered 
recently through archaeological excavations. However, this alternative version, along with sections 
of other early collections, has been preserved in the Tibetan and especially Chinese languages from 
at least about the third or fourth centuries C.E., making it possible for modern researchers to engage 
in a serious comparative study of the different versions. The close similarity in the ideological content 
of the suttas preserved in the five kfhġv^s of the Mġif Canon and the sƈqo^s of the four ġgamas (Chinese 
translations of parallels to the first four nfhġv^s) and other minor canonical texts of the Chinese and 
Tibetan Canons, shows that this sutta/sƈqo^ literature belongs to an early period when Buddhism was 
undivided on sectarian lines. Many of the minor differences within and between canons can be seen 
to be due to the way in which oral traditions always produce several different permutations of 
essentially the same story or teachings. The abhidhammas (Skt abhidharma) of the different Buddhist 
canonical traditions do not have the same degree of closeness and similarity in respect of doctrinal 
content. Therefore, it is reasonable to maintain that most of the Th. selections made to represent the 
teachings of the Buddha have a high probability of being attributable to the historical Buddha 
himself.  

Jlpq lc qeb qb^`efkdp lc qeb Mġif suttas are the common property of all Buddhist schools, being 
pfjmiv qeb qb^`efkdp tef`e qeb Qebo^sġafkp mobpbosba colj qeb b^oiv `ljjlk pql`h+ Tefib m^oqp lc 
qeb Mġif @^klk `ib^oiv lofdfk^qba ^cqbo qeb qfjb lc qeb ?raae^) jr`e jrpq abofsb colj efp qb^`efkdp+ 
Tebob fp ^k lsbo^ii e^ojlkv ql qeb @^klk) prddbpqfkd þ^rqelopefmÿ lc fqp pvpqbj lc qelrdeq _v lkb 
mind. As the Buddha taught for forty-five years, some signs of development in teachings may only 
reflect changes during this period.  
 
4 I^qbo Mġif qbuqp 
Of coropb) pljb i^qbo qbuqp e^sb _bbk sbov fkcirbkqf^i lk Qebo^sġa^ ?raaefpqp) ^ka pl ^ cbt m^pp^dbs 
from these have also been included to give a representative impression of the tradition. The most 
important of these are the Milindapañha %þJfifka^ÿp Nrbpqflkpÿ), included in the Mġif Canon by the 
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Burmese tradition (item (s) above), and the Visuddhimagga %þM^qe lc Mrofcf`^qflkÿ&+ Qeb cfopq mromloqp 
to record conversations between a Buddhist monk and a king of Greek heritage in North-west India, 
Menander (c. 155ü130 BCE&) fk tef`e qeb jlkh ^kptbop qeb hfkdÿp nrbpqflkp lk hbv ?raaefpq `lk`bmqp+ 
The second is by Buddhaghosa, a fifth century CE commentator, and is a manual of meditation and 
al`qofkb qe^q e^p e^a ^ pe^mfkd fkcirbk`b lk elt Qebo^sġafkp `^jb ql fkqbomobq earlier texts. The 
jġtaka stories on past lives of the Buddha as a bodhisatta have verses which are canonical, but the full 
stories, much cited in sermons, are fleshed out in the commentaries.  

Popular stories also come from the commentary to the Dhammapada. Its stories describe 
situations in which the Buddha taught and interacted with his disciples and struggling meditators. 
Although they are dated late for Theravġda texts ü at around the sixth century BCE ü they tell stories 
which would probably have been recounted for a long time. The Dhammapada verses that are 
associated with them are very early and we do not know at what stage their stories become linked 
with them. The tales are important, and have longstanding popularity amongst the laity, as they 
communicate a very human sympathy and engagement as meditators struggle, often over several 
lifetimes, with various problems and tendencies that bring unhappiness, but which in the end are 
overcome %pbb qeb pqlov lc qeb dliapjfqeÿp plk fk qeb fkqolar`tion to *L.33). The perspective of many 
lifetimes and the way the Buddha guides them on their individual meditative journeys demonstrate 
the way meditation practices were seen as carefully geared to specific individuals. The teacher and 
the meditator work together to find results, even after many apparent failures. 
 
5 The selected passages and their sources 
The Th. selections, drawn primarily from the Mġif Canon, represent not only the teachings of the 
Buddha meant for monastics who have renounced the world but also for the ordinary layperson who 
wishes to lead a happy, contented and harmonious life guided by ethical and religious ideals based 
on reason and empathetic awareness. They cover diverse aspects directly relevant to successful day-
to-day living, such as a rational basis for moral action, principles for a sound social and political 
culture, sound counsel pertaining to friendship and family life in the context of the life of laypeople, 
as well as instructions on meditation and wisdom relating to the cultivation of greater awareness and 
more skilful mental states, leading on ql qeb ^qq^fkjbkq lc te^q qeb ?raae^ÿp qb^`efkdp obd^oa ^p qeb 
highest goal and greatest good. Broadly speaking, Qebo^sġa^ teachings concern: good and bad karma 
(intentional action) and the results these lead to in this and later rebirths; the practice-aspects of 
ethical discipline, meditation and wisdom; the four Truths of the Noble Ones (see*L.27), usually called 
þKl_ib Qorqepÿ) lk qeb m^fkcri) rkp^qfpc^`qlov ^pmb`qp lc ifcb) te^q `^rpbp qebpb) qeb qo^kp`bkafkd lc 
these and their causes, and the noble eightfold path to this goal, nirvana. 
 The references indicated at the end of each Th. (and L.) passage are to editions of the texts by 
the UK-based the Pali  Text Society (PTS; founded 1881) (http://www.palitext.com ), which is the 
version most often referred to by Buddhist Studies scholars around the world.14 The English 
translations of the selected Th. passages have benefited from many other existing translations of the 
canonical suttas, but are not direct borrowings from them. An attempt has been made to provide 
original translations considered by the main author of this section to be the most appropriate. The 
_llhÿp bafqlo) Mbqbo E^osbv) e^p ^ipl ^aaba pljb m^pp^dbp pbib`qba ^ka qo^kpi^qba _v efjpblf, to 
enhance the range of topics covered. 
 
6 Key Theravġda ideas 
One group of key Theravġda teachings come under the headings of rebirth and karma, as with other 
forms of Buddhism. Our short human life is seen as simply the most recent in a series of countless 
lives, without discernible beginning. In the past, we have sometimes been human, but sometimes 
been various kinds of long-lived yet mortal divine beings; together, these form the more pleasant, 
good rebirths. Sometimes, though, we have been in less pleasant, bad rebirths: as various kind of 
animals (including birds, fishes, or insects); as hungry ghosts, dominated by attachment and greed; 

                                                           
14 Note that the Pali Text Society has two editions of volume I of the Saϒyutta-kfhġv^; in this book, references to 
this are given to the pagination in the older edition, followed by the pagination in the newer one, shown in <> 
brackets. 

http://www.palitext.com/
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or as hell-beings experiencing nightmarish existences for prolonged periods. Human rebirth is seen 
to bring more freedom of choice and the possibility of pursuing moral and spiritual development.  

The specifics of our wandering from life to life are not seen as either random or determined 
by a God, but by the nature of our intentional action, or karma. Actions arising from greed, hatred or 
delusion are seen to sow seeds in the mind that naturally mature in unpleasant experiences in one of 
the lower rebirths (but beings in these have unexpended fruits of good actions, which will in time 
help them back to a good rebirth). Actions arising from generosity, kindness and wisdom are seen to 
sow seeds maturing in the more pleasant experiences of the human and divine realms. 

The Buddha accepted many kinds of heavenly rebirths, populated by gods (devas). The beings 
of the first six heavens (listed near the end of *L.27), like humans and beings of sub-human rebirths, 
_bilkd ql qeb ob^ij lc þsensual desireÿ %hġj^), where perception is coloured by sensual pleasures or 
their lack ü these heavens are attained by practising generosity and ethical discipline. Then there are 
s^oflrp eb^sbkp lc qeb ob^ij lc bibjbkq^i lo mrob þclojÿ %oƈm^), in which things are perceived more 
clearly ü these realms are reached by having attained meditative absorptions (geġk^). The beings of 
these levels are sometimes as a group referred to as _o^ejġs, and the highest five of these heavens 
^ob qeb þmrob ^_labpÿ) fk tef`e qeb lkiv fke^_fq^kqp ^ob klk-returner disciples, who are almost 
arahants (awakened beings) and the arahants that they then become (though most arahants live at the 
erj^k ibsbi&+ ?bvlka ^ii qebpb eb^sbkp ^ob qeb clro tloiap lc qeb þclojibppÿ %^oƈm^) realm, beyond 
perception of anything related to the five senses, and attained by deep meditative states of the same 
name as the heavens: the infinity of space, the infinity of consciousness, nothingness, and neither-
perception-nor-non-perception.  

Yet all such lives sooner or later end in death, and further rebirths, according to the nature 
lc lkbÿp ^`qflkp+ Pljbqfjbp qeb kbuq ob_foqe fp ^p dlla as or better than the last, sometimes worse. 
Hence one should not just aim for good future rebirths, but to transcend the cycle of lives ü 
þt^kabofkd lkÿ %saϒsġra) in repeated birth and death ü by the attainment of nirvana (Mġif nibbġna, Skt 
nirvġϖa). This brings in the next main heading of teachings: the four þQorqep lc qeb Kl_ib Lkbpÿ15 (see 
*L.27). These are four aspects of existence that the wise and spiritually ennobled are attuned to. The 
first is the physically and mentally painful aspects of life: its stresses, frustrations and limitations. 
The second is the craving, grasping and clinging that greatly add to the stresses of life, and drive one 
on to further rebirths, and their limitations. The third is nirvana, as that aspect of reality that lies 
beyond all such stresses as it is experienced through the cessation of such craving. The fourth is the 
path to this end of craving: the noble eightfold path, a way of happiness. The practice of this path is 
a gradual one that encompasses the cultivation of ethical discipline, meditation and wisdom, guided 
_v qeb ?raae^ÿp qb^`efkdp+ 
 Most Theravġda Buddhists remain laypeople, but a significant minority become monks or 
nuns, with opportunities for a more sustained practice of the path, as well as being key preservers 
and teachers of the tradition. 
 People aim initially at a happier, more harmonious life, and good rebirths, but have as their 
highest goal nirvana: liberation from the round of rebirths. The stages to this consist of being a true 
disciple (pġs^h^) ifqbo^iiv þeb^oboÿ& lc qeb noble ones or noble one (the Buddha) who attains the 
spiritual breakthroughs of becoming a stream-enterer (who has only seven more rebirths at most), a 
once-returner (whose future rebirths include only one more as a human or lower god), a non-
returner (who has no more rebirths at lower than the level of the elemental form heavens), and then 
finally an arahant (who has no further rebirths). These four, with those firmly on the immediate path 
ql b^`e lc qebpb pq^qbp) ^ob qeb bfdeq þkl_ib mboplkpÿ+ 16  

However, other noble persons are also recognised: a perfectly awakened ?raae^ %Mġif p^jjġ-
sambuddha) and a solitary-_raae^ %Mġif) pacceka-buddha, see *LI.3, above). The first is, like Gotama 
Buddha, one who, when knowledge of the Dhamma had been lost to human society, rediscovers it 
and teaches it to others and establishes a community of disciples (Majjhima-kfhġv^ III.8). The path to 
this is hugely long, over many many lives of building up spiritual perfections and inspired by 
meetings with past perfectly awakened Buddhas. 

                                                           
15 > jlob `ljjlk) qelrde pljbte^q jfpib^afkd qo^kpi^qflk fp þKl_ib Qorqepÿ+  
16 On which, see passage *Th.201. 
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The solitary-buddha is one who, unlike an arahant, attains liberation without being taught by 
a perfectly awakened Buddha, also after a long path, but who teaches others only to small extent. 
Solitary-_raae^p ^ob abp`of_ba ^p þtfqelrq ilkdfkd) tel fkafsfar^iiv e^sb `ljb ql ofdeq awakeningÿ 
^ka ^p þdob^q pbbop tel e^sb ^qq^fkba cfk^i nirvanaÿ %Majjhima-kfhġv^ III.68ü71). A person becomes a 
solitary-buddha by insight into impermanence and the folly of attachment, this arising from seeing 
such things as withered leaf falling, a mango tree ruined by greedy people, birds fighting over a piece 
of meat, and bulls fighting over a cow (Gġq^ka III.239, III.377, V.248). 

Arahants are sometimes known as disciple-_raae^p %Mġif pġs^h^-buddha). They practise the 
teachings of a perfectly awakened Buddha so as to destroy their attachment, hatred and delusion and 
fully realize nirvana. They awaken to the same truths known by a perfectly awakened Buddha (see 
*L.27), and usually teach others, but lack additional knowledges that a perfectly awakened Buddha 
has, such as an unlimited ability to remember past lives (Visuddhimagga 411). A perfectly awakened 
Buddha is himself described as an arahant, but is more than this alone.  

> Qebo^sġa^ sbopb `ljjlkiv `e^kqba ^p ^ _ibppfkd) colj qeb J^eġ-jayamaϔd^i^ Dġqeġ) fp7 þ?v 
the power obtained by all Buddhas and of solitary-buddhas, and by the glory of arahants, I secure a 
molqb`qflk fk ^ii t^vp+ÿ Fk efp Visuddhimagga %F+00) m+.0&) qeb Qebo^sġa^ `ljjbkq^qlo ?raae^delp^ 
makes clear that the goal of being a perfectly awakened Buddha is a higher one than being an arahant: 
þqeb sfoqrb lc qeb mbocb`qflkp bpq^_ifpeba clo qeb p^hb lc qeb if_bo^qflk lc ^ii _bfkdp fp prmbofloÿ+ 
J^eġvġk^ qo^afqflkp elia rm perfectly awakened Buddhahood as the goal that all should seek, by 
compassionately taking the hugely-long path to this, as a bodhisatta (Pġli, Skt bodhisattva), so as to 
have qeb nr^ifqfbp lc ^ dob^q qb^`ebo+ Qeb Qebo^sġa^) qelrde) pbbp perfect Buddhahood as a goal only 
for the heroic few. As the path to it is a very demanding one, it is not seen as appropriate (or even 
not compassionate) to expect most people to take it. The Qebo^sġa^ pbbp fq ^p _bpq clo mblmib ql ^fj 
for arahantship, and benefit from the teachings that the historical Buddha rediscovered and spent 45 
years teaching. Nevertheless, a few Theravġdins do see themselves as on the long bodhisatta path, 
with the focus of their practice being on compassionate help for others. 
 
P.D. Premasiri 
Peter Harvey 
 
 

Fkqolar`qflk ql qeb pbib`qflkp colj J^eġvġk^ ?raaefpj 
 

1 
Qeb m^pp^dbp j^ohba þM+ÿ fk qefp _llh obmobpbkq qeb qbuqr^i qo^afqflk lc J^eġyġna Buddhism. Unlike 
Theravġda, Mahġyġna does not represent one particular school or associated monastic fraternity. 
Rather, it is a broad movement encompassing many different schools and approaches, which 
absbilmba bumobppflkp lc qeb ?raae^ÿp qb^`efkdp `bkqoba lk `ljm^ppflk ^nd wisdom. J^eġvġk^ 

sƈtras began to gain popularity by the first century BCE. Its origin is not associated with any named 
individual, nor was it linked to only one early school or monastic fraternity, though the main one was 
the Mahġ-sġϒghika. It arose in south-eastern India, spread to the south-west and finally to the north-
west. 
 
2 Key Mahġyġna features 
Ifhb ^ii clojp lc ?raaefpj) qeb J^eġvġk^ fk`irabp qb^`efkdp afob`qba ^q qelpb tel pbbh qbjmlo^ov 
relief from the ordinary stresses of life: on how to live more calmly, considerately and harmoniously, 
this also being a way to generate beneficial karma leading to relatively pleasant rebirths. Ultimately, 
though, timeless happiness depends on going beyond all that is impermanent and conditioned. In 
Buddhism, some aim to become an arhant (Skt, Mġif arahant), one who has ended the attachment, 
hatred and delusion that lead to repeated rebirths and their ageing, sickness, death, and diverse 
jbkq^i m^fkp+ Qefp fp qeb j^fk efdebo dl^i lc Qebo^sġa^ ?raaefpqp+ > cbt e^sb ^fjba ql _b`ljb ^ 
solitary-buddha (Skt pratyeka-buddha, Mġif pacceka-buddha), a person with greater knowledge than an 
arhant (see *LI.3, above), but of limited ability to teach others. Some aim to become a perfectly 
awakened Buddha (Skt samyak-sambuddha, Mġif p^jjġ-sambuddha), a being with the ultimate 
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knowledge, insight and means that can be used to compassionately guide countless other beings 
through his teachings and powers+ Qefp fp qeb efdebpq dl^i lc J^eġvġk^ ?raaefpqp+ 
 Hbv cb^qrobp lc qeb J^eġvġk^ lrqillh ^ob7 

¶ Compassion is the central motivating basis of the path: the compassionate urge to reduce the 
current suffering of others, encourage them to act in such a way as to reduce their future 
suffering, and aid them on the path to awakening/enlightenment so as to bring all their 
sufferings to an end. Compassion is the heart of the bodhi-citta) qeb þ^t^hbkfkd-mindÿ) lo 
aspiration to attain Buddhahood for the sake of others. 

¶ Bodhi-citta ̂ ofpbp colj qeb obkrk`f^qflk lc ^qq^`ejbkq ql lkbÿp ltk e^mmfkbpp) ^ka qeb 
wisdom that sees into the nature of reality. 

¶ Bodhi-citta is enacted through the path of the bodhi-sattva, a being who is fully dedicated to 
attaining the awakening (bodhi) of a perfectly awakened Buddha. The path to developing a 
perfectly awakened Buddhaÿp nr^ifqfbp fp pbbk ^p jr`e ilkdbo qe^k qeb m^qe ql ^qq^fning 
awakening as an arhant, hence greater compassion is needed to take this long path, as well 
as being a key aspect of the enactment of this path. The path is one of developing six qualities 
ql qeb ibsbi lc `ljmibqb þmbocb`qflkpÿ (Skt mġo^jfqġ): generosity (aġk^), ethical discipline (Ÿŋi^), 
patient acceptance (hϲġkqf), vigour or diligence (sŋov^), meditation (aevġk^), and wisdom 
(mo^gáġ). Sometimes a further four perfections are added: skill in means (rmġv^-h^rŸ^iv^), vow 
or determination (mo^ϖfaeġk^), power (bala) and knowledge (gáġk^), and each of the ten 
qualities is seen as respectively brought to fullness in ten levels or stages (_eƈjf) that are 
then followed by the attainment of Buddhahood. 

¶ The bodhisattva in the eighth stage of the long ten-stage path to Buddhahood is seen to realize 
nirvana as an arhant does, in which all defilements are completely eliminated so that a person 
fp kl ilkdbo _lrka ql crqrob ob_foqep+ Eltbsbo) qeb J^eġvġk^ eliap qe^q qefp fp klq qeb 
ultimate nirvana, and that there is still spiritual work to do. The advanced bodhisattva has a 
deep non-attachment to the round of rebirths (saϒpġo^), and this allows further progress to 
true, ultimate nirvana, realized exclusively by a Buddha with unsurpassed perfect 
awakening.  

¶ Bodhisattvas can be at various levels along the path: monks, nuns and laypeople of various 
levels of spiritual development, some who have reached at least the first of the ten stages, 
which pertain to bodhisattvap lc ^ pmfofqr^iiv þKl_ibÿ ibsbi) ^p qebv e^sb e^a plje direct 
fkpfdeq fkql qeb k^qrob lc ob^ifqv) fk te^q fp `^iiba qeb þm^qe lc seeingÿ %a^oŸ^ϖ^-jġod^). 
Bodhisattvas at the higher stages of the Noble path are transcendent beings associated with 
Buddhas from other worlds; they are saviour-beings who may be called on for help by 
devotees.  

¶ Qeb J^eġvġk^ e^p a new cosmology arising from visualization practices devoutly directed 
at one or other Buddha as a glorified, transcendent being. Many such Buddhas besides 
ŷġhv^jrkf are seen to exist. 

¶ Qeb J^eġvġk^ absbilmbd several sophisticated philosophies, on which see below. 

The call to the bodhisattva path to perfectly awakened Buddhahood is inspired by the vision that the 
huge universe will always be in need of such Buddhas. The person entering this path aspires to be a 
compassionate, self-sacrificing, valiant person. Their path will be long, as they will need to build up 
moral and spiritual perfections not only for their own exalted state of Buddhahood, but also so as to 
be able altruistically to help liberate other bbfkdp) þcboovfkd qebj lrq lc qeb l`b^k lc ob-birth and re-
ab^qeÿ _v qb^`efkd) dlla abbap) qo^kpcbobk`b lc karmic benefit, and offering response to prayer. While 
compassion has always been an important part of the Buddhist path, in the J^eġvġk^ it is more 
strongly emphasized, as the motivating factor for the whole bodhisattva path, and the heart of the 
bodhi-citta) lo þ^t^hbkfkd-mindÿ.  

3 Qeb k^qrob lc qeb J^eġvġk^ ^ka fqp ^qqfqrab ql lqebo qvmbp lc ?raaefpj 
The Mahġyġna perspective is critical of Buddhists who are concerned only with their own liberation 
from the suffering of this and later lives, neglecting the liberation of others. The emphasis is on what 
fp pbbk ^p qeb qorb pmfofq lc qeb ?raae^ÿp qb^`efkdp) ^ka fqp qbuqp pbbh ql bumobpp qefp in ways 
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unrestricted by formal adherence to only the letter of what the Buddha is said to have taught. They 
are directed at what the Buddha pointed to, rather than the words he used to do this ü ̂ q qeb þjllkÿ 
o^qebo qe^k qeb mlfkqfkd þcfkdboÿ+ Ebk`b qeb Jahġyġna has many sƈtras unknown to earlier Buddhist 
traditions, with teachings whose gradual systematization established it as a movement with an 
identity of its own.  

At first, the new movement was called the Bodhisattva-vġk^) lo þ%Pmfofqr^i& Sbef`ib lc qeb 
Bodhisattvaÿ+ This was in contradistfk`qflk ql qeb þSbef`ib lc qeb Afp`fmibÿ %ŷoġs^h^-vġk^& ^ka þSbef`ib 
of the Solitary-_raae^ÿ %Pratyeka-buddha-vġk^), whose followers respectively aimed to become 
arhants and pratyeka-buddhas. As the new movement responded to criticisms from those who did not 
accept its pƈqo^s, it increasingly stressed the superiority of the Bodhisattva-vġk^) and referred to it as 
the J^eġ-vġk^: the þDob^q Sbef`ibÿ) lo þSbef`ib %Ib^afkd ql& qeb Dob^qÿ+ Qeb lqebo þsbef`ibpÿ tbob 
disparaged as being hŋna7 þibppboÿ lo þfkcbofloÿ+ Eltbsbo) qeb qboj þEŋk^-vġk^ÿ fp klq pbbk ^p ^ k^jb clo 
any school of Buddhism, but is a term for a kind of motivation and associated outlook. 

A key sƈtra developed a perspective which) tefib elpqfib ql qeb þEŋk^vġk^ÿ) plrdeq ql mloqo^v 
it as incorporated in ̂ ka `ljmibqba _v qeb J^eġvġk^7 the Saddharma-puϖΚ̂oŋh^ (þTefqb Ilqrp lc qeb 
Wonderful Dharmaÿ8 þLotusÿ clo peloq&+ @e^mqbo / lc qefp qbuq ^`efbsbp qefp ^``ljjla^qflk _v te^q 
t^p ql _b`ljb ^ `bkqo^i J^eġvġk^ `lk`bmq) qe^q lc rmġv^-h^rŸ^iv^: skill (h^rŸ^iv^) in means (rmġv^), 
or skilful means. All Buddhist traditions accept that the Buddha adapted the contents of his teaching 
to the temperament and level of understanding of his audience. This was by simply selecting his 
specific teaching from a harmonious body of teachings. The Mahġyġna also holds that the Buddha 
gave different levels of teaching which might ^`qr^iiv ^mmb^o ^p `lkcif`qfkd) clo qeb þefdeboÿ ibsbi 
required the undoing of certain over-pfjmifcfba ibpplkp lc qeb þiltboÿ ibsbi+ Tefib qeb ?raae^ÿp 
ultimate message was that all can become omniscient Buddhas, this would have been too unbelievable 
and ̀ lkcrpfkd ql dfsb ^p ^ mobifjfk^ov qb^`efkd+ Clo qeb þfdklo^kq tfqe ilt afpmlpfqflkpÿ) eb qebobclob 
begins by teaching on the four Truths of the Noble Ones,17 setting out the goal as attaining nirvana 
by becoming an arhant. The arhant is seen as still having a subtle ignorance, and as lacking full  
compassion in his hope of escaping the round of rebirths, thus leaving unawakened beings to fend 
for themselves. For those who were prepared to listen further, the Buddha then teaches that the true 
nirvana is attained at Buddhahood, and that all can attain this, even the arhants who currently think 
qe^q qebv e^sb ^iob^av ob^`eba qeb dl^i+ Qeb ?raae^ e^p grpq þlkb sbef`ibÿ (eka-vġk^&) the all-inclusive 
Buddha-sbef`ib) _rq eb rpbp efp þphficri jb^kpÿ ql pelt qefp _v jb^kp lc qeobb7 qeb sbef`ibp lc qeb 
disciple, solitary-buddha, and bodhisattva. He holds out to people whichever of them corresponds to 
their inclinations and aspirations, but once he has got them to develop spiritually, he gives them all 
the supreme Buddha-vehicle, the other ways being provisional ones. As the bodhisattva path leads to 
Buddhahood, it seems hard to differentiate the bodhisattva and Buddha-vehicles. The doctrine 
preached in the Lotus Pƈqo^ asserts that every sentient being who has once heard the name of a 
Buddha and bowed down to him would definitely become a Buddha in the future, regardless of how 
long this took; because the Buddha-nature (seed of Buddhahood) is inherent in all. Almost all disciples 
of the Buddha were prophesied to become a Buddha in the far future in different realms of the 
rkfsbopb hkltk ^p þ?raae^-cfbiapÿ %Buddha-kϲbqo^) or þBuddha-landsÿ+ Klq ^ii J^eġvġk^ qbuqp cliilt 
qefp þlkb sbef`ibÿ mbopmb`qfsb) eltbsbo) clo pljb) puch as the Ugra-m^ofmϪ``eġ %þFknrfov lc Rdo^ÿ& 
cliilt ^ þqeobb-sbef`ibÿ %tri-vġk^) one in which arhants do not develop further. Others, such as the 
>ϲϼapġe^pofhġ Mo^gáġmġo^jfqġ, emphasize the importance of bodhisattvas not falling back so as to seek 
the lesser goal of arhantship. 

According to the standards of arhantpefm mobpbosba _v ŷoġs^h^vġk^ p`ellip pr`e ^p qeb 
Qebo^sġa^) qeb arhant is also described as imbued with loving kindness and as compassionately 
teaching othbop+ Qeb Qebo^sġa^ pqfii ^`hkltibadbp qe^q qeb ilkd m^qe ql ?raae^ella) lsbo j^kv 
many lives, is the loftiest practice, as it aims at the salvation of countless beings (see heading above 
*Th.6). Nevertheless, while the bodhisattva path has been and is pracqfpba _v ^ cbt Qebo^sġafkp %lcqbk 
laypeople), it is seen as a way for the heroic few only. Most, though, have gratefully made use of the 
efpqlof`^i ?raae^ÿp qb^`efkdp pl ^p ql jlsb qlt^oap arhantship, whether this be attained in the 
present life or a future one. 

                                                           
17 See last but two paragraph of *LI.5, above, and Glossary. 
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Qeb m^oqf`ri^o cb^qrob lc qeb J^eġvġk^ fp qe^q fq rodbp ^ii þplkp ^ka a^rdeqbop lc dlla c^jfivÿ 
to tread the demanding bodhisattva path+ Jloblsbo) tefib qeb b^oifbpq J^eġvġk^ j^v e^sb _bbk 
developed by reformist monks, there is then evidence of a transition from a monastically-centred 
Buddhism, in which monks were dominant in the dissemination of the Dharma, to one where 
laypeople also made important contributions in spreading and developing the Dharma. The 
culminating point of this householder movembkq t^p `e^o^`qbofwba _v qeb ibdbka lc Sfj^i^hŋoqf tel 
criticized the conservative elements in monastic Buddhism of devoting oneself to individual 
liberation which, while avoiding harm to others, was regarded by him as insufficiently concerned 
with bringing positive benefit to other suffering beings (*M.10, 113, 127, 136, 141, 168). 

Over the centuries, many monks studied and practised according to both the disciple-vehicle 
^ka J^eġvġk^8 klq fkcobnrbkqiv) _lqe tbob mobpbkq fk qeb p^jb jlk^pqbov+ Qeb @efkbpb) fk c^`q) afa 
klq `ljb ql `ib^oiv afccbobkqf^qb qeb J^eġvġk^ ^p ^ pbm^o^qb jlsbjbkq qfii i^qb fk qeb clroqe `bkqrov+  
 
4 Qeb absbilmjbkq lc J^eġvġk^ qbuqp 
The J^eġvġk^ bjbodba into history as a loose confederation of groups, each associated with one or 
more of a number of previously unknown pƈqo^s (Skt, Mġif sutta). These were preserved in a form of 
Sanskrit, the prestige language of India, as Latin once was in Brolmb+ Lofdfk^iiv) J^eġvġk^ pƈqo^ texts 
were described as ones which were vaipulya, tef`e jb^kp þbuqbkpfsbÿ lo þbuqbkabaÿ8 qe^q fp) qeb 
extension of what had been taught by the Buddha indirectly, implicitly, metaphorically. Vaipulya 
texts are lkb lc kfkb b^oiv `i^ppfcf`^qflkp lc qeb ?raae^ÿp tloap %buddha-vacana)18 in terms of the 
jlab lc bumobppflk+ Fq `loobpmlkap ql qeb Mġif tloa vedalla as found in the titles of the J^eġ-vedalla 
and @ƈυ^-vedalla Suttas.19 Qeb J^eġvġkfpqp emphasized that the words of the Buddha should not be 
understood only literally, as a word is only a mere sign, which may be for a hidden, deep reality, a 
þcfkdboÿ mlfkqfkd ql qeb þjllkÿ c^o _bvlka+  

>kvlkb ^``bmqfkd qeb J^eġvġk^ ifqbo^qrob ^p dbkrfkb pƈqo^s ü authoritative discourses of the 
Buddha ü thereby belonged to the new movement. This did not necessitate monks and nuns 
abandoning their old fraternities, as they continued to follow the monastic discipline of the 
co^qbokfqfbp fk tef`e qebv e^a _bbk loa^fkba+ Qeb J^eġvġkfpts remained a minority among Indian 
Buddhists for some time, though in the seventh century, perhaps half of the 200,000 or more monks 
counted by the Chinese pilgrim Xuanzang (Hsüan-qp^kd& tbob J^eġvġkfpq+  

Qo^afqflk^ifpqp abkfba qe^q qeb J^eġvġk^ ifqbo^qrob t^p þqeb tloa lc qeb ?raae^ÿ %Buddha-
vacana), but Mahġyġnists defended their legitimacy through various devices. Firstly, they were seen 
as inspired utterances coming from the Buddha, now seen as still contactable through meditative 
visions and vivid dreams. Secondly, they were seen as the products of the same kind of perfect 
tfpalj tef`e t^p qeb _^pfp lc qeb ?raae^ÿp ltk qb^`efkd lc Dharma.20 Qefoaiv) fk i^qbo J^eġvġk^) 
they were seen as teachings hidden by the Buddha in the world of serpent-deities (kġd^s), till there 
were humans capable of seeing the deeper implications of his message, who would recover the 
teachings by means of meditative powers. Each explanation saw the pƈqo^s as arising, directly or 
indirectly, from meditative experiences. Nevertheless, they take the form of dialogues between the 
þefpqlof`^iÿ ?raae^ ^ka efp afp`fmibp ^ka dlap+ 

Qeb J^eġvġk^ pƈqo^s tbob obd^oaba ^p qeb pb`lka þqrokfkd lc qeb Dharma-tebbiÿ) ^ abbmbo 
level of teaching than that in the early suttas, tfqe qeb ?raae^ÿp bodhisattva disciples portrayed as 
wiser than his arhant disciples. Because of the liberating truth the pƈqo^s were seen to contain, there 
was said to be a huge amount of karmic benefit in copying them out, and disseminating, reciting, 
expounding, understanding, practising, and even ritually venerating them. 

Pljb J^eġvġk^ p`ofmqrobp ^ob fk qeb cloj lc ^ obmloq lc qb^`efkdp dfsbk _v qeb ?raae^ fk ^ 
normal human context. Others utilize specific styles of literature to express an understanding of the 
?raae^ÿp qb^`efngs, such that, in them, the Buddha teaches within a marvellous setting of wonders 
and divine beings, as is found to a small extent in a few early suttas, such as the J^eġ-samaya.21 Many 

                                                           
18 E.g. Aϔguttara-kfhġv^ II.7. 
19 Majjhima-kfhġv^) suttas 43 and 44, which are in the form of questions on, and extended explanations of, a 
number of Buddhist concepts. 
20 Aϲϼ̂pġe^pofhġ Mo^gáġmġo^jfqġ Pƈqo^ p. 4. 
21 Aŋde^-kfhġv^) prqq^ 20. 
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J^eġvġk^ pƈqo^s reflect this style. In them, the Buddha uses hyperbolic language and paradox, and 
makes known many transcendent Buddhas and high-level bodhisattvas from other worlds, existing in 
many regions of the universe. A number of these saviour beings, Buddhas and, in other texts, 
bodhisattvas, became objects of devotion and prayer, and greatly added to the appeal and missionary 
pr``bpp lc qeb J^eġvġk^+ 
 
5 J^eġvġk^ qbuqp ^ka mefilplmefbp 
Mahġyġnists have continued to be influenced by ideas from early Buddhism, preserved, for example 
in the section of the Chinese Canon on the ġgamas, which are similar to the kfhġv^s of the Mġif Canon. 
Pljb b^oiv J^eġvġk^ qbuqp pr`e ^p qeb ŷġifpq^j_^ %þOf`b Pbbaifkdÿ7 'J+.0-ü31) Pƈqo^) on the 
conditioned nature of existence, show a transitional phase from earlier Buddhist ideas, while the 
ŷ^q^m^á`^Ÿ^qh^-stotra %þErkaoba ^ka Cfcqv Sbopbpÿ7 'J+/& lc JġqϪ`bϼ^ %pb`lka `bkqrov @B& mo^fpb qeb 
Buddha in rather traditional ways. Other texts are evidently expanded versions of pre-J^eġvġk^ 
texts, such as the Rmġp^h^-Ÿŋi^ (þI^vmboplkpÿ Mob`bmqpÿ7 'J+.) /0) 0-) 38, 42, 50, 53, 56, 64ü5, 72ü3, 79, 
82ü4, 87ü92, 98, 102, 104, 160) Pƈqo^) translated into Chinese around 425 CE, which builds on texts such 
^p qe^q clrka fk qeb Qebo^sġa^ @^klk ^p qeb Sigġilsġa^ Prqq^ (Aŋde^-kfhġv^) Prqq^ 31: *Th.49), but with 
^k bjme^pfp lk qeb i^vmboplkÿp mo^`qf`b ^p ^ bodhisattva. In the Ugra-paripϪ̀ `eġ %þFknrfov lc Rdo^ÿ7 
*M.49 and 81), first translated into Chinese in the second century CE, teaching lay and monastic 
bodhisattvap) tb pbb pfdkp lc qeb lofdfk lc qeb J^eġvġk^ ^jlkd jlkhp ifsfkd colj ^ijp ^ka 
meditating in the forest.  

Qeb J^eġvġk^ al`qofk^i mbopmb`qfsb fp bumobppba fk _lqe pƈqo^s, attributed to the Buddha, 
and a number of Ÿġpqo^s, þqob^qfpbpÿ tofqqbk _v k^jba ^rqelop+ Qebpb pvpqbj^qf`^iiv mobpbkq qeb 
lrqillh lc m^oqf`ri^o J^eġvġk^ p`ellip) _^pba lk qeb pƈqo^s, logic, and meditational experience. Each 
school is associated with a particular group of pƈqo^s, whose meaning it sees as fully explicit (kŋqġoqe^); 
other pƈqo^p may be regarded as in need of interpretation (kbvġoqe^). This process continued in the 
i^kap tebob qeb J^eġvġk^ pmob^a) tef`e ^ipl qllh lk afccbofkd _ol^a bjme^pbp lc qebfo ltk+ 

In the Mo^gáġ-mġo^jfqġ (Perfection of Wisdom) Pƈqo^s, the key idea was that, both due to the 
interrelation of everything, and the inability of concepts to truly grasp reality, everything we 
bumbofbk`b fp bjmqv lc ^kv fkebobkq bufpqbk`b) lo fkebobkq k^qrob7 qeb fab^ lc þbjmqfkbppÿ %Ÿƈkv^qġ) 
of inherent nature/inherent existence (ps^_eġs^) (see especially *M.137ü41). Moreover, this means 
that the conditioned realm of ordinary experience, in this and other lives (saϒpġo^), is not ultimately 
different from or separate from the highest reality, nirvana, which is empty of attachment, hatred 
and delusion, and cannot be pinned down in concepts. Hence nirvana is not to be sought as beyond 
the world but in a true understanding of it. Supported by the idea that everything is empty of 
anything that is worth grasping at, the bodhisattva practises the thirty-seven factors of awakening22 
for the sake of their own benefit, and is devoted to the bodhisattva perfections, for the benefit of other 
sentient beings, knowing that the true benefit of self and other cannot really be separated. 
Mo^gáġmġo^jfqġ Pƈqo^s include: the Aϲϼ̂pġe^pofhġ %þ5--- Ifkbpÿ7 'J+21) 4-) 43) .1-) .20), the S^go^``ebafhġ 
%þAf^jlka-`rqqboÿ7 'J+1) 6) /-) 11) 15) .-0), and the PañcaviϒŸ^qf-pġe^pofhġ %þ/2)--- Ifkbpÿ7 'J+.02) .06), 
and the very popular one-page HϪdaya %þEb^oqÿ7 'J+.04). A sƈqo^ that uses the idea of emptiness to 
emphasize going beyond all dualities is the Sfj^i^hŋoqf-kfoabŸ^ %þBumi^k^qflk lc Sfj^i^hŋoqfÿ7 e.g. 
*M.127, 136, 141, 168), in which the wisdom of a lay bodhisattva outshines that of many leading monks. 
The idea of emptiness of inherent nature/inherent existence was taken up and developed in the 
Madhyamaka p`elli lc J^eġvġk^ mefilplmev) telpb ollq qbuq fs the Jƈi^-madhyamaka-hġofhġ 
%þCrka^jbkq^i Treatise lk qeb Jfaaib T^vÿ7 'J+.05) of Kġdġogrk^ %`+.2-ü250 CE). Influential works 
_v ^ i^qbo jlkh lc qefp p`elli) ŷġkqfabs^ %`+ 32-ü750), are the ?laef`^ovġs^qġo^ %þBkd^dfkd fk qeb 
Conduct for Awakeningÿ7 'J+10, *V.34, 35, 38, and cited in other V. passages), on the bodhisattva 
perfections, and ŷfhϲġ-samuccaya %þ@ljmbkafrj lc %Bodhisattva& Qo^fkfkdÿ&) qe^q nrlqbp colj j^kv 
J^eġvġk^ pƈqo^s. 

As the Buddha eventually came to the end of his earthly life with his final nirvana, this gave 
rise to the question of whether he would continue to exist in some way after his supposed final 

                                                           
22 Bodhi-pakϲa-dharma (Phq) Mġif bodhi-pakkhiya-dhamma), which include such qualities as the four foundations of 
mindfulness (*Th.138) and the noble eightfold path (*Th.99). 
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þbuqfk`qflkÿ %qeb ifqbo^i jb^kfkd lc qeb P^kphofq tloa kfosġϖa: extinction of what is painful, and the 
defilements causing this). The question was listed among others known ^p þqeb clroqbbk 
undetermined issuesÿ23 regarded as beyond the reach of human speculation and rationality. However, 
after the passing away of their greatly revered teacher, it is natural that the bereaved community, 
missing his guidance, raised again the question once deemed by the Buddha as unjustifiable. This 
nrbpqflk bkq^fip lqebop `lk`bokfkd qeb k^qrob lc qeb dob^q qb^`ebo+ J^eġvġk^ sfbtp lk qeb 
continuing nature of the Buddha are expressed in such sƈqo^s as the Saddharma-puϖΚ̂oŋh^ %þTefqb 
Lotus of qeb Tlkabocri Ae^oj^ÿ7 'J+4) 22, 55, 152), an influential text, and the J^eġ-m^ofkfosġϖa 
%þDob^q nirvanaÿ7 'J+2) 3) 5) 1-) 10) ...) .12). 

Qeb J^eġvġk^ also introduced the ideas of many other Buddhas currently active in other 
parts of the universe, but who could be contacted. One such Buddha, that became especially 
important in East Asian ?raaefpj) t^p >jfqġ_e^ %þInfinite  Ifdeqÿ&) ^ipl hkltk ^p >jfqġvrp (þFkcfkfqb 
Ifcbÿ&+ Eb fp pbbk ql atbii fk ^ þ?fppcri I^kaÿ %Prheġs^qŋ) generated by his own powerful beneficial 
karma, an ideal realm where rapid spiritual progress is possible, and which is reached by true faith 
fk >jfqġ_e^ÿp p^sfkd mltbo+ >k b^oiv sƈqo^ on the visualisation of him and other Buddhas is the 
Pratyutpanna Buddha Saϒjrheġs^pqefq^ P^jġaef %þJbafq^qflk lk qeb Mobpbk`b lc >ii ?raae^pÿ7 *M.114), 
and two influential texts on him are the Larger and Smaller Prheġs^qŋ-svƈe^ %þ>rray of the Blissful 
I^kaÿ7 'J+.25) .26) Pƈqo^s, also known as the Larger and Smaller Pƈqo^p lk >jfqġvrp+ 

Texts such as the Saϒdhi-nirmocana %þCobbfkd qeb Rkaboivfkd Jb^kfkdÿ7 *M.143) and 
Laϔhġs^qġo^ %þAbp`bkq fkql I^ϔhġ,@bvilkÿ7 'J+.1/) Pƈqo^s emphasize that the world that one 
experiences is fundamentally mental in nature. What one experiences is an end-product of a complex 
mol`bpp lc fkqbomobq^qflk) fkcirbk`ba _v lkbÿp e^_fqp) qbkabk`fbp ^ka m^pq ^`qflkp) ^ilkd tfqe 
language. This also applies to our concepts of a material world. Indeed this perspective sometimes 
says that there is no material world existing beyond our flow of mental experiences. In this 
perspective, the important thing is to understand how our mind shapes experience, to go beyond the 
splitting of experience into an inner, supposedly permanent subject-self, and external objects, and 
experience a fundamental re-orientation at the root of the mind, in the store-house consciousness 
(ġi^v^-sfgáġk^) that is an unconscious store of karmic seeds that shape our conscious experience. This 
hfka lc mbopmb`qfsb t^p q^hbk rm ^ka absbilmba fk qeb Vldġ`ġo^ lo @fqq^-jġqo^ p`elli lc J^eġvġk^ 
philosophy, founded by Asaϔga (310ü90?) and his half-brother Vasubandhu. Asaϔga is said to have 
been inspired by the bodhisattva Maitreya to compose texts such as the J^eġvġk^-pƈqoġi^ϒhġo^ 
%þLok^jbkq lc J^eġvġk^ Pƈqo^pÿ)) tef`e fk`irabp ^ pvpqbj^qfp^qflk lc J^eġvġk^ fab^p lk qeb k^qrob 
of a Buddha. 

Pƈqo^s such as the Q^qeġd^q^-garbha (*M.12), ŷoŋjġiġabsŋ-siϒhanġda %þIflkÿp Roar of Queen 
ŷoŋjġiġÿ7 'J+.0) and J^eġ-m^ofkfosġϖa %þDob^q nirvanaÿ& bumobpp qeb fab^ lc qeb Q^qeġd^q^-garbha: the 
womb/embryo of the Q^qeġd^q^/Buddha, or Buddha-nature. This is seen as empty of greed, hatred 
and delusion, but not empty of wondrous Buddha-qualities, and as a radiant reality already present 
in all beings, for them to discover and mature into Buddhahood. This idea, while drawing on an earlier 
Buddhist idea that meditation uncovers the radiant nature of the mind (*Th.124), may have been in 
part a response to a resurgent Hinduism, with its idea of an essential, permanent Self within all 
_bfkdp+ Fq obmb^qbaiv `ofqf`fpba ?raaefpj clo fqp klq ^``bmqfkd ^kvqefkd ^p þPbicÿ) ^p tbii ^p clo klq 
accepting the Hindu system of divinely-ordained classes and castes. The Q^qeġd^q^-garbha was seen 
as the radiant inner potential for Buddhahood in all beings. While in some ways Self-like (as it is seen 
as a beginningless aspect of a being), it was seen as ultimately Self-less, beyond anything to do with 
qeb pbkpb lc þF ^jÿ %'J+.11ü46). This idea was systematised in India in the Ratnagotra-sf_eġd^ %þ>k^ivpis 
lc qeb Gbtbi Ifkb^dbÿ7 'J+./), also known as the Uttara-tantra, %þEfdebpq @lkqfkrrjÿ&) attributed to 
Pġo^j^qf lo ql J^fqobv^) ^ka e^a ^ great inflience on the Buddhism of China and other East Asian 
countries. 

The Buddha-avataϒsaka %þFlower >alokjbkq lc qeb ?raae^ÿ7 'J+06, 46, 51, 62, 71, 96, 112, 149, 
154) Pƈqo^ is a compendium of many texts which also circulated separately, including the A^Ÿ^-
_eƈjfhġ %þQbk Pq^dbpÿ& Pƈqo^ on the stages of the bodhisattva path and the GaϖΚa-svƈe^ %þCiltbo-^oo^vÿ7 
*M.17, 69, 148) Sutra. The latter, a literary masterpiece, is on the long spiritual quest of Sudhana, and 

                                                           
23 Fk qeb Qebo^sġa^ qo^afqflk) qebpb ^ob rpr^iiv qbk fk krj_bo %pbb 'Qe+/-) `c+ 'Qe+.-&+  



30 
 

the many teachers he meets on this quest. It culminates in a phantasmagorical vision of the nature 
of reality, in which he sees the deep interrelation of all phenomena, and of their  ultimate nature, 
with everything inter-penetrating everything else across time and space. A traditional J^eġvġk^ 
view is that this was the first sƈtra taught by the Buddha after his awakening, under the bodhi tree. 
 
6 Buddhist texts in China 
?raaefpj) j^fkiv lc ^ J^eġvġk^ cloj) pmob^a ^ilkd qeb Pfih Ol^a) qeolrde @bkqo^i >pf^) ql ob^`e 
China from around 50 CE. There it came to be of considerable and lasting significance, adapting to 
@efk^ÿp @lkcr`f^k-dominated cultural context. Chinese-influenced forms of Buddhism later spread 
to Vietnam, Korea and Japan. The gradual translation of the huge volume of Buddhist texts from 
Sanskrit and other Indic languages was a monumental exercise.  
 Perhaps the first Buddhist text translated (late first century CE) was the Sishierzhang jing 
%þPƈqo^ of Forty-qtl Pb`qflkpÿ7 'J+0.) 25). A summary of basic Buddhist teachings, later forms of it 
`lkq^fkba jlob J^eġvġk^ bibjbkqp ^ka pljb fkcirbk`b colj @efkbpb A^lfpj+ Qeb Fo chui ban nie pan 
liao shuo jiao jie jing (Yijiao jing clo peloq7 þ?bnrb^qeba Qb^`efkd Pƈqo^ÿ), translated around 400 CE, 
emphasizep jlk^pqf` afp`fmifkb fk ^ J^eġvġk^ `lkqbuq+ The Fan wang jing %?o^ejġÿp Kbq Pƈqo^ÿ7 12) 6-) 
97, 100, 112), an influential text on monastic and lay bodhisattva ethical precepts, became popular in 
China in the mid-fifth century. Another influential text in China was the Dizangpusa benying jing 
(þAfp`lropb lk qeb M^pq Sltp lc Hϲitigarbha Bodhisattvaÿ724 *M.11, 24, 35, 68). The Confucian emphasis 
lk þcfif^i mfbqvÿ) lo obpmb`q clo biabop ^ka ^k`bpqlop) t^p ^ipl dfsbk ^ ?raaefpq cloj fk qbuqp pr`e ^p 
the Vri^kmbk gfkd %þRii^j_^k^ Pƈqo^ÿ8 mid-sixth century) and Fumuenzhong jing %þPƈqo^ on the 
Fjmloq^k`b lc @^ofkd clo Lkbÿp C^ther and Motherÿ8 eighth century?: *M.36). 
 Various new schools of Buddhism developed in China. Two of these developed over-arching 
pvkqebpbp lc qeb qb^`efkdp lc qeb j^kv ?raaefpq qbuqp7 qeb Qf^kq^f %þEb^sbkiv Qboo^`bÿ& and Huayan 
%þCiltbo Lok^jbkqÿ& ü in Japanese, respectively Tendai and Kegon. The Tiantai school was founded 
by Zhiyi25 (539ü97), and pbbp qeb ?raae^ÿp efdebpq qb^`efkdp ^p bumobppba fk qeb J^eġ-m^ofkfosġϖa 
Pƈqo^ and the Ilqrp Pƈqo^) such that it emphasized the idea of the Buddha-nature, the heavenly nature 
of the Buddha, and his many skilful means in teaching according to the capacities of his audience. 
The Ilqrp Pƈqo^ is also the main focus of faith in the Japanese Nichiren school. Works of Zhiyi that 
have extracts included in this book are these meditation guides: Fa-hua San-mei Chan-yi %þ@lkcbppflk^i 
P^jġaef of the Ilqrp Pƈqo^ÿ7 'J+./0) and Mo-ho Zhi-Guan %þQeb Dob^q @^ij and Insight: *M.119).  
 The Huayan school was founded by Dushun (557ü640) and systemised by its third patriarch, 
Fazang26 (643ü4./&+ Qefp p^t qeb ?raae^ÿp efdebpq qb^`efkd ^p bumobppba fk qeb Avataϒp^h^ Pƈqo^, 
especially the GaϖΚ̂svƈe^ Pƈqo^ section of it. Huayan sees ultimate reality as empty of a fixed nature, 
being a fluid substance that is the basis of everything, just as gold can be shaped into countless forms. 
Its ideas had considerable influence on the Chan school in China (Thien in Vietnam, Seon in Korea, 
Zen in Japan). This book contains extracts from Huayan wu jiao zhi-guan %þCessation and Contemplation 
in the Five Qb^`efkdp lc qeb Er^v^kÿ7 'J+.16&) ^qqof_rqba ql Arperk) ^ka C^w^kdÿp Jinshizizhang 
%þTreaqfpb lk qeb Dliabk Iflkÿ7 'J+.2-). 
 Two schools of Chinese Buddhism emphasized particular kinds of practice: @e^k %þJbafq^qflkÿ& 
and Gfkdqr %þMrob I^kaÿ&+ Qeb @e^k p`elli e^p qeb pbjf-legendary Indian monk Bodhidharma (470ü
543) as its founder, and of great influence on it was its sixth patriarch Huineng (638ü713; *M.167), 
especially via the Liuzi-tan jing %þPlatform Pƈqo^ lc qeb Pfuqe M^qof^o`eÿ&+ Fkaf^k qbuqp lc m^oqf`ri^o 
influence on it were the Laϔhġs^qġo^ Pƈqo^ and the S^go^``ebafhġ Mo^gáġmġo^jfqġ Pƈqo^. It also developed 
its own kind of literature centring on the gong-an27  (Japanese hŬ^k), or paradoxical sayings of Chan 
masters. This book includes extracts from the þPlatform Pƈqo^ÿ %'J+./2ü27, 167), from the inspiring 
Xin Xin Ming %þInscriptilk lk qeb Jfka lc C^fqeÿ7 'J+./5) of Jianzhi Sengcan (d. 606), the third Chan 

                                                           
24 Which would be Kϲfqfd^o_e^ ?laefp^qqs^ Mƈos^mo^ϖfaeġk^ Pƈqo^ in Sanskrit. 
25 In an earlier way of transliterating Chinese, Chih-i. 
26 In an earlier way of transliterating Chinese, respectively Tushun and Fa-tsang. 
27 >k þLia `^pbÿ ü ^ m^o^aluf`^i pqlov telpb kr_) pr`e ^p þte^q fp qeb plrka lc lkb e^ka `i^mmfkd<ÿ) fp rpba ^p ^ 
focus of meditation in the Rinzai Zen school. 
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patriarch, and from the Zuochan yi, þJ^kr^i clo Pb^qba Jbafq^qflk Mo^`qf`bÿ (*M.124), an influential 
description of how to sit in meditation by Chan master Changlu Zongze (d. 1107?). 
 The Jingtu school focuses on devotion rather than meditation, and values texts such as the 
two Prheġs^qŋ-vyƈe^ Prqo^s. It was founded by Tanluan (476ü542) and emphasizes open-hearted 
abslqflk ql >jfqġ_e^ ?raae^) _v `e^kqfkd efp k^jb ^ka sfpr^ifpfkd efp þ?ifppcri I^kaÿ %'J+..1) .25ü
59). Its simple practice made it very popular in East Asia. In Japan, it has two forms, the GŬal %þMrob 
I^kaÿ& ^ka GŬal-pefk %þQorb Mrob I^kaÿ&) qeb i^qqbo bjme^pfpfkd ^ t^v lc p^is^qflk _v mrob c^fqe ^ilkb+ 

7 The Chinese and Tibetan Canons 
The main sources clo lro rkabopq^kafkd lc J^eġvġk^ qb^`efkdp ^ob qeb sbov buqbkpfsb @efkbpb ^ka 
Qf_bq^k ?raaefpq @^klkp+ Tefib jlpq lc qeb Mġif @^klk %lc Qebo^sġa^ ?raaefpj& e^p _bbk qo^kpi^qba 
into English, only selected texts from these more extensive Chinese and Tibetan Canons have been 
translated into Western languages, though much progress is being made. While the texts used by 
J^eġvġk^ ?raaefpqp lc B^pq >pf^ ^ob j^fkiv pƈqo^ texts attributed to the Buddha and e.g. Chinese 
treatises based on these, fk S^go^vġk^ ^ob^p qhe main texts used are Tibetan treatises that are 
systematic presentations of Buddhist thought and practices that extensively quote from the sƈqo^s 
and tantras, and are based on earlier Indian treatises. In both areas, indigenous treatises played a huge 
role in the formation of distinctive regional schools of Buddhism. 

The Chinese Canon is known as the Dazangjing lo þDob^q Pqlob lc P`ofmqrobpÿ+ Qeb pq^ka^oa 
modern edition, following a non-traditional order based on systematization by scholars, is the TaiseŬ 
A^fwŬhvŬ %þQ^fpeŬÿ for short), published in Japan from 1924 to 1929. It consists of 55 large vols, each of 
over 1000 pages, containing 2,184 texts (see:  
http://en.wikisource.org/wiki/Po rtal_talk:Buddhism 
http://en.wikipedia.org/wiki/Taish%C5%8D_Tripi%E1%B9%ADaka ) 
Its contents are: 
 
(i) Translations of the ġgamap %bnrfs^ibkq ql qeb cfopq clro Mġif kfhġv^s) (151 texts in 2 vols.) 
(ii) Translations of the jġq^h^s on past lives of the Buddha, as a bodhisattva (68 texts in 2 vols.) 

(iii)  Qo^kpi^qflkp lc J^eġvġk^ sƈqo^s (628 texts in 13 vols.), sometimes including several translations 
of the same text. These are grouped into sections on: the Perfection of Wisdom (42 texts in 4 
vols.), the Lotus Pƈqo^ (16 texts in most of 1 vol.), the Avataϒsaka %þCiltbo D^oi^kaÿ8 0/ qbuqp in 1 
vol. and a part vol.), the O^qk^hƈϼa %þEb^m of Jewelsÿ; 64 texts in one and a part vol.), the J^eġ-
m^ofkfosġϖa (þDob^q Cfk^i Kfos^k^ÿ; 23 texts in a part vol.), the J^eġ-p^kkfmġq^ %þDob^q >ppbj_ivÿ8 
28 texts in 1 vol.), and general þPƈqo^pÿ (mostly M̂ eġvġk^8 1/0 qbuqp fk 1 slip+&  

(iv) Translations of tantras (572 texts in 4 vols.) 
(v)  Translations of various early vinayas (on monastic discipline) and some texts outlining 
þafp`fmifkbÿ clo bodhisattvas (84 texts in 3 vols.) 

(vi) Translations of commentaries on the ġgamas ̂ ka J^eġvġk^ sƈqo^s (31 texts in 1 and a part vol.) 
(vii) Translations of various early abhidharmas (28 texts in 3 and a part vol.) 
(viii)  Translations of Madhyamaka) Vldġ`ġo^ ^ka lqebo Ÿġpqo^s, lo þqob^qfpbpÿ %./6 qbuqp fk 0 slip+& 
(ix) Chinese commentaries on the sƈqo^s, vinaya and Ÿġpqo^s (158 texts in 12 vols.) 
(x) Chinese sectarian writings (175 texts in 4 and a part vol.) 
(xi) Biographies (95 texts in 4 vols.) 
(xii) Encyclopaedias, dictionaries, catalogues of earlier Chinese Canons, histories, non-Buddhist 

doctrines (Hindu, Makf`eb^k) ^ka Kbpqlof^k @eofpqf^k&) ^ka þ^j_fs^ibkqÿ qbuqp %5-- qbuqp fk 1 
vols.). 

By 1934, there was also a Q^fpeŬ A^fwŬhvŬ supplement of 45 volumes containing 736 further texts: 
Japanese texts, recently discovered texts from the Dunhuang caves in China, apocryphal texts 
composed in China, iconographies, and bibliographical information. An outline of the Tibetan Canon 
fp dfsbk fk qeb fkqolar`qflk ql qeb S^go^vġk^ m^pp^dbp lc qefp tloh+ 
 Note that about half M. passages in this work come from the TaishŬ, and are therefore 
translated from Chinese. Where they are translated direct from Sanskrit, this is indicated.  
 

http://en.wikisource.org/wiki/Portal_talk:Buddhism
http://en.wikipedia.org/wiki/Taish%C5%8D_Tripi%E1%B9%ADaka
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Fkqolar`qflk ql qeb pbib`qflkp colj S^go^vġk^ ?raaefpj  

 
1 
Qeb m^pp^dbp j^ohba þV.ÿ fk qefp _llh represent the textual tradition of Vajrayġna Buddhism. 
Vajrayġna emerged as a distinctive school of method (upġya) within the Mahġyġna, teaching ways of 
meditation said to effect awakening more rapidly than the practice of the perfections (pġramitġs) 
presented in the sƈtras. These esoteric methods are taught in a distinct class of Buddhist scriptures 
known as tantras, which started to appear in great number from the fifth century CE in India. Like the 
Mahġyġna sƈtras, most Buddhist tantras also trace their origins back to the historical Buddha. But the 
tantric system of practice known as Vajrayġna seems to have been developed by a group of yogis 
known as mahġ-siddhap %þdob^q ^``ljmifpeba lkbpÿ&, most of whom were active under the Pġla Empire 
(750ü1120).  
 
2 The spread of the Vajrayġna 
The Vajrayġna was introduced to Tibet during the eighth to eleventh centuries CE, and it here became 
the official state religion. From there it spread to Mongolia and parts of China. Today, though having 
suffered heavy losses duofkd qeb @efkbpb þ`riqro^i obslirqflkÿ) S^go^vġna Buddhism is still present in 
historically Tibetan areas of China (not only in the Tibetan Autonomous Region but also in Quinghai, 
Gansu, Sichuan, and Yunnan provinces) and everywhere in the Himalayan region where Tibetan 
culture prevails, including the kingdom of Bhutan, parts of Nepal, and the Himalayan states of India. 
After seven decades of Russian-backed Communist repression, it was revived at the end of the 
twentieth century in Mongolia, Buryatia, and Kalmykia (parts of Russia with people of Mongolian 
ethnicity). A separate strand of the Vajrayġna tradition has been preserved by the Newari Buddhists 
of Nepal, and a tantric school known as Shingon has flourished as one of the schools of Japanese 
Buddhism. 
 
3 The three Wheels of Dharma 
Tibetan Vajrayġna is heir to the cultural forms of late North-Indian Buddhism, which was 
characterized by a double strand of philosophical study and tantric practice. The former flourished 
mainly in the great monastic universities, such as Nġi^kaġ) tebob a synthesis of different Buddhist 
philosophies was taught. All the teachings of the Buddha were seen as belonging to three turnings of 
qeb þTebbi lc Ae^oj^ÿ %lo qeobb qb^`efkd-cycles, Dharma-cakra): the first one on the four þNoble 
Truthsÿ (see *L.27& ^ka þklk-Pbicÿ %'Qe+.4-ü17.& obmobpbkqba qeb þEŋnayġk^ÿ %þIbppbo Sbef`ibÿ& ibsbi lc 
practice,28 and the other two belonged to the Mahġyġna. The second Wheel emphasized the teaching 
of emptiness (Ÿƈnyatġ) of inherent nature/inherent existence and the bodhisattva path as presented 
mainly in the Perfection of Wisdom (Prajáġpġramitġ) Sƈtras, and the third was seen to contain 
clojri^qflkp lc riqfj^qb ob^ifqv fk qbojp jlob mlpfqfsb qe^k þbjmqfkbppÿ) pr`e ^p qeb qb^`efkd lc 
þjfka-lkivÿ %citta-mġtra& ^ka qeb þ?raae^-k^qrobÿ %Tathġgata-garbha). By extension, the tantras later 
also came to be seen as belonging to this latter category, though some Tibetan schools classified them 
as a fourth Wheel. The meaning of all these different teachings contained in the sƈtras and their 
complex relationships were elucidated by the great Mahġyġna philosophers in their Ÿġstras 
(treatises), and late Indian Buddhist philosophy developed an understanding based on a synthesis of 
their ideas. Thus, studies at the monastic universities centred on the treatises, rather than on the 
sƈtras directly, though both the Indian and Tibetan treatises often cite the sƈtras.  
 
4 Vajrayġna, Mantrayġna, Tantrayġna 
Qeb S^go^vġk^ fp ^ipl hkltk ^p qeb J^kqo^-, or Tantra-vġk^+ Qelrde qeb qeobb qbojp ^ob lcqbk rpba 
as synonyms, each one has a slightly different connotation. According to the Tibetan tradition, 

                                                           
28 Pbb þEŋk^vġk^ÿ fk Dilpp^ov+ 
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þmantraÿ literally  þmolqb`qp qeb jfkaÿ %man-tra), through disrupting negative mental patterns and 
focusing it on the awakened qualities being cultivated+ þTantraÿ fp rkabopqlla ql jb^k qeb þcontinuityÿ 
of the awakened nature of the mind present in all sentient beings (not just humans) that is known as 
Buddha-nature (Q^qeġd^q^-garbha). It is uncovered or awakened through the unbroken þcontinuityÿ of 
the master-disciple tantric lineages that are understood to go back to the Buddha himself. While in 
qeb dbkbo^i J^eġvġk^) qeb mol`bpp lc ^qq^fkfkd full Buddhahood is said to take three incalculable 
blkp) fk qeb S^go^vġk^) lkb `^k ^pmfob ql ^qq^fk ?raae^ella fk lkb ifcbqfjb qeolrde qeb jbqelap 
taught by the great accomplished tantric masters (mahġ-siddhas) of India. They gave rise to teaching 
lineages that eventually reached Tibet where it inspired the founding of different schools or orders 
(Nyingmapa, Kagyupa, Sakyapa, and Gelukpa being the four main ones) that were dedicated to 
preserving and transmitting the methods for realizing that continuity. Tantra-vġk^ fp ^ dbkbo^i k^jb 
for the way of practice laid down in the Buddhist tantras, characterised by visualization, mantra 
recitation, and cultivation of various states of meditative concentration (p^jġaef). Finally, the term 
þS^go^-vġk^ÿ obcbop ql qeb clobjlpq pvj_li lc the awakened mind) þvajraÿ) often translated as 
þaf^jlkaÿ lo þthunderboltÿ+ It  is actually the name of the mythical weapon of Indra, chief of the pre-
Buddhist gods in India, which was a symbol of indestructibility and mastery.  
 
5 Schools of Tibetan Buddhism29 
The Nyingmapa school are those who (pa& ^ob þ>aebobkqp lc qeb Lia %Tantras&ÿ+ Fq illhp ql 
Padmasambhava, an eighth century Indian tantric guru who did much to establish Buddhism in Tibet, 
^p fqp clrkabo+ Fq e^p ^ pvpqbj lc kfkb pmfofqr^i þsbef`ibpÿ %vġk^): those of the Disciple, Solitary-buddha 
and Bodhisattva, which it sees as t^vp lc þobkrk`f^qflkÿ lc abcfibjbkqp8 qelpb lc qeb qeobb þlrqbo 
Tantrapÿ) tef`e fq pbbp ^p t^vp lc þmrofcf`^qflkÿ8 ^ka qelpb lc qeb qeobb þfkkbo Tantras: J^eġ-yoga, Anu-
yoga and Ati-yoga, which it sees as ways of transformation, which transmute defilements into forms 
of wisdom, rather than seeking to simply negate them. In Nyingmapa doctrine, these are all seen as 
appropriate for people at different levels of spiritual development. However, in practice, everyone is 
encouraged to practise the inner Tantras, provided that the basic refuge and Bodhisattva 
commitments and vows are also maintained. Ati-yoga, the highest teaching, concerns the doctrines 
and practices of the Dzogchen) lo þDob^q @ljmibqflk,Mbocb`qflkÿ+ Qefp pbbhp ql _ofkd qeb mo^`qfqflkbo 
to awareness of an uncreated radiant emptiness known as rig pa (Skt sfavġ, insight-knowledge). This 
is symbolized by Samantabhadra (see *V.6), the primordial Buddha who embodies the Dharma-body 
(see *M.9), but it also already present in all beings, as in lkb fkqbomobq^qflk lc qeb Q^qeġd^q^-
garbha/Buddha-nature teachings. The aim is to let go of all mental activities and content, so as to be 
aware of that in which they occur. The Nyingmapas follow the Old Tantras translated during the first 
dissemination of Buddhism in Tibet (7ü10th centuries). Over the next centuries, they claim to have 
discovered many termas lo þqob^probÿ qbuqp) tef`e ^ob ^qqof_rqba ql M^aj^p^j_e^s^ ^ka pbbk ^p 
discovered by a tertön lo þqob^prob-cfkaboÿ+ Termas might be physical texts or religious artefacts. In the 
`^pb lc þjfka termapÿ) qebv ^ob pbbk ql e^sb _bbk _rofba fk qeb rk`lkp`flrp jfka lc ^ afp`fmib _v 
Padmasambhava, then rediscovered there by a later incarnation of that disciple. The teaching-
transmission by termas, which is seen to jump direct from a past teacher to a present recipient, is 
seen to complement the more usual Kama (Oral Tradition) transmission, by which oral and written 
teachings are passed down the generations. 

In the eleventh century, a renaissance of Buddhism led to its firm establishment throughout 
Tibet and the development of several new schools of Buddhism that were based on new translations 
lc ?raaefpq qbuqp) pl ^p ql _b obcbooba ql ^p þkbt qo^kpi^qflkÿ %sarma) schools. At the invitation of a 
regional king, the ageing monk-molcbpplo >qfŸ^ `^jb colj Fkaf^ lk ^ jfppflk^ov qlro fk .-1/+ Eb 
helped purify the Sangha, bjme^pfwfkd `bif_^`v) ^ka fjmolsba Qf_bqÿp rkabopq^kafkd lc ?raaefpq 
doctrine, as based on a mix of Madhyamaka and the Tantras. His reforms led his main disciple to 
bpq^_ifpe qeb H^a^jm^) lo þ?lrka _v @ljj^ka %lc jlk^pqf` afp`fmifkb& P`elliÿ) ^ka ^ipl fkcirbk`ba 
qtl lqebo kbt p`ellip lc qeb mbofla+ Qeb cfopq t^p qeb H^dvrm^) qeb þTefpmboba Qo^kpjfppflk P`elliÿ+ 
Its founder was Marpa (1012ü97), a married layman who had studied with tantric gurus in India and 
translated many texts. He emphasized a complex system of yoga and secret instructions whispered 

                                                           
29 By Peter Harvey 
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from master to disciple. His chief pupil was the great poet-hermit-saint Milarepa, whose own pupil 
Gampopa first established Kagyupa monasteries. The other new school was the Sakyapa, founded in 
1073 at the Sakya monastery. It is noted for its scholarship and is close to the Kagyupa in most 
matters.  

An idea which seems to have originated with the Kagyupas in the thirteenth century is that 
of recognized Emanation-bodies or tulkus, of which there are now around 3,000 in Tibet. A tulku is 
lcqbk obcbooba ql ^p ^ þobfk`^ok^qb %yangsid) Lamaÿ. Though in Buddhism all people are seen as the 
rebirths of some past being, tulkus are different in being the rebirth of an identified past person, who 
was a key Lama, and also an emanation of a celestial being. Tulkus are recognized as children, based 
on predictions of their mobab`bpplop ^ka qeb `efiaÿp ^_fifqv ql mf`h lrq qeb i^qqboÿp mlppbppflkp colj 
similar looking ones.  

The last major school of Tibetan Buddhism was founded by the reformer Tsongkhapa (1357ü
.1.6&) lk qeb _^pfp lc qeb H^a^jm^ p`elli ^ka >qfŸ^ÿp ^oo^kdbjbkq of teachings in a series of levels, 
tfqe ^ mrofcfba q^kqofpj ^q qeb qlm+ Eb clrkaba qeb Dbirhm^) lo þCliiltbop lc qeb T^v lc Sfoqrbÿ) telpb 
monks are distinguished from others by the yellow colour of their ceremonial hats. Tsongkhapa 
emphasized the study of Madhyamaka, and the following of moral and monastic discipline. In his 
þDob^q Bumlpfqflk lc qeb Pq^dbp lc qeb T^vÿ %I^jofj @eÿbkjl), he argues that one should progress from 
pbbhfkd ^ dlla ob_foqe %^ tloiaiv dl^i&) ql pbbhfkd if_bo^qflk clo lkbpbic %Eŋk^vġk^ jlqfs^qflk&) ql 
pbbhfkd ?raae^ella pl ^p ql ^fa qeb if_bo^qflk lc lqebop %J^eġvġk^ jlqfs^qflk&) tfqe S^go^vġk^ 
jbqelap qebk ebimfkd ql jlob pmbbafiv ^qq^fk qeb J^eġvġk^ dl^ip+ Efdebo ibsbip lc qorqe lo mo^`qf`b 
are seen to build on, but not subvert, lower ones. Logical analysis prepares the way for direct, non-
conceptual insight, and textual transmissions are as important as oral ones. 

In the sixteenth century, the head of the Gelukpa school reintroduced Buddhism to the 
Mongols, who had lapsed from it. One of the Mongol rulers, Altan Khan, therefore gave him the 
Mongolian title of Dalai, þL`b^k %lc Tfpalj&ÿ) Lama. He was regarded as the second reincarnation of a 
clojbo Dbirhm^ ib^abo) Qplkdhe^m^ÿp kbmebt) pl qe^q qeb i^qqbo t^p pbbk) obqolpmb`qfsbiv) ^p the first 
Dalai Lama. Each Dalai Lama was seen as a tulku who was also a re-manifested form of the great 
?laefp^qqs^ bj_lafjbkq lc `ljm^ppflk) >s^ilhfqbŸs^o^+ Qeb lqebo j^glo Dbirhm^ tulku is the 
M^k`ebk I^j^) pbbk ^p ^ obmb^qba fk`^ok^qflk lc >jfqġ_e^ ?radha. 

In 1641, the Mongolians invaded Tibet and established the fifth Dalai Lama as ruler of the 
`lrkqov+ Colj qebk lk) qeb Dbirhm^ p`elli _b`^jb qeb þbpq^_ifpeba `ero`eÿ+ Fk qeb kfkbqbbkqe 
century, a movement developed known as the Ri-j^v) jb^kfkd þFjm^oqf^iÿ) þKlk-^ifdkbaÿ lo þ>ii-
bj_o^`fkdÿ+ Qefp t^p ^ hfka lc rkfsbop^ifpqf` b`ib`qf` jlsbjbkq qe^q ^olpb fk Kvfkdj^m^ `fo`ibp fk 
eastern Tibet, and came to draw in adherents of other schools, even including some Gelukpa ones. 
However, the Ri-may movement was primarily a teachings-synthesis that rivalled the Gelukpa 
synthesis. With few exceptions, Lamas of the Ri-may traditions trained at Ri-may centres, and Gelukpa 
ones at Gelukpa ones, with only limited contact between them. The Ri-may synthesis drew together 
the three non-Gelukpa schools (and some of the semi-Buddhist Bön). These already had in common 
the existence of lay yogins, an interest in the old Tantras and termas, and the relatively formless 
Dzogchen teachings/practices provided a unifying perspective. 

6 The Tibetan canon 
Fk qefp _llh) qeb qboj þS^go^vġk^ÿ fp rpba fk ^ tfabo pbkpb ql obcbo ql qeb bkqfob pvpqbj lc Qf_bq^k %lo 
Northern Mahġyġna) Buddhism, which has preserved the whole edifice of late Indian Mahġyġna. This 
is reflected in the structure of the Tibetan Buddhist Canon, which divides the Tibetan translations of 
Indian Buddhist texts into two main parts: the Kangyur (_H^ÿ þdvro30& lo þQo^kpi^qba ?raae^ Tloaÿ ü 
two thirds of which is comprised of Mahġyġna Sƈtras ü and the Tengyur (_pQ^k þdvro& lo þQo^kpi^qba 
Qob^qfpbpÿ+ Fk qeb Mbhfkd bafqflk lc qebpb qtl `liib`qflkp) qebob ^ob 00- slirjbp tfqe 2)-6/ qbuqp ^ka 
224,241 pages.31 The Kangyur contains mainly Mahġyġna sƈtras and the root-tantras (mƈla-tantras) 

                                                           
30 This book uses forms of Tibetan that give a fair guide to their pronunciation, but where another form follows 
in brackets, this is the more exact transliteration of the Tibetan. 
31 For an overview of a number of Tibetan editions of the Kangyur and Tengyur, see: http://84000.co/kangyur-
tengyur-genres/.  
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attributed to the Buddha. In the Peking edition, it consists of 106 vols. with 66,449 pages and 1,112 
translated texts, grouped in the following order: 

(i)  Tantras (738 texts in 25 volumes) 
(ii)  Perfection of Wisdom Sƈtras (17 texts, plus 13 pre-J^eġvġk^ þMolqb`qflkÿ texts, in 24 vols.) 
(iii)  Avataϒsaka Sƈtras (1 text with 45 chapters in 6 vols.) 
(iv)  O^qk^hƈϼa Sƈtras (49 Pƈqo^s in 6 vols.) 
(v)  Other sƈqo^s (268 texts in 32vols.) 
(vi)  Vinaya (monastic discipline) (8 texts in 13 vols.) 
vii)  Mo^ϖfaeġk^ (aspiration prayers) (18 short texts at the end of final volume) 

The Tengyur includes the authoritative treatises (Ÿġstras) by Indian scholars, with a handful of texts 
by early Tibetan masters, who commented on the meaning of the sƈtras and tantras. In its Peking 
edition, it consists of 224 vols with 3,980 texts and 157,792 pages, which are grouped as follows: 

(i)  Stotras (hymns of praise) (63 texts in 1 vol.) 
(ii)  Commentaries on the tantras (3,136 texts in 87 vols.) 
(iii)  Commentaries and treatises on the sƈqo^p (and useful worldly subjects): commentaries on the 

Perfection of Wisdom Pƈqo^s and the vinaya; Madhyamaka ^ka Vldġ`ġo^ qob^qfpbp) abhidharma 
works, tales and dramas, treatises on such topics as logic, medicine, grammar, arts and applied 
crafts (e.g., architecture), and other miscellaneous works (781 texts in 136 vols.). 

Most of the canonical scriptures ü sƈtras, tantras, and Ÿġstras ü were translated from Sanskrit 
originals, under the guidance of Indian scholars (paϖΚita) who helped the transmission of Buddhism 
fkql Qf_bq+ Qeb qo^kpi^qflkp tbob `^oofba lrq fk ^ þp`fbkqfcf`ÿ j^kkbo ü with standardized terminology 
and syntactic rules ü to maintain maximum closeness to the original. Therefore, Tibetan translations 
are generally held to be very reliable. Yet, no text was meant to be studied without oral transmission 
and detailed practical instruction from a learned and experienced master. The tantras in particular 
have always been considered as esoteric, virtually unintelligible without oral transmission of their 
actual meaning and proper initiation into their practice.  

By the time the enormous task of translating the Indian Buddhist heritage was completed, the 
development of an indigenous Tibetan scholarship was well under the way. Tibetan authors started 
composing their own treatises to elucidate the meaning of the sƈtras and Ÿġstras, including the tantric 
scriptures. Faced with the immense variety of narrative, doctrine, and liberating technique contained 
in the canonical texts, they inevitably found themselves at the job of ordering and systematizing the 
material. Following the tradition of North-Indian Buddhist scholarship, they based their doctrinal 
syntheses on the Ÿġstras of Nġgġrjuna (ca. 150ü250), Asaϔga (ca. 310ü90, with Maitreya-nġtha as his 
teacher), Vasubandhu (ca. 310ü400), Dharmakŋrti (ca. 530ü600), Candrakŋrti (7th century), and 
ϳġntideva (ca. 650ü750) ü to mention only the greatest Mahġyġna philosophers. The tantras were also 
studied through the commentaries, instructions, and practice manuals written by Indian mahġ-
siddhas and tantric scholars, which were contained in a bulky section of the Tengyur. The different 
tantric lineages ü systems of tantric practice handed down from master to disciple reaching Tibet 
from the seventh to twelfth centuries ü became institutionalized in the four main schools and their 
various branches. Over time, those schools each developed its own literary tradition, resulting in an 
astonishing proliferation of Vajrayġna literature. Though following the Indian ways was the norm 
everywhere, there was room for creative innovation. These include þtreasureÿ texts hidden in Tibet 
or in the mind stream of Tibetan students by the Indian masters to be rediscovered later at an 
appropriate time which were included in canonical collections.32 
 
7 The selected passages  
Passages selected from the Vajrayġna tradition for this book represent the Vajrayġna Buddhist views 
on the topics selected for the volume. In accordance with the kind of texts emphasized in Tibetan 
Buddhism, these are best summarized by well-known Tibetan authors like Gampopa (1079ü1153) or 
the Nyingmapa teacher Patrul Rinpoche (1808ü1887), whose works we have most often utilized as 

                                                           
32 Such as the Nyingma Gyubum (oKvfkd j^ÿf oDvra þ_rj& of the Nyingma school. 



36 
 

sources for the selections. From among canonical sources, we have included a few passages from 
treatises of Nġgġrjuna (*V.12) and ϳġntideva (*V.34ü2) 05&) ^p tbii ^p >qfŸ^ÿp (982ü1054) þI^jm clo qeb 
Path to Awakeningÿ %'S+.-) in its entirety. Texts from Geirhm^ qb^`ebop ^ob Qplkdhe^m^ÿp þThe 
>__obsf^qba Mlfkqp lc qeb Do^aba M^qeÿ %'S+1-&) þMo^vbo lc qeb Pb`obq Ifcb lc Qplkdhe^m^ÿ (*V.91), on 
the latter, ^ka þQeb Plkd lc qeb Clro Jfkacrikbppbpÿ %'S+36& lc qeb Pbsbkqe A^i^f I^j^ %.4-5ü1757). 
þJfka Qo^fkfkd7 >k Bumbofbkqf^i Plkd lc M^oqfkd colj qeb Clro >qq^`ejbkqpÿ %'S+.3& fp _v P^hv^m^ 
and Ri-may teacher Khyentse Wangpo (1829ü1870). The tantric genius for poetry is illustrated by 
some sbopbp colj Qf_bqÿp dreatest poet, Milarepa (*V.8, 11, 17, 23). Specifically tantric texts are best 
featured in Chapter /+ %þAfccbobkq Mbopmb`qfsbp lk qeb ?raae^ÿ& ü where the tantric view of innate 
Buddhahood is illustrated by passages taken from the textual tradition of the Great Completion 
(Dzogchen; *V.2ü6). More information on these and other texts are supplied in the introductions and 
footnotes.  

Most English translations have been newly prepared from the Tibetan by myself for the 
purpose of inclusion in this volume, though they have profited from already existing translations, 
which are duly noted.  

The translator wishes to thank all those who supported the project. May it benefit many!  

Tamás Agócs 
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PART I: THE BUDDHA  
 

CHAPTER 1: THE LIFE OF THE HISTORICAL BUDDHA 
 

Conception, birth and early life 
 
L.1 The wondrous birth of a great being  
Ebob qeb ?raae^ ^aaobppbp Ġk^ka^) qeb afp`fmib tel ^`qba ^p efp `efbc mboplk^i ^qqbka^kq+ The Buddha has 
previously told him of various wondrous things pertaining to his conception and birth, and now asks him to 
enunciate them so that other monks can hear of and be inspired by them. 
 Qebk qeb ?ibppba Lkb ^aaobppba Sbkbo^_ib Ġk^ka^7 þĠk^ka^) qe^q _bfkd pl) vlr may eulogize 
jlob criiv qeb tlkabocri ^ka j^osbiilrp nr^ifqfbp lc qeb Q^qeġd^q^+ÿ  

þSbkbo^_ib pfo) F eb^oa ^ka ib^okba qefp colj qeb ?ibppba Lkbÿp ltk ifmp7  
āĠk^ka^) jfkacri ^ka `ib^oiv `ljmobebkafkd33 the bodhisatta appeared in the Tusita 

heaven.34Ă Sbkboable sir, this I consider as a wonderful and marvellous quality of the Blessed One. 
ć āĠk^ka^) jfkacri ^ka `ib^oiv `ljmobebkafkd qeb _laefp^qq^ obj^fkba fk qeb Qrpfq^ 

eb^sbk+Ă Sbkbo^_ib pfo) qefp qll F `lkpfabo ^p ^ tlkabocri ^ka j^osbiilrp nr^ifqv lc qeb Blessed One.  
ć āĠk^ka^) clo qeb telib lc efp ifcbpm^k qeb _laefp^qq^ obj^fkba fk qeb Qrpfq^ eb^sbk+Ă 

Venerable sir, this too I consider as a wonderful and marvellous quality of the Blessed One. 
ć āĠk^ka^) jfkacri ^ka `ib^oiv `ljmobebkafkd qeb _laefp^qq^ aeparted from the Tusita 

eb^sbk ^ka abp`bkaba fkql efp jlqeboÿp tlj_+Ă Sbkbo^_ib pfo) qefp qll F `lkpfabo ^p ^ tlkabocri ^ka 
marvellous quality of the Blessed One. 

ć āĠkanda, when the bodhisatta passed away from the Tusita heaven and descended into his 
mothboÿp tlj_) ^k fjjb^pro^_ib diloflrp ifdeq prom^ppfkd qeb afvine majesty of the gods appeared 
fk qeb tloia tfqe fqp dlap) jġo^p ^ka _o^ejġp)35 with its people, renunciants, brahmins, kings and 
the masses. And even in those awful open world intervals, of gloom and utter darkness, where the 
sun and the moon, mighty and powerful as they are, cannot make their light prevail; there too an 
immeasurable glorious light surpassing the divine majesty of the gods appeared. And the beings 
reborn there perceived each lqebo _v qe^q ifdeq7 þCofbka) pl fkabba qebob ^ob ^ipl lqebo _bfkdp ob_lok 
ebob+ÿ >ka qefp qbk-thousand-fold world-system shook,36 quaked, and trembled, and an immeasurable 
glorious light surpassing the divine majesty of the gods appeared fk qeb tloia+Ă Sbkerable sir, this 
too I consider as a wonderful and marvellous quality of the Blessed One.   

ć āĠk^kda, when the bodhisatta descended into his mlqeboÿp tlj_) clro vlrkd dlap `^me 
to guard him at the four quarters so that no humans or nonhumans or anyone at all could harm the 
_laefp^qq^ lo efp jlqebo+Ă Sbkbo^_ib pfo) qefp qll F `lkpfabo ^p ^ tlkabocri ^ka j^osbiilrp nr^ifqv lc 
the Blessed One. 

ć āĠk^kda, when the bodhisatta descended fkql efp jlqeboÿp tlj_, the mother of the 
bodhisatta was inherently virtuous, refraining from killing living beings, refraining from taking what 
is not given, refraining from sexual misconduct, refraining from false speech, and refraining from 
tfkbp) ifnrlop) ^ka fkqluf`^kqp) qeb _^pfp lc kbdifdbk`b+Ă37 Venerable sir, this too I consider as a 
tlkabocri ^ka j^osbiilrp nr^ifqv lc qeb ?ibppba Lkb+ ć 

                                                           
33 Fully alert, fully aware, or fully knowing. 
34 One of the many kinds of heavenly rebirths. A particular feature of this is that it is said to be where bodhisattas 
dwell immediately prior to the life in which they become a Buddha. 
35 Qefp `lria ^ipl _b qo^kpi^qba þtfqe fqp Jġo^ ^ka ?o^ejġÿ) f+b+ qeb Jġo^ lc lro m^oqf`ri^o tloia ^ka fqp Dob^q 
?o^ejġ+ 
36 World-system: a single world-system is something like a solar system, which extends as far as the moon and 
the sun move in their course and light up the quarters with their radiance. There are also: clusters of 1000 of 
these; galactic clusters of 1000 of these clusters; and super-galactic clusters of 1000 of these galactic clusters 
(*Th.62). Between world-system are pitch-dark world-intervals in which certain unfortunate beings live lonely 
lives. 
37 These form the five ethical precepts recommended for the lay follower. 
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ć āĠk^ka^) lk qeb pbsbkqe a^v ^cqbo qeb _foqe lc qeb _laefp^qq^) qeb _laefp^qq^ÿp jlqebo 
passed away, and was reborn in the Tusita heaven+Ă Venerable sir, this too I consider as a wonderful 
and marvellous quality of the Blessed One.  

ć āĠk^ka^) lqebo vlrkd tljbk dfsb _foqe ^cqbo `^oovfkd qeb `efia fk qeb tlj_ clo kfkb lo 
ten (lunar) jlkqep) _rq klq pl qeb _laefp^qq^ÿp jlqebo+ Qeb _laefp^qq^ÿp mother gave birth to him 
^cqbo `^oovfkd efj fk ebo tlj_ clo bu^`qiv qbk jlkqep+Ă Sbkbo^_ib pfo) qefp qll F `lkpfabo ^p ^ 
wonderful and marvellous quality of the Blessed One.  

ć āĠk^ka^) lqebo vlrkd tljbk dfsb _foqe pb^qba lo ivfkd altk) _rq klq pl qeb _laefp^qq^ÿp 
jlqebo+ Qeb _laefp^qq^ÿp jlqebo dave _foqe ql efj pq^kafkd rm+Ă Sbkbo^_ib pfo) qefp qll F `lkpfabo ^p 
a wonderful and marvellous quality of the Blessed One. 

ć āĠk^ka^) tebk qeb _laefp^qq^ `ame cloqe colj efp jlqeboÿp tlj_) dlap ob`bfsbd him first, 
qebk erj^k _bfkdp+Ă Sbkbo^_ib pfo) qefp qll F `lkpfabo ^p ^ tlkabocri ^ka j^osbiilrp nr^ifqv lc qeb 
Blessed One. 

ć āĠk^ka^) tebk qeb _laefp^qq^ came cloqe colj efp jlqeboÿp tlj_) eb did not touch the 
earth. The four young gods received him and set him beclob efp jlqebo p^vfkd7 þL nrbbk) obglf`b) ^ 
plk lc dob^q mltbo e^p _bbk _lok ql vlrÿ+Ă Sbkbo^_ib pfo) qefp qll F `lkpfabo ^p ^ tlkabocri ^ka 
marvellous quality of the Blessed One.  

ć āĠk^ka^) tebk qeb _laefp^qq^ `ame cloqe colj efp jlqeboÿp tlj_) eb did so dirt free, 
rkpjb^oba _v t^qbo) erjlrop) _illa) lo ^kv hfka lc fjmrofqv) `ib^k ^ka afoq cobb+ Ġk^ka^) prmmlpb 
there were a gem-gbtbi mi^`ba lk ^ Hġpf `ilqe) qebk qeb dbj tlria klq pjb^o qeb `ilqe lo qeb `ilqe 
the gem. Why is that? It is because of the puofqv lc _lqe+ Ġk^ka^) pl qll tebk qeb _laefp^qq^ came 
cloqe colj efp jlqeboÿp tlj_) eb did so dirt free, unsmeared by water, humours, blood, or any kind 
lc fjmrofqv) `ib^k ^ka afoq cobb+Ă Sbkbo^_ib pfo) qefp qll F `lkpfabo ^p ^ tlkabocri ^ka j^osbiilrp 
quality of the Blessed One. 

ć āĠk^ka^) tebk qeb _laefp^qq^ came cloqe colj efp jlqeboÿp tlj_) qtl gbqp lc t^qbo 
appeared ql mlro colj qeb phv) lkb `lli ^ka lkb t^oj) clo _^qefkd qeb _laefp^qq^ ^ka efp jlqebo+Ă 
Venerable sir, this too I consider as a wonderful and marvellous quality of the Blessed One. 
ć āĠk^nda, as soon as the bodhisatta was born, he stood firmly with his feet on the ground; then 

he took seven steps facing north, and with a white parasol held over him, he looked at every quarter 
and uttered the words establishing his leadership:38  

I am the highest in the world;  
I am the best in the world;  
I am the foremost in the world.  
Qefp fp jv i^pq _foqe8 klt kl jlob obkbtba bufpqbk`b+Ă  

Venerable sir, this too I consider as a wonderful and marvellous quality of the Blessed One.  
ć āTebk qeb _laefp^qq^ came cloqe colj efp jlqeboÿp tlj_) ^k fjjb^pro^_ib diloflrp ifdeq 

surpassing the divine majesty of the gods appeared fk qeb tloia tfqe fqp dlap) jġo^p ^ka _o^ejġp) 
with its people, renunciants, brahmins, kings and the masses. And even in those awful open world 
intervals, of gloom, and utter darkness, where the sun and the moon, mighty and powerful as they 
are, cannot make their light prevail; there too an immeasurable glorious light surpassing the divine 
majesty of the gods appeared. And the beings reborn there perceived b^`e lqebo _v qe^q ifdeq7 þCofbka) 
pl fkabba qebob ^ob ^ipl lqebo _bfkdp ob_lok ebob+ÿ >ka qefp qbk-thousand-fold world-system shook, 
quaked, and trembled, and an immeasurable glorious light surpassing the divine majesty of the gods 
appeared fk qeb tloia+Ă Sbkbo^_ib pfo) qefp qll F `lkpfabo ^p ^ tlkabocri ^ka j^osbiilrp nr^ifqv lc 
qeb ?ibppba Lkb+ÿ 

þĠk^ka^) qe^q _bfkd pl) vlr pelria `lkpfabo qefp qll ^p ^ tlkabocri ^ka j^osbiilrp nr^ifqv lc 
thb Q^qeġd^q^7 Ġk^ka^) ebob clo qeb Q^qeġd^q^ cbbifkdp ^ob hkltk ^p qebv ^ofpb) ^p qebv ^ob mobpbkq) 
as they disappear; perceptions are known as they arise, as they are present, as they disappear; 
thoughts are known as they arise, as they are present, as thev afp^mmb^o8 Ġk^ka^) vlr pelria `lkpfabo 
qefp qll ^p ^ tlkabocri ^ka j^osbiilrp nr^ifqv lc qeb Q^qeġd^q^+ÿ  

þSbkbo^_ib pfo) pfk`b this is so, I consider this too as a wonderful and marvellous quality of 
qeb ?ibppba Lkb+ÿ  

                                                           
38 Literally bull-like speech, i.e. like the roar of a bull marking his leadership of a herd  



39 
 

 
Acchariya-abbhuta Sutta: Majjhima-kfhġv^ III.118ü120, 122ü124, trans. G.A.S.  
 
L.2 Prediction of his future greatness 
This passage tells of how the gods informed a sage of the birth of the bodhisatta, and how he eagerly went to see 
him, and predicted his future attainment of awakening. 

   The seer Asita saw King Sakka39 and the host of the Thirty gods40 who were joyful and happy 
and in their clean garments, praising exceedingly, having held up a cloth.  
   Seeing the gods were pleased in mind and cheerful, having paid his respects, he said this 
qebob7 þTev fp qeb `ljjrkfqv lc dlap buqobjbiv e^mmv< Te^q al qebv `bib_o^qb eliafkd rm 
^ `ilqe<ÿ 
   Even when there was a battle with the demi-gods, the victory went to the gods (and) the 
demi-gods were defeated. Even then there was no such excitement. Having seen what marvel 
are the Maruts (the gods) elated? 
   The gods shout, sing, and play music; they slap their arms, and dance. I ask you the 
fke^_fq^kqp lc qeb Jborÿp `obpq741 Sirs, please dispel my doubt quickly+ÿ  
   þThe bodhisatta, excellent jewel, incomparable, has been born in the village of the Sakyans, 
in the Irj_fkŋ country, in the human world for our benefit and happiness. So we are jubilant, 
exceedingly pleased. 
   He is the best of all beings, the topmost person, the human bull, the greatest among all 
people. Roaring like a mighty lion, the overlord of animals, he will cause the wheel (of 
Dhamma) to turn in the grove named after the seers+ÿ42 
   Having heard the utterance, he descended hastily and arrived at the dwelling of 
Suddhodana.43 Having sat down there the seer said to the Sakyans:  þWhere is the young boy? 
I too wish to see him+ÿ 
   The Sakyans then showed the child, the young boy, who was resplendent with glory, perfect 
in complexion, like burning gold burnished by an incredibly skilful smith in the very mouth 
of the furnace, to the one called Asita. 
   Seeing the young boy blazing like fire, purified like the lord of stars going in the sky, like 
the glittering sun released from clouds in autumn, he, being joyful, experienced abundant 
rapture. 
   The Maruts held in the sky an umbrella with many ribs and a thousand circles. Yak-tail fans 
with golden handles fluttered up and down; but the holders of the umbrella and the fans were 
not seen. 
   The seer called Kaϖhasiri (Asita), the one with matted locks, having seen (the young boy) 
like a golden ornament on a pale red blanket, and the white umbrella being held above his 
head, with gladdened mind, cheerful, received him.  
   Having received the Sakyan bull, examining him, he, an expert in marks and mantras, raised 
his voice with confidence: þThis one, incomparable, is supreme among the two legged 
%erj^kp&+ÿ 
   Then, reflecting on his own departure, being dejected, he shed tears. Seeing the seer 
wailing, the Sakyans said: þProbiv) qebob tfii klq _b ^kv a^kdbo ql qeb vlrkd _lvÿ? 
  Seeing the Sakyans unhappy, the seer said: þI do not see any harm destined for the young 
boy. Nor will there be any danger for him. This is not an inferior being. Be pleased. 

                                                           
39 Sakka, king of gods as he is called, is the ruler of the group of the Thirty-three, a heaven in the realm of 
sensual desire. In the Vedic religion, he is known as Indra, a forceful and sometimes intoxicated god, but in 
Buddhism he is transformed into a virtuous heavenly king, called sakka, able or capable, understood to be a 
cliiltbo lc qeb ?raae^+ Fkqbobpqfkdiv eb fp j^oofba ql Prgġ) colj qeb lmmlpfkd abjf-gods!  
40 A round figure reference to thirty three gods. 
41 Meru, also known as Sumeru (excellent Meru) is the tallest mountain in the Indian mythology.  
42 Qefp obcbop ql qeb Fpfm^q^k^ dolsb fk S^o^k^pf) tebob qeb ?raae^ÿp d^sb efp cfopq discourse. 
43 Suddhodana, the Sakyan ruler of Kapilavatthu, is the father of the bodhisatta.  
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   This boy will reach the peak of awakening. Seeing what is supremely purified, having 
sympathy for the benefit of the great majority, he will turn the wheel of the Dhamma.44 His 
holy life45 will be widely known. 
   Little of my life here remains; then there will be death for me. I shall not hear the Dhamma 
of the peerless one; so I am afflicted, overwhelmed by disaster, miserable.  

 
Kġi^h^ Prqq^7 Prqq^-kfmġq^ 679ü694, trans. G.A.S. 
 
L.3 Parents 
Here an awakened jlkh k^jbp qeb ?raae^ÿp m^obkqp) tfqe qeb ?raae^ÿp c^qebo ^p fk ^ `boq^fk pbkpb qeb jlkhÿp 
þdo^kac^qeboÿ+ 

   A hero of great wisdom indeed cleanses seven generations in whatever family he is born. I 
think, Sakiya (Suddhodana), you are the king of gods, for you begot the sage who is truly 
named. 
  The father of the great seer is called Suddhodana. The mother of the awakened one was 
`^iiba Jġvġ) tel) e^sfkd `ebofpeba qeb _laefp^qq^ tfqe ebo tlj_) ^cqbo qeb _ob^hfkd rm lc 
the body rejoices in the three heavens. 
   Peb) Dlq^jŋ 46 %Jġvġ&) e^sfkd afba) e^sfkd abp`bkaba colj ebob) _bfkd mlppbppba lc afsfkb 
sensual pleasures, rejoices in the five strands of sensual pleasures, surrounded by the groups 
of gods. 
   I am the son (the disciple) of the Buddha, who endures what is beyond endurance, the son 
of the incomparable Venerable Aϔdŋo^p^+47 You, Sakiya (Suddhodana)) ^ob jv c^qeboÿp c^qebo8 
truly you are my grandfather, Gotama. 

 
Hġυraġvŋÿp sbopbp7 Qebo^dġqeġ 533ü536, trans. G.A.S. 
 
L.4 Dlq^j^ÿp c^jfiv 
Qefp m^pp^db obcbop ql qeb ?raae^ÿp plk) tel i^qbo ordained as a monk under him and attained arahantship. The 
?raae^ÿp father remained a layperson and attained stream-entry, the first level of spiritual nobility; his step-
mother %J^eġ-m^gġm^qŋ& became the first nun, and an arahant; his wife also seems to have also become a nun, 
and an arahant. 

Qebv hklt jb ^p þir`hvÿ Oġeri^ ü lucky for two reasons: one that I am the son of the 
awakened one, and the other that I am one with vision of truths. 

 
Oġeri^ÿp sbopbp7 Qebo^dġqeġ 295, trans. G.A.S. 
 
L.5 Lavish young life 
This passage describes an early life of great comfort, but then moves to reflections on ageing, sickness and death 
as coming to us all. 

Monks, I lived in refinement, utmost refinement, and qlq^i obcfkbjbkq+ Fk jv c^qeboÿp eljb) 
there were lotus ponds just made for me: one where red-lotuses bloomed, one where white lotuses 
bloomed, one where blue lotuses bloomed, all for my sake. I used no sandalwood that was not from 
Hġpf+48 My turban was froj Hġpf) ^p tbob jv qrkf`) jv iltbo d^ojbkq) ^ka jv lrqbo `il^h+ > tefqb 
umbrella was held over me day and night to protect me from cold, heat, dust, dirt, and dew. 

Monks, I had three mansions: one for the cold season, one for the hot season, and one for the 
rainy season. During the four months of the rainy season, being entertained in the mansion for the 
rainy-season, by musicians without one man among them, I did not once come down from the 
j^kpflk+ Tebob^p qeb pbos^kqp) tlohbop) ^ka obq^fkbop fk lqebopÿ eomes are fed meals of broken rice 

                                                           
44 That is, will set in motion the influence of his teaching (Dhamma). 
45 The life of celibacy focussed on the study and practice of the Dhamma 
46 Feminine form of the surname Gotama. 
47 Which m̂ v jb^k þPefkfkd Lkbÿ) lo jb^k ^ jbj_bo lc qeb >ϔdŋo^p^ qof_b+ 
48 A state whose capital was Varanasi. 
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tfqe ibkqfi plrm) fk jv c^qeboÿp eljb qeb pbos^kqp) tlohbop) ^ka obq^fkbop tbob cba teb^q) of`b) ^ka 
meat. 

Jlkhp) bkaltba tfqe pr`e ^ccirbk`b) ifsfkd fk pr`e obcfkbjbkq) F `lkpfaboba7 þTebk ^k 
untaught ordinary person, himself subject to ageing, not beyond ageing, sees another who is aged, 
he is horrified, humiliated, and disgusted, oblivious to himself that he too is subject to ageing, not 
beyond ageing. If I who am subject to ageing, not beyond ageing, were to be horrified, humiliated, 
^ka afpdrpqba lk pbbfkd ^klqebo mboplk tel fp ^dba) qe^q tlria klq _b cfqqfkd clo jb+ÿ >p F mlkaboba 
qerp) qeb vlrkd mboplkÿp fkqluf`^qflk tfqe vlrqe bkqfobiv aolmmba ^t^v+  

ć XQeb p^jb fp qebk p^fa obmi^`fkd þ^dfkdÿ tfqe þfiikbppÿ ^ka qebk þab^qeÿ) pr`e qe^qZ qeb 
eb^iqev mboplkÿp fkqluf`^qflk tfqe eb^iqe bkqfobiv aolmmba ^t^v+ ć qeb ifsfkd mboplkÿp fkqluf`^qflk 
with life entirely dropped away.  
 
Prherjġi^ Prqq^7 >ϔguttara-kfhġv^ I.145, trans. G.A.S. 
 
L.6 Pleasures of the senses 
In this passage, the Buddha reflects on the pleasures of his youth, and then on the limitations and dangers of 
such pleasures. 

þJġd^kafv^)49 formerly when I lived the home life, I enjoyed myself, provided and endowed 
with the five strands of sensual pleasure:50 forms discernible by the eye that are wished for, desired, 
agreeable, likeable, connected with sensual desire and provocative of lust; sounds discernible by the 
ear; odours discernible by the nose; flavours discernible by the tongue; tangibles discernible by the 
body, that are wished for, desired, agreeable, likeable, connected with sensual desire and provocative 
of lust. 

ć Lk a later occasion, having understood as they really are the origin, the disappearance, the 
gratification, the danger of sensual pleasures, and the escape from them, I abandoned craving for 
sensual pleasures; I removed fever for sensual pleasures; I abide without thirst, with a mind inwardly 
at peace. 

I see other beings who are not free from lust for sensual pleasures, being devoured by craving 
for sensual pleasures, burning with fever for sensual pleasures, indulging in sensual pleasures. I do 
klq bksv qebj) klo al F abifdeq qebobfk+ Tev fp qe^q< Jġd^kafv^) qebob fp ^ %jbafq^qfsb& abifdeq ^m^oq 
from sensual pleasures, apart from unwholesome states, which surpasses even divine pleasure. Since 
F q^hb abifdeq fk qe^q) F al klq bksv te^q fp fkcboflo) klo al F abifdeq qebobfk+ ć 

Jġd^kafv^) prmmlpb qebob t^p ^ ibmbo tfqe plobp ^ka _ifpqbop lk efp ifj_p) _bfkd abslrobd by 
worms, scratching the scabs off the openings of his wounds with his nails, cauterizing his body over 
a burning charcoal pit. Then his friends and companions, his kinsmen and relatives, would bring a 
physician to treat him. The physician would make medicine for him, and by means of that medicine 
the man would be cured of his leprosy and would become well and happy, independent, master of 
himself, able to go where he likes. Then he might see another leper with sores and blisters on his 
limbs, being devoured by worms, scratching the scabs off the openings of his wounds with his nails, 
cauterizing his body over a burning charcoal pit. 

Jġd^kafv^) te^q al vlr qefkh< Tlria qeb j^k bksv qe^q ibmbo clo efp `^rqbofwfkd qeb _lav 
lsbo ^ _rokfkd `e^o`l^i mfq) lo clo efp rpb lc jbaf`fkb<ÿ þKl) sbkbrable Gotama. Why is that? 
Venerable Gotama, because when there is sickness, there is need for medicine; when there is no 
pf`hkbpp) qebob fp kl kbba clo jbaf`fkb+ÿ þJġd^kafv^) pfjfi^oiv tebk F ifsba qeb eljb ifcb _bclob) F 
enjoyed myself provided and endowed with the five strands lc pbkpr^i mib^prob+ ć Lk ^ i^qbo l``^pflk) 
having understood as they really are the origin, the disappearance, the gratification, the danger of 
sensual pleasures, and the escape from them, I abandoned craving for sensual pleasures, I removed 
fever for sensual pleasures, and now I abide without thirst, with a mind inwardly at peace. 

Now I see other beings who are not free from lust for sensual pleasures, being devoured by 
craving for sensual pleasures, burning with fever for sensual pleasures, indulging in sensual 

                                                           
49 Jġd^kafv^ t^p ^ ebalkfpq tel ^asl`^qba qeb bkglvjbkq lc pbkpr^i mib^probp+ Qeb ?raae^ ebob fp qb^`efkd 
him the evil consequences of pursuing sensual pleasure. 
50 It is said that a man derives these pleasures from a woman; similarly a woman from a man. So it seems sensual 
pleasure (hġj^) primarily means sexual pleasure.  
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pleasures, but I do not envy them, nor do I delight therein. Why is thaq< Jġd^kafv^) qebob fp ^ abifdeq 
apart from sensual pleasures, apart from unwholesome states, which surpasses even divine pleasure. 
Since I take delight in that, I do not envy what is inferior, nor do I delight therein. 
 
Jġd^kafv^ Prqq^: Majjhima-kfhġv^ I.504ü506, trans. G.A.S. 

 
The quest for awakening  

L.7 The noble search 
In this passage, the Buddha describes qeb þkl_ib pb^o`eÿ clo qe^q tef`e fp _bvlka qeb ifjfq^qflkp lc `lkafqflkba 
existence, and how he began this search.  

Monks, there are these two kinds of search: the noble search and the ignoble search. Monks, 
what is the ignoble search? Monks, here someone being himself subject to birth seeks what is also 
subject to birth; being himself subject to ageing he seeks what is also subject to ageing; being himself 
subject to sickness he seeks what is also subject to sickness; being himself subject to death he seeks 
what is also subject to death; being himself subject to sorrow he seeks what is also subject to sorrow; 
being himself subject to defilements he seeks what is also subject to defilement. 

Monks, what may be spoken of as subject to birth? Wife and children are subject to birth; 
men and women slaves are subject to birth; goats and sheep are subject to birth; fowl and pigs are 
subject to birth; elephants, cattle, horses, and mares are subject to birth; gold and silver are subject 
to birth. Monks, these acquisitions are subject to birth. One who is tied to these things, infatuated 
with them, and addicted to them, being himself subject to birth seeks what is also subject to birth. ć 
[þTfcb ^ka `efiaobnÿ etc. are then likewise each bumi^fkba ql _b pr_gb`q ql þageingÿ ^ka þabcfibjbkqÿ)51 
^ka ^ii _rq þdlia ^ka pfisboÿ ql _b pr_gb`q ql þsicknessÿ) þab^qeÿ) and þplooltÿ]. One who is tied to these 
things, infatuated with them, and addicted to them, being himself subject to ageing [etc.] seeks what 
is also subject to ageing [etc.]. Monks, this is the ignoble search.  

Monks, what is the noble search? Here someone, being himself subject to birth, knowing the 
danger in what is subject to birth, seeks the unborn supreme security from bondage, nirvana; being 
himself subject to ageing, knowing the danger in what is subject to ageing, he seeks the unageing 
supreme security from bondage, nirvana; being himself subject to sickness, knowing the danger in 
what is subject to sickness, he seeks the unailing supreme security from bondage, nirvana; being 
himself subject to death, knowing the danger in what is subject to death, he seeks the deathless 
supreme security from bondage, nirvana; being himself subject to sorrow, knowing the danger in 
what is subject to sorrow, he seeks sorrowless supreme security from bondage, nirvana; being himself 
subject to defilement, knowing the danger in what is subject to defilement, he seeks the undefiled 
supreme security from bondage, nirvana. Monks, this is the noble search.  

Monks, before my awakening, not yet fully awakened, while I was still a bodhisatta, I too 
being myself subject to birth, sought what was also subject to birth; being myself subject to ageing ć 
sickness ć death ć sorrow ć and defilement, I sought what was also subject to these. 

Jlkhp) qebk F `lkpfaboba7 þTev) _bfkd jvpbic subject to birth, do I seek what is also subject 
to birth? Why, being myself subject to ageing ć pf`hkbpp ć ab^qe ć ploolt ć ^ka defilement, do I 
seek what is also subject to these? 

Suppose that, being myself subject to birth, knowing the danger in what is subject to birth, I 
seek the unborn supreme security from bondage, nirvana. Suppose that, being myself subject to 
ageing [etc.], knowing the danger in what is subject to ageing [etc.], I seek the unageing ć the unailing 
ć qeb deathless ć the sorrowless ć the undefiled supreme security from bondage, nirvana.  

Monks, later while still young, a black-haired young man endowed with the blessing of youth, 
in the prime of life, though my mother and father wished otherwise and wept with tearful faces, I 
shaved off my hair and beard, put on the yellow robe, and went forth from the home life into 
homelessness.52 
 
Ariya-pariyesana Sutta: Majjhima-kfhġv^ I.161ü163, trans. G.A.S. 

                                                           
51 I.e. both mental faults, and impurities in precious metals. 
52 The life of a wandering renunciant. 
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L.8 Going forth 
Qefp m^pp^db fp lk qeb pq^oq lc Dlq^j^ÿp ifcb lc obkrk`f^qflk ^ka pmfofqr^i seeking. 

Aggivessana, before my awakening, not yet fully awakened, while I was still a bodhisatta, I 
`lkpfaboba7 þEljb ifcb fp ^ `lkpqof`qflk) ^ pmebob lc arpq8 53 the life gone forth54 is an open-air life. It 
is not easy, while living in a home,55 to lead the holy life absolutely perfect and entirely pure as a 
polished shell. Suppose I shave off my hair and beard, put on the yellow robe, and go forth from the 
eljb ifcb fkql eljbibppkbpp<ÿ 

Aggivessana, later while still young, a black-haired young man endowed with the blessing of 
youth, in the prime of life, though my mother and father wished otherwise and wept with tearful 
faces, I shaved off my hair and beard, put on the yellow robe, and went forth from the home life into 
homelessness. 
 
J^eġ-saccaka Sutta: Majjhima-kfhġv^ I.240ü241, trans. G.A.S. 
 
L.9 Preparing for spiritual striving 

   I shall praise going-forth, as the one with vision went forth, as he, examining, found delight 
in going-forth.  
   Seeing that this home life is a constriction, the sphere of dust, and that going-forth is an 
open-air life, he went forth.  
   Having gone forth, he avoided evil deeds with the body; having abandoned bad conduct in 
word, he purified his mode of living. 
   The Buddha56 tbkq ql Oġg^d^e^857 the one endowed with the excellent marks58 went to 
Giribbaja, walked among the Magadhans for collecting alms.  
   Pq^kafkd fk efp m^i^`b ?fj_fpġo^59 saw him; seeing the one endowed with the marks he said 
this:  
   þPfop) illh at this one who is handsome, large, pure; he is endowed with good conduct as he 
illhp ^eb^a ^ vlhbÿp ibkdqe lkiv+60  
   With down-turned eyes, possessing mindfulness, this one is not as though from a lowly 
family. Let the royal messengers run out to find whbob qeb jlkh tfii dl+ÿ  
   Qeb olv^i jbppbkdbop pbkq lrq cliiltba _befka efj %qefkhfkd&7 þTebob tfii qeb jlkh dl< 
Tebob tfii efp atbiifkd _b<ÿ 
   Going on a continuous round,61 with sense-doors guarded,62 well-restrained, he filled his 
bowl quickly, being attentive and mindful.  
   Having wandered on his alms-round, having gone out of the city, the sage took himself to 
Mt PaϖΚ̂s^ %qefkhfkd&7 þEbob tfii _b jv atbiifkd+ÿ  
   Seeing him taking his dwelling, the three messengers sat down; among them one came back 
alone and informed the king: 
   þDob^q hfkd) qe^q jlkh fp pb^qba lk qeb b^pqbok pfab lc Jq M^ϖΚava, like a tiger or bull, like 
^ iflk fk ^ jlrkq^fk `^sb+ÿ  
   Eb^ofkd qeb jbppbkdboÿp tloa) qeb ruler went hurrying in the state vehicle out to Mt 
PaϖΚava.  

                                                           
53 Of the defilements such as greed and hate.  
54 A life of renunciation. 
55 In a household, that is, living a worldly life in a family. 
56 Qelrde eb fp vbq ql ^qq^fk qeb ^t^hbkfkd) qeb mlbj obcbop ql efj tfqe qeb tloa þ?raae^ÿ+ 
57 Capital of Magadha 
58 See *L.38. 
59 ?fj_fpġo^) Hfkd lc J^d^ae^) tel _b`^jb ^ sbov `ilpb abslqbb lc qeb ?raae^) sfpfqfkd efj tebkbsbo eb clrka 
^k lmmloqrkfqv+ Fk efp lia ^db) ?fj_fpġo^ t^p jroaboba _v efp mltbo-erkdov plk) >gġq^p^qqr+ 
60 The distance of a plough, only a little distance ahead, roughly two meters. 
61 Visiting every house in a village for alms, without being selective, giving every family the opportunity to 
generate beneficial karma by offering food. 
62 Restraint of the five physical senses and mind, so as not to arouse states such as greed or aversion. 
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  That ruler, going by vehicle as far as the vehicle park, descended from the vehicle, and went 
up to him on foot. Reaching him, he sat down.  
  Having sat down, the king then exchanged the customary friendly greetings; having 
exchanged greetings, he said this: 
   þVlr ^ob vlrkd ^ka qbkabo) fk vlro cfopq vlrqe) ^ pqofmifkd) e^sfkd ^ dlla `ljmibuflk ^ka 
stature, like a ruler of good birth, 
   making beautiful the van of the army, at the head of a community of elephants. I shall give 
you wealth; enjoy it . Tell jb vlro _foqe) tebk ^phba+ÿ 
   þHfkd) pqo^fdeq lk fk qe^q afob`qflk qebob fp ^ mblmib) ifsfkd lk qeb ci^kh lc qeb Efj^i^v^p) 
having wealth and vigour, belonging to one who has a long connection to the Kosalans. 
   Qebv ^ob Ġaf``^ _v `i^k) P^hv^ _v _foqe+ From that family I went forth, not desiring 
pleasures of the senses.  
   Having seen the peril in sensual pleasures, having seen going-forth as safety, I shall go in 
order to strive. In that my mind delights. 

 
M^__^ggġ Prqq^: Sutta-kfmġq^  405ü424, trans. G.A.S. 
 

Attaining refined, formless states 
In his spiritual quest, Gotama at first went to two teachers who taught him how to attain two þclojibppÿ jvpqf`^i 
states beyond perception of physical things, that he later incorporated in his own teaching. In the following 
passages, though, the fact that they fell short of his goal is emphasized.  
 
L.10 Qeb þpmebob lc klqefkdkbppÿ q^rdeq _v Ġυġo^ Hġiġj^  

Monks, having gone forth thus, searching for what is wholesome, seeking the supreme state 
of sublime peace, I went to meet Ġυġo^ Hġiġj^ and p^fa ql efj7 þCofbka Hġiġj^) F t^kq ql ib^a qeb eliv 
ifcb fk qefp Ae^jj^ ^ka afp`fmifkb+ÿ63 Monks, thus being informed, Ġυġo^ Hġiġj^ p^fa qefp ql jb7 þQeb 
venerable one may stay here. This Dhamma (teaching, and what it leads to) is such that a wise man 
can soon enter upon and dwell in it, realizing for himself through direct insight the Dhamma of his 
ltk qb^`ebo+ÿ  

Monks, before long, so quickly, I learned that Dhamma. Monks, in the sense of mere lip-
reciting and rehearsal, I spoke the knowledge-qb^`efkd ^ka qeb biaboÿp qb^`efkd) ^ka F) ^ka lqebop 
qll) `i^fjba7 þF hklt ^ka pbb+ÿ 

Jlkhp) F `lkpfaboba7 þFq fp klq qeolrde jbob c^fqe ^ilkb qe^q Ġυġo^ Hġiġj^ ab`i^obp qe^q) _v 
realizing it for himself with direct insight, he enters upon and dwells in this Dhamma. Certainly, Ġυġo^ 
Hġiġj^ awells knowing and seeing this Dhamma+ÿ Jlkhp) qebk F tbkq ql Ġυġo^ Hġiġj^ ^ka ^phba efj7 
þCofbka Hġiġj^) fk te^q t^v al vlr ab`i^ob qe^q) _v ob^ifwfkd fq clr yourself with direct insight, you 
enter upon and dwell in this De^jj^<ÿ Jlkhp) fk obmivfkd) Ġυġo^ Hġiġj^ ab`i^oba qeb pmebob lc 
nothingness.64 

Jlkhp) F `lkpfaboba7 þKlq lkiv Ġυġo^ Hġiġj^ e^p c^fqe) F qll e^sb c^fqe8 klq lkiv Ġυġo^ Hġiġj^ 
has vigour, I too have vigour; not only Ġυġo^ Hġiġj^ e^p jfkacrikbpp) F qll e^sb jfkacrikbpp8 klq 
only Ġυġo^ Hġiġj^ e^p jbafq^qfsb concentration, I too have meditative concentration; not only Ġυġo^ 
Hġiġj^ e^p tfpalj) F qll e^sb tfpalj+65 Suppose I endeavour to realize the Dhamma that Ġυġo^ 
Hġiġj^ ab`i^obp eb bkqbop rmlk ^ka atbiip fk _v ob^ifwfkd fq clo efjpbic tfqe afob`q fkpfdeq<ÿ Jlkhp) 
before long, quickly, I entered upon and dwelled in that Dhamma by realizing it for myself with direct 
insight. 

Monks, then I went to Ġυġo^ Hġiġj^ ^ka ^phba efj7 þCofbka Hġiġj^) fp fq fk qefp t^v qe^q vlr 
declare that you enter upon and dwell in this De^jj^ _v ob^ifwfkd fq clo vlropbic tfqe afob`q fkpfdeq<ÿ 
þCofbka) qe^q fp qeb t^v F ab`i^ob qe^q I enter upon and dwell in this Dhamma by realizing it for myself 

                                                           
63 That is, a religio-philosophical way of teaching and practice 
64 Lo þkl-qefkdkbppÿ) tef`e fk qeb ?raae^ÿp i^qbo qb^`efkd fp qeb k^jb clo qeb qefoa clojiess attainment (see 
*Th.142). However, in Buddhism, this is attained via the four meditative absorptions, whereas here, this seems 
not to be the case. 
65 Faith, vigour, mindfulness, meditative concentration and wisdom are the five spiritual faculties also taught 
in Buddhism (see *Th.89). 
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tfqe afob`q fkpfdeq+ÿ þCofbka Hġiġj^) fq fp fk qefp t^v qe^q F ^ipo enter upon and dwell in this Dhamma 
_v ob^ifwfkd fq clo jvpbic tfqe afob`q fkpfdeq+ÿ  

þCofbka) fq fp ^ d^fk clo rp) fq fp ^k bu`biibkq d^fk clr us that we have such a companion in the 
holy life. So the Dhamma that I declare I enter upon and dwell in by realizing it for myself with direct 
insight is the Dhamma that you enter upon and dwell in by realizing it for yourself with direct insight. 
And the Dhamma that you enter upon and dwell in by realizing it for yourself with direct insight is 
the Dhamma that I declare I enter upon and dwell in by realizing it for myself with direct insight. So 
you know the Dhamma that I know, and I know the Dhamma that you know. As I am, so are you; as 
vlr ^ob) pl ^j F+ @ljb) cofbka) ibq rp klt ib^a qefp `ljjrkfqv qldbqebo+ÿ  

Monks, thus Ġυġo^ Hġiġj^) jv qb^`ebo) mi^`ba jb) efp mrmfi) lk ^k bnr^i cllqfkd tfqe efjpbic 
and accorded me the highest honour. However, monks, F `lkpfaboba7 þQefp Dhamma does not lead to 
disenchantment, to dispassion, to cessation, to peace, to higher knowledge, to awakening, to nirvana, 
_rq lkiv ql ob_foqe fk qeb pmebob lc klqefkdkbpp+ÿ Jlkhp) klq _bfkd p^qfpcfba tfqe qe^q Ae^jj^) _bfkd 
disappointed with that Dhamma, I left. 
 
Ariya-pariyesana Sutta: Majjhima-kfhġv^ I.163ü165, trans. G.A.S. 
  
L.11 Qeb þpmebob lc kbfqebo-perception-nor-non-mbo`bmqflkÿ q^rdeq _v Oġj^ and his son 
In this passage, Gotama goes beyond his teacher by attaining a state qe^q lkiv qeb qb^`eboÿp c^qebo e^a ^qq^fkba+ 

Monks, searching for what is wholesome, seeking the supreme state of sublime peace, I went 

ql jbbq Raa^h^ qeb plk lc Oġj^ (Rŋmaputta) ^ka p^fa ql efj7 þCofbka) F t^kq ql ib^a qeb eliv ifcb fn 

this Dhamma and dis̀fmifkb+ÿ Jlkhp) qerp _bfkd fkclojba) Raa^h^ qeb plk lc Oġj^ p^fa qefp ql jb7 
þQeb sbkbo^_ib lkb j^v pq^v ebob+ Qefp Dhamma (teaching and what it leads to) is such that a wise 
man can soon enter upon and dwell in it, realizing it for himself through direct insight the Dhamma 
lc efp ltk qb^`ebo+ÿ 

Monks, before long, so quickly, I learned that Dhamma. Monks, in the sense of mere lip-
reciting and rehearsal, I spoke the knowledge-qb^`efkd ^ka qeb biaboÿp qb^`efkd) ^ka F) ^ka lqebop 
qll) `i^fjba7 þF hklt ^ka pbb+ÿ 

Jlkhp) F `lkpfaboba7 þFq t^p klq qeolrde jbob c^fqe ^ilkb qe^q Oġj^ ab`i^oba qe^q) _v 
realizing it for himself with higher knowledge, he entered upon and dwelled in this Dhamma. 
@boq^fkiv) Oġj^ atbiiba hkltfkd ^ka pbbfkd qefp Dhamma+ÿ Jlkhp) qebk F tbkq to Uddaka the son of 
Oġj^ ^ka ^phba efj7 þCofbka) fk te^q t^v afa Oġj^ ab`i^ob qe^q) _v ob^ifwfkd fq clo efjpbic tfqe 
higher knowledge, he entered upon and dwelled in this Dhamma<ÿ Jlkhp) fk obmivfkd) Raa^h^ qeb 
plk lc Oġj^ ab`i^oba qeb pmebob lc kbfqebo-perception-nor-non-perception.66 

Jlkhp) F `lkpfaboba7 þKlq lkiv afa Oġj^ e^sb c^fqe) F qll e^sb c^fqe8 klq lkiv afa Oġj^ e^sb 
sfdlro) F qll e^sb sfdlro8 klq lkiv afa Oġj^ e^sb jfkacrikbpp) F qll e^sb jfkacrikbpp8 klq lkiv afa 
Oġj^ e^sb jbafq^qfsb concentration) F qll e^sb `lk`bkqo^qflk8 klq lkiv afa Oġj^ e^sb tfpalj) F qll 
have wisdom. Suppose I endeavour to realize the Dhamma qe^q Oġj^ ab`i^oba eb bkqboba rmlk ^ka 
atbiiba fk _v ob^ifwfkd fq clo efjpbic tfqe afob`q fkpfdeq<ÿ Jlkhp) klq ilkd _bclob) pl nrf`hiv) F bkqboba 
upon and dwelled in that Dhamma by realizing it for myself with direct insight.  

Monks, then I went to Uddaka qeb plk lc Oġj^ ^ka ^phba efj7 þCofbka) t^p fq fk qefp t^v qe^q 
Oġj^ ab`i^oba qe^q eb bkqboba rmlk ^ka atbiiba fk qefp Dhamma by realizing it for himself with 
afob`q fkpfdeq<ÿ þCofbka) qe^q fp qeb t^v qe^q Oġj^ ab`i^oba qe^q eb bkqboba rmlk ^ka atbiiba fk this 
Dhamma _v ob^ifwfkd fq clo efjpbic tfqe afob`q fkpfdeq+ÿ þCofbka) fq fp fk qefp t^v qe^q F ^ipl bkqbo rmlk 
and dwell in this Dhamma _v ob^ifwfkd fq clo jvpbic tfqe afob`q fkpfdeq+ÿ 

þCofbka) fq fp ^ d^fk clo rp) fq fp ^ dob^q d^fk clo rp qe^q tb e^sb such a companion in the holy 
life. So the Dhamma qe^q Oġj^ ab`i^oba eb bkqboba rmlk ^ka atbiiba fk _v ob^ifwfkd fq clo efjpbic 
with direct insight is the Dhamma that you enter upon and dwell in by realizing it for yourself with 
direct insight. And the Dhamma that you enter upon and dwell in by realizing it for yourself with 
direct insight is the Dhamma qe^q Oġj^ ab`i^oba eb bkqboba rmlk ^ka atbiiba fk _v ob^ifwfkd fq clo 
himself with direct insight. So you know the Dhamma qe^q Oġj^ hkbt ^ka Oġj^ hkbt qeb Dhamma 

                                                           
66 Also the name for a formless attainment in Buddhism: the fourth one, beyond the sphere of nothingness. 
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qe^q vlr hklt+ >p Oġj^ t^p) pl ^ob vlr8 ^p vlr ^ob) pl t^p Oġj^+ @ljb) cofbka) klt ib^a qefp 
`ljjrkfqv+ÿ  

Jlkhp) qerp Raa^h^ qeb plk lc Oġj^) jv cbiilt jlkh) mi^`ba jb fk qeb mlpfqflk lc qeb 
teacher67 and accorded me the highest honour. But I considerea7 þQefp Dhamma does not lead to 
disenchantment, to dispassion, to cessation, to peace, to direct insight, to awakening, to nirvana, but 
only to rebirth in the sphere of neither-perception-nor-non-mbo`bmqflk+ÿ Klq _bfkd p^qfpcfba tfqe qe^q 
Dhamma, being disappointed with that Dhamma, I left. 
 
Ariya-pariyesana Sutta: Majjhima-kfhġv^ I.165ü166, trans. G.A.S. 
 

The ascetic life of rigorous self-denial 
In the next phase of his spiritual quest, Gotama tried another available method of spiritual development: the 
attempt to wilfully master the body and its desires by such things as fasting and holding of the breath for long 
periods. As will be seen, he later criticised this. 
 
L.12 The extremity of his asceticism 
In this passage, the Buddha describes how he practised four modes of austere living that were then common, and 
are still practised by some non-Buddhist Indian ascetics.  

Pġofmrqq^) F ob`^ii e^sfkd ifsba ^ eliv ifcb `lkpfpqfkd lc clro c^`qlop7 F e^sb _bbk ^k ^p`bqf`) ^ 
supreme ascetic; I have been unkempt, supremely unkempt; I have been scrupulous, supremely 
scrupulous; I have been secluded, supremely secluded. 

Pġofmrqq^) qebob jv mo^`qf`b lc ^p`bqf`fpj t^p pr`e qe^q F tbkq k^hba) obgb`qfkd `lksbkqflkp) 
licking my hands, not coming when asked, not stopping when asked. I did not accept food brought or 
food specially made or an invitation to a meal; I received nothing from a pot, from a bowl, across a 
threshold, across a stick, across a pestle, from two eating together, from a pregnant woman, from a 
woman giving suck, from a woman lying in the midst of men, from where food was advertised to be 
distributed, from where a dog was waiting, from where flies were bustling. I accepted no fish or meat, 
I drank no liquor, wine, or fermented brew. 

I kept to one house, to one morsel;68 I kept to two houses, to two morsels; I kept to three 
houses, to three morsels; I kept to four houses, to four morsels; I kept to five houses, to five morsels; 
I kept to six houses, to six morsels; I kept to seven houses, to seven morsels.  

I lived on the food from one donor, from two donors, from three donors, from four donors, 
from five donors, from six donors, from seven donors; I took food once a day, once every two days, 
once every three days, once every four days, once every five days, once every six days, once every 
seven days; thus even up to once every fortnight, I dwelt pursuing the practice of taking food at stated 
intervals. 

I was an eater of greens, eater of millet, eater of wild rice, eater of hide-parings, eater of moss, 
eater of rice-bran, eater of rice-scum, eater of sesamum flour, eater of grass, eater of cow-dung. I lived 
on forest roots and fruits; I fed on fallen fruits. 

I clothed myself in hemp, in hemp-mixed cloth, in shrouds, in refuse rags, in tree bark, in 
antelope hide, in strips of antelope hide, in kusa-grass fabric, in bark fabric, in wood-shavings fabric, 
in head-e^fo tlli) fk ^kfj^i tlli) fk ltipÿ tfkdp+  

I was one who pulled out hair and beard,69 pursuing the practice of pulling out hair and beard. 
I was one who stood continuously, rejecting seats. I was one who squatted continuously, 

devoted to maintaining the squatting position. I was one who used a mattress of spikes; I made a 
mattress of spikes my bed.  

I dwelt pursuing the practice of (ritual) bathing in (cold) water three times daily including in 
the evening.  

Thus in such a variety of ways I dwelt pursuing the practice of tormenting and mortifying 
qeb _lav+ Pġofmrqq^) pr`e t^p jv mo^`qf`b lc ^p`bqf`fpj+ 
                                                           
67 @ljm^oba ql Ġυġo^ Hġiġj^ÿp lccbo lc `l-ib^abopefm) Raa^h^ plk lc Oġj^ lccbop efj qeb crii ib^abopefm) o^qebo 
the teachership. 
68 I.e. going just to one house and collecting one morsel of food. 
69 Jain monks still do this, while Buddhist monks shave them off. 
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Pġofmrqq^) qebob jv mroprfq lc _bfkd rkhbjmq t^p pr`e qe^q just as the bole of a qfkarhġ tree, 
accumulating over the years, cakes and flakes off, so too, dust and dirt, accumulating over the years, 
`^hba lcc jv _lav ^ka ci^hba lcc+ Fq kbsbo l``rooba ql jb7 þIbq jb or_ qefp arpq ^ka afoq lcc tfqe jv 
hand, or let aklqebo or_ qefp arpq ^ka afoq lcc tfqe efp e^ka+ÿ Pġofmrqq^) pr`e t^p jv mo^`qf`b lc _bfkd 
unkempt. 

Pġofmrqq^) jv mo^`qf`b lc p`ormrilrpkbpp t^p pr`e qe^q F t^p ^it^vp jfkacri fk pqbmmfkd 
forwards and stepping backwards. I was full of pity in regard to a drop of water70 qerp7 þIbq jb klq 
eroq qeb qfkv `ob^qrobp fk qeb `obsf`bp lc qeb dolrka+ÿ Pġofmrqq^) pr`e t^p jv mo^`qf`b lc 
scrupulousness. 

Pġofmrqq^) jv mo^`qf`b lc pb`irpflk t^p pr`e qe^q F tlria mirkdb fkql pljb clobpq ^ka atbii 
there. And when I saw a cowherd or a shepherd or someone gathering grass, or sticks, or a woodsman, 
I would flee from grove to grove, from thicket to thicket, from hollow to hollow, from hillock to 
hillock. Why was that? So that they should not see me and I should not see them.  

Sġofmrqq^) grpq ^p ^ clobpq-bred deer, on seeing human beings, flees from grove to grove, from 
thicket to thicket, from hollow to hollow, from hillock to hillock, so too, when I saw a cowherd or a 
shepherd or someone gathering grass, or sticks, or a woodsman, I would flee from grove to grove, 
colj qef`hbq ql qef`hbq) colj eliilt ql eliilt) colj efiil`h ql efiil`h+ Pġofmrqq^) pr`e t^p jv 
practice of seclusion. 

Pġofmrqq^) F tbkq lk ^ii clrop ql qeb `lt-pens when the cattle had gone out and the cowherd 
had left qebj) ^ka F cba lk qeb arkd lc qeb vlrkd pr`hifkd `^isbp+ Pġofmrqq^) ^p ilkd ^p jv ltk 
bu`objbkq ^ka rofkb i^pqba) F cba lk jv ltk bu`objbkq ^ka rofkb+ Pġofmrqq^) pr`e t^p jv mo^`qf`b 
of great distortion in feeding.  

Pġofmrqq^) F mirkdba fkql pljb ^tb-inspiring grove and dwelt there: a grove so awe-inspiring 
qe^q kloj^iiv fq tlria j^hb ^ j^kÿp e^fo pq^ka rm fc eb tbob klq cobb colj irpq+  

Pġofmrqq^) tebk qelpb `lia tfkqov kfdeqp `^jb arofkd qeb bfdeq-day interval of frost, I would 
dwell by night in the open and by day in the grove. In the last month of the hot season I would dwell 
by day in the open and by night in the grove.  

Pġofmrqq^) qebob `^jb ql jb pmlkq^kblrpiv qefp sbopb kbsbo eb^oa _bclob7 
The sage has engaged in searching, being heated and chilled, alone in the awe-inspiring 
grove, naked, no fire to sit beside.  

Pġofmrqq^) F j^ab jv _ba fk ^ `e^okbi dolrka prmmloqba lk ^ phbibqlk+  
Pġofmrqq^) `lteboa _lvp `^jb rm ^ka pm^q lk jb) rofk^qba lk me, threw dirt at me, and poked 

pqf`hp fkql jv b^op+ Pġofmrqq^) vbq F al klq ob`^ii qe^q F bsbo ^olrpba ^k bsfi jfka lc e^qb ^d^fkpq qebj+ 
Pġofmrqq^) pr`e t^p jv ^_fafkd fk bnr^kfjfqv+ 
 
J^eġ-pŋe^kġa^ Prqq^7 Majjhima-kfhġv^ I.77ü79, trans. G.A.S. 
 
L.13 Pain in vain 
In this passage, the Buddha explains that, prior to his period of extreme asceticism, he realised that awakening 
was not possible for those religious practitioners who were still attached to sensual pleasures. Having realised 
that he had to shun sensual pleasures, he then engaged in many kinds of extreme ascetic practices. However, 
while these did develop great energy and mindfulness, and the physical pain they brought did not affect his 
mind, they also brought bodily exhaustion, and he came to realize that they were not leading to awakening. 

 þHas there never arisen in you, Venerable Gotama, a feeling so pleasant that it could invade 
his mind and remain? Has there never arisen in Venerable Gotama a feeling so painful that it could 
invade his mfka ^ka obj^fk<ÿ  

þ>ddfsbpp^k^) pb^o`efkd clo te^q fp telibpljb) pbbhfkd qeb prmobjb pq^qb lc pr_ifjb mb^`b) 
F t^kaboba _v pq^dbp qeolrde qeb J^d^ae^k `lrkqov rkqfi bsbkqr^iiv F ^oofsba ^q Rorsbiġ kb^o 
Pbkġkfd^j^. There I saw an agreeable piece of ground, a delightful grove with a clear-flowing river 
with pleasant, smooth banks and nearby a village for alms resort. Aggivessana, I considered: 
ā>dobb^_ib fp qefp mfb`b lc dolrka8 abifdeqcri fp qeb dolsb tfqe ^ `ib^o-flowing river with pleasant, 
smooth banks and nearby a village for alms resort. This place will indeed serve for the striving 

                                                           
70 Likewise, Jains see life as present everywhere. 
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%pmfofqr^i buboqflk& lc ^ `i^kpj^k fkqbkq lk pqofsfkd+Ă Aggivessana, I sat down there with the thought: 
āQefp tfii pbosb clo pqofsfkd+Ă  

Aggivessana, now these three similes occurred to me spontaneously, never heard before. 
[Namely that, just as a submerged or damp piece of sappy wood cannot be set alight with a fire-drill, 
but a dry one can be set alight, so only] those renunciants and brahmins71 who live bodily withdrawn 
from sensual pleasures, and whose sensual desire, affection, infatuation, thirst, and fever for sensual 
pleasures has been fully abandoned and suppressed internally, whether or not they feel painful, 
racking, piercing feelings due to exertion, they are capable of knowing and seeing and supreme 
^t^hbkfkd+ ć 

>ddfsbpp^k^) F `lkpfaboba7 āPrmmlpb) tfqe jv qbbqe `ibk`eba ^ka jv qlkdrb mobppba ^d^fkpq 
qeb ollc lc jv jlrqe) F _b^q altk) `lkpqo^fk) ^ka `orpe jfka tfqe jfka<Ă >ggivessana, so with my 
teeth clenched and my tongue pressed against the roof of my mouth, I beat down, constrained, and 
crushed mind with mind. Aggivessana, while I did so, sweat ran from my armpits. Aggivessana, just 
as a strong man might seize a weaker man by the head or shoulders and beat him down, constrain 
him, and crush him, so too, with my teeth clenched and my tongue pressed against the roof of my 
mouth, I beat down, constrained, and crushed mind with mind, and sweat ran from my armpits.  

[Refrain:] Aggivessana, although tireless energy was aroused in me and unremitting 
mindfulness was established, my body was overwrought and strained because I was exhausted by the 
painful striving. But such painful feeling that arose in me did not invade my mind and remain. 
 >ddfsbpp^k^) F `lkpfaboba7 āPrmmlpb F mo^`qfpb qeb _ob^qeibpp jbafq^qflk<Ă72 So I stopped the 
in-breaths and out-breaths through my mouth and nose. Aggivessana, while I did so, there was a loud 
sound of winds coming out from my ear holes. Aggivessana, just as there is a loud sound when a 
pjfqeÿp _biiltp ^ob _iltk) pl qll) tefib F pqlmmba qeb fk-breaths and out-breaths through my nose 
^ka b^op) qebob t^p ^ ilra plrka lc tfkap `ljfkd lrq colj jv b^o elibp+ ć [Refrain] 
 >ddfsbpp^k^) F `lkpfaboba7 āPrmmlpb F mo^`qfpb croqebo qeb _ob^qeibpp jbafq^qflk<Ă Pl F 
stopped the in-breaths and out-breaths through my mouth, nose, and ears. While I did so, violent 
winds cut through my head. Aggivessana, just as if a strong man were pressing against my head with 
the tip of a sharp sword, so too, while I stopped the in-breaths and out-breaths through my mouth, 
klpb) ^ka b^op) sflibkq tfkap `rq qeolrde jv eb^a+ ć [Refrain] 
 >ddfsbpp^k^) F `lkpfaboba7 āPrmmlpb F mo^`qfpb croqebo qeb _ob^qeibpp jbafq^qflk<Ă So I 
stopped the in-breaths and out-breaths through my mouth, nose, and ears. While I did so there were 
violent pains in my head. Aggivessana, just as if a strong man were tightening a tough leather strap 
around my head as a headband, so too while I stopped the in-breaths and out-breaths through my 
jlrqe) klpb) ^ka b^op) qebob tbob sflibkq m^fkp fk jv eb^a+ ć [Refrain] 

>ddfsbpp^k^) F `lkpfaboba7 āPrmmlpb F mo^`qfpb croqebo qeb _ob^qeibpp jbafq^qflk<Ă Pl F 
stopped the in-breaths and out-breaths through my mouth, nose, and ears. While I did so, violent 
winds carved up my belly. Aggivessana, just as if a skilled butcher or his apprentice were to carve up 
^k luÿp _biiv tfqe ^ pe^om _rq`eboÿp hkfcb) pl qll tefib F pqlmmba qeb fk-breaths and out-breaths 
through my mouth, nose, ̂ ka b^op) sflibkq tfkap `^osba rm jv _biiv+ ć [Refrain] 

>ddfsbpp^k^) F `lkpfaboba7 āPrmmlpb F mo^`qfpb croqebo qeb _ob^qeibpp jbafq^qflk<Ă Pl F 
stopped the in-breaths and out-breaths through my mouth, nose, and ears. While I did so, there was 
a violent burning in my body. Aggivessana, just as if two strong men were to seize a weaker man by 
both arms and roast him over a pit of hot coals, so too, while I stopped the in-breaths and out-breaths 
through my mouth, nose, and ears, there was a violent burning in jv _lav+ ć [Refrain] 

>ddfsbpp^k^) klt qeb dlap tel p^t jb p^fa7 āQeb obkrk`f^kq Dlq^j^ fp ab^a+Ă Pljb dlap 
p^fa7 āQeb obkrk`f^kq Dlq^j^ fp klq ab^a) eb fp avfkd+Ă >ka lqebo dlap p^fa7 āQeb obkrk`f^kq Dlq^j^ 
is neither dead nor dying; he is an arahant (worthy one), for such is the way arahantp atbii+Ă  

>ddfsbpp^k^) F `lkpfaboba7 āPrmmlpb F mo^`qfpb bkqfobiv `rqqfkd lcc clla<Ă73 Then gods came 
ql jb ^ka p^fa7 āPfo) al klq mo^`qfpb bkqfobiv `rqqfkd lcc clla+ Fc vlr al pl) tb pe^ii fkcrpb eb^sbkiv 
food into the mlobp lc vlro phfk ^ka qefp tfii prpq^fk vlr+Ă >ddfsbpp^k^) F `lkpfaboba7 āFc F `i^fj ql _b 

                                                           
71 See *LI.2, above. 
72 A form of non-Buddhist meditation involving eliafkd lkbÿp _ob^qe+ 
73 Abstinence from food, a non-Buddhist practice. 
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completely fasting while these gods infuse heavenly food into the pores of my skin and this sustains 
jb) qebk F pe^ii _b ivfkd+Ă Pl F afpjfppba qelpb dlap) p^vfkd7 āQebob fp kl kbba+Ă  

>ddfsbpp^k^) F `lkpfaboba7 āPrmmlpb F q^hb sbov ifqqib clla) ^ e^kacri b^`e qfjb) tebqebo lc 
_b^k plrm lo ibkqfi plrm lo sbq`e plrm lo mb^ plrm<Ă Pl F qllh sbov ifqqib clla) ^ e^kacri b^`e qfjb) 
whether of bean soup or lentil soup or vetch soup or pea soup. While I did so, my body reached a state 
of extreme emaciation. Because of eating so little: my limbs became like the jointed segments of vine 
pqbjp lo _^j_ll pqbjp8 jv _^`hpfab _b`^jb ifhb ^ `^jbiÿp ellc8 qeb molgb`qflkp lk jv pmfkb stood 
forth like corded beads; my ribs jutted out as gaunt as the crazy rafters of an old roofless barn; the 
gleam of my eyes sank far down in their sockets, looking like the gleam of water that has sunk far 
down in a deep well; my scalp shrivelled and withered as a green bitter gourd shrivels and withers in 
the wind and sun.  

Aggivessana, because of eating so little, my belly skin adhered to my backbone; thus if I 
touched my belly skin I encountered my backbone and if I touched my backbone I encountered my 
belly skin. Aggivessana, because of eating so little, if I defecated or urinated, I fell over on my face 
there. Aggivessana, because of eating so little, if I tried to ease my body by rubbing my limbs with my 
hands, the hair, rotted at its roots, fell from my body as I rubbed. 

>ddfsbpp^k^) klt qeb mblmib tel p^t jb p^fa7 āQeb obkrk`f^kq Dlq^j^ fp _i^`h+Ă Pljb 
mblmib p^fa7 āQeb obkrk`f^kq Dlq^j^ fp klq _i^`h8 eb fp _oltk+Ă Lqebo mblmib p^fa7 āQeb obkrk`f^kq 
Gotama is neither black nor brown; he is golden-skfkkba+Ă >ddfsbpp^k^) pl jr`e e^a qeb `ib^o) _ofdeq 
colour of my skin deteriorated through eating so little.  

>ddfsbpp^k^) F `lkpfaboba7 āTe^qbsbo obkrk`f^kqp ^ka _o^ejfkp fk qeb m^pq e^sb 
experienced painful, racking, piercing feelings due to exertion, this is the utmost; there is none 
beyond this. And whatever renunciants and brahmins in the future will experience painful, racking, 
piercing feelings due to exertion, this is the utmost; there is none beyond this. And whatever 
renunciants and brahmins at present experience painful, racking, piercing feelings due to exertion, 
this is the utmost; there is none beyond this.  

But by this racking practice of austerities I have not attained any superhuman distinction in 
knowing and seeing worthy of the noble ones. Could there be another path to awakening? 
 
J^eġ-saccaka Sutta: Majjhima-kfhġv^ I.240ü246, trans. G.A.S. 
 
L.14 Ob_rccfkd qeb qbjmq^qflk lc Jġo^ 
In this passage, the tempter-abfqv Jġo^ %^ipl hkltk ^p K^jr`ŋ ^ka Kaϖha; see *LI.5 and 7) comes to Gotama 
(not yet a Buddha) at the end of his ascetic period, urging him to give up his renunciant life-style, and return to 
normal lay life in which he could generate beneficial karma and its worldly benefits by carrying out Brahmanical 
sacrifices. Gotama, though, says he has no need of any more beneficial karma (not that doing sacrifices would 
add to this), and that he is set to attain awakening and teach many disciples. He has the five faculties of faith, 
vigour, mindfulness, meditative concentration ^ka tfpalj) ^ka tfii `lknrbo Jġo^ÿp þ^ojvÿ lc jlo^i ^ka 
spiritual faults. 

   Abslqfkd ql pqofsfkd) tefib F t^p jbafq^qfkd kb^o qeb ofsbo Kbo^ág^oġ) j^hfkd ^ dob^q bccloq) 
for the attainment of the security from bondage,  
   K^jr`ŋ ^mmol^`eba jb) rqqbofkd seemingly ̀ ljm^ppflk^qb tloapď7 þVlr ^ob qefk) lc _^a 
complexion; death is near you.  
   There are one thousand parts of death in you; only one part of you is life. Live, sir, life is 
better. If you live, you will make beneficial karma. 
   Practising the holy life and performing the fire sacrifice, you could heap up much beneficial 
karma. What do you want with striving?  
   Qeb ol^a ql pqofsfkd fp e^oa ql qo^sbi) e^oa ql mbocloj) e^oa ql ^`efbsb+ÿ P^vfkd qebpb sbopbp) 
Jġo^ pqlod near the Buddha. 
   Ql Jġo^ tel pmlhb qerp) qeb ?ibppba Lkb p^fa qefp7 þHfkpj^k lc qeb kbdifdbkq) bsfi lkb) vlr 
have come here for your own purpose.  
   I do not have even the slightest need of (more) beneficial karma; Jġo^ lrdeq ql pmb^h ql 
those who do have the need of it.  
   Faith, vigour, and wisdom are found in me. Why do you ask me, one who is thus devoted to 
striving, about life?  
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   This wind would dry up even the streams of the rivers; why should my blood, of one devoted 
to striving, not be dried up?  
   When my blood is being dried up, then the bile and phlegm are dried up. When the flesh 
wastes away, the mind becomes clearer, and all the more my mindfulness and wisdom and 
meditative concentration stand firm.  
   While I dwell like this, having reached the highest feeling, my mind has no regard for 
pbkpr^i mib^probp+ Pbb ^ _bfkdÿp mrob pq^qb+  
   Sensual pleasures are your first army; discontent is called your second; your third is hunger 
and thirst; the fourth is called craving. 
   Dullness and lethargy are your fifth; the sixth is called fear; your seventh is vacillating 
doubt; hypocrisy and obstinacy are your eighth.  
   Gain, reputation, honour, and whatever fame is falsely received, and whoever both extols 
himself and disparages others, that is your army.  
   K^jr`ŋ) qe^q fp qeb pqofhfkd clo`b lc H^ϖha. One who is not a hero cannot conquer it, but 
having conquered it one obtains happiness.  
   Should I wear muñja grass?74 Fÿsb e^a bklrde lc life here. Death in battle is better for me 
than that I should be conquered and live.  
   Plunged into this battle some renunciants and brahmins are not seen, and they do not know 
the road by which those with good vows go.  
   Pbbfkd qeb ^ojv ^oo^vba ^ii ^olrka) ^ka Jġo^ tfqe efp bibme^kqp) F pe^ii do forth into battle. 
Do not move me from my place.  
   That army of yours which the world together with the gods cannot overcome, I shall break 
with wisdom, as if breaking an unfired pot with a stone.  
   Bringing my thoughts under control, making my mindfulness well-established, I shall 
wander from kingdom to kingdom, training many disciples.  
   Those vigilant devoted performers of my teaching will go, despite you, to where, having 
gone, they will not gribsb+ÿ 
   %Jġo^7& Clo pbsbk vb^op F e^sb cliiltba qeb ?ibppba Lkb pqbm _v pqbm+ F e^sb klq l_q^fkba ^k 
opportunity against the perfectly awakened Buddha who possesses mindfulness. 
   I once saw a bird circling ^ pqlkb tef`e illhba ifhb c^q) qefkhfkd7 āMboe^ps we shall find 
something soft here; perhaps there may be something sweet.Ă  
   Not obtaining anything sweet, the bird went away from there. Like the crow that attacked 
the stone and became despondent, we, after attacking Gotama and becoming despondent, 
wfii dl ^t^v+ÿ 
   Overcome by grief, the lute fell from Mġo^ÿp ^ojmfq) ^ka that discouraged spirit disappeared 
on that very spot. 

 
M^aeġk^ Prqq^: Sutta-kfmġq^ 425ü449, trans. G.A.S. 
 

The awakening and its aftermath 
 
L.15 Attaining the meditative absorptions, seeing past lives and the working of karma, and attaining 
liberation 
In this passage the Buddha recalls his awakening/enlightenment. After his ascetic period, and nearly giving up, 
he had wondered if there was another, effective way to awakening. At that point, he remembered a meditative 
state he had entered some time in his youth: the first of four meditative absorptions (geġk^s: see *Th.140), which 
was happy and joyful, but nothing to do with sensual pleasures or any negative state of mind. He thus decided 
to revisit this state as a way through to awakening. Given that it is clear from other passages that this would 
have been attained by a practice such as mindfulness of breathing, we can see that his path now became one of 
careful awareness of the body, rather than attaining formless states which completely transcended the body, 
or extreme asceticism that went for forceful and wilful  mastery of the body. 

                                                           
74 A sign of surrender. 
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 He then regained physical health by ending his fast, so that he could go on to attain the four meditative 
absorptions in turn, then from the great stillness and sensitivity of the fourth absorption, remembered many of 
his countless past lives, saw how other beings were then being reborn according to the quality of their karma, 
their actions, and then, most crucially, attained direct insight into the painful nature of conditioned existence, 
what originated such states and their mental and physical pains, how they end, and the path to this: these four 
Truths of qeb Kl_ib Lkbp %lcqbk `^iiba þKl_ib Qorqepÿ& later became the subject of his first teaching. Insight into 
the third of them entailed the realization of nirvana, and hence the ending of the intoxicating inclinations that 
are a barrier to this. He thus saw that he was now awakened. He was a Buddha. 

>ddfsbp^k^) F `lkpfaboba7 þF ob`^ii qe^q tebk jv c^qebo qeb P^hv^k t^p l``rmfba) tefib F t^p 
sitting in the cool shade of a rose-apple tree, secluded from sensual pleasures, secluded from 
unwholesome states, I entered and dwelled in the first meditative absorption, which is comprised of 
the joy and easeful pleasure associated with mental application and examination, and born of 
seclusion. Could this be the path to awakening<ÿ >ddfsbpp^k^) qebk cliiltfkd lk qe^q jbjlov t^p 
qeb ob^ifw^qflk7 þQefp fkabba fp qeb m^qe ql awakening+ÿ 

>ddfsbpp^k^) F `lkpfaboba7 þTev ^j F ^co^fa lc qe^q b^pbcri mib^prob qe^q e^p klqefkd ql al 
with sensual pleasures and unwholesome states?ÿ >ddfsbpp^k^) F `lkpfaboba7 þF ^j klq ^co^fa lc qe^q 
b^pbcri mib^prob qe^q e^p klqefkd ql al tfqe pbkpr^i mib^probp ^ka rktelibpljb pq^qbp+ÿ  

>ddfsbpp^k^) F `lkpfaboba7 þFq fp klq b^pv ql ^qq^fk qe^q b^pbcri mib^prob tfqe ^ _lav pl 
excessively emaciated. Prmmlpb F ^qb pljb plifa clla7 pljb _lfiba of`b ^ka mloofadb<ÿ >ka F ^qb pljb 
solid food: some boiled rice and porridge.  

Aggivessana, now at that time five monks were waiting upon me,75  qefkhfkd7 þFc lro 
obkrk`f^kq Dlq^j^ ^`efbsbp pljb efdebo pq^qb) eb tfii fkcloj rp+ÿ ?rq) >ddfsbpp^k^) tebk F ^qb qeb 
_lfiba of`b ^ka mloofadb) qeb cfsb jlkhp tbob afpdrpqba ^ka ibcq jb) qefkhfkd7 þQeb obkrk`f^kq 
Gotama now lives luxuriously; he has given rm efp pqofsfkd ^ka obsboqba ql irurov+ÿ 

Aggivessana, when I had eaten solid food and regained my strength, then, secluded from 
sensual pleasures, secluded from unwholesome states, I entered and dwelled in the first meditative 
absorption, which is comprised of the joy and easeful pleasure associated with mental application 
and examination, But such pleasant feeling that arose in me did not invade my mind and remain. 

With the stilling of mental application and examination, I entered and dwelled in the second 
meditative absorption, which is comprised of the joy and easeful pleasure born from a composed, 
concentrated state, devoid of mental application and examination, bringing inner clarity, being a 
one-pointed state of mind. But such pleasant feeling that arose in me did not invade my mind and 
remain.  

With non-attachment towards joy, I dwelled with equanimity, being mindful and with clear 
comprehension, I experienced happiness with the body; and I entered and dwelled in the third 
meditative absorption of which the noble ones declare: þeb fp mlppbppba lc bnr^kfjfqv) eb fp jfkacri) 
^ mboplk ^_fafkd fk e^mmfkbpp+ÿ But such pleasant feeling that arose in me did not invade my mind 
and remain. 

Having previously given up pleasure and pain, with the disappearance of happiness and 
unhappiness, I entered and dwelled in the fourth meditative absorption, which is without any 
pleasant or painful (feeling) and purified by equanimity and mindfulness. But such pleasant feeling 
that arose in me did not invade my mind and remain. 

When my mind was thus composed, purified, bright, without blemish, the defilements 
removed, malleable, wieldy, steady and attained to imperturbability, I directed it to knowledge of the 
recollection of past lives. I recollected my manifold past lives, that is, one birth, two births, three 
births, four births, five births, ten births, twenty births, thirty births, forty births, fifty births, a 
hundred births, a thousand births, a hundred thousand births, many eons of world-contraction, many 
eons of world-expansion, many eons of world-`lkqo^`qflk ^ka bum^kpflk7 þQebob F t^p pl k^jba) lc 
such a clan, with such an appearance, such was my nutriment, such my experience of pleasure and 
pain, such my lifespan; and passing away from there, I was reborn elsewhere; and there too I was so 
named, of such a clan, with such an appearance, such was my nutriment, such my experience of 
pleasure and pain, such my lifespan; aka m^ppfkd ^t^v colj qebob) F t^p ob_lok ebob+ÿ  

                                                           
75 Tel i^qbo _b`^jb qeb ?raae^ÿp cfopq afp`fmibp lk`b qebv e^a qeb dlla cloqrkb ql _b efp ^rafbk`b clo efp cfopq 
discourse. 
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Thus with their aspects and particulars I recollected (many of) my manifold past lives. 
Aggivessana, this was the first true knowledge attained by me in the first watch of the night. 
Ignorance was banished and true knowledge arose, darkness was banished and light arose, as happens 
in one who dwells diligent, ardent, and resolute. But such pleasant feeling that arose in me did not 
invade my mind and remain. 

When my mind was thus composed, purified, bright, without blemish, the defilements 
removed, malleable, wieldy, steady, and attained to imperturbability, I directed it to knowledge of 
the passing away and rebirth of beings. With the divine eye, which is purified and surpasses the 
human, I saw beings passing away and being reborn, of a low or high status, beautiful and ugly, 
fortunate and unfortunate, and I understood how beings fare on according to their actions (karma) 
qerp7 þQebpb _bfkdp tel _be^sba tolkdiv _v _lav) pmbb`e) ^ka jfka) tel obsfiba qeb kl_ib lkes, 
held wrong view, and undertook actions based on wrong view, with the dissolution of the body, after 
death, have been reborn in a state of misery, in a bad destination, in the lower world, even in hell; 
but these beings who behaved well by body, speech, and mind, who did not revile the noble ones, 
who held right view, and undertook action based on right view, with the breakup of the body, after 
ab^qe) e^sb _bbk ob_lok fk ^ dlla abpqfk^qflk) fk ^ eb^sbkiv tloia+ÿ  

Thus with the divine eye, which is purified and surpasses the human, I saw beings passing 
away and being reborn, of a low or high status, beautiful and ugly, fortunate and unfortunate, and I 
understood how beings fare on according to their actions. Aggivessana, this was the second true 
knowledge attained by me in the middle watch of the night. Ignorance was banished and true 
knowledge arose, darkness was banished and light arose, as happens in a one who dwells diligent, 
ardent, and resolute. But such pleasant feeling that arose in me did not invade my mind and remain. 

When my mind was thus composed, purified, bright, without blemish, the defilements 
removed, malleable, wieldy, steady, and attained to imperturbability, I directed it to knowledge of 
the destruction of the intoxicating inclinations.76 F afob`qiv hkbt ^p fq ob^iiv fp7 þQefp fp qeb m^fkcriÿ8 
þqefp fp qeb lofdfk lc qeb m^fkcriÿ8 þqefp fp qeb `bpp^qflk lc qeb m^fkcriÿ8 þqefp fp qeb t^v ib^afkd ql qeb 
`bpp^qflk lc qeb m^fkcriÿ+ 

F afob`qiv hkbt ^p fq ob^iiv fp7 þQebpb ^ob qeb fkqluf`^qfkd fk`ifk^qflkpÿ8 þqefp fp qeb lofdfk lc qeb 
fkqluf`^qfkd fk`ifk^qflkpÿ8 þqefp fp qeb `bpp^qflk lc qeb fkqluf`^qfkd fk`ifk^qflkpÿ8 þqefp fp qeb t^v 
ib^afkd ql qeb `bpp^qflk lc qeb fkqluf`^qfkd fk`ifk^qflkpÿ+ 

When I knew and saw thus, my mind was liberated from the intoxicating inclination to 
sensual desire, from the intoxicating inclination to a way of being, and from the intoxicating 
inclination to ignorance.  

Tebk fq t^p if_bo^qba) qebob `^jb qeb hkltibadb7 þFq fp if_bo^qba+ÿ F afob`qiv hkbt7 þ?foqe77 is 
destroyed, the holy life has been lived, what had to be done has been done, and there is nothing more 
ql _b alkb ebob^cqbo+ÿ  

Aggivessana, this was the third true knowledge attained by me in the last watch of the night. 
Ignorance was banished and true knowledge arose, darkness was banished and light arose, as happens 
in one who dwells diligent, ardent, and resolute. But such pleasant feeling that arose in me did not 
invade my mind and remain. 
 
J^eġ-saccaka Sutta: Majjhima-kfhġv^ I.246ü249, trans. G.A.S. 
 
L.16 Joy at finding the end of wandering on from life to life 
Here the Buddha expresses joy at having identified and ended the craving that had been driving him, like all 
beings, through repeated rebirths and the mental and physical pains that these bring. 

   Through many a birth I wandered in saϒpġo^)78 seeking, but not finding the builder of the 
house.79 Painful is repeated birth.  

                                                           
76 So as to be an arahant, awakened/enlightened. See *Th.128 on the intoxicating inclinations. 
77 I.e. rebirth. And the whole future process of the birth and death of impermanent, conditioned states. 
78 The cycle of birth and death. 
79 Of personal conditioned existence. 
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  O house-builder! You are seen. You shall build no house again. All your rafters are broken. 
Your ridge-pole is shattered. Mind is free from volitional constructions. Achieved is the 
destruction of cravings.  

 
Dhammapada 153ü154, trans. G.A.S. 
 
L.17 Attaining nirvana on reaching awakening/enlightenment 
Monks, searching for what is wholesome, seeking the supreme state of sublime peace, I wandered by 
pq^dbp qeolrde qeb J^d^ae^k `lrkqov rkqfi bsbkqr^iiv F ^oofsba ^q Rorsbiġ kb^o Pbkġkfd^j^. There 
I saw an agreeable piece of ground, a delightful grove with a clear-flowing river with pleasant, smooth 
banks and nearby a village for alms resort.  

Jlkhp) F `lkpfaboba7 þQefp fp ^k ^dobb^_ib mfb`b lc dolrka8 qefp fp ^ abifdeqcri dolsb tfqe ^ 
clear-flowing river with pleasant, smooth banks and nearby a village for alms resort. This will serve 
clo qeb pqofsfkd lc ^ `i^kpj^k fkqbkq lk pqofsfkd+ÿ >ka F p^q altk qebob) qefkhfkd7 þQefp tfii pbosb clo 
pqofsfkd+ÿ 

Monks, then being myself subject to birth, having understood the danger in what is subject 
to birth, seeking the unborn supreme security from bondage, nirvana, I attained the unborn supreme 
security from bondage, nirvana; being myself subject to ageing, having understood the danger in 
what is subject to ageing, seeking the unaging supreme security from bondage, nirvana, I attained 
the unaging supreme security from bondage, nirvana; being myself subject to sickness, having 
understood the danger in what is subject to sickness, seeking the unailing supreme security from 
bondage, nirvana, I attained the unailing supreme security from bondage, nirvana; being myself 
subject to death, having understood the danger in what is subject to death, seeking the deathless 
supreme security from bondage, nirvana, I attained the deathless supreme security from bondage, 
nirvana; being myself subject to sorrow, having understood the danger in what is subject to sorrow, 
seeking sorrowless supreme security from bondage, nirvana, I attained the sorrowless supreme 
security from bondage, nirvana; being myself subject to defilement, having understood the danger in 
what is subject to defilement, seeking the undefiled supreme security from bondage, nirvana, I 
attained the undefiled supreme security from bondage, nirvana.  

The knowing and seeing ̂ olpb fk jb7 þJv if_bo^qflk fp rkpe^h^_ib+ Qefp fp jv i^pq _foqe+ Klt 
qebob fp kl jlob obmb^qba _bfkd+ÿ 
 
Ariya-pariyesana Sutta: Majjhima-kfhġv^ I.166ü167, trans. G.A.S.  
 
L.18 The rediscovery of an ancient path 
In the passage, the Buddha compares his discovery of the noble eightfold path, which goes to the cessation of the 
painful bundle of ageing and death etc., as like the re-discovery of a path to a forgotten ancient city. Like other 
long-past Buddhas before him, he had discovered the path to nirvana, and taught it to others. 

Monks, suppose a man wandering through a forest would see an ancient path, an ancient 
road travelled upon by people in the past. He would follow it and would see an ancient city, an ancient 
capital that had been inhabited by people in the past, with parks, groves, ponds, and ramparts, a 
abifdeqcri mi^`b+ Qebk qeb j^k tlria fkcloj qeb hfkd lo ^ olv^i jfkfpqbo lc qefp ^ka p^v7 þć Pfob) 
obkls^qb qe^q `fqvďÿ Then the king or the royal minister would renovate the city, and some time later 
that city would become successful and prosperous, well populated, filled with people, attained to 
growth and expansion.  

Monks, so too I saw the ancient path, the ancient road travelled by the perfectly awakened 
Buddhas of the past. What is that ancient path, that ancient road? It is just this noble eightfold path 
namely: right view, right resolve, right speech, right action, right livelihood, right effort, right 
mindfulness, and right meditative concentration.  

I followed that path and by doing so I have directly known ageing and death, its origin, its 
`bpp^qflk) ^ka qeb t^v ib^afkd ql fqp `bpp^qflk+ ć  

Having directly known them, I have explained them to the monks, nuns, the male and female 
lay followers. Monks, this holy life has become successful and prosperous, extended, popular, 
widespread, well proclaimed among gods and humans. 
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Nagara Sutta: Saϒyutta-kfhġv^ II.105ü107, trans. G.A.S. 
 
L.19 Honouring the Dhamma 
Here the Buddha sees that there is no person he can honour as superior to him in spiritual qualities, but that he 
pelria elklro qeb Ae^jj^ eb e^p ^t^hbkba ql+ Qeb abfqv ?o^ejġ P^e^jm^qf) ^ ilkd-ifsba þklk-obqrokboÿ tel 
had been taught by a past Buddha (Saϒyutta-kfhġv^ V.232ü233), appears to him and confirms that all Buddhas 
honour Dhamma. 

Lk lkb l``^pflk) tebk qeb ?ibppba Lkb t^p kbtiv ^t^hbkba) eb t^p pq^vfkd ^q Rorsbiġ lk 
qeb _^kh lc qeb ofsbo Kbo^ág^oġ) ^q qeb cllq lc qeb Dl^qeboaÿp ?^kv^k qobb+ Qebk tefib eb t^p ^ilkb 
and in seclusion, this ifkb lc qefkhfkd ^olpb fk efp jfka7 þLkb prccbop fc atbiifkd tfqelrq obsbobk`b lo 
deference. Now on what renunciant or brahmin can I dwell in dependence, honouring and respecting 
efj<ÿ  

Qebk qeb ?ibppba Lkb `lkpfaboba7 þFq tlria _b clo qeb p^hb lc mbocb`qing the unperfected body 
of ethical discipline that I would dwell in dependence on another renunciant or brahmin, honouring 
^ka obpmb`qfkd efj+ Eltbsbo) fk qefp tloia tfqe fqp dlap) jġo^p ^ka _o^ejġp) with its people, 
renunciants, brahmins, kings and the masses, I do not see another renunciant or brahmin more 
consummate in ethical discipline than I, on whom I could dwell in dependence, honouring and 
respecting him.  

It would be for the sake of perfecting the unperfected body of meditative concentration ć 
the unperfected body of wisdom ć the unperfected body of if_bo^qflk ć the unperfected body of 
knowing and seeing of liberation that I would dwell in dependence on another renunciant or brahmin 
ć Eltbsbo ć F al klq pbb ^klqebo obkrk`f^kq lo _o^ejfk jlob `lkprjj^qb fk these qe^k F ć  

What if I were to dwell in dependence on this very Dhamma to which I have fully awakened, 
honouring and respecting it? 

Then, having known with his own mind the mind of the Blessed One, just as a strong man 
might extend his bent arm or bend efp buqbkaba ^oj) ?o^ejġ P^e^jm^qf afp^mmb^oba colj qeb 
?o^ejġ-world and reappeared in front of the Blessed One. Arranging his upper robe over one 
shoulder, he saluted the Blessed One tfqe efp e^kap _bclob efp eb^oq ^ka p^fa ql efj7 þ?ibppba Lkb) pl 
it is! Fortunate One, so it is! ć 

   Awakened ones in the past, those in the future, and he who is the awakened one now, 
removing the sorrow of many,  
   All have dwelt, will dwell, dwell, revering the true Dhamma deeply. This, for Buddhas, is the 
standard law.  
   Hence, one who desires his own good, aspiring for greatness, should respect the true 
Dhamma deeply, recoiib`qfkd qeb ?raae^pÿ qb^`efkd+ÿ 

 
Dġo^s^ Prqq^7 P^ϒyutta-kfhġv^ I.138ü140 <304ü306>,80 trans. G.A.S.  

 
The achievements and nature of the Buddha 

 
L.20 The Q^qeġd^q^ 
This passage explains that the Buddha is the þQ^qeġd^q^ÿ) lkb tel fp Thus-gone or Thus-come.81 Qeb þtloiaÿ 
(loka) that the Buddha has transcended is elsewhere described as disintegrating processes of experience: six 
senses, sensory objects, sensory consciousness, and the feelings that arise conditioned by sensory contacts 
(P^ϒvrqq^-kfhġv^ IV.52), i.e. all that is in some way painful, however subtly so (P^ϒvrqq^-kfhġv^ IV.38ü40). 

Qeb tloia e^p _bbk criiv rkabopqlla _v qeb Q^qeġd^q^+ Colj qeb tloia) qeb Q^qeġd^q^ fp 
rkcbqqboba+ Qeb lofdfk^qflk lc qeb tloia e^p _bbk criiv rkabopqlla _v qeb Q^qeġd^q^+ Qeb lofdfk^qflk 
of the world has been abandoned by teb Q^qeġd^q^+ Qeb `bpp^qflk lc qeb tloia e^p _bbk criiv 
rkabopqlla _v qeb Q^qeġd^q^+ Qeb `bpp^qflk lc qeb tloia e^p _bbk ob^ifwba _v qeb Q^qeġd^q^+ Qeb m^qe 

                                                           
80 The Pali Text Society has two editions of volume I of the Saϒyutta-kfhġv^; the page numbers of the newer one 
are shown in <> brackets. 
81 See *LI.4 for this term, which generally refers to the Buddha.  
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ib^afkd ql qeb `bpp^qflk lc qeb tloia e^p _bbk criiv rkabopqlla _v qeb Q^qeġd^q^+ Qeb m^qe ib^afkd to 
qeb `bpp^qflk lc qeb tloia e^p _bbk absbilmba _v qeb Q^qeġd^q^+  

Te^qbsbo fk qefp tloia tfqe fqp dlap) jġo^p ^ka _o^ejġp) tfqe fqp mblmib) obkrk`f^kqp) 
brahmins, kings and the masses, is seen, heard, sensed, cognized, attained, sought after, pondered by 
qeb fkqbiib`q) qe^q e^p _bbk criiv ^t^hbkba ql _v qeb Q^qeġd^q^+ Qerp eb fp `^iiba qeb Q^qeġd^q^+  

Colj qeb kfdeq qeb Q^qeġd^q^ ^qq^fkp qeb rkprom^ppba crii ^t^hbkfkd) rkqfi qeb kfdeq %lc efp 
death when) he attains final nirvana in the nirvana-element with no fuel remaining, whatever the 
Q^qeġd^q^ e^p p^fa) pmlhbk) bumi^fkba fp grpq pl (q^qeÿbs^) and not otherwise. Thus he is called the 
Q^qeġd^q^+  

Fk ^``loa tfqe te^q qeb Q^qeġd^q^ p^vp fp te^q eb albp %q^qeġ-hġoŋ), and in accord with what 
he does is what he says (q^qeġ-sġaŋ&+ Qerp eb fp `^iiba qeb Q^qeġd^q^+  

Fk qefp tloia tfqe fqp dlap) jġo^p ^ka _o^ejġp) tfqe fqp mblmib) obkrk`f^kqp) _o^ejfkp) hfkdp 
^ka qeb j^ppbp) qeb Q^qeġd^q^ fp qeb unvanquished victor, the all-seeing, the wielder of power. Thus 
he is ̀ ^iiba qeb Q^qeġd^q^+ 
 
Loka Sutta: Itivuttaka 121ü122, trans. G.A.S. 
 
L.21 The Q^qeġd^q^ as the one person that causes many good things to appear 
Monks, there is one person who arises in the world for the welfare of the many, for the happiness of 
the many, out of compassion for the world, for the good, welfare, and happiness of gods and humans. 
Tel fp qe^q lkb mboplk< Fq fp qeb Q^qeġd^q^) qeb arahant (worthy one), the perfectly awakened 
Buddha. This is that one person.  
 Jlkhp) qebob fp lkb mboplk ^ofpfkd fk qeb tloia tel fp e^oa ql l_q^fk ć who arises as a man 
lc j^osbip ć telpb m^ppfkd ^t^v fp ^ afpqobpp clo qeb j^kv ć tel fp rkfnrb) tfqelrq ^ mbbo, without 
counterpart, incomparable, unequalled, matchless, unrivalled, the best of humans. Who is that one 
mboplk< Fq fp qeb Q^qeġd^q^) qeb arahant, the perfectly awakened Buddha. This is that one person.  
 Monks, the appearance of one person is the appearance of great vision, of great light, of great 
o^af^k`b ć fq fp qeb ^mmb^o^k`b lc qeb pfu qefkdp rkprom^ppba ć qeb ob^ifw^qflk lc qeb clroclia 
^k^ivqf`^i hkltibadb ć qeb mbkbqo^qflk lc qeb s^oflrp bibjbkqp) lc qeb afsbopfqv lc bibjbkqp8 ć fq fp 
the realiẑ qflk lc qeb corfq qe^q fp hkltibadb ^ka cobbalj ć qeb ob^ifw^qflk lc qeb corfqp qe^q ^ob 
stream-entry, once-returning, non-returning, and arahantship. Who is that one person? It is the 
Q^qeġd^q^) qeb arahant, the perfectly awakened Buddha. This is that one person. Monks, the 
appearance of this one person is the appearance of all these. 
 
The Ones, suttas 171ü187: Aϔguttara-kfhġv^ I.22ü23, trans. G.A.S. 
 
L.22 The powers of the Buddha 
This passage ip m^oq lc qeb ?raae^ÿp obpmlkpb when a disgruntled ex-monk slanders him by saying that he teaches 
based only on reasoning, and lacks any supernormal higher knowledge. 

Pġofmrqq^) qefp cllifpe j^k Prk^hhe^qq^ tfii kbsbo rkabopq^ka jb fk ifkb tfqe qeb Ae^jj^7 
āQe^q ?ibppba Lkb bk`ljm^ppbp with his own mind the minds of other beings and other persons: he 
understands a mind affected by lust as affected by lust, a mind unaffected by lust as unaffected by 
lust [and likewise a mind affected by or unaffected by hate or delusion]; he understands a contracted 
mind as contracted, a distracted mind as distracted; he understands an exalted mind as exalted, an 
rkbu^iqba jfka ^p rkbu^iqba8 ć eb rkabopq^kap ^ `ljmlpba jfka ^p `ljmlpba) ^k rk`ljmlpba jfka 
as uncomposed; he understands a liberated mind as lf_bo^qba) ^k rkif_bo^qba jfka ^p rkif_bo^qba+Ă 

Pġofmrqq^) qeb Q^qeġd^q^ e^p qebpb qbk Q^qeġd^q^ÿp mltbop) mlppbppfkd tef`e eb `i^fjp qeb 
herd-ib^aboÿp mi^`b) ol^op efp iflkÿp ol^o fk qeb ^ppbj_ifbp) ^ka pbqp oliifkd qeb tebbi lc ?o^ejġ+82 
What are the ten? 

Pġofmrqq^) ebob qeb Q^qeġd^q^ rkabopq^kap ^p fq ob^iiv fp qeb mlppf_ib ^p mlppf_ib8 qeb 
fjmlppf_ib ^p fjmlppf_ib+ Qe^q fp ^ Q^qeġd^q^ÿp mltbo qe^q qeb Q^qeġd^q^ e^p) _v sfoqrb lc tef`e eb 
claims the herd-ib^aboÿp mi^`b) ol^op efp iflkÿp ol^o fk qeb ^ppbj_iies, and sets rolling the wheel of 

                                                           
82 F+b+ qeb þprmobjbÿ tebbi lc Ae^jj^+ 
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?o^ejġ+ Pġofmrqq^) ebob qeb Q^qeġd^q^ rkabopq^kap ^p fq ob^iiv fp7 qeb obpriqp lc ^`qflkp rkaboq^hbk) 
m^pq) crqrob) ^ka mobpbkq) _v t^v lc mlppf_fifqfbp ^ka `^rpbp8 ć the ways leading to all (rebirth) 
abpqfk^qflkp8 ć qeb tloia tfqe fqp j^kv ^ka afccbobkq bibjbkqp8 ć elt _bfkdp e^sb afccbobkq 
fk`ifk^qflkp8 ć afpmlpfqflk lc qeb c^`riqfbp lc lqebo _bfkdp) lqebo mboplkp8 ć qeb abcfibjbkq) qeb 
cleansing, and the emergence in regard to the meditative absorptions, liberations, concentrations, 
^ka ^qq^fkjbkqp+ ć 

Pġofmrqq^) ebob qeb Q^qeġd^q^ ob`liib`qp efp j^kfclia m^pq ifsbp7 lkb _foqe) qtl _foqep ć j^kv 
blkp lc tloia `lkqo^`qflk ^ka bum^kpflk ć Qerp tfqe qebfo ^pmb`qp ^ka m^oqf`ri^op eb ob`liib`qp efp 
j^kfclia m^pq ifsbp+ ć  

Pġofmrqq^) tfqe qeb afsfkb bvb) tef`e fp mrofcfba ^ka prom^ppbp qeb erj^k) qeb Q^qeġd^q^ pbbp 
beings passing away and reappearing, of a low or high status, beautiful and ugly, fortunate and 
rkcloqrk^qb ć+ ^ka rkabopq^kap elt _bfkdp m^pp lk ^``loafkd ql qebfo ^`qflkp+ ć  

Pġofmrqq^) _v ob^ifwfkd clo efjpbic tfqe afob`q fkpfdeq) qeb Q^qeġd^q^ ebob ^ka klt bkqbop 
upon and abides in the freedom of mind and freedom by wisdom that are without intoxicating 
inclinations, with the destruction of the intoxicating inclinatflkp+ Qe^q qll fp ^ Q^qeġd^q^ÿp mltbo 
qe^q qeb Q^qeġd^q^ e^p) _v sfoqrb lc tef`e eb `i^fjp qeb eboa-ib^aboÿp mi^`b) ol^op efp iflkÿp ol^o fk 
qeb ^ppbj_ifbp) ^ka pbqp oliifkd qeb tebbi lc ?o^ejġ+  
 
J^eġ-pŋe^kġa^ Prqq^7 Majjhima-kfhġv^ I.69ü71, trans. G.A.S. 
 
L.23 The Buddha as the originator of the path which his disciples follow 
Monks, through disenchantment with form, feeling, perception, volitional activities, and 
consciousness,83 qeolrde qebfo c^afkd ^t^v ^ka `bpp^qflk) qeb Q^qeġd^q^) qeb arahant, the perfectly 
awakened Buddha, is freed by non-clinging; he is called the perfectly awakened Buddha. The same 
applies to a jlkh if_bo^qba _v tfpalj ć 

Jlkhp) qeb Q^qeġd^q^) qeb arahant, the perfectly awakened Buddha, is the originator of the 
path unarisen before, the producer of the path unproduced before, the declarer of the path 
undeclared before. He is the knower of the path, the discoverer of the path, the one skilled in the 
path. And his disciples now dwell following that path and become possessed of it afterwards.  

 
Sambuddha Sutta: Saϒyutta-kfhġv^ III.65ü66, trans. G.A.S. 
 
L.24 The appearance of the Buddha brings great light 
Monks, so long as the moon and the sun have not arisen in the world, for just so long there is no 
appearance of great light and radiance, but then blinding darkness prevails, a dense mass of darkness; 
for just so long day and night are not discerned, the month and fortnight are not discerned, the 
seasons and the year are not discerned.  

?rq) jlkhp) tebk qeb jllk ^ka qeb prk ^ofpb fk qeb tloia) qebk ć Xqebpb ^mmb^o ^ka ^ob 
discerned]. 
 Jlkhp) pl qll) pl ilkd ^p qeb Q^qeġd^q^ e^p klq ^ofpbk fk qeb tloia) qeb arahant, the perfectly 
awakened Buddha, for just so long there is no appearance of great light and radiance, but then 
blinding darkness prevails, a dense mass of darkness; for just so long there is no explaining, teaching, 
proclaiming, establishing, disclosing, analysing, or elucidating of the four Truths of the Noble Ones.84  
 ?rq) jlkhp) tebk qeb Q^qeġd^q^ ^ofpbp fk qeb tloia ć Xqebk qebpb ^mmb^o ^ka qeb Qorths of 
the Noble Ones are disclosed]. 
 
Suriya Sutta: Saϒyutta-kfhġv^ V.442ü43, trans. G.A.S. 
 

 
 
 

                                                           
83 The five kinds of processes making up a person: see *Th.151. 
84 See *L.27. 
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The Buddha as teacher 
 
L.25 Decision to teach  
In this passage, the Buddha hesitates to teach Dhamma, as he thinks that no-one else will be able to understand 
its profundity. However, at the request of Brahjġ P^e^jm^qf %lk telj) pbb 'I+.6), he decides to teach after 
having seen that there are some who will understand. 

Lk lkb l``^pflk qeb ?ibppba Lkb t^p pq^vfkd ^q Rorsbiġ) lk qeb ofsbo Kbo^ág^oġ ^q qeb cllq lc 
qeb Dl^qeboaÿp ?^kv^k qobb) e^sfkd grpq ob^ifwba qeb crii ^t^hbkfkd+ Qebk) tefib _bfkd ^ilkb ^ka fk 
pb`irpflk) qeb ?ibppba Lkb `lkpfaboba7 þQefp Ae^jj^ qe^q F e^se attained is profound, hard to see 
and hard to understand, peaceful, sublime, unattainable by mere reasoning, subtle, to be experienced 
by the wise. But this population delights in clinging, enjoys clinging, and rejoices in clinging. It is 
hard for such a population to see this state, namely, specific conditionality, dependent arising.85 And 
it is hard to see this state, namely, the stilling of all volitional activities, the relinquishing of all 
acquisitions, the destruction of craving, non-attachment, cessation, nirvana. If I were to teach the 
Ae^jj^) lqebop tlria klq rkabopq^ka jb) ^ka qe^q tlria _b tb^ovfkd ^ka qolr_ibpljb clo jb+ÿ  

Thus when the Blessed One was considering, his mind inclined towards inaction, to not 
teaching the Dhamma. Thereupon, there came to the Blessed One spontaneously these verses never 
heard before: 

   What is the point of trying to teach the Dhamma that even I found hard to reach? ü For it is 
not easily understood by those who live in lust and hate.  
   Those dyed in lust, wrapped in darkness, will never discern that which goes against the 
worldly stream, fine, profound, difficult to see and subtle. 

@lkpfabofkd qerp) qeb ?ibppba Lkbÿp jfka fk`ifkba ql fk^`qflk o^qebo qe^k ql qb^`efkd qeb Ae^jj^+ 
Qebk ?o^ejġ P^e^jm^qf hkbt tfqe efp mind the thought in the mind of the Blessed One and 

`lkpfaboba7 þQeb tloia tfii _b ilpq8 qeb tloia tfii mbofpe8 pfk`b qeb jfka lc qeb Q^qeġd^q^) qeb arahant, 
the perfectly awakened Buddha) fk`ifkbp ql fk^`qflk o^qebo qe^k ql qb^`efkd qeb Ae^jj^+ÿ  

Then, just as quickly as a strong man might extend his bent arm or bend his extended arm, 
?o^ejġ P^e^jm^qf s^kfpeba from qeb ?o^ejġ tloia ^ka ^mmb^oba _bclob qeb ?ibppba Lkb+ ?o^ejġ 
Sahampati, arranged his upper robe on one shoulder, and extending his hands in reverential 
p^irq^qflk qlt^oa qeb ?ibppba Lkb) p^fa7 þSbkbo^_ib pfo) ibq qeb ?ibppba Lkb qb^`e qeb Ae^jj^) ibq qeb 
Fortunate One teach the Dhamma. There are beings with little dust in their eyes, who will perish if 
they were to not hear the Dhamma. Thbob tfii _b qelpb tel tfii rkabopq^ka qeb Ae^jj^+ÿ 
 ?o^ejġ P^e^jm^qf pmlhb qerp) ^ka qebk eb p^fa croqebo7  

   In Magadha there have appeared till now impure teachings devised by those still stained. 
Open the doors to the deathless! Let them hear the Dhamma that the stainless one has found.  
   Just as one who stands on a mountain peak can see below the people all around, so, O wise 
one, all-seeing sage, ascend the palace of the Dhamma. Let the sorrowless one survey this 
human breed, engulfed in sorrow, overcome by birth and old age.  
   Arise, victorious hero, caravan leader, debtless one, and wander in the world. Let the 
Blessed One teach the Dhamma, there will be those who will understand. 
Qebk qeb ?ibppba Lkb ifpqbkba ql qeb mib^afkd lc ?o^ejġ) ^ka lrq lf compassion for the 

beings he surveyed the world with the eye of the awakened one. Surveying the world with the eye of 
the awakened one, he saw: beings with little dust in their eyes, beings with much dust in their eyes; 
beings with keen faculties, beings with dull faculties; beings with good qualities, beings with bad 
qualities; beings who are easy to teach; beings who are hard to teach; and some who dwell seeing fear 
in blame and in the next world. 

Just as in a pond of blue or red or white lotuses: some lotuses that are born and grow in the 
water thrive immersed in the water without rising out of it; some other lotuses that are born and 
dolt fk qeb t^qbo obpq lk qeb t^qboÿp proc^`b8 ^ka pljb lqebo ilqrpbp qe^q ^ob _lok ^ka dolt fk qeb 
water rise out of the water and stand clear, unwetted by it ü so too, surveying the world with the eye 
of the awakened one, the Blessed One saw: beings with little dust in their eyes, beings with much dust 
in their eyes; beings with keen faculties; beings with dull faculties; beings with good qualities, beings 

                                                           
85 See *Th.156ü68. 
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with bad qualities; beings who are easy to teach and hard to teach, and some who dwell seeing fear 
in blame and in the next world. 

Qebk eb obmifba ql ?o^ejġ P^e^jm^qf fk ^ sbopb7  
   Open for them are the doors to the deathless, let those with ears now release their faith. O 
?o^ejġ) qefkhfkd fq tlria _b qolr_ibpljb) F afa klq pmb^h qeb Ae^jj^ pr_qib ^ka pr_ifjb+ 

Qebk ?o^ejġ P^e^jm^qf) qefkhfkd qe^q qeb ?ibppba Lkb e^a `lkpbkqba ql efp obnrbpq qe^q eb tlria 
teach the Dhamma, departed at once, after paying homage to the Blessed One, keeping him on the 
right. 
 
Ariya-pariyesana Sutta: Majjhima-kfhġv^ I.167ü169, trans. G.A.S. 
 
L.26 Qeb cfopq ql ob`bfsb qeb ?raae^ÿp qb^`efkd 
In this passage, the Buddha thinks that the best people for him to teach first are the two people who taught him 
to attain the spheres of nothingness and of neither-perception-nor-non-perception, Ġυġo^ Hġiġj^ ^ka Raa^h^ 
teb plk lc Oġj^ %pbb 'I+.- ^ka ..). When deities told him of their recent deaths, which he then confirmed by his 
meditative powers, he then thought of the five that he had previously practised asceticism with. On the way to 
teach them, he met a fatalist ascetic who was unimpressed by his claims to awakening. On approaching the five 
ascetics, they at first resolved to snub him, due to his abandoning asceticism, but his repeated affirmation of his 
attainment showed them that a change had come over him, and they then accepted his teaching, until they too 
attained awakening. 
 Jlkhp) F `lkpfaboba qerp7 þQl telj pelria F cfopq qb^`e qeb Ae^jj^< Tel tfii rkabopq^ka 
qeb Ae^jj^ nrf`hiv<ÿ Jlkhp) qebk F `lkpfaboba7 þĠυġo^ Hġiġj^ fp tfpb) fkqbiifdbkq) ^ka afp`bokfkd8 
he has long had little dust in his eyes. Suppose I taught the Dhamma first to Ġυġo^ Hġiġj^+ Eb tfii 
rkabopq^ka fq nrf`hiv+ÿ Jlkhp) qebk qeb abfqfbp ^mmol^`eba jb ^ka p^fa7 þSbkbo^_ib pfo) Ġυġo^ Hġiġj^ 
afba pbsbk a^vp ^dl+ÿ >ka qeb knowing and seeing arose in me: Ġυġo^ Hġiġj^ afba pbsbk a^vp ^do. 
Jlkhp) F `lkpfaboba7 þĠυġo^ Hġiġj^ t^p ^ dob^q afp`bokbo+ Fc eb e^a eb^oa qefp Ae^jj^) eb tlria 
e^sb rkabopqlla fq nrf`hiv+ÿ 
 Jlkhp) F `lkpfaboba qerp7 þQl telj pelria F cfopq qb^`e qeb Ae^jj^< Tel tfii rkabopq^ka 
qeb Ae^jj^ nrf`hiv<ÿ Jlkhp) qebk F `lkpfaboba7 þRaa^h^ qeb plk lc Oġj^ fp tfpb) fkqbiifdbkq) ^ka 
discerning; he has long had little dust in his eyes. Suppose I taught the Dhamma first to Uddaka the 
plk lc Oġj^+ Eb tfii rkabopq^ka fq nrf`hiv+ÿ Jlkhp) qebk qeb abfqfbp ^mmol^`eba jb ^ka p^fa7 
þSbkbo^_ib pfo) Raa^h^ qeb plk lc Oġj^ afba i^pq kfdeq+ÿ >ka qeb knowing and seeing arose in me: 
Raa^h^ qeb plk lc Oġj^ afba i^pq kfdeq+ Jlkhp) F `lkpfaboba7 þRaa^h^ qeb plk lc Oġj^ t^p ^ dob^q 
discerner. If he had heard this Dhamma, he would have understood iq nrf`hiv+ÿ 
 Jlkhp) F `lkpfaboba qerp7 þQl telj pelria F cfopq qb^`e qeb Ae^jj^< Tel tfii rkabopq^ka 
qeb Ae^jj^ nrf`hiv<ÿ Jlkhp) qebk F `lkpfaboba7 þQeb jlkhp lc qeb dolrm lc cfsb tel ^qqbkaba rmlk 
me while I was engaged in my striving were very helpful. Suppose I taught the Dhamma first to them. 
 Jlkhp) qebk F `lkpfaboba7 þTebob ^ob qeb jlkhp lc qeb dolrm lc cfsb klt ifsfkd<ÿ Jlkhp) tfqe 
the divine eye, which is purified and surpasses the human, I saw the group of five living at Varanasi 
in the Deer Park ̂ q Fpfm^q^k^+ Jlkhp) qebk tebk F e^a pq^vba ^q Rorsbiġ ^p ilkd ^p F `elpb) F pbq lrq 
to wander by stages to Varanasi. 
 Jlkhp) qeb Ġgŋs^h^ Rm^h^ p^t jb mol`bbafkd lk qeb ol^a _bqtbbk qeb ?laef qobb ̂ ka D^vġ+ 
Eb pmlhb ql jb7 þCofbka) vlro pbkpb c^`riqfbp ^ob clear; the colour of your skin is pure and bright. 
Friend, under whom have you gone forth? Or who is your teacher? Or whose Dhamma do you 
molcbpp<ÿ Jlkhp) _bfkd pmlhbk pl) F obmifba ql qeb Ġgŋs^h^ Rm^h^ fk sbopbp7 

   I am one who has transcended all, a knower of all, unsullied among all things, renouncing 
all, released by the cessation of craving. Having known this all for myself, to whom should I 
point as teacher? 
   I have no teacher; there is none like me; in the world with its gods, there is no counterpart. 
   Indeed I am the arahant in the world; I am the teacher supreme. I am the only perfectly 
awakened Buddha; I am one with fires quenched and extinguished. 
   F dl klt ql qeb `fqv lc Hġpf ql pbq fk jlqflk qeb tebbi lc qeb Ae^jj^+ Fk ^ tloia qe^q e^p 
become blind, I will beat the drum of the deathless. 

    (Upaka:) Friend, as you claim, you ought to be the infinite victor.   
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   (The Buddha:) The victorious ones are those like me who have won the destruction of 
intoxicating inclinations. I have vanquished all evil states; therefore, Upaka, I am a victorious 
one. 

Jlkhp) tebk qefp t^p p^fa) qeb Ġgŋs^h^ Rm^h^) p^vfkd þCofbka) j^v fq _b plÿ) pe^hfkd efp eb^a) q^hfkd 
a bypath, departed. 
 Monks, then wandering by stages, I eventually came to Varanasi, to the Deer Park at 
Isipatana, and I approached the monks of the group of five. Monks, the monks of the group of five, 
seeing me coming in the distance, agreed among themseisbp7 þCofbka) ebob `ljbp qeb obkrk`f^kq 
Gotama who lives luxuriously, who gave up his striving and reverted to luxury. We should not pay 
homage to him or rise up for him or receive his bowl and robe. But a seat may be prepared so that if 
he likes, he may pfq altk+ÿ Jlkhp) eltbsbo) ^p F ^mmol^`eba) qeb jlkhp lc qeb dolrm lc cfsb clrka 
themselves unable to keep their pact. Some came to meet me and took my bowl and robe; some 
prepared a seat; some set out water for my feet; however, they addressed me by name ^ka ^p þcofbkaÿ+  
 Jlkhp) qebobrmlk F qlia qeb jlkhp lc qeb dolrm lc cfsb7 þJlkhp) al klq ^aaobpp qeb Q^qeġd^q^ 
_v k^jb ^ka ^p ācofbkaĂ+ Qeb Q^qeġd^q^ fp qeb arahant, the perfectly awakened Buddha. Monks, listen, 
the deathless has been attained! I shall instruct you, I shall teach you Dhamma. Practising as you are 
instructed, by realizing it for yourselves here and now through higher knowledge86 you will soon 
enter and dwell in that supreme goal of the holy life for the sake of which clansmen rightly go forth 
colj qeb eljb ifcb fkql eljbibppkbpp+ÿ 
 Jlkhp) tebk qefp t^p p^fa) qeb jlkhp lc qeb dolrmp lc cfsb p^fa qefp jb7 þCofbka Dlq^j^) _v 
the conduct, the practice, and the austerities that you undertook, you did not achieve any 
superhuman distinction in knowing and seeing worthy of the noble ones. Since you now live 
luxuriously, having given up your striving and reverted to luxury, how could you have achieved any 
superhuman distinction in knowing and seeing tloqev lc qeb kl_ib lkbp<ÿ 
 Jlkhp) tebk qefp t^p p^fa) F qlia qeb jlkhp lc qeb dolrm lc cfsb7 þJlkhp) qeb Q^qeġd^q^ albp 
klq ifsb iruroflrpiv) klo e^p eb dfsbk rm efp pqofsfkd ^ka obsboqba ql irurov+ Qeb Q^qeġd^q^ fp ^k 
arahant, a perfectly awakened Buddha. Monks, listen, the deathless has been attained! I shall instruct 
you, I shall teach you Dhamma. Practising as you are instructed, by realizing it for yourselves here 
and now through higher knowledge you will soon enter and dwell in that supreme goal of the holy 
life for the sake of which clansmen rightly go forth from the home life into homelessness. 
 Jlkhp) ^ pb`lka qfjb qeb jlkhp lc qeb dolrm lc cfsb p^fa ql jb7 þCofbka Dlq^j^ ć elt `lria 
you have achieved any superhuman distinction in knowing and seeing tloqev lc qeb kl_ib lkbp<ÿ 
Monks, when this was said, for the second time too I told the monks of the group of five: þJlkhp) qeb 
Q^qeġd^q^ albp klq ifsb iruroflrpiv ć F pe^ii fkpqor`q vlr ć vlr tfii pllk bkqbo ^ka atbii fk qe^q 
supreme goal ć+ÿ 
 Jlkhp) ^ qefoa qfjb qeb jlkhp lc qeb dolrm lc cfsb p^fa ql jb7 þCofbka Dlq^j^ ć elt `lria 
you have achieved any superhuman distinction in knowing and seeing tloqev lc qeb kl_ib lkbp<ÿ 
Jlkhp) tebk qefp t^p p^fa F ^phba qeb jlkhp lc qeb dolrm lc cfsb7 þJlkhp, have you ever known me 
ql fkpfpq ifhb qefp _bclob<ÿ þKl) sbkbo^_ib pfo+ÿ þJlkhp) qeb Q^qeġd^q^ fp qeb arahant, the perfectly 
awakened Buddha. Monks, listen, the deathless has been attained! I shall instruct you, I shall teach 
you Dhamma. Practising as you are instructed, by realizing it for yourselves here and now through 
higher knowledge, you will soon enter and dwell in that supreme goal of the holy life for the sake of 
tef`e `i^kpjbk ofdeqiv dl cloqe colj eljb ifcb fkql eljbibppkbpp+ÿ  
 Monks, I was able to convince the monks of the group of five. Monks, then I sometimes 
instructed two monks while the other three went for collecting alms, and the six of us lived on what 
those three monks brought back from their alms-round. Monks, sometimes I instructed three monks 
while the other two went for collecting alms, and the six of us lived on what those two monks brought 
back from their alms-round. 
 Monks, then the monks of the group of five, thus taught and instructed by me, being 
themselves subject to birth, having understood the danger in what is subject to birth, seeking the 
unborn supreme security from bondage, nirvana, attained the unborn supreme security from 
bondage, nirvana. They, being themselves subject to ageing, having understood the danger in what 

                                                           
86 Direct insight as super-normal knowing arising from a meditatively attuned mind. 
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is subject to ageing, seeking the unaging supreme security from bondage, nirvana, attained the 
unaging supreme security from bondage, nirvana+ Qebv) _bfkd qebjpbisbp pr_gb`q ql pf`hkbpp ć 
attained the unaging supreme security from bondage, nirvana. They, being themselves subject to 
ab^qe ć ^qq^fkba qeb ab^qeibpp prmobjb security from bondage, nirvana. They, being themselves 
pr_gb`q ql ploolt ć ^qq^fkba qeb plooltibpp prmobjb security from bondage. They, being themselves 
pr_gb`q ql abcfibjbkq ć ^qq^fkba qeb undefiled supreme security from bondage, nirvana. 
 The knowing and seeing ^olpb fk qeb jlkhp lc qeb dolrm lc cfsb7 þLro obib^pb fp rkpe^h^_ib8 
qefp fp lro i^pq _foqe8 klt qebob fp kl jlob obkbtba _bfkd+ÿ 
 
Ariya-pariyesana Sutta: Majjhima-nikġya I.167ü173, trans. G.A.S. 
 
L.27 The first discourse: The Setting in Motion of the Dhamma-wheel 
This passage is the famous first discourse lc qeb ?raae^+ Fq fkqolar`bp qeb ?raaefpq m^qe ^p ^ þjfaaib t^vÿ 
between the extremes of sensual indulgence and extreme asceticism, and then focuses on 1) various aspects of 
life that entail mental or mevpf`^i m^fk) pl ^p ql _b þqeb m^fkcriÿ %dukkha ü as more fully explained in passages 
*Th.150ü152), 2) how these arise from craving, or demanding desires, and 3) cease with the end of craving, which 
is 4) attained by practise of the noble eightfold path+ >q qeb bka lc qefp qb^`efkd) lkb lc qeb ?raae^ÿp ^rafbnce 
gains an experiential realization based on it: he gains the þsfpflk lc Ae^jj^ÿ lo þDhamma-eyeÿ, a direct insight 
into the reality-pattern (dhamma) that anything that arises will in time cease. In particular, the painful 
phenomena that arise from craving will cease when craving ends. The gaining of the Dhamma-eye marks the 
attainment of at least stream-entry: becoming the kind of spiritually ennobled person (noble one) that will attain 
full awakening in a maximum of seven more lives. The noble ones are those with deep spiritual insight, so as to 
be partially or fully awakened/enlightened (see *Th.201). For them, the most significant truths, in the sense of 
aspects of reality, are painful phenomena, what causes them, the transcending of what is painful, and the path 
ql qefp8 qebpb ^ob qeb clro þQorqep lc qeb Kl_ib Lkbpÿ+87 Qeb afp`lropb bkap tfqe kbtp lc qeb ?raae^ÿp þqrokfkd lc 
the Dhamma-tebbiÿ) _v qo^kpjfqqfkd fkpfdeq fkql Ae^jj^) pmob^afkd rm ql qeb s^oflrp hfkap lc abfqfbp+ 

Thus have I heard. At one time the Blessed One was dwelling at Varanasi in the Deer Park at 
Fpfm^q^k^+ Qebob qeb ?ibppba Lkb ^aaobppba qeb jlkhp lc qeb dolrm lc cfsb qerp7 þJlkhp) qebpb qtl 
extremes should not be followed by one gone forth (into the homeless life). What two? That which is 
this pursuit of sensual happiness in sensual pleasures, which is low, vulgar, the way of the ordinary 
person, ignoble, not connected to the goal; and that which is this pursuit of self-mortification, which 
is painful, ignoble, not connected to the goal. Monks, without veering towards either of these two 
buqobjbp) qeb Q^qeġd^q^ e^p ^t^hbkba ql qeb jfaaib t^v) tef`e dfsbp ofpb ql sfpflk) tef`e dfsbp ofpb 
to knowledge, which leads to peace, to higher knowledge, to full awakening, to nirvana.  

>ka te^q) jlkhp) fp qe^q jfaaib t^v ^t^hbkba ql _v qeb Q^qeġd^q^) tef`e dfsbp ofpb ql 
vision, which gives rise to knowledge, which leads to peace, to higher knowledge, to full awakening, 
to nirvana? It is just this noble eightfold path, that is to say, right view, right resolve, right speech, 
right action, right livelihood, right effort, right mindfulness, right meditative concentration. This, 
jlkhp) fp qe^q jfaaib t^v ^t^hbkba ql _v qeb Q^qeġd^q^) tef`e dfsbp ofpb ql sfpflk) tef`e dfsbp ofpb 
to knowledge, which leads to peace, to higher knowledge, to full awakening, to nirvana. 

Now this, monks, is the Truth of the Noble Ones that is the painful: birth is painful, ageing is 
painful, illness is painful, death is painful; sorrow, lamentation, (physical) pain, unhappiness and 
distress are painful; union with what is disliked is painful; separation from what is liked is painful; 
not to get what one wants is painful; in brief, the five grasped-at categories of existence88 are painful. 

Now this, monks, is the Truth of the Noble Ones that is the origin of the painful. It is this 
craving which leads to repeated existence, accompanied by delight and attachment, seeking delight 
now here, now there; that is, craving for sensual pleasures, craving for being (something), craving 
clo %pljbqefkdÿp& klk-existence. 

                                                           
87 Lcqbk qo^kpi^qba ^p þKl_ib Qorqepÿ) _rq qefp fp jfpib^afkd) ^p qebv ^ob clro ob^ifqfbp) qeb pb`lka lc tef`e fp 
abp`of_ba fk qefp m^pp^db ^p þql _b ^_^kalkbaÿ8 lkiv fc fq t^p ^ qorqe about the origin of what is painful could it 
_b þkl_ibÿ) _rq fc pl) fq tluld not need to be abandoned. 
88 The kinds of physical and mental processes making up a person, that one grasps at in vain as supposedly 
being, or being possessed by, a permanent self. 
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Now this, monks, is the Truth of the Noble Ones that is the cessation of the painful. It is the 
remainderless fading away and cessation of that same craving, the giving up and relinquishing of it, 
freedom from it, non-reliance on it. 89 

Now this, monks, is the Truth of the Noble Ones that is the way leading to the cessation of the 
painful. It is this noble eightfold path, that is to say, right view, right resolve, right speech, right 
action, right livelihood, right effort, right mindfulness, right meditative concentration. 

āQefp fp qeb Qorqe lc qeb Kl_ib Lkbp qe^q fp qeb m^fkcriĂ7 fk jb) jlkhp) fk obd^oa ql qefkdp 
rkeb^oa _bclob) qebob ^olpb sfpflk) hkltibadb) tfpalj) fkpfdeq ^ka ifdeq+ Klt lk qefp) āThis ü the 
Truth of the Noble Ones that is the painful ü fp ql _b criiv rkabopqllaĂ7 fk jb) jlkhp) fk obd^oa ql 
qefkdp rkeb^oa _bclob) qebob ^olpb sfpflk) hkltibadb) tfpalj) fkpfdeq) ^ka ifdeq+ Klt lk qefp) āQefp 
ü the Truth of the Noble Ones that is the painful ü e^p _bbk criiv rkabopqllaĂ7 fk jb) jlkhp) fk obd^oa 
to things unheard before, there arose vision, knowledge, wisdom, insight and light. 

(Likewise,) in me, monks, in regard to things unheard before, there arose vision, knowledge, 
wisdom, insight ana ifdeq) tfqe obpmb`q ql7 āQefp fp qeb Qorqe lc qeb Kl_ib Lkbp qe^q fp qeb lofdfk lc 
qeb m^fkcriĂ) āQefp ü the Truth of the Noble Ones that is the origin of the painful ü fp ql _b ^_^kalkbaĂ) 
^ka āQefp ü Truth of the Noble Ones that is the origin of the painful ü has been ̂ _^kalkba+Ă  

(Likewise,) in me, monks, in regard to things unheard before, there arose vision, knowledge, 
tfpalj) fkpfdeq ^ka ifdeq) tfqe obpmb`q ql7 āQefp fp qeb Qorqe lc qeb Kl_ib Lkbp qe^q fp qeb `bpp^qflk 
lc qeb m^fkcriĂ) āQefp ü the Truth of the Noble Ones that is the cessation of the painful ü is to be 
mboplk^iiv bumbofbk`baĂ ^ka āQefp ü the Truth of the Noble Ones that is the cessation of the painful 
ü has been personally experiencedĂ+ 

(Likewise,) in me, monks, in regard to things unheard before, there arose vision, knowledge, 
tfpalj) fkpfdeq ^ka ifdeq) tfqe obpmb`q ql7 āQefp fp the Truth of the Noble Ones that is the way leading 
ql qeb `bpp^qflk lc qeb m^fkcriĂ) āQefp ü the Truth of the Noble Ones that is the way leading to the 
cessation of the painful ü fp ql _b absbilmbaĂ) ^ka āQefp qeb Qorqe lc qeb Kl_ib Lkbp that is the way 
leading to the cessation of the painful ü e^p _bbk absbilmba+Ă 

So long, monks, as my knowing and seeing of these four Truths of the Noble Ones, as they 
really are in their three phases (each) and twelve modes (altogether) was not thoroughly purified in 
qefp t^v) qebk pl ilkd) fk qeb tloia tfqe fqp dlap) jġo^p ^ka _o^ejġp) with its people, renunciants, 
brahmins, kings and the masses, I did not claim to be fully awakened to the unsurpassed perfect 
awakening. But when, monks, my knowing and seeing of these four Truths of the Noble Ones, as they 
really are, in their three phases and twelve modes, was thoroughly purified in this way, then, in the 
tloia tfqe fqp dlap) jġo^p ^ka _o^ejġp) with its people, renunciants, brahmins, kings and the 
masses, I claimed to be fully awakened to the unsurpassed perfect awakening. The knowledge and 
qeb sfpflk ^olpb fk jb7 āRkpe^hb^_ib fp qeb if_bo^qflk lc jv mind; this is my last birth: now there is 
no more rebirth+Ă 

This is what the Blessed One said. Elated, the monks of the group of five delighted in the 
?ibppba Lkbÿp pq^qbjbkq+ >ka tefib qefp bumi^k^qflk t^p _bfkd pmlhbk) qebob ^olpb fk qeb Sbkbo^_ib 
KoϖΚañña the dust-cobb) pq^fkibpp sfpflk lc Ae^jj^7 þte^qbsbo fp pr_gb`q ql lofdfk^qflk) ^ii qe^q fp 
pr_gb`q ql `bpp^qflk+ÿ 

And when the Dhamma-wheel had been set in motion by the Blessed One, the earth-dwelling 
dlap o^fpba ^ `ov7 þ>q Varanasi, in the Deer Park at Isipatana, the unsurpassed Dhamma-wheel has 
been set in motion by the Blessed One, which cannot be stopped by any renunciant or brahmin or 
jġo^ lo _o^ejġ lo _v ^kvlkb fk qeb tloia+ÿ E^sfkd eb^oa qeb `ov lc qeb b^oqe-dwelling gods, the gods 
of the Four Great Kings raised the same cry. Having heard it, the Thirty-three gods took it up, then 
qeb Vġj^ dlap) qebk qeb @lkqbkqba dlap) qebk qeb Abifdeqfkd fk @ob^qfkd dlap) qebk qeb dlap tel ^ob 
Masters of the Creations of Others) ^ka qebk qeb dlap lc qeb _o^ejġ group. 

Qerp ^q qe^q jljbkq) ^q qe^q fkpq^kq) ^q qe^q pb`lka) qeb `ov pmob^a ^p c^o ^p qeb _o^ejġ 
world, and this ten thousandfold world-system shook, quaked, and trembled, and an immeasurable 
glorious radiance appeared in the world, surpassing the divine majesty of the gods. 

                                                           
89 Qe^q fp7 dfsfkd rm qeb qefopq clo qeb þkbuq qefkdÿ) ^ka dfsfkd lkbpbic fully to what is here, now; abandoning 
attachments, past, present or future; freedom that comes from contentment; not relying on craving so that the 
mind does not settle down in anything, sticking to it, roosting there. 
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Qebk qeb ?ibppba Lkb rqqboba qefp fkpmfofkd rqqbo^k`b7 þQeb elklro^_ib HlϖΚañña has indeed 
understood! The honourable KoϖΚañña has indeed understood! In this way, the Venerable KoϖΚañña 
acquired the name Aññġta(Who Has Understood)-KoϖΚañña. 
 
Dhamma-cakka-ppavattana Sutta: Saϒyutta-kfhġv^ V.420ü424, trans. P.H. 
 
L.28 Teacher of the Dhamma 
Dob^q hfkd) ^ Q^qeġd^q^ ^ofpbp fk qeb tloia) ^n arahant, perfectly awakened Buddha, one endowed 
with knowledge and conduct, Fortunate One, knower of the worlds, incomparable trainer of persons 
to be tamed, teacher of gods and humans, awakened one, Blessed One. He, having realized it by his 
ltk efdebo hkltibadb) mol`i^fjp qefp tloia tfqe fqp dlap) jġo^p ^ka _o^ejġp, with its people, 
renunciants, brahmins, rulers, and the masses. He teaches the Dhamma, which is good in its 
beginning, good in its middle, good in its culmination, with the right meaning and phrasing. He 
reveals the perfectly complete and purified holy life. 
 
Pġj^áá^-me^i^ Prqq^7 Aŋde^-kfhġv^ I.62, trans. G.A.S. 
 
L.29 Sending out sixty awakened disciples to teach the Dhamma 
This passage describes how the Buddha, having gathered sixty awakened disciples who were arahants like 
himself, sends them out to compassionately teach Dhamma to others. 
 At that time, there were sixty-one arahants in the world. 
 Qeb ?ibppba Lkb p^fa qefp7 þJlkhp) F ^j cobb colj ^ii pk^obp) _lqe `bibpqf^i ^ka erj^k+ Jlkhp) 
you too are free from all snares, both celestial and human. Monks, wander forth for the welfare of 
the many, for the happiness of the many, out of compassion for the world, for the good, welfare, and 
happiness of gods and humans. Let not two go the same way.  
 Monks, teach the Dhamma that is good in its beginning, good in its middle, good in its 
culmination, with the right meaning and phrasing. Reveal the perfectly complete and purified holy 
life. There are beings with little dust in their eyes, who will fall away if they were to not hear the 
Dhamma. There will be those who will understand the Dhamma.  
 Monks, I too will go to Pbkġkfd^j^ fk Rorsbiġ fk loabo ql qb^`e qeb Ae^jj^+  
 
J^eġs^dd^ I.10ü11: Vinaya I.20ü21, trans. G.A.S. 
 
L.30 Ensuring that a man was not too hungry to understand the Dhamma 
This passage illustrates the compassionate way in which the Buddha taught. 
 One day, as the teacher was seated in the Perfumed Chamber at Jeta Grove, surveying the 
tloia ^q a^tk) eb p^t ^ `boq^fk mllo j^k ^q Ġυavi. Perceiving that he had the basis for attainment, 
he suoolrkaba efjpbic tfqe ^ `ljm^kv lc cfsb erkaoba jlkhp ^ka tbkq ql Ġυavi, where the 
inhabitants immediately invited the teacher to be their guest. The poor man also heard that the 
teacher had arrived and decided to go and hear him teach the Dhamma. But that very day an ox of 
efp pqo^vba lcc+ Pl eb obcib`qba) þPe^ii F pbbh qeb lu) lo pe^ii F dl ^ka eb^o qeb Ae^jj^<ÿ >ka eb 
ab`faba) þF tfii cfopq pbbh qeb lu ^ka qebk dl ^ka eb^o qeb Ae^jj^+ÿ >``loafkdiv) b^oiv fk qeb jlokfkd) 
he set out to seek his ox. 
 The repfabkqp lc Ġυavi provided seats for the Sangha of monks presided over by the Buddha, 
served them food, and after the meal took the tb^`eboÿp _lti) qe^q eb jfdeq ob`fqb tloap lc _ibppfkd+ 
The teacher p^fa) þeb clo telpb p^hb F `^jb ebob ^ glrokbv lc qefoqv ib^drbp e^p dlkb fkql qeb clobpq 
ql pbbh efp lu) tef`e fp ilpq+ Klq rkqfi eb obqrokp tfii F qb^`e Ae^jj^+ÿ >ka eb ebia efp mb^`b+ 
 While it was still day, the poor man found his ox and immediately drove it back to the herd. 
Qebk eb qelrdeq) þBsbk fc F `^k al klqefkd bipb) F tfii ^q ib^pq m^v jv obpmb`qp ql qeb teacher+ÿ 
Accordingly, though he was oppressed with pangs of hunger, he decided not to go home but went 
quickly to the teacher, and having paid respect to him, sat down to one side. When the poor man 
came and stood before the teacher, the teacher p^fa ql qeb pqbt^oa lc qeb ^ijp) þFp qebob ^kv clla 
remaining of that given to the Sangha lc jlkhp<ÿ þSbkbo^_ib pfo) qeb clla e^p klq _bbk qlr`ebaÿ þTbll 
qebk) pbosb qefp mllo j^k tfqe clla+ÿ  
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+++ > pllk ^p qeb mllo j^kÿp mevpf`^i prccbofkdp e^a _bbk obifbsba) efp jfka _b`^jb qo^knrfi+ Qebk 
the teacher taught the Dhamma the step-by-step discourse,90 then pointed out the (four) Truths (of 
the Noble Ones). At the conclusion of the teaching, the poor man attained the fruition that is stream-
bkqov+ +++ XI^qbo qeb ?raae^ bumi^fkba ql qeb jlkhp qe^q eb e^a hkltk lc qeb mllo j^kÿp pfqr^qflk 
and had thought:] þFc F qb^`e Ae^jj^ ql qefp j^k tefib eb fp prccbofkd qee pangs of hunger, he will 
klq _b ^_ib ql rkabopq^ka fq+ÿ 
 
Dhammapada commentary, III.261ü63, trans. P.H. 
 
L.31 A lowly person becomes honoured by gods through ordination and awakening 

   I was born in a humble family, poor, having little food; my work was lowly: I was a disposer 
of withered flowers. 
   Despised by men, disregarded and reviled, making my mind humble I paid homage to many 
people. 
   Then I saw the awakened one, revered by the Sangha of monks, the great hero, entering the 
supreme city of the Magadha people. 
   Throwing down my carrying-pole, I approached to pay homage to him; out of sympathy for 
me the best of humans stood still. 
   E^sfkd m^fa elj^db ql qeb qb^`eboÿp cbbq) standing on one side I then asked the best of all 
living beings for admission into the monastic community. 
   Qebk qeb jbo`fcri qb^`ebo) pvjm^qebqf` ql qeb telib tloia) p^fa ql jb7 þ@ljb) jlkh+ÿ Qe^q 
was my full admission. 
   Dwelling alone in the forest, klq obi^ufkd) F jvpbic mboclojba qeb qb^`eboÿp _faafkd) grpq ^p 
the Victorious One had exhorted me. 
   For the first watch of the night I recollected my previous births; for the middle of the night, 
I purified my divine-eye91; in the last watch of the night, I tore asunder the mass of darkness. 
   Qebk ^q qeb bka lc qeb kfdeq) qlt^oap prkofpb) %qeb dlap& Fka^ %P^hh^& ^ka ?o^ejġ `^jb ^ka 
revered me with cupped hands (saying): 
   þElj^db ql vlr qelolrde_oba lc erj^kp8 elj^db ql vlr) _bpq lc erj^kp8 ql vlr whose 
fkqluf`^qfkd fk`ifk^qflkp ^ob ^kkfefi^qba8 vlr ^ob tloqev lc dfcqp) pfo+ÿ 
   Then seeing me revered by the assembly of gods, giving a smile the teacher said this: 
   þ?v ^rpqbofqv) _v ifsfkd qeb eliv ifcb) _v pbic-restraint and self-taming, by this one is a 
_o^ejfk8 qefp fp qeb prmobjb pq^qb lc _bfkd ^ _o^ejfk+ÿ 

 
Sbopbp lc Prkŋq^7 Qebo^dġqeġ 620ü631, trans. G.A.S. 
 
L.32 A skilful teacher: effort needs to be neither too taut nor too slack 
This passage illustrates the skilful way in which the Buddha taught. It concerns a recently ordained monk who 
was too forceful in the energy that he applied to meditative walking, and who nearly gives up being a monk as 
he gains no beneficial results. The Buddha advises him to approach things more gently, though not in a slack 
way. While this advice relates to a monk, it is of more general relevance to spiritual practice. 
 Because of the excessive application of vigour in pacing up and down the (skin of) Venerable 
Soϖ̂ ÿp cbbq _olhb) qeb mi^`b clo m^`fkd rm ^ka altk _b`ame stained with blood as though there had 
been slaughter of cattle. Then the following thought arose in Venerable Soϖ̂ ÿp jfka ^p eb t^p 
jbafq^qfkd ^ilkb7 þQeb ?ibppba Lkbÿp afp`fmibp atbii ^mmivfkd sfdlro+ F ^j lkb lc qebj) vbq jv jfka 
is not freed from teb fkqluf`^qfkd fk`ifk^qflkp tfqe kl do^pmfkd+ F e^sb jv c^jfivÿp mlppbppflkp+ Pl fq 
might be possible to enjoy the possessions and do karmically beneficial actions?92 Suppose that I, 
having returned to the low life, should enjoy the possessions and should do karmically beneficial 
^`qflkp<ÿ 

Then the Blessed One, knowing by his mind the mind of the Venerable Soϖa, just as a strong 
man might stretch out his bent arm, or might bend back his outstretched arm, vanishing from Mount 

                                                           
90 See *L.34 and *Th.28. 
91 That can see how other beings are reborn according to their karma. 
92 That lead to a good rebirth, but not liberation. 
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Vulture Peak appeared in the Cooi Dolsb+ ć XEb ^mmol^`eba Plϖa and asked him if he was thinking 
of returning to lay life due to the failure of his spiritual efforts. When he said that this was true, the 
?raae^ p^fa7Z þPlϖ̂ ) te^q al vlr qefkh ^_lrq qefp< Tbob vlr `ibsbo ^q qeb irqbÿp pqofnged music when 
clojboiv vlr tbob ^ elrpbeliabo<ÿ þVbp) sbkbo^_ib pfo+ÿ þPlϖa, what do you think about this? When 
qeb pqofkdp lc vlro irqb tbob qll q^rq) t^p vlro irqb ^q qe^q qfjb qrkbcri ^ka cfq clo mi^vfkd<ÿ þKl 
fkabba klq) sbkbo^_ib pfo+ÿ þPlϖa, what do you think about this? When the strings of your lute were 
qll pi^`h) t^p vlro irqb ^q qe^q qfjb qrkbcri ^ka cfq clo mi^vfkd<ÿ þKl fkabba klq) sbkbo^_ib pfo+ÿ þPlϖa, 
what do you think about this? When the strings of your lute were neither too taut nor too slack, but 
tbob hbvba ql ^k bsbk mfq`e) t^p vlro irqb ^q qe^q qfjb qrkbcri ^ka cfq clo mi^vfkd<ÿ þVbp fkabba) 
sbkbo^_ib pfo+ÿ þPlϖa, even so does excessive application of vigour conduce to restlessness, and too 
feeble vigour conduces to slothfulness. Soϖa, therefore do you determine upon an even balance in 
vigour and pierce the even balance of the spiritual faculties93 ̂ ka obcib`q rmlk fq+ÿ þVbp fkabba) 
sbkbo^_ib pfoÿ) qeb Sbkbo^_ib Plϖa answered the Blessed One in assent.  

Then the Blessed One, having exhorted the Venerable Soϖa with this exhortation, just like a 
strong man might extend his bent arm or bend his extended arm, he, vanishing from in front of the 
Venerable Soϖa in the Cool Grove, appeared on Mount Vulture Peak. 

Then the Venerable Soϖa determined upon evenness in vigour and he pierced the evenness 
of the faculties and reflected upon it. Then the Venerable Soϖa, dwelling alone, secluded, earnest, 
ardent, self-resolute, having soon realized here and now by his own higher knowledge that supreme 
goal of the holy life for the sake of which sons of good families rightly go forth from home life into 
homeless life, abided in it, and he understood: þBirth is destroyed, the requirements of the holy life 
have been fulfilled, what ought to be done has been done, and there is nothing more to be done 
ebob^cqbo+ÿ >ka pl qeb Sbkbo^_ib Plϖa became one of the arahants.  
 
J^eġs^dd^ V.1.13ü18: Vinaya I.182ü183, trans. G.A.S. 
 
L.33 Qeb ?raae^ÿp phficri jb^kp ^p ^ qb^`ebo 
In this passage, the Buddha teaches the monk Nanda, his cousin and step-brother, to ensure he remains as a 
monk after he had expressed his intention to return to lay life. He asks him why he intends this, then helps him 
see that if it is a beautiful female he is after, the heavens have plenty of these, more beautiful than any human. 
Having thus got him to remain a monk, Nanda then comes to see that doing so to attain beautiful goddesses is a 
low reason, and spurred on by the criticism of other monks, properly applies himself and attains awakening. 
Thus the Buddha skilfully guides him to the highest goal, by first offering him a tempting lower goal.  

>klqebo pqlov lc qeb ?raae^ÿp phficrikbpp ^p ^ qb^`ebo `ljbp colj the Dhammapada commentary 
(III.425ü28). It describes a dliapjfqeÿp plk tel fp m^oqf`ri^oiv _^a ^q alfkd ^ii qeb jbafq^qflk mo^`qf`bp eb fp 
given, which have been focused mostly on the unlovely aspects of the body, so that he thinks he will never be 
^_ib ql `lk`bkqo^qb+ Fk abpm^fo) eb sfpfqp efp qb^`ebo Pġofmrqq^ pbsbo^i qfjbp+ Pġofmrqq^ q^hbp efj ql qeb ?raae^) 
who realizes that in many previous lives, as well as this one, he had been a goldsmith, and just needed an object 
that was beautiful to settle his mind so that he can attain the meditations; a negative object would never, at first, 
be helpful for him. He conjures up a golden red lotus for the boy, and asks him to practise meditation on that 
object. The boy quickly attains the four meditative absorptions. The Buddha sees that only now, with his mind 
calmed, is the time right for the boy to see the signs of decay and decomposition. He causes the lotus to wither. 
The boy sees this, and then other lotuses, naturally occurring, all at various stages of development, from newly 
budding to fully mature, to decayed. After a verse (Dhammapada 285) from the Buddha, the boy becomes 
enlightened. 

Another Dhammapada commentary (II.272-42& pqlov fp lk qeb ab^qe lc Hfpġ Dlq^jŋÿp qlaaibo+ Peb fp 
unable to accept this and, carrying the child, goes in search of medicine to þ`robÿ efj+ Mblmib qefkh ebo j^a) _rq 
a kind person directs her to the Buddha. He says he can cure the child if she gets him a pinch of mustard seed ü 
but only if it is from a house where no-lkb e^p afba+ Dlfkd fk pb^o`e lc qefp þjbaf`fkbÿ) peb `ljbp ql obalise that 
she is not alone in losing someone to death, and accepts its reality. The Buddha then teaches her and she becomes 
a stream-enterer. 
 þQeb P^hv^k i^av) ql jb) ?ibppba Lkb) qeb ilsbifbpq fk qeb i^ka) illhba lk tfqe e^ic-combed 
hair as I was coming lrq lc qeb elrpb ^ka p^fa qefp ql jb) āJ^v vlr `ljb _^`h nrf`hiv) j^pqbo+Ă Klt 

                                                           
93 See *Th.89 and 91. 
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it is in recollecting this that I, Blessed One, lead the holy life without finding delight in it, that I am 
unable to continue the holy life properly, that I will disavow the to^fkfkd ^ka obsboq ql qeb iltbo ifcbÿ 
 Then the Blessed One seized the Venerable Nanda by the arm and, just as a strong man might 
pqobq`e lrq ^ _bkq ^oj) lo _bka ^k lrqpqobq`eba ^oj) grpq pl afa eb afp^mmb^o colj Gbq^ÿp Dolsb ^ka 
appear amongst the gods of the Thirty-three. And on that occasion as many as five hundred nymphs, 
hkltk ^p þalsb-cllqbaÿ) e^a `ljb fk ^qqbka^k`b rmlk P^hh^) iloa lc dlap) ^p ^ obpriq lc tef`e qeb 
?ibppba Lkb ^aaobppba qeb Sbkbo^_ib K^ka^) p^vfkd ć þTe^q al vlr qefkh) K^ka^< Tef`e fs more 
excessively beautiful, the more fair to behold or the more to inspire serenity: the Sakyan lady who is 
qeb ilsbifbpq fk qeb i^ka) lo qebpb cfsb erkaoba kvjmep tel ^ob hkltk ^p āalsb-cllqbaĂ<ÿ þFq fp ^p fc 
peb tbob ^ jrqfi^qba jlkhbv ć tebk `lkqo^pqba tfqe qebpb cfsb erkaoba kvjmep ć+ÿ  

þCfka abifdeq qebob) K^ka^) cfka abifdeq qebob+ F tfii _b vlro probqv ^p obd^oap ^`nrfpfqflk lc 
the five hundred nymphs ć+ÿ þFc qeb ?ibppba Lkb tfii _b jv probqv ć qebk F) ?ibppba Lkb) tfii cfka 
delight, Blessed One, ik qeb eliv ifcb+ÿ 

ć X>cqbo qebv obqrokba ql qeb Gbq^ DolsbZ Qeb jlkhp `^jb ql eb^o qe^q) þFq fp p^fa qe^q qeb 
Venerable Nanda, brother of the Blessed One and son of his maternal aunt, leads the holy life for the 
p^hb lc kvjmep ć+ÿ Qebk qeb jlkhp tel tbob `ompanions of the Venerable Nanda (now) addressed 
efj tfqe qeb qfqibp þefobifkdÿ ^ka þ_rvboÿ ć  

Qebk qeb Sbkbo^_ib K^ka^) _bfkd mi^drba) erjfif^qba ^ka eloofcfba _v efp `ljm^kflkpÿ qfqib 
lc þefobifkdÿ ^ka þ_rvboÿ) atbiifkd ^ilkb) pb`iraba) afifdbkq) ^oabkq and dedicated, mature, not long 
^cqbot^oap ć bkqboba rmlk ^ka qebk ^_faba fk qe^q rkprom^ppba `rijfk^qflk lc qeb eliv ifcb clo qeb 
p^hb lc tef`e vlrkd jbk ofdeqiv dl cloqe colj eljb fkql eljbibppkbpp ć >ka qeb Sbkbo^_ib K^ka^ 
became one of the arahants. 

 
N̂ ka^ Prqq^7 Raġk^ 22ü23, trans. P.H. 
 
L.34 Seek within, and the step-by-step discourse 
In this passage, the Buddha has urged a group of men to look within for what is worth finding, rather than be 
concerned with external matters. He then gives what is known as the step-by-step discourse (see *Th.28), in 
which he prepares his audienceÿs mind before giving them his highest teaching. 

Then the Blessed One, having dwelt at Varanasi for as long as he thought fit, set out on tour 
clo Rorsbiġ+ Qebk qeb ?ibppba Lkb ibcq qeb ol^a ^ka tbkq ql ^ `boq^fk tllai^ka dolsb8 e^sfkd dlkb 
there, and having entered it he sat down at the foot of a tree. At that time a group of thirty friends of 
high standing were sporting in that same grove together with their wives. One of them had no wife; 
for him they had procured a harlot. Now while they were heedlessly indulging in their sports, that 
harlot took the articles belonging to them, and ran away.  

Then those companions, helping their friend, went in search of that woman; roaming about 
that woodland grove, they saw the Blessed One sitting at the foot of a tree. Seeing him they went to 
the place where the Blessed One was; having approached him, they spoke to the Blessed One: 
þSbkbo^_ib pfo) e^p qeb ?ibppba Lkb pbbk ^ tlj^k m^ppfkd _v<ÿ þVlrkd jbk) te^q e^sb vlr ql al tfqe 
qeb tlj^k<ÿ þSbkbo^_ib pfo) tb qeb qefoqv cofbkap lc efde pq^kafkd) qldbqebo tfqe lro tfsbp tbob 
sporting in this woodland grove. One of us had no wife; for him we had procured a harlot. Now, 
venerable sir, while we were heedlessly indulging in our sports, that harlot has taken the articles 
belonging to us, and has run away. Venerable sir, helping our friend, we companions go in search of 
qe^q tlj^k ^ka ol^j ^_lrq qefp tllai^ka dolsb+ÿ 

þVlrkd jbk) klt te^q al vlr qefkh< Tef`e fp _bqqbo clo vlr7 qe^q vlr pelria dl fk pb^o`e lc 
^ tlj^k) lo qe^q vlr pelria dl fk pb^o`e lc vlropbisbp<ÿ þSbkbo^_ib pfo) lc qebpb, that we should go 
in search of oropbisbp fp fkabba _bqqbo clo rp+ÿ þVlrkd jbk) fc pl pfq altk) F tfii qb^`e vlr Ae^jj^+ÿ 
Qeb of`e vlrkd `ljm^kflkp obmifba7 þVbp) sbkbo^_ib pfo+ÿ Qebv obpmb`qcriiv dobbqba qeb ?ibppba Lkb) 
and sat down at a respectful distance.  

Then the Blessed One delivered a step-by-step discourse, that is, talk on giving, talk on ethical 
discipline, talk on the heaven worlds; he made known the danger, the inferior nature and tendency 
to defilement of sensual pleasures, and the advantage of renouncing them; thus they obtained, while 
pfqqfkd qebob) qeb mrob ^ka pmlqibpp bvb lc qeb Ae^jj^7 þTe^qplbsbo fp pr_gb`q ql lofdfk^qflk fp ^ipl 
pr_gb`q ql `bpp^qflk+ÿ 
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And having seen Dhamma, attained Dhamma, known Dhamma, plunged into Dhamma, 
overcome uncertainty, dispelled all doubts, gained full insight, and having had full confidence in the 
Dhamma of the teacher independent of anyone else, they said to the Blessed Onb7 þSbkbo^_ib pfo) j^v 
we receive the admission (into the monastic order) and the full admission in the presence of the 
?ibppba Lkb<ÿ þ@ljb) jlkhpÿ) p^fa qeb ?ibppba Lkb) þtbii-taught is the Dhamma; lead a holy life for 
the sake of complete extinction of teb m^fkcri+ Qerp fq t^p qeb sbkbo^_ib lkbpÿ ob`bfsfkd lc qeb crii 
admission.  

 
J^eġs^dd^7 Sfk^v^ I.23ü24, trans. G.A.S. 
 
L.35 Teaching is a wonder that is superior to supernormal powers and mind-reading 
In this passage, the Buddha criticises the suggestion that monks should perform displays of supernormal power 
pl ^p ql fk`ob^pb mblmibÿp c^fqe fk efj+ Jlkhp jfdeq _b ^_ib ql dbkrfkbiv mbocloj mpv`el-kinetic wonders and 
mind-reading, based on the power of their meditation, but this would not impress sceptics to develop faith, as 
they would see such things as done by some kind of magic charm+ Qeb ob^iiv _bkbcf`f^i þtlkaboÿ fp qb^`efkd 
others the way to awakening+ Tefib qeb ?raae^ bumobppbp afpdrpq ^q qeb cfopq qtl þtlkabopÿ) fq fp `ib^o qe^q efp 
criticism is directed at performing them simply as a display to attract support. Elsewhere, he uses such powers 
to better enable him to teach people, and he does not criticise monks who use such powers in this way. Once, the 
?raae^ fp p^fa ql e^sb mboclojba qeb þtlkabo lc qeb m^fopÿ) qe^q lkiv eb t^p `^m^_ib lc7 mooducing fire and water 
from various parts of his body, and emitting rays of six colours (Paϼfp^j_efaġj^dd^ I.125ü126). He rebuffs 
Jġo^ÿp qbjmq^qflk ql qrok qeb Efjġi^v^p fkql dlia) qelrde %Saϒyutta-kfhġv^ I.116 <258>). 
 On one occasion the Blessed One was pq^vfkd ^q Kġi^kaġ) fk qeb Mġsġofh^ j^kdl dolsb+ Qebk 
the householder Kevaϼϼa94 came to the Blessed One and, after paying him respect, sat down to one 
pfab+ Pl pb^qba) eb p^fa ql qeb ?ibppba Lkb7 þSbkbo^_ib pfo) qefp Kġi^kaġ fp of`e) molpmbolrp) mlmrilrp) 
and full of people who have faith in the Blessed One. It would be well if the Blessed One were to 
instruct a monk to perform superhuman wonders of psychic potency. In this way, the people of 
Kġi^kaġ tlria `ljb ql e^sb jlob c^fqe fk qeb ?ibppba Lkb+ÿ Pl _bfkg said, the Blessed One spoke to 
the householder Kevaϼϼa7 þKevaϼϼa, this is not the way I teach the Dhamma to the monks, saying: 
Monks, go and perform superhuman wonders of psychic potency for the white-clothed laypeople. 

ć Tebk qeb elrpbeliabo Kevaϼϼa repeated his request for a third time, the Blessed One said: 
þKevaϼϼa, there are three kinds of wonder that I have declared, having realized them by my own 
insight. Which three? They are the wonder of supernormal power, the wonder of mind-reading, and 
the wonder of instruction. Kevaϼϼa, what is the wonder of supernormal power? Kevaϼϼa, here a monk 
wields various kinds of supernormal powers: Having been one he becomes many; having been many 
he becomes one. He appears and disappears. He goes unimpeded through walls, ramparts, and 
mountains as if through sky. He dives in and out of the earth as if it were water. He walks on water 
without sinking as if it were on earth. Sitting cross-legged, he flies through the air like a winged bird. 
With his hand he touches and strokes even the moon and the sun, so mighty and powerful. He 
bubo`fpbp fkcirbk`b tfqe efp _lav bsbk ^p c^o ^p qeb _o^ejġ worlds.  

Then someone who has faith and trust sees that monk wield such varying kinds of 
supernormal powers+ ć That faithful and believing person tells this to someone else who is sceptical 
and unbelieving+ ć >ka qe^q rkc^fqecri ^ka rk_bifbsfkd j^k jfdeq p^v7 þPfo) qebob fp pljbqefkd `^iiba 
qeb D^kaeġo^ `e^oj+ Fq fp _v jb^kp lc qefp qe^q qeb jlkh tfbiap pr`e jfo^`ibp ^p e^sfkd _bbk lkb he 
_b`ljbp j^kv ć Eb bubo`fpbp fkcirbk`b tfqe efp _lav bsbk ^p c^o ^p qeb _o^ejġ tloiap+ÿ 

Kevaϼϼa) te^q al vlr qefkh) tlria klq ^ p`bmqf` p^v qe^q ql ^ _bifbsbo<ÿ þSbkbo^_ib pfo) eb 
tlria p^v qerp+ÿ þKevaϼϼa, that is why, seeing the danger of the wonder of supernormal power, I am 
disgusted with, ashamed of and shun it. Kevaϼϼa, what is the wonder of mind-reading? Here a monk 
reads the minds of other beings, of other people, reads their mental states, their thoughts and 
mlkabofkdp) ^ka p^vp7 þQe^q fp elt vlro jfka fp8 qe^q fp elt fq fk`ifkbp8 qe^q fp fk vlro eb^oq+ÿ Qebk 
someone who has faith and trust sees him doing these things. He tells this to someone else who is 
sceptical and unbelieving+ ć >ka qe^q rkc^fqecri ^ka rk_bifbsfkd j^k jfdeq p^v7 þpfo) qebob is 
something called the Maϖfhġ `e^oj+ Fq fp _v jb^kp lc qefp qe^q qe^q jlkh `^k ob^a qeb jfkap lc lqebop 
ćÿ  

                                                           
94 Spelled Kevaddha in some manuscript traditions, as also with the name of the sutta. 
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 Kevaϼϼa) te^q al vlr qefkh) tlria klq ^ p`bmqf` p^v qe^q ql ^ _bifbsbo<ÿ þSbkbo^_ib pfo) eb 
tlria p^v qerp+ÿ þKevaϼϼa, that is why, seeing the danger the wonder of mind-reading, I am disgusted 
with, ashamed of and shun it. Kevaϼϼa, what is the wonder of instruction? Kevaϼϼa, here a monk gives 
fkpqor`qflk ^p cliiltp7 āQefkh fk qefp t^v) klq qe^q t^v) ^qqbka fk qefp t^v) klq qe^q t^v) ^_^kalk 
this, ana ^_fab e^sfkd bkqboba lk qe^q+Ă Kevaϼϼa, that is called the miracle of instruction.  
 ć XQeb ?raae^ dlbp lk ql abp`of_b drfafkd ^ mboplk rm ql ^qq^fkfkd arahantship.] Kevaϼϼa, 
that is called the wonder lc fkpqor`qflk+ÿ >ka F) Kevaϼϼa, have experienced these three wonders by my 
own higher knowledge. 
 
Kevaϼϼa Sutta: Aŋde^-kfhġv^ I.211ü215, trans. G.A.S. 
 

Praise of the Buddha 
 
L.36 Praise by the gods 
Venerable sir, Sakka the king of gods, then seeing their satisfaction, said to the gods of the Thirty-
three7 þDbkqibjbk) tlria vlr ifhb ql eb^o bfdeq qorqecri pq^qbjbkqp fk mo^fpb lc qeb ?ibppba Lkb<ÿ 
þVbp) pfo ć+ÿ Lk ob`bfsfkd qebfo ^ppbkq) P^hh^ qeb hfkd lc dlap ab`i^oba qeb bfdeq qorqecri pq^qbjbkqp 
in praise of the Blessed One: 

þGods of the Thirty-three, what do you think? As regards the way in which the Blessed One 
has striven for the welfare of the many, for the happiness of the many, out of compassion for the 
world, for the welfare and happiness of gods and humans, we can find no teacher endowed with such 
qualities, whether we consider the past or the present, other than the Blessed One. 

Well-proclaimed by the Blessed One is the Dhamma, directly visible (as to is truth and reality), 
not delayed (in its results), inviting investigation, applicable and onward leading, to be individually 
understood by the wise, and we can find no proclaimer of such an onward-leading Dhamma, either 
in the past or in the present, other than the Blessed One. 

Well explained by the Blessed One is what is wholesome and what is unwholesome, what is 
blameworthy and what is blameless, what is to be followed and what is not to be followed, what is 
low and what is excellent, what is dark, bright and mixed in quality. And we can find none who is a 
proclaimer of such things, either in the past or in the present other than the Blessed One. 

Well explained by the Blessed One to his disciples is the path leading to nirvana, and the two, 
nirvana and the path, coalesce, just as the waters of the river Ganges and the river Yamuna coalesce 
and flow on together. And we can find no proclaimer of the path leading to nirvana either in the past 
or in the present other than the Blessed One. 

And the Blessed One has gained companions, both learners who have entered the path and 
the ones without intoxicating inclinations who have lived the holy life, and the Blessed One dwells 
together with them, all rejoicing in the one thing. And we can find no such teacher either in the past 
or in the present other than the Blessed One. 

To the Blessed One both gains and fame are well-secured, so much so that, I think, the 
members of the ruling class will continue to be attached to him, yet the Blessed One takes his food 
without conceit. And we can find no teacher who does this either in the past or in the present other 
than the Blessed One. 

In accord with what the Blessed One says is what he does, and in accord with what he does is 
what he says. Acting thus, he practises Dhamma in accord with Dhamma. And we can find no teacher 
who does this either in the past or in the present other than the Blessed One. 

The Blessed One has transcended vacillation, passed beyond all uncertainty, he has 
accomplished his aim in regard to his goal and the supreme holy life. And we can find no teacher who 
has done the like, whether we consider the past or the present, other than the Blessed Oneÿ.  

And when Sakka the king of gods had thus proclaimed these eight truthful statements in 
praise of the Blessed One, the gods of the Thirty-three were even more pleased, overjoyed and filled 
with delight and e^mmfkbpp ^q te^q qebv e^a eb^oa fk qeb ?ibppba Lkbÿp mo^fpb+ 

Qebk `boq^fk dlap bu`i^fjba7 þLe) fc lkiv clro perfectly awakened Buddhas were to arise in 
the world and teach the Dhamma just like the Blessed One! That would be for the benefit of the many, 
for the happiness of the many, out of compassion for the world, for the benefit and happiness of gods 
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^ka erj^kpďÿ >ka pljb p^fa7 þKbsbo jfka clro perfectly awakened Buddhap) qeobb tlria prccf`bďÿ 
Lqebop p^fa7 þKbsbo jfka qeobb) qtl tlria prccf`bďÿ  

This befkd p^fa) P^hh^ qeb hfkd lc dlap p^fa7 þDbkqibjbk) fq fp fjmlppf_ib) fq `^kklq e^mmbk) 
that two perfectly awakened Buddhas should arise simultaneously in a single world-system.95 That 
cannot be. May this Blessed One continue to live long, for many years to come, free from sickness and 
disease! That would be for the benefit of the many, for the happiness of the many, out of compassion 
for the world, for the benefit and e^mmfkbpp lc dlap ^ka erj^kpďÿ 

 
J^eġ-govinda Sutta: Aŋde^-kfhġv^ II.222ü225, trans. G.A.S. 
 

Qeb ?raae^ÿp ^mmb^o^k`b ^ka j^kkbo 
 
L.37 The Buddha as looking like any other monk 
While it is said that the Buddha could adapt his appearance and speech to those of people he talked to (Aŋde^-
kfhġv^ II.109), in this passage, a disciple of the Buddha who has never seen him at first fails to recognise him 
when he shares accommodation with him, but then realises who he is when he receives a detailed teaching from 
him. 
 On one occasion the Blessed One was wandering in the Magadhan country and eventually 
^oofsba ^q Oġg^d^e^+ Qebob eb tbkq ql qeb mlqqbo ?e^dd^s^ ^ka p^fa ql efj7 þ?e^dd^s^) fc fq fp klq 
fk`lksbkfbkq clo vlr) F tfii pq^v lkb kfdeq fk vlro tlohpelm+ÿ þSbkbo^_ie sir, it is not inconvenient 
for me, but there is a homeless one (a renunciant) already staying there. If he agrees, then stay as 
ilkd ^p vlr ifhb+ÿ  
 Klt qebob t^p ^ `i^kpj^k k^jba Mrhhrpġqf tel e^a dlkb cloqe colj qeb eljb ifcb fkql 
homelessness out of faith in the Blessed One, and on that occasion he was already staying in the 
mlqqboÿp tlohpelm+ Qebk qeb ?ibppba Lkb tbkq ql qeb Sbkbo^_ib Mrhhrpġqf ^ka p^fa ql efj7 þJlkh) fc 
fq fp klq fk`lksbkfbkq clo vlr) F tfii pq^v lkb kfdeq fk qeb tlohpelm+ÿ þCofbka) qeb mlqqboÿp tlohpelm 
fp i^odb bklrde+ Ibq qeb sbkbo^_ib lkb pq^v ^p ilkd ^p eb ifhbp+ÿ  

Qebk qeb ?ibppba Lkb bkqboba qeb mlqqboÿp tlohpelm) mobm^oba ^ pmob^a lc do^pp ^q lkb bka) 
and sat down, folding his legs crosswise setting his body erect, and establishing mindfulness in front 
of him. Then the Blessed One spent most of the night seated in meditation, and the Venerable 
Mrhhrpġqf ^ipl pmbkq jlpq lc qeb kfdeq pb^qba fk jbafq^qflk+  
Qebk qeb ?ibppba Lkb `lkpfaboba7 þQefp `i^kpj^k `lkar`qp efjpbic fk ^ t^v that inspires 

`lkcfabk`b+ Prmmlpb F tbob ql nrbpqflk efj<ÿ Pl qeb ?ibppba Lkb ^phba qeb Sbkbo^_ib Mrhhrpġqf7 
þJlkh) rkabo telj e^sb vlr dlkb cloqe< Tel fp vlro qb^`ebo< Telpb Ae^jj^ al vlr molcbpp<ÿ  

þCofbka) qebob fp qeb obkrk`f^kq Dlq^j^) ^ P^hv^k) tel went forth from the Sakyan clan. Now 
^ dlla obmloq lc qe^q Sbkbo^_ib Dlq^j^ e^p ^ofpbk7 āQe^q ?ibppba Lkb fp qeb arahant, the perfectly 
awakened Buddha, endowed with knowledge and conduct, Fortunate One, knower of the worlds, 
incomparable leader of persons to be tamed, teacher of gods and humans, awakened one, Blessed 
Lkb+Ă I have gone forth under that Blessed One; that Blessed One is my teacher; I profess the Dhamma 
lc qe^q ?ibppba Lkb+ÿ 

þJlkh) tebob fp qe^q ?ibppba Lkb) qeb arahant, the perfectly awakened Buddha) klt ifsfkd<ÿ 
þCofbka) qebob fp ^ `fqv fk qeb kloqebok `lrkqov k^jba Pġs^qqeŋ. The Blessed One, the arahant, the 
perfectly awakened Buddha) fp klt ifsfkd qebob+ÿ þJlkh) e^sb vlr bsbo pbbk qe^q ?ibppba Lkb _bclob< 
Would you recognize that Blessed Onb fc vlr pbb efj<ÿ þKl) cofbka) F e^sb kbsbo pbbk qe^q ?ibppba Lkb 
_bclob) klo tlria F ob`ldkfwb efj fc F p^t efj+ÿ  
 Then the Blessed One considered: This clansman has gone forth from the home life into 
homelessness under me. Suppose I were to teach him Dhamma. So the Blessed One addressed the 
Sbkbo^_ib Mrhhrpġqf qerp7 þJlkh) F tfii qb^`e vlr Ae^jj^+ Ifpqbk ^ka ^qqbka `ilpbiv ql te^q F pe^ii 
p^v+ÿ þVbp) cofbkaÿ) qeb Sbkbo^_ib Mrhhrpġqf obmifba+ ć  

Qebk qeb Sbkbo^_ib Mrhhrpġqf) e^sfkd abifdeqba ^ka obglf`ba fk qeb ?ibppba Lkbÿp tloap) olpb 
from his seat, and after paying homage to the Blessed One, keeping him on his right, he departed in 

                                                           
95 See*Th.62 on world-systems. 
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order to search for a bowl and robes. Then, while the Venerable Mrhhrpġqf t^p pb^o`efkd clo ^ _lti 
and robes, a stray cow killed him.  
 Then a number of monks went to the Blessed One, and after paying homage to him, they sat 
altk ^q lkb pfab ^ka qlia efj7 þSbkbo^_ib pfo) qeb `i^kpj^k Mrhhrpġqf) tel t^p dfsbk ^ _ofbc 
ikpqor`qflk _v qeb ?ibppba Lkb) e^p afba+ Te^q fp efp abpqfk^qflk< Te^q fp efp crqrob `lropb<ÿ 

Jlkhp) qeb `i^kpj^k Mrhhrpġqf t^p tfpb+ Eb mo^`qfpba fk ^``loa^k`b tfqe qeb Ae^jj^ ^ka 
did not trouble me in the interpretation of the Dhamma. With the destruction of the five lower 
cbqqbop) qeb `i^kpj^k Mrhhrpġqf e^p oeappeared spontaneously in the pure abodes96 and will attain 
final nirvana there without ever returning from that world. 
 
Aeġqr-vibhaϔga Sutta: Majjhima-kfhġv^ III.237ü247, trans. G.A.S. 
 
L.38 The ?raae^ÿp _lafiv `e^o^`qbofpqf`p ^p pe^mba _v efp bu`biibkq m^pq ^`qflkp 
This passage is extracted from one that describes thirty-two bodily characteristics that Gotama was born with, 
indicative of a future as either a Buddha or a Cakkavatti, a ̀ ljm^ppflk^qb þTebbi-qrokfkdÿ monarch. These 
`e^o^`qbofpqf`p lo þj^ohpÿ j^v _b obd^oaba ^p mevpf`^i fk qeb kloj^i pbkpb) lo ^p ^pmb`qp lc ^ þpmfofqr^iÿ _lav 
which only sensitive people could see. Either way, some of them came to be used as a basis for visualizing the 
Buddha, and the qualities he embodied, and then for the form of Buddha-images, when these developed. Each 
characteristic is said to be the karmic result of a particular excellence in a past life, and to be indicative of a 
particular quality of the life of a Buddha or Cakkavatti. They include such things as the marks of wheels on the 
soles of his feet, soft hands, a beautiful voice, very blue eyes, a white filament of hair between his eye-brows, and 
seeming to be crowned by a turban. The past actions that the marks are seen as caused by are as follows. 

The Tathġd^q^ fk mobsflrp _foqe ć tebk clojboiv eb t^p _lok ^p ^ erj^k _bfkd) t^p cfoj fk 
undertaking, steadfast in undertaking wholesome actions: good conduct of body, speech and mind, 
generosity, ethical discipline, observances on days of special restraint, reverence towards mother, 
father, renunciants, brahmins, honouring the eldest of the family, and every kind of higher skilful 
state. ć Eb acted for the happiness of many people, dispelling agitation, terror, and fear, providing 
guard and defence and protection in accordance with Dhamma, and gave alms with all the 
accompaniments. ... Having renounced onslaught on living beings, he refrained from harming living 
beings; the stick laid down, the sword laid down, he dwelt conscientiously, full of pity, sympathetic 
ql qeb dlla lc ^ii ifsfkd _bfkdp+ ć Eb t^p ^ dfsbo lc bu`biibkq ^ka abifdeqcri e^oa ^ka plcq cllap) 
abif`flrp ^ka obcobpefkd aofkhp+ ć Eb t^p lkb tel rkfqba mblmib qeolrde qeb clro means of drawing 
together harmoniously: giving, endearing speech, helpful conduct, and impartiality+ ć Eb t^p lkb 
who uttered speech to people concerned with both their welfare and the Dhamma, and explained 
these in detail to them. He performed the sacrificial act of giving Dhamma, bringing happiness and 
tbic^ob ql ifsfkd _bfkdp+ ć He taught thoroughly craft or science or conduct or activity, thinking þMay 
they understand me quickly, discern quickly, quickly succeed, may they not suffer long.ÿ ć He 
approached renunciants and brahmins, and questioned them thoroughly: þWhat is wholesome, 
venerable sir, what is unwholesome? What is blameworthy, what blameless? What is to be practised, 
what not practised? What, if done by me, would bring harm and suffering for a long time? Or on the 
other hand, what if done by me would be beneficial and cause happiness for a long time?ÿ ć Eb t^p 
free from anger, filled with serenity; even when spoken to much, he did not take offence, become 
angry, show ill-will, or become obdurate, and he manifested neither wrath nor anger or discontent; 
and he was one who gave fine and soft carpets and coverings of fine linen, of fine cotton, fine silk and 
cfkb tlli+ ć Eb t^p lkb tel _olrdeq qldbqebo ilkd-lost and long-separated relatives, associates, 
friends and companions; he was one who united mother with child and child with mother, likewise 
father and child, brother and brother, brother and sister, he was one who took pleasure in having 
j^ab e^ojlkv+ ć Eb plrdeq e^ojlkv ^jlkd qeb mlmri^`b) hkbt teo each person was similar to, 
hkbt fq _v efjpbic) hkbt b^`e mboplk) hkbt b^`e mboplkÿp pmb`f^i nr^ifqfbp+ Eb t^p clojboiv lkb tel 
afa te^q t^p obnrfoba fk ^``loa^k`b tfqe mblmibÿp pmb`f^i nr^ifqfbp7 þThis one is worthy of this, this 
one is worthy of that.ÿ ć He was desirous of the welfare of many people, of their benefit, of their 
comfort and of their rest from labours, he thought constantly: þHow may they increase in faith, in 
ethical discipline, learning, generosity, (knowledge of) Dhamma, wisdom, increase in wealth and 

                                                           
96 Heavens in which only non-returners are reborn (see *Th.201), where they in time become arahants. 
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grain, in land and property, beasts and fowl, sons and wives, servants and workers, relatives, 
associates, and in connexions by marriage?ÿ ć Eb was one whose nature was such as not to harm 
other beings, whether by hands, stones, sticks, or swords. ć Eb was one who was not shifty, not acting 
in a crooked way and not looking in a calculated way; he was one who looked at people in a direct 
way, courteous, with a straightforward mind and with loving eyes. ć Eb was a leader of the people in 
wholesome actions: foremost among the people in good conduct of body, speech and mind; in 
providing alms, undertaking ethical discipline, observances on days of special restraint, honouring 
mother and father, brahmins and renunciants, and respecting the head of the clan, and in the 
manifold kinds of higher skilful states. ć Eb was a speaker of truth, united with truthfulness, reliable, 
qorpqtloqev) klq ^ ab`bfsbo lc mblmib+ ć He, having abandoned divisive speech, abstained from 
divisive speech: having heard something from one group of people, he was not one to tell it 
somewhere else, causing others to be in conflict with them; or having heard something from those 
others, he was not one to tell it to the first group, causing them to be in conflict with the other people. 
Thus he was a uniter of those divided, a sustainer of those united, fond of harmony, delighting in 
e^ojlkv) obglf`fkd fk e^ojlkv) eb t^p lkb tel rqqboba pmbb`e tef`e _olrdeq ^_lrq e^ojlkv+ ć He 
had abandoned harsh speech, abstained from harsh speech: he was one who uttered the kind of 
speech which is gentle, pleasant to hear, affectionate, reaching to the heart, courteous, pleasing and 
attractive to the many+ ć He had abandoned idle chatter, abstained from idle chatter: he spoke at the 
right time, what is correct and to the point, of Dhamma and ethical discipline; he was one who uttered 
speech to be treasured, timely, for a reason, measured, meaningful. ć E^sfkd ^_^kalkba tolkd 
livelihood, he was one who earned his living by right livelihood: he was one who abstained from 
crooked ways such as cheating with weights, false metal and measure, taking bribes, deceiving and 
fraud and from such acts of violence as maiming, beating, binding, mugging and looting.  
 
Lakkhaϖ̂  Prqq^7 Aŋde^-kfhġv^ III.142ü176, trans. P.H. 
 
L.39 The calm and measured movement and behaviour of the Buddha 
In this passage, someone closely observes the Buddha for seven months, not only noting the thirty-two special 
characteristics of his body, but how he moves and conducts himself in a calm, measured, relaxed, attentive, 
ungreedy and caring way. 
 Qebk qeb _o^ejfk pqrabkq Rqq^o^ `lkpfaboba7 þQeb obkrk`f^kq Dlq^j^ fp bkaltba tfqe qeb 
thirty -two characteristics of a great man. Suppose I were to follow the renunciant Gotama and 
observe efp _be^sflro<ÿ Qebk qeb _o^ejfk pqrabkq Rqq^o^ cliiltba qeb ?ibppba Lkb clo pbsbk jlkqep 
like a shadow, never leaving him. At the end of the seven months in the country of the Videhans, he 
pbq lrq ql glrokbv ql Jfqefiġ tebob qeb _o^ejfk ?o^ejġvr t^p+ Tebk he arrived, he paid homage to 
him and sat down at one side.  
 Qebobrmlk) qeb _o^ejfk ?o^ejġvr ^phba efj7 þTbii) jv ab^o Rqq^o^) fp qeb obmloq qe^q e^p 
been spread about the Venerable Gotama true or not? And is the Venerable Gotama one such as this 
or not?ÿ þPfob) qeb obmloq qe^q e^p _bbk pmob^a ^_lrq qeb Sbkbo^_ib Dlq^j^ fp qorb) ^ka klq lqebotfpb8 
and the Venerable Gotama is one such as this and not otherwise. He possesses the thirty-two 
characteristic lc ^ dob^q j^k+ ć  

When he walks, he steps out with the right foot first. He does not extend his foot too far or 
put it down too near. He walks neither too quickly nor too slowly. He does not walk knocking knee 
against knee or ankle against ankle. He walks without raising or lowering his thighs, or bringing them 
together or keeping them apart. When he walks, only the lower part of his body moves, and he does 
not walk with bodily effort. When he turns to look, he does so with his whole body. He does not look 
straight up; he does not look straight down. He does not walk looking about. He looks a plough-vlhbÿp 
length before him, beyond that he has unhindered knowing and seeing.  

When he goes indoors, he does not raise or lower his body, or bend it forward or back. He 
turns round neither too far from the seat nor too near it. He does not lean on the seat with his hand. 
He does not throw his body onto the seat. When seated indoors, he does not fidget with his hands. He 
does not fidget with his feet. He does not sit with his knees crossed. He does not sit with his ankles 
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crossed.97 He does not sit with his hand holding his chin. When seated indoors he is not afraid, he 
does not shiver and tremble, he is not nervous. Being unafraid, not shivering or trembling or nervous, 
his hair does not stand up and he is intent on seclusion. 

When he receives the water for his alms-bowl, he does not raise or lower the bowl or tip it 
forwards or backwards. He receives neither too little nor too much water for the bowl. He washes the 
bowl without making a splashing noise. He washes the bowl without turning it round. Not until he 
has put the bowl down on the ground does he wash his hands; by the time his hands are washed, the 
bowl is washed; by the time the bowl is washed, the hands are washed. He pours the water for the 
bowl neither too far nor too near, and he does not scatter it. 

When he receives rice, he does not raise or lower the bowl or tip it forwards or backwards. 
He receives neither too little rice nor too much rice. He adds sauces in the right proportion; he does 
not exceed the right amount of sauce in the mouthful. He turns the mouthful over two or three times 
in his mouth and then swallows it, and no rice kernel enters his body unchewed, and no rice kernel 
remains in his mouth; then he takes another mouthful. He takes his food experiencing the taste, 
though not experiencing greed for the taste. The food he takes has eight factors: it is neither for 
amusement, nor for intoxication, nor for the sake of physical beauty and attractiveness, but only for 
the endurance and continuance of his body, for the ending of discomfort, and for assisting the holy 
ifcb8 eb `lkpfabop7 þQerp F pe^ii qbojfk^qb lia cbbifkdp %erkdbo& tfqelrq ^olrpfkd kbt cbbifkdp %colj 
over-eating) and I shall be healthy and blameless and shall live in comfort.ÿ 

When he has eaten and receives water for the bowl, he does not raise or lower the bowl or tip 
it forwards or backwards. He receives neither too little nor too much water for the bowl. He washes 
the bowl without making a splashing noise. He washes the bowl tfqelrq qrokfkd fq olrka ć X^p ^_lsbZ+ 
When he has eaten, he puts the bowl on the floor neither too far nor too near; and he is neither 
careless of the bowl nor over-solicitous about it.  

When he has eaten, he sits in silence for a while, but he does not let the time for the blessing 
go by. When he has eaten and gives the blessing, he does not do so criticizing the meal or expecting 
another meal; he instructs, urges, rouses, and gladdens that audience with talk purely on the 
Dhamma. When he has done so, he rises from his seat and departs. He walks neither too fast nor too 
slow, and he does not go as one who wants to get away.  

His robe is worn neither too high nor too low on his body, not too tight against his body, nor 
too loose on his body, nor does the wind blow his robe away from his body. Dust and dirt do not soil 
his body.  

When he has gone to the monastery, he sits down on a seat made ready. Having sat down, he 
washes his feet, though he does not concern himself with grooming his feet. Having washed his feet, 
he seats himself cross-legged, sets his body erect, and establishes mindfulness in front of him. He 
does not occupy his mind with self-affliction, or the affliction of others, or the affliction of both; he 
sits with his mind set on his own welfare, on the welfare of others, and on the welfare of both, even 
on the welfare of the whole world.  

When he has gone to the monastery, he teaches the Dhamma to an audience. He neither 
flatters nor berates that audience; he instructs, urges, rouses, and encourages it with talk purely on 
the Dhamma. The speech that issues from his mouth has eight qualities; it is distinct, intelligible, 
melodious, audible, fluent, clear, deep, and sonorous. But while his voice is intelligible as far as the 
audience extends, his speech does not issue out beyond the audience. When the people have been 
instructed, urged, roused, and gladdened by him, they rise from their seats and depart looking only 
at him and concerned with nothing else.  

Sire, we have seen the Venerable Gotama walking, we have seen him standing, we have seen 
him entering indoors, we have seen him indoors seated in silence, we have seen him eating indoors, 
we have seen him seated in silence after eating, we have seen him giving the blessing after eating, we 
have seen him going to the monastery, we have seen him in the monastery seated in silence, we have 
seen him in the monastery teaching the Dhamma to an audience. Such is the Venerable Gotama; such 
he is, and more than that.  

                                                           
97 Awareness shows that sitting with knees or ankles crossed can express and store tension. 
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Tebk qefp t^p p^fa) qeb _o^ejfk ?o^ejġvr rose from his seat, and after arranging his upper 
robe on one shoulder, he extended his hands in reverential salutation towards the Blessed One and 
uttered this exclamation three times: þHomage to the Blessed One, the arahant, the perfectly 
awakened Buddha! Homage to the Blessed One, the arahant, the perfectly awakened Buddha! Homage 
to the Blessed One, the arahant, the perfectly awakened Buddha!ÿ) ^ka qebk) þPerhaps sometime or 
other we might meet the Venerable Gotama, perhaps we might have some conversation with him.ÿ 

 
?o^ejġvr Prqq^: Majjhima-kfhġv^ II.136ü141, trans. G.A.S. 
 

Taming and teaching those who resisted or threatened him 
 
L.40 Showing an angry man the error of his ways 
Here the Buddha tames a bad tempered man, such that he goes on to ordain, and later attains awakening. 
 Akkosaka (>_rpfsb&) ^ _o^ejfk lc qeb ?eġo^asġg^ `i^k) eb^oa7 þFq fp p^fa qe^q ^ _o^ejfk lc qeb 
?eġo^asġg^ `i^k e^p dlkb cloqe colj qeb elrpbelia ifcb fkql eljbibppkbpp rkabo qeb obkrk`f^kq 
Dlq^j^+ÿ >kdov ^ka afpmib^pba) eb ^mmroached the Blessed One and abused and reviled him with rude, 
harsh words.  

Tebk eb e^a cfkfpeba pmb^hfkd) qeb ?ibppba Lkb p^fa ql efj7 þ?o^ejfk) te^q al vlr qefkh< 
Do your friends and colleagues, kinsmen and relatives, as well as guests come to visit you?ÿ þSbkbo^_ib 
Dlq^j^) pljbqfjbp qebv `ljb ql sfpfq jb+ÿ þAl vlr qebk lccbo qebj pljb clla lo ^ jb^i lo ^ pk^`h<ÿ 
þSbkbo^_ib Dlq^j^) pljbqfjbp F al+ÿ þ?rq fc qebv al klq ^``bmq fq colj vlr) qebk ql telj albp qeb 
clla _bilkd<ÿ þFc qebv al klq ^``bmq fq colj jb) qebk qeb clla pqfii _bilkdp ql rp+ÿ 
 þ?o^ejfk) pl qll) tb tel al klq ^_rpb ^kvlkb) tel al klq p`lia ^kvlkb) tel al klq o^fi 
against anyone, refuse to accept from you the abuse and scolding and tirade you let loose at us. 
Brahmin, it still belongs to you! Brahmin, it still belongs to you!  

Brahmin, one who abuses his own abuser, who scolds the one who scolds him, who rails 
against the one who rails at him, he is said to partake of the meal, to enter upon an exchange. But we 
do not partake of the meal; we do not enter upon an exchange. Brahmin, it still belongs to you! 
?o^ejfk) fq pqfii _bilkdp ql vlrďÿ 

(Akkosaka7& þQeb hfkd ^ka efp obqfkrb rkabopq^ka qeb obkrk`f^kq Dlq^j^ ql _b ^k arahant, 
vbq qeb Sbkbo^_ib Dlq^j^ pqfii dbqp ^kdov+ÿ 

(The Buddha:) 
   How can anger arise in one who is angerless, in the tamed living calmly, in one liberated by 
perfect knowledge, in the stable one who abides in peace?  
   One who repays an angry man with anger thereby makes things worse for himself. Not 
repaying an angry man with anger, one wins a battle hard to win.  
   Lkb mo^`qf`bp clo qeb tbic^ob lc _lqe) lkbÿp ltk ^ka qeb lqeboÿp) tebk) hkltfkd qe^q lkbÿp 
foe is angry, one mindfully maintains his peace. 
   When one achieves the cure of both oneself and the other, people who think one a fool are 
unskilled in Dhamma. 
When this was said, the brahmin Akkosaka lc qeb ?eġo^asġg^ `i^k p^fa ql qeb ?ibppba Lkb8 

þJ^dkfcf`bkq) J^pqbo Dlq^j^ď J^dkfcf`bkq) J^pqbo Dlq^j^ď Qeb Ae^jj^ e^p _bbk j^ab `ib^o fk 
many ways by Master Gotama, as though he were turning the right way up what had been turned 
upside down, revealing what was hidden, showing the way to one who was lost, or holding up a lamp 
in the dark for those with eyesight to see visible forms. I go for refuge to the Master Gotama, and to 
the Dhamma, and to the Sangha of monks. May I receive the going forth under Master Gotama, may 
I receive higher ordination? 
 
Akkosa Sutta: Saϒyutta-kfhġv^ I.161ü163 <347ü349>, trans. G.A.S. 
 
L.41 Taming a layperson who arrogantly thought he already had the non-attachment of a renunciant 
Then when it was morning, the Blessed One dressed, and taking his bowl and outer robe, went to 
Ġm^k^ clo qeb ^ijp-olrka+ Tebk eb e^a t^kaboba clo ^ijp fk Ġm^k^ ^ka e^a obqrokba colj efp ^ijp-
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round, after his mb^i eb tbkq ql ^ `boq^fk dolsb clo qeb a^vÿp %jbafq^qfsb& ^_fafkd+ E^sfkd bkqboba 
the grove, he sat down at one root of a tree.  

Potaliya the householder, while walking and wandering for exercise, wearing full dress with 
parasol and sandals, also went to the grove, and having entered the grove, he went to the Blessed One 
and exchanged greetings with him. When this courteous and amiable talk was finished, he stood at 
one side.  
 Qeb ?ibppba Lkb p^fa ql efj7 þElrpbeliabo) qebob ^ob pb^qp) pfq altk fc vlr ifhb+ÿ When this 
t^p p^fa) qeb elrpbeliabo Mlq^ifv^ `lkpfaboba) þQeb obkrk`f^kq Dlq^j^ ^aaobppbp jb ^p 
āelrpbeliaboĂÿ) ^ka ^kdov ^ka afpmib^pba) eb obj^fkba pfibkq+ > pb`lka qfjb qeb ?ibppba Lkb p^fa ql 
efj) þElrpbeliabo) qebob ^ob pb^qp) pfq altk fc vlr ifhb+ÿ >ka ^ pb`lka qfjb qeb elrpbeliabo Mlq^ifv^ 
`lkpfaboba7 þQeb obkrk`f^kq Dlq^j^ ^aaobppbp jb ^p āelrpbeliaboĂþ) ^ka ^kdov ^ka afpmib^pba) eb 
obj^fkba pfibkq+ > qefoa qfjb qeb ?ibppba Lkb p^fa ql efj) þElrpbeliabo) qebob ^ob pb^qp) pfq altk fc 
vlr ifhb+ÿ  
 Tebk qefp t^p p^fa) qeb elrpbeliabo Mlq^ifv^ `lkpfaboba7 þQeb obkrk`f^kq Dlq^j^ ^aaobppbp 
jb ^p āelrpbeliaboĂÿ) ^ka ^kdov ^ka afpmib^pba) eb p^fa ql qeb ?ibppba Lkb) þSbkbo^_ib Dlq^j^) fq fp 
kbfqebo cfqqfkd klo molmbo qe^q vlr ^aaobpp jb ^p elrpbeliabo+ÿ þHouseholder, you have the aspects, 
j^ohp) ^ka pfdkp lc ^ elrpbeliabo+ÿ þSbkbo^_ib Dlq^j^) kbsboqebibpp F e^sb dfsbk rm ^ii jv tlohp 
^ka `rq lcc ^ii jv ^cc^fop+ÿ þElrpbeliabo) fk te^q t^v e^sb vlr dfsbk rm ^ii vlro tlohp ^ka `rq lcc ^ii 
vlro ^cc^fop<ÿ þSbkbrable Gotama, I have given all my wealth, grain, silver, and gold to my children as 
their inheritance. Without advising or admonishing them, I live merely on food and clothing. That is 
elt F e^sb dfsbk rm ^ii jv tlohp ^ka `rq lcc ^ii jv ^cc^fop+ÿ  

þElrpbeliabo) qeb `rqqfkd lcc lc ^cc^fop ^p vlr abp`of_b fq fp lkb qefkd) _rq fk qeb kl_ib lkbÿp 
afp`fmifkb qeb `rqqfkd lcc lc ^cc^fop fp afccbobkq+ ć Elrpbeliabo) qebob ^ob qebpb bfdeq qefkdp fk qeb 
kl_ib lkbÿp afp`fmifkb qe^q ib^a ql qeb `rqqfkd lcc lc ^cc^fop+ What are the eight? With the support of 
the non-killing of living beings, the killing of living beings is to be abandoned. With the support of 
taking only what is given, the taking of what is not given is to be abandoned. With the support of 
truthful speech, false speech is to be abandoned. With the support of undivisive speech, divisive 
speech is to be abandoned. With the support of refraining from rapacious greed, rapacious greed is 
to be abandoned. With the support of refraining from spiteful scolding, spiteful scolding is to be 
abandoned. With the support of refraining from angry despair, angry despair is to be abandoned. 
With the support of non-arrogance, arrogance is to be abandoned. These are the eight things, stated 
in brief without being expounded ik abq^fi) qe^q ib^a ql qeb `rqqfkd lcc lc ^cc^fop fk qeb kl_ib lkbÿp 
afp`fmifkb+ÿ 

 ć XQeb ?raae^ dlbp lk ql bumi^fk qe^q b^`e lc qeb ^_lsb c^riqp fp ql _b ^_^kalkba _v 
realizing that if one did not abandon it, one would blame oneself, the wise would censure one, one 
tlria e^sb ^ _^a ob_foqe) ^ka lkb tlria pbb qe^q klq ^_^kalkfkd fq t^p ^ þcbqqbo ^ka ^ efkao^k`bÿ+ 
He also gives many similes to illustrate the dangers of sensual pleasures, and the benefit of 
transcending them.] 
 þSbkbo^_ib pfo) qeb ?ibppba Lkb has inspired in me love for renunciants, confidence in 
obkrk`f^kqp) ^ka obsbobk`b clo obkrk`f^kqp+ÿ 
 
Potaliya Sutta: Majjhima-kfhġv^ I.359ü368, trans. G.A.S. 
 
L.42 Q^jfkd qeb `lk`bfqba Jġk^qqe^aae^ 
Klt lk qe^q l``^pflk ^ _o^ejfk k^jba Jġk^qqe^aae^98 was residing at Pġs^qqeŋ. He did not pay 
respect to his mother or father, nor to his teacher or eldest brother. Now on that occasion the Blessed 
Lkb t^p qb^`efkd Ae^jj^ proolrkaba _v ^ i^odb ^ppbj_iv+ Qebk qeb _o^ejfk Jġk^qqe^aae^ 
`lkpfaboba) þQeb obkrk`fant Gotama is teaching Dhamma surrounded by a large assembly. Let me 
approach him. If the renunciant Gotama addresses me, then I will address him in turn. But if he does 
klq ^aaobpp jb) kbfqebo tfii F ^aaobpp efj+ÿ  
 Qebk qeb _o^ejfk Jġk^qqe^aae^ ^mmol^`ebd the Blessed One and stood silently to one side, 
_rq qeb ?ibppba Lkb afa klq ^aaobpp efj+ Qebk qeb _o^ejfk Jġk^qqe^aae^) qefkhfkd) þQefp obkrk`f^kq 

                                                           
98 Jġk^qqe^aae^) þpqfcc tfqe `lk`bfqÿ) `lria _b efp kf`h k^jb 
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Dlq^j^ albp klq hklt ^kvqefkdÿ) t^kqba ql qrok _^`h) _rq qeb ?ibppba Lkb) e^sfkd hkltk tfqe efp 
own mind thb obcib`qflk fk qeb _o^ejfkÿp jfka) ^aaobppba qeb _o^ejfk Jġk^qqe^aae^ fk sbopb7  

Brahmin, the fostering of conceit is never good for one keen on his own welfare.  
You should instead foster that purpose for which you have come here. 
Qebk qeb _o^ejfk Jġk^qqe^aae^) qefkhfkd) þQeb obkrk`f^kq Dlq^j^ hkltp jv jfkaÿ) 

molpqo^qba efjpbic ofdeq qebob tfqe efp eb^a ^q qeb ?ibppba Lkbÿp cbbq+ Eb hfppba qeb ?ibppba Lkbÿp 
feet, stroked them with his hands, and announced his name thus, Venerable Gotama, I am 
Jġk^qqe^aae^ď Sbkbo^_ib Dlq^j^) F ^j Jġk^qqe^aae^ďÿ  
 Qebk qe^q ^ppbj_iv t^p pqor`h tfqe ^j^wbjbkq ^ka qeb mblmib p^fa) þPfo) fq fp tlkabocri 
fkabbaď Pfo) fq fp ^j^wfkd fkabbaď Qefp _o^ejfk Jġk^qqe^aae^ albp klq m^v obpmb`q ql efp jlqebo ^ka 
father, nor to his teacher or eldest brother, yet he shows such supreme honour towards the 
obkrk`f^kq Dlq^j^+ÿ 
 Qebk qeb ?ibppba Lkb p^fa ql qeb _o^ejfk Jġk^qqe^aae^) þ?o^ejfk) bklrdeď Dbq rm ^ka pfq 
fk vlro ltk pb^q) ^p vlro jfka e^p `lkcfabk`b fk jb+ÿ 
 
Mġkatthadddha Sutta: Saϒyutta-kfhġv^ I.177ü178 <381ü383>, trans. G.A.S. 
 
L.43 Teaching those sent to kill him 
Qeb ?raae^ÿp `lrpfk Abs^a^qq^ t^p ^k bsfi jlkh tel t^p gb^ilrp lc qeb ?raae^ÿp fkcirbk`b+ Eb qerp ^phba efp 
friend prince Ajatasattu to have the Buddha assassinated so that he could become leader of the Sangha. A man 
was sent to kill the Buddha, and men sent to kill the returning assassin, and others to kill them, to ensure secrecy. 
 Then that man who was alone, having grasped a sword and shield, having bound on a bow 
and quiver, approached the Blessed One; having approached, when he was quite near the Blessed One 
he stood still, his body quite rigid, afraid, anxious, fearful, alarmed. The Blessed One saw that man 
standing still, his body quite rigid, afraid, anxious, fearful, alarmed, and seeing him spoke thus to him: 
þ@ljb) cofbka) al klq _b ^co^fa+ÿ Qebk the man, having put his sword and shield and bow and quiver 
to one side, approached the Blessed One, and having approached, inclined his head to the Blessed 
Lkbÿp cbbq) ^ka p^fa ql efj) þSbkbo^_ib pfo) ^ qo^kpdobppflk e^p lsbo`ljb jb) cllifpe) jfpdrfaba) 
unskilful that I was, in that I was coming here with a malignant mind, my mind set on murder. 
Venerable one, may the Blessed One acknowledge for me the transgression as a transgression for the 
p^hb lc obpqo^fkq fk qeb crqrob+ÿ 
 þQoriv) cofbka) ^ qo^kpdobppflk lsbo`^jb vlr ć ?rq fc vlr) cofbka) e^sfkd pbbk ^ qo^kpdobppflk 
as a transgression, and confess it according to what is right, we acknowledge it for you; for, friend, in 
the discipline of the noble one, this is growth: whoever, having seen a transgression as a 
qo^kpdobppflk) ^`hkltibadbp fq ^``loafkd ql te^q fp ofdeq) eb ^qq^fkp obpqo^fkq fk qeb crqrob+ÿ ć XQeb 
Buddha then taught him and he attained stream-entry and became a lay disciple. The Buddha then 
warned him to avoid the other assassins, though when they arrived, each was taught by the Buddha 
and also attained stream-entry.] 
  
Cullavagga VII.3.6ü8: Vinaya II.191ü192, trans. P.H. 
 
L.44 Taming a fierce elephant sent to kill him 
After the above failed attempt on his life, Devadatta himself tried to kill the Buddha by rolling down a large stone 
^q efj8 _rq fq jfppba ^ka lkiv ^ pe^oa lc fq `rq qeb ?raae^ÿp cllq+ Abs^a^qq^ qebk qofba ^ qefoa qfjb ql hfii qeb 
Buddha, by having a fierce, man-killing elephant, Kġυġdfof , let loose on the road along which the Buddha was 
coming. 
 The elephant Kġυġdfof  saw the Blessed One coming from afar; seeing him, having lifted up his 
trunk, he rushed towards the Blessed One, his ears and tail erect. Monks with the Buddha saw this 
^ka p^fa ql qeb ?ibppba Lkb) þSbkbo^_ib pfo) qefp bibme^kq Kġυġdfof , coming along this carriage-road, 
is a fierce man-pi^vbo+ Sbkbo^_ib pfo) ibq qeb ?ibppba Lkb qrok _^`h) ibq qeb Cloqrk^qb Lkb qrok _^`h+ÿ 
þT^fq) jlkhp) al klt be afraid, it is impossible, monks, it cannot come to pass that anyone could 
abmofsb qeb Q^qeġd^q^ lc ifcb _v ^ddobppflk8 jlkhp) Q^qeġd^q^p ^qq^fk cfk^i nirvana not because of an 
^qq^`h+ÿ ć XQeb jlkhp obmb^qba qebfo obnrbpq qtf`b jlob) ^ka qeb ?raae^ obmlied in the same way 
each time.] 
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 Now at that time people, having mounted up on to the (safety of) the long houses and the 
`rosba elrpbp ^ka qeb ollcp) t^fqba qebob ć Qebk qeb ?ibppba Lkb prccrpba qeb bibme^kq Kġυġdfof  
with a mind of loving kindness. Then the elephant Kġυġdfof , having been suffused by the Blessed One 
with a mind of loving kindness, having lowered his trunk, approached the Blessed One, and having 
approached, stood in front of him. Then the Blessed One, stroking the elephant Kġυġdfof ÿp forehead 
tfqe efp ofdeq e^ka) ^aaobppba efj tfqe sbopbp ć 
 Then the elephant Kġυġdfof ) e^sfkd q^hbk qeb arpq lc qeb ?ibppba Lkbÿp cbbq tfqe efp qorkh) 
having scattered it over his head, moved back bowing while he gazed upon the Blessed One. Then the 
elephant Kġυġdfof , having returned to the elephant stable, stood in his own place, and it was in that 
way that he became tamed. 
 
Cullavagga VII.3.11ü12: Vinaya II.194ü195, trans. P.H. 
 
L.45 Taming the murderous bandit Aϔdrifjġi^ %Cfkdbo-garland) 
This passage describes how the Buddha tamed this murderous bandit who had terrified everyone else, so that he 
then ordained as a monk, and a king seeking to overcome him came to respect him as a monk. Beyond the section 
below, Aϔdrifjġi^ dlbp lk ql ebim ^ woman with a difficult childbirth by the power of his truth-utterance that 
he had never killed anyone since his birth ü i.e. since his birth as a noble person. He goes on to attain awakening, 
though later he becomes bloodied from people throwing things at him when they recognise him. The Buddha 
urges him to patiently endure this as the karmic results of his past actions, which would have led to thousands 
of years in a hellish rebirth if he had not radically changed his ways. The passage contains a message about the 
reformability of criminals. 
 Now on that occasion there was a bandit in the territory of King Pasenadi of Kosala named 
Aϔdrifjġi^) tel t^p jroabolrp) _illav-handed, given to blows and violence, merciless to living 
beings. Villages, towns, and districts were laid waste by him. He was constantly murdering people 
and he wore their fingers as a garland.  
 Then, when it was morning, the Blessed One dressed, and taking his bowl and robe, went into 
Pġs^qqeŋ for alms. When he had wandered for alms in Pġs^qqeŋ and had returned from his alms-round, 
after his meal he set his resting place in order, and taking his bowl and robe, set out on the road 
leading towards Aϔdrifjġi^+  
 Cowherds, shepherds, ploughmen, and travellers saw the Blessed One walking along the road 
leading towards Aϔdrifjġi^ ^ka qlia efj7 þObkrk`f^kq) al klq q^hb qefp ol^a+ Lk qefp ol^a fp qeb 
bandit Aϔdrifjġi^) tel fp jroabolrp) _illav-e^kaba ć eb tb^op qebfo cfkdbop ^p ^ d^oi^kd. Men have 
come along this road in groups of ten, twenty, thirty, and even forty, but still they have fallen into 
Aϔdrifjġi^ÿp e^kap+ÿ Tebk qefp t^p p^fa qeb ?ibppba Lkb tbkq lk fk pfibk`b+ Clo qeb pb`lka qfjb ć 
for the third time the cowherds, shepherds, milrdejbk) ^ka qo^sbiibop ć qlia qefp ql qeb ?ibppba Lkb 
ć X^p _bclobZ+ Tebk qefp t^p p^fa clo ^ qefoa qfjb) pqfii qeb ?ibppba Lkb tbkq lk fk pfibk`b+ 
 The bandit Aϔdrifjġi^ p^t qeb ?ibppba Lkb `ljfkd fk qeb afpq^k`b+ Tebk eb p^t efj) eb 
`lkpfaboba7 þFq fs wonderful, it is marvellous! Men have come along this road in groups of ten, twenty, 
thirty, and even forty, but still they have fallen into my hands. But now this renunciant comes alone, 
rk^``ljm^kfba) ^p fc aofsbk _v c^qb+ Tev pelriakÿq F q^hb qefp obkrk`f^kqÿp ifcb<ÿ  
 Aϔdrifjġi^ qebk qllh rm efp ptloa ^ka pefbia) _r`hiba lk efp _lt ^ka nrfsbo) ^ka cliiltba 
close behind the Blessed One. Then the Blessed One performed such a feat of supernormal power that 
the bandit Aϔdrifjġi^) qelrde t^ihfkd ^p c^pq ^p he could, could not catch up with the Blessed One, 
who was walking at his normal pace.  
 Then the bandit Aϔdrifjġi^ `lkpfaboba7 þFq fp tlkabocri) fq fp j^osbiilrpď Clojboiv F `lria 
catch up even with a swift elephant and seize it; I could catch up even with a swift horse and seize it; 
I could catch up even with a swift chariot and seize it; I could catch up even with a swift deer and 
seize it; but now, though I am walking as fast as I can, I cannot catch up with this renunciant, who is 
walking at his normai m^`bďÿ  
 Then the bandit Aϔdrifjġi^ pqlmmba ^ka `^iiba lrq ql qeb ?ibppba Lkb) þPqlm) obkrk`f^kqď 
Pqlm obkrk`f^kqďÿ %Qeb ?ibppba Lkb obmifba7& þ>ϔdrifjġi^) F e^sb pqlmmba) vlr pqlm qll+ÿ Qebk qeb 
bandit Aϔdrifjġi^ `lkpfaboba) þQebpb obkrk`f^kqp) qeb P^hvans, speak truth, assert truth; but though 
this renunciant is still walking, he says: ā>ϔdrifjġi^) F e^sb pqlmmba) vlr pqlm qll+Ă Prmmlpb F 
nrbpqflk qefp obkrk`f^kq+ÿ Qebk qeb _^kafq >ϔdrifjġi^ ^aaobppba qeb ?ibppba Lkb fk sbopbp qerp7  
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   þObkrk`f^kq) tefle you are walking, you tell me you have stopped; but now, when I have 
stopped, you say I have not stopped. Renunciant, I ask you now about the meaning: How is it 
qe^q vlr e^sb pqlmmba ^ka F e^sb klq<ÿ  
   þ>ϔdrifjġi^) F e^sb pqlmmba clobsbo) F ^_pq^fk colm violence towards living beings; but you 
e^sb kl obpqo^fkq qlt^oap qefkdp qe^q ifsb7 Qe^q fp tev F e^sb pqlmmba ^ka vlr e^sb klq+ÿ  
   þLe) ^q ilkd i^pq qefp obkrk`f^kq) ^ sbkbo^qba p^db) e^p `ljb ql qefp dob^q clobpq clo jv p^hb+ 
Having heard your stanza qb^`efkd jb Ae^jj^) F tfii fkabba obklrk`b bsfi clobsbo+ÿ  
Pl p^vfkd) qeb _^kafq qllh efp ptloa ^ka tb^mlkp ^ka cirkd qebj fk ^ d^mfkd `e^pjÿp mfq8 qeb 

_^kafq tlopefmmba qeb Cloqrk^qb Lkbÿp cbbq) ^ka qebk ^ka qebob ^phba clo qeb dlfkd cloqe+99  
The awakened one, the sage of great compassion, the teacher of the world with all its gods, 

^aaobppba efj tfqe qebpb tloap7 þ@ljb) jlkh+ÿ >ka qe^q t^p elt eb `^jb ql _b ^ jlkh+ 
 Then the Blessed One set out to wander back to Pġs^qqeŋ with Aϔdrifjġi^ ^p efp ^qqbka^kq+ 
Wandering by stages, he eventually arrived at Pġs^qqeŋ, and there he lived at Pġs^qqeŋ fk Gbq^ÿp Dolsb) 
>kġqe^mfϖΚfh^ÿp M^oh+  
 Klt ^q qe^q l``^pflk dob^q `oltap lc mblmib tbob d^qebofkd ^q qeb d^qbp lc Hfkd M^pbk^afÿp 
inner palace, very loud and noisy, covfkd7 þPfob) qeb _^kafq >ϔdrifjġi^ fp fk vlro qboofqlov8 eb fp 
murderous, bloody-handed, given to blows and violence, merciless to living beings! Villages, towns, 
and districts have been laid waste by him! He is constantly murdering people and he wears their 
cfkdbop ^p ^ d^oi^kaď Qeb hfkd jrpq mrq efj altkďÿ  
 Then in the middle of the day King Pasenadi of Kosala drove out of Pġs^qqeŋ with a cavalry of 
five hundred men and set out for the park. He drove thus as far as the road was passable for carriages, 
and then he dismounted from his carriage and went forward on foot to the Blessed One. After paying 
homage to the Blessed One, he sat altk ^q lkb pfab) ^ka qeb ?ibppba Lkb p^fa ql efj) þDob^q Hfkd) 
te^q fp fq< Fp qeb hfkd Pbkfv^ ?fj_fpġo^ lc J^d^ae^ ^qq^`hfkd vlr) lo qeb If``e^sfp lc Sbpġif) lo lqebo 
elpqfib hfkdp<ÿ þSbkbo^_ib pfo) qeb hfkd Pbkfv^ ?fj_fpġo^ lc J^d^ae^ fp klq ^qq^`hfkd jb, nor are the 
If``e^sfp lc Sbpġif) klo ^ob lqebo elpqfib hfkdp+ ?rq qebob fp ^ _^kafq fk jv qboofqlov k^jba 
Aϔdrifjġi^) tel fp jroabolrp) _illav-e^kaba ć+ Sbkbo^_ib pfo) F pe^ii kbsbo _b ^_ib ql mrq efj 
altk+ÿ 
 þDob^q hfkd) prmmlpb vlr tbob ql pbb qe^q >ϔgrifjġi^ e^p pe^sba lcc efp e^fo ^ka _b^oa) mrq 
on the yellow robe, and gone forth from the home life into homelessness; that he was abstaining from 
killing living beings, from taking what is not given and from false speech; that he was eating only one 
meal a day, and was celibate, virtuous, of good character. If you were to see him thus, how would you 
qob^q efj<ÿ  
 þSbkbo^_ib pfo) tb tlria m^v obpmb`q ql efj) lo ofpb rm clo efj) lo fksfqb efj ql _b pb^qba8 lo 
we would invite him to accept robes, alms-food, a resting place, or medicinal requisites; or we would 
arrange for him lawful guarding, defence, and protection. But, venerable sir, how could such an 
immoral man, one of evil character, ever have such ethical discipline ̂ ka obpqo^fkq<ÿ 
 Now on that occasion the Venerable Aϔdrifjġi^ t^p pfqqfkd klq c^o colj qeb ?ibppba Lkb+ 
Qebk qeb ?ibppba Lkb buqbkaba efp ofdeq ^oj ^ka p^fa ql Hfkd M^pbk^af lc Hlp^i^) þDob^q hfkd) qefp fp 
Aϔdrifjġi^+ÿ Qebk Hfkd M^pbk^af t^p cofdeqbkba) ^i^ojba) ^ka qboofcfba+ Hkltfkd qefp) the Blessed 
Lkb qlia efj) þDob^q hfkd) al klq _b ^co^fa) al klq _b ^co^fa+ Qebob fp klqefkd clo vlr ql cb^o colj 
efj+ÿ Qebk qeb hfkdÿp cb^o) ^i^oj) ^ka qboolo pr_pfaba+ Eb tbkq lsbo ql qeb Sbkbo^_ib >ϔdrifjġi^ ^ka 
p^fa) þJ^pqbo) ^ob vlr) sbkbo^_ib pfo) obally Aϔdrifjġi^<ÿ þVbp) dob^q hfkd+ÿ þSbkbo^_ib pfo) lc te^q 
c^jfiv fp qeb j^pqboÿp c^qebo< Lc te^q c^jfiv fp efp jlqebo<ÿ þDob^q hfkd) jv c^qebo fp ^ D^dd^8 jv 
jlqebo fp J^kqġϖŋ.ÿ þIbq qeb kl_ib D^dd^) plk lc J^kqġϖŋ rest content. I shall provide robes, alms-
food, resting place, and medicinal requisites foo qeb kl_ib D^dd^ plk lc J^kqġϖŋ+ÿ  
 Now at that time the Venerable Aϔdrifjġi^ t^p ^ clobpq atbiibo) ^k ^ijp-food eater, a refuse-
rag wearer, and restricted himself to three robes. He replied: þDob^q hfkd, enough, my triple robe is 
`ljmibqb+ÿ Hfkd M^pbk^af qebk obqrokba ql qeb ?ibppba Lkb) ^ka ^cqbo m^vfkd obpmb`q ql efj) eb p^q 
altk ^q lkb pfab ^ka p^fa7 þSbkbo^_ib pfo) fq fp tlkabocri) fq fp j^osbiilrp elt qeb ?ibppba Lkb q^jbp 
the untamed, brings peace to the unpeaceful, and leads to nirvana those who have not attained 
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nirvana. Venerable sir, we ourselves could not tame him with force or weapons. Venerable sir, and 
klt tb abm^oq+ Tb ^ob _rpv ^ka e^sb jr`e ql al+ÿ  
 
Aϔdrifjġi^ Prqq^7 J^ggefj^-kfhġv^ II.98ü102, trans. G.A.S. 
 

Qeb ?raae^ÿp jbafq^qfsb ifcb ^ka mo^fpb clo nrfbqkbpp ^ka `lkqbkqjbkq 
 
L.46 Meditating alone 
In this passage, a brahmin has been told by some of his young students that while wood-gathering they have 
seen a renunciant (the Buddha) meditating in a nearby woodland thicket. He therefore goes there and addresses 
the Buddha in verse. 

   þHaving entered the empty, desolate forest, deep in the woods, where many terrors lurk, 
with a motionless body, steady, lovely, how do you meditate, O monk, so beautifully!   
   In the forest where no song or music sounds, a solitary sage has resorted to the woods! This 
strikes me as a wonder that you dwell with joyful mind alone in the woods.  
   I suppose you desire the supreme triple heaven, the companv lc qeb tloiaÿp afsfkb iloa8 
qebobclob vlr obploq ql qeb abpli^qb clobpq7 Vlr mo^`qfpb mbk^k`b ebob clo ^qq^fkfkd ?o^ejġ+ÿ 

(The Buddha:) þWhatever be the many wishes and delights that are always attached to the manifold  
elements, the longings sprung from the root that is unknowing: All I have demolished along 
with their root.  
   I e^sb kl tfpebp) Fÿj rk^qq^`eba) afpbkd^dba8 jv sfpflk lc ^ii qefkdp e^p _bbk mrofcfba+ L 
brahmin, having attained the auspicious, supreme awakening, self-confident, I meditate 
alone.ÿ 

 
Kaϼϼe^eġo^ Prqq^ P^ϒyutta-kfhġv^ I.180ü181 <389ü390>, trans. G.A.S. 
 
L.47 Quietly attentive disciples 
In this passage, a non-Buddhist wanderer, who has noisy and over-talkative disciples, receives the Buddha and 
repeats to him that he has heard qe^q) tefib lqebo qb^`ebop ilpb afp`fmibp tel ^ob `ofqf`^i lc qebj) qeb ?raae^ÿp 
disciples are quietly attentive, and even if they return to lay life, they remain respectful of the Buddha for 
practising and praising such qualities as contentment. 

Then the ?ibppba Lkb tbkq ql qeb Mb^`l`hpÿ P^k`qr^ov) T^kabobopÿ M^oh+ Klt lk qe^q 
l``^pflk qeb t^kabobo P^hriraġvfk t^p pb^qba tfqe ^ i^odb ^ppbj_iv lc t^kabobop tel tbob j^hfkd 
an uproar, loudly and noisily talking many kinds of pointless talk, such as talks of kings, robbers, 
ministers, armies, dangers, battles, food, drink, clothing, beds, garlands, perfumes, relatives, vehicles, 
villages, towns, cities, countries, women, heroes, streets, wells, the dead, trifles, the origin of the 
world, the origin of the sea, whether the things are so or are not so.  

Qebk qeb t^kabobo P^hriraġvfk p^t qeb ?ibppba Lkb `ljfkd fk qeb afpq^k`b+ Pbbfkd efj 
`ljfkd ^c^o) eb obnrbpqba efp ltk ^ppbj_iv ql _b nrfbq qerp7 þPfop) _b nrfbq8 pfop) j^hb kl klfpb+ Ebob 
comes the renunciant Gotama. This venerable one likes quiet and commends quiet. Perhaps if he 
cfkap lro ^ppbj_iv ^ nrfbq lkb) eb tfii qefkh ql glfk rp+ÿ Qebk qeb t^kabobop _b`^jb pfibkq+  

Qeb ?ibppba Lkb tbkq ql qeb t^kabobo P^hriraġvfk) tel p^fa ql efj7 þIbq qeb sbkbo^_ib lkb 
come! Welcome to the venerable one! It is long since the venerable one found an opportunity to come 
ebob+ Ibq qeb sbkbo^_ib lkb _b pb^qba8 qefp pb^q fp ob^av+ÿ Qeb ?ibppba Lkb p^q altk lk qeb pb^q j^ab 
ob^av) ^ka qeb t^kabobo P^hriraġvfk qllh ^ ilt pb^q ^ka pat down at one side. When he had done so, 
qeb ?ibppba Lkb ^phba efj7 þRaġvfk) clo te^q afp`rppflk ^ob vlr pfqqfkd qldbqebo ebob klt< >ka te^q 
t^p vlro afp`rppflk qe^q t^p fkqboormqba<ÿ 
 þSbkbo^_ib pfo) ibq _b qeb afp`rppflk clo tef`e tb ^ob klt pfqqfkd qldether here. The Blessed 
One can well hear about it later. Venerable sir, in recent days when renunciants and brahmins of 
various sects have been gathering together and sitting together in the debating hall, this topic has 
^ofpbk7 āFq fp ^ d^fk clo qeb mblmle of Aϔga and Magadha that these renunciants and brahmins, heads 
of orders, heads of groups, teachers of groups, well-known and famous founders of sects regarded by 
j^kv ^p p^fkqp) e^sb ql pmbka qeb o^fkv pb^plk ^q Oġg^d^e^ ć XS^oflrp pb`q ib^abop ^ob jbktioned by 
name, and then it is said that many of their disciples had left them after criticising them.] 
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>ka pljb p^fa qefp7 āQefp obkrk`f^kq Dlq^j^ fp qeb eb^a lc ^k loabo) qeb eb^a lc ^ dolrm) qeb 
teacher of a group, the well-known and famous founder of a sect regarded by many as a saint. He is 
honoured, respected, revered, and venerated by his disciples, and his disciples live in dependence on 
him, honouring and respecting him. Once the renunciant Gotama was teaching his Dhamma to an 
assembly of several hundred followers and there a certain disciple of his cleared his throat. 
Qebobrmlk lkb lc efp `ljm^kflkp fk qeb eliv ifcb kradba efj tfqe efp hkbb ql fkaf`^qb7 þSbkbo^_ib 
lkb) _b nrfbq) j^hb kl klfpb8 qeb ?ibppba Lkb qeb qb^`ebo fp qb^`efkd rp qeb Ae^jj^+ÿ  

When the renunciant Gotama is teaching the Dhamma to an assembly of several hundred 
cliiltbop) lk qe^q l``^pflk qebob fp kl plrka lc efp afp`fmibpÿ `lrdefkd lo `ib^ofkd qebfo qeol^qp+ Clo 
qebk qe^q i^odb ^ppbj_iv fp mlfpba fk bumb`q^k`v7 þIbq rp ebob qeb Dhamma the Blessed One is about 
ql qb^`e+ÿ Grpq ^p qelrde ^ j^k tbob ^q ^ `olppol^ap mobppfkd lrq mrob elkbv ^ka ^ i^odb dolrm lc 
people were poised in expectancy, so too, when the renunciant Gotama is teaching the Dhamma to 
an assembly of several hundred cliiltbop) lk qe^q l``^pflk qebob fp kl plrka lc efp afp`fmibpÿ 
`lrdefkd lo `ib^ofkd qebfo qeol^qp+ Clo qebk qe^q i^odb ^ppbj_iv fp mlfpba fk bumb`q^k`v7 þIbq rp eb^o 
qeb Ae^jj^ qeb ?ibppba Lkb fp ^_lrq ql qb^`e+ÿ  

And even those disciples of his who fall out with their companions in the holy life and 
abandon the training to return to the low life, even they praise the Blessed One and the Dhamma and 
qeb `ljjrkfqv8 qebv _i^jb qebjpbisbp fkpqb^a lc lqebop) p^vfkd7 þTb were unlucky, we have little 
beneficial karma; for though we went forth into homelessness in such a well-proclaimed Dhamma, 
we were unable to live the perfect and pure holy life for the rest of our lives.ÿ Having become 
monastery attendants or lay followers, they undertake and observe the five precepts.100 Thus the 
renunciant Gotama is honoured, respected, revered, and venerated by his disciples, and his disciples 
ifsb fk abmbkabk`b lk efj) elklrofkd ^ka obpmb`qfkd efj+ÿ 
 þRaġvfk) elt j^kv nr^ifqfbp al vlr see in me because of which my disciples honour, respect, 
obsbob) ^ka sbkbo^qb jb) ^ka ifsb fk abmbkabk`b lk jb) elklrofkd ^ka obpmb`qfkd jb<ÿ 

þSbkbo^_ib pfo) F pbb cfsb nr^ifqfbp fk qeb ?ibppba Lkb _b`^rpb lc tef`e efp afp`fmibp elklro) 
respect, revere, and venerate him, and live in dependence on him, honouring and respecting him. 
What are the five? Venerable sir, the Blessed One eats little and commends eating little; this I see as 
the first quality of the Blessed One because of which his disciples honour, respect, revere, and 
venerate him, and live in dependence on him, honouring and respecting him. Venerable sir, the 
?ibppba Lkb fp `lkqbkq tfqe ^kv hfka lc ol_b ^ka `ljjbkap `lkqbkqjbkq tfqe ^kv hfka lc ol_b ć 
the Blessed One is content with any kind of alms-food and commends contentment with any kind of 
alms-clla ć qeb ?ibppba Lkb fp `lkqbkq tfqe ^kv hfka lc obpqfkd mi^`b ^ka `ljjbkap `lkqbkqjbkq 
with any kind of resting place ć qeb ?ibppba Lkb fp pb`iraba ^ka `ljjbkap pb`irpflk ć Sbkbo^_ib 
sir, these are the five qualities I see in the Blessed One because of which his disciples honour, respect, 
revere, and venerate him, and live in dependence on him, honouring and respecting him. 
 
J^eġ-p^hriraġvf Prqq^7 J^ggefj^-kfhġv^ II.1ü7, trans. G.A.S. 
 
L.48 Attracting help from an elephant who also sought solitude 
This passage comes at a time when the Buddha had gone off into the forest for some solitude, after having 
bumbofbk`ba pljb nr^oobiifkd ^ka afpmrqfkd jlkhp ^q Hlp^j_ŋ+ Eb ob`bfsbp ebim colj ^ _rii-elephant also 
seeking solitude. 
 T^ihfkd lk qlro fk arb `lropb qeb ?ibppba Lkb ^oofsba ^q Mġofibvv^) ^ka pq^vba qebob fk qeb 
Dr^oaba Tllai^ka Qef`hbq ^q qeb ollq lc ^ ilsbiv pġi-tree. Then when the Blessed One was meditating 
in private, a reasoning arose in his mind qerp7 þClojboiv) _bpbq _v qelpb jlkhp lc Hlp^j_ŋ) j^hbop 
lc pqofcb) j^hbop lc nr^oobip ć F afa klq ifsb fk `ljcloq8 _rq klt qe^q F ^j ^ilkb tfqe kl lqebo) F ^j 
living in comfort removed from those monks ć+ÿ  
 Now a certain large bull-elephant was beset by elephants and cow-elephants, by elephant 
calves and sucklings; he ate grass already cropped by them, and they ate bundles of branches as he 
broke them off; and he drank muddied water and when he crossed over at a ford, the cow-elephants 

                                                           
100 Of lay ethics: see *Th.110. 
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went pushing against his body. Then it occurred to that large bull-bibme^kq7 þKlt F ^j ifsfkd _bpbq 
_v bibme^kqp ^ka `lt bibme^kqp ć Prmmlpb F tbob ql ifsb ^ilkb) pb`iraba colj qeb `olta<ÿ 
 Then the large bull-bibme^kq) ib^sfkd qeb eboa) ^mmol^`eba Mġofibvv^) qeb Dr^oaba Tlldland 
Qef`hbq) qeb ilsbiv pġi-tree and the Blessed One; having approached, by means of his trunk he set out 
drinking water for the Blessed One and water for washing, and he kept the grass down. Then it 
occurred to the large bull-bibme^kq7 þKlt clojboiv) F t^p _bpbq _v bibme^kqp ^ka `lt bibme^kqpć8 _rq 
klt qe^q F ^j ^ilkb tfqe kl lqebo) F ^j ifsfkd fk `ljcloqć+ÿ 
 
J^eġs^dd^ X.4.6ü7: Vinaya I.352 ü353, trans. P.H. 
 

Physical ailments of the Buddha, and compassionate help for the sick 
 
L.49 Tired and stretching an aching back  
The suttap `lkq^fk pljb sbov þerj^kÿ fkcloj^qflk lk qeb ?raae^+ 

Then the Blessed One dressed, and taking his bowl and robe, went with the community of 
monks to the assembly hall. When he arrived, he washed his feet and then entered the hall and sat 
down by the central pillar facing the east. And the monks washed their feet and entered the hall and 
sat down by the western wall facing the east, with the Blessed One before them. And the Sakyans of 
Kapilavatthu washed their feet and entered the hall and sat down by the eastern wall facing the west, 
with the Blessed One before them. 

Then when the Blessed One had instructed, urged, roused, and gladdened the Sakyans of 
Kapilavatthu with talk on Dhamma for much of the night, he p^fa ql qeb Sbkbo^_ib Ġk^ka^7 þĠk^ka^) 
speak to the Sakyans of Kapilavatthu about the disciple in higher training who has entered upon the 
t^v+ Jv _^`h fp rk`ljcloq^_ib+ F tfii obpq fq+ÿ þVbp) sbkbo^_ib pfo) Sbkbo^_ib Ġk^ka^ obmifba+ÿ  

Then the Blessed One prepared his patchwork cloak folded in four and lay down on his right 
pfab fk qeb iflkÿp mlpb) tfqe lkb cllq lsboi^mmfkd qeb lqebo) jfkacri ^ka `ib^oiv `ljmobebkafkd) ^cqbo 
noting in his mind the time for rising (after sleeping). 
 
Sekha Sutta Majjhima-nikġv^ I.354,101 trans. G.A.S. 
 
L.50 Request for hot water 
Klt lk qe^q l``^pflk qeb ?ibppba Lkb t^p ^ccif`qba _v tfkap ^ka qeb Sbkbo^_ib Rm^sġk^ t^p efp 
^qqbka^kq+ Qebk qeb ?ibppba Lkb ^aaobppba Sbkbo^_ib Rm^sġk^ qerp) þ@ljb) Rm^sġk^) cfka pljb elq 
t^qbo clo jb+ÿ þVbp) sbkbo^_ib pfo) Sbkbo^_ib Rm^sġk^ obmifba+ÿ  

Tebk Sbkbo^_ib Rm^sġk^ aobppba ^ka) q^hfkd _lti ^ka ol_b) tbkq ql qeb obpfabk`b lc 
Devahita, a brahmin, where he stood silently to one side. The brahmin Devahita saw Venerable 
Rm^sġk^ pq^kafkd pfibkqiv ql lkb pfab ^ka ^aaobppba efj fk sbopb7  

   þPfibkq) qee arahant stands, shaven-headed, clad in a stitched robe, what do you want, what 
al vlr pbbh) te^q e^sb vlr `ljb ebob ql _bd<ÿ 
   þQeb arahant, the master in the world, the sage, is afflicted with winds. Brahmin, if there is 
any hot water, please give it for the sage.  
   He is worshipped by those worthy of worship, honoured by those worthy of honour, 
obpmb`qba _v qelpb tloqev lc obpmb`q7 Fq fp ql efj qe^q F tfpe ql q^hb fq+ÿ  

 Then the brahmin Devahita ordered a man to bring a carrying pole with hot water and 
mobpbkqba ^ _^d lc jli^ppbp ql Sbkbo^_ib Rm^sġk^+ Qebk Sbkbo^_ib Rm^sġk^ ^mmol^`eba qeb ?ibppba 
One. He had the Blessed One bathed with the hot water, and he mixed the molasses with hot water 
^ka lccboba fq ql efj+ Qebk qeb ?ibppba Lkbÿp ^fijbkq pr_pfaed. 
 
Devahita Sutta: Saϒyutta-kfhġv^ I.174ü175 <375ü377>, trans. G.A.S. 
 
L.51 Enduring pain from an injury, and sleeping it off 

                                                           
101 Cf. Aŋde^-kfhġv^ III.209 
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Lk lkb l``^pflk qeb ?ibppba Lkb t^p atbiifkd ^q Oġg^d^e^ fk qeb J^aa^hr``ef Abbo M^oh+ Klt lk 
qe^q l``^pflk qeb ?ibppba Lkbÿp cllq e^a _bbk `rq _v ^ pqlkb pmifkqbo+ Pbsbob m^fkp ^pp^fiba qeb ?ibppba 
One, bodily feelings that were painful, racking, sharp, piercing, harrowing, and disagreeable. But the 
Blessed One endured them, mindful and clearly comprehending, without becoming distressed.  
 Then the Blessed One had his robe folded in four, and he lay down on his right side in the 
iflkÿp mlpqrob tfqe lkb ibd overlapping the other, mindful and clearly comprehending.  
 Qebk Jġo^ qeb bsfi lkb ^mmol^`eba qeb ?ibppba Lkb ^ka ^aaobppba efj fk sbopb7  

   þAl vlr ifb altk fk ^ a^wb lo aorkh lk mlbqov< Alkÿq vlr e^sb prccf`fbkq dl^ip ql jbbq< 
Being alone in a secluded iladfkd) tev al vlr pibbm tfqe ^ aoltpv c^`b<ÿ 
   þF al klq ifb fk ^ a^wb lo aorkh lk mlbqov8 e^sfkd ob^`eba qeb dl^i) F ^j ofa lc ploolt+ ?bfkd 
alone in a secluded lodging, I lie down full of compassion for all beings.  
   Even those with a dart struck in the breast piercing their heart moment by moment, even 
these here, stricken, get to sleep; so why should I not get to sleep when my dart has been 
drawn out?  
   I do not lie awake in dread, nor am I afraid to sleep. The nights and days do not afflict me; I 
see for myself no decline in the world. Therefore I can sleep in peace, full of compassion for 
all beings.ÿ  

Qebk Jġo^ qeb bsfi lkb ć afp^mmb^oba ofdeq qebob+  
 
Sakalika Sutta: Saϒyutta-kfhġv^ I.110ü111 <245ü246>, trans. G.A.S. 
 
L.52 Recovering from an illness by having the seven factors of awakening, recited 
In this passage, the Buddha recovers from an illness by having seven factors conducive to awakening 
(bojjhaϔga) recited; in the two previous discourses, he himself recited these ql qeb jlkhp J^eġ-kassapa and 
J^eġ-jldd^iiġk^ ql ebim qebj ob`lsbo colj qebfo fiikbppbp+ 
 Lk lkb l``^pflk) qeb ?ibppba Lkb t^p atbiifkd ^q Oġg^d^e^ fk qeb ?^j_ll Dolsb) qeb Pnrfoobi 
Sanctuary. Now on that occasion the Blessed One was sick, afflicted, gravely ill. Then Venerable 
J^eġ-cunda approached the Blessed One, paid respect to him, and sat down to one side. The Blessed 
Lkb qebk p^fa ql Sbkbo^_ib J^eġ-`rka^) þOb`fqb qeb c^`qlop lc ^t^hbkfkd) @rka^+ÿ 
 þQebpb pbsbk c^`qlop lc ^t^hbkfkd) sbkbo^_ib pfo) e^se been rightly expounded by the Blessed 
One; when developed and cultivated, they lead to higher knowledge, to awakening, to nirvana. What 
pbsbk< Qeb ^t^hbkfkd c^`qlo lc jfkacrikbpp ć lc investigation of Dhamma ć lc sfdlroć lc glv ć lc 
tranquillity, of meditative concentration ć lc bnr^kfjfqv ćÿ 
 þProbiv) @rka^) qebv ^ob c^`qlop lc ^t^hbkfkdď Probiv) @rka^) qebv ^ob c^`qlop lc ^t^hbkfkdďÿ 
 þQefp fp te^q Sbkbo^_ib J^eġ-cunda said. The teacher approved. And the Blessed One 
recovered from that illness. In such a way the Blessed One was cured of his illness. 
 
Dfiġk^ Prqq^ no.3: Saϒyutta-kfhġv^ V.81, trans. P.H. 
 
L.53 Compassionate help for a sick monk 
This passage shows the practical compassion of the Buddha, caring for a sick monk and urging monks to look 
after sick co-monks as they would do for a family member. 

Now at that time a certain monk was sick with dysentery. He lay fouled in his own urine and 
bu`objbkq+ Qebk qeb ?ibppba Lkb) lk ^k fkpmb`qflk qlro lc qeb iladfkdp tfqe Sbkbo^_ib Ġk^ka^ ^p 
his attendant, went to the dwelling of that monk and, on arrival, saw the monk lying fouled in his 
own urine and excrement.  
 Lk pbbfkd efj) qeb ?ibppba Lkb tbkq ql qeb jlkh ^ka p^fa) þJlkh) te^q fp vlro pf`hkbpp<ÿ 
þSbkbo^_ib pfo) F e^sb avpbkqbov+ÿ þJlkh) al vlr e^sb ^k ^qqbka^kq<ÿ þKl) sbkbo^_ib pfo) F al klq e^sb 
lkb+ÿ þJlkh) tev alkÿq qeb jlkhp ^qqbka ql vlr<ÿ þSbkbo^_ib pfo) F al klq al ^kvqefkd clo qeb jlkhp) 
tef`e fp tev qebv al klq ^qqbka ql jb+ÿ 
 Qebk qeb ?ibppba Lkb ^aaobppba Sbkbo^_ib Ġk^ka^) þĠk^ka^) dl ^ka _ofng some water. We 
tfii t^pe qefp jlkh+ÿ þVbp) sbkbo^_ib pfoÿ) Sbkbo^_ib Ġk^ka^ obmifba) ^ka cbq`eba pljb t^qbo+ Qeb 
?ibppba Lkb pmofkhiba t^qbo lk qeb jlkh) ^ka Sbkbo^_ib Ġk^ka^ t^peba efj lcc+ Qebk) tfqe qeb 
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Blessed One taking the monk by the head, and Vekbo^_ib Ġk^ka^ q^hfkd efj _v qeb cbbq) qebv ifcqba 
him up and placed him on a bed. 
 Then the Blessed One, from this cause, because of this event, had the monks assembled. He 
^phba qebj) þJlkhp) fp qebob ^ pf`h jlkh fk qe^q atbiifkd lsbo qebob<ÿ þVbp) sbkbo^_ib pfo) qebob fp+ÿ 
þJlkhp) te^q fp efp pf`hkbpp<ÿ þSbkbo^_ib pfo) eb e^p avpbkqbov+ÿ þJlkhp) albp eb e^sb ^k ^qqbka^kq<ÿ 
þKl) sbkbo^_ib pfo) eb albp klq+ÿ þJlkhp) qebk tev alkÿq qeb jlkhp ^qqbka ql efj<ÿ þSbkbo^_ib pfo) eb 
albpkÿq al ^kvqefkd clo qeb jlkhp) tef`e fp tev qebv alkÿq ^qqbka ql efj+ÿ 

þJlkhp) vlr e^sb kl jlqebo) vlr e^sb kl c^qebo) tel jfdeq qbka ql vlr+ Fc vlr al klq qbka 
to one another, who then will tend to you? Monks, whoever would tend to me should tend to the 
pf`h+ÿ 

 
J^eġs^dd^ VIII.26: Vinaya I.301ü302, trans. G.A.S. 
 
L.54 Helping a woman in labour  
Qefp m^pp^db `lk`bokp Prmm^sġpġ, a woman who had had a long pregnancy and had been in labour for several 
days, in great pain. She had great faith in the Buddha, and when she called on him for help, at a distance, he 
used his power to ensure she had an easy delivery. 
  Afflicted by painful, sharp, grating and stabbing pains, she put up with this with three 
qelrdeqp7 þ> merfectly awakened Buddha, truly, is the Blessed One, who teaches Dhamma for the sake 
lc ^_^kalkfkd qeb m^fk lc pr`e ^ cloj ^p qefp8 tbii `lkar`qba) qoriv) fp qeb ?ibppba Lkbÿp Sangha of 
disciples, which practises for the sake of abandoning pain of such a form as this; perfect happiness, 
truly, is nirvana, wherein pain of such a cloj ^p qefp fp klq clrka+ÿ 
  Qebk Prmm^sġpġ) qeb Hlifv^nÿp a^rdeqbo) ^aaobppba ebo erp_^ka) p^vfkd) þVlr pelria dl ^ka 
approach the Blessed One; and having approached him, you should pay respects to him with your 
head at his feet on my behalf and ask for my freedom from affliction, freedom from impediment, 
ifdeqkbpp lc _lav) pqobkdqe ^ka jlsfkd ^_lrq fk `ljcloq ć X^ka qbii efj lc jv m^fkcri `lkafqflkp ^ka 
qeobb qelrdeqpZ+ÿ  
  ć XPl eb afa pl) ^ka qeb ?ibppba Lkb obmifba7Z þJ^v Prmm^sġpġ) qeb Hlifv^kÿp a^rdhter, be at 
b^pb8 j^v peb _b eb^iqev) j^v peb dfsb _foqe ql ^ eb^iqev plk+ÿ >ka tfqe qe^q rqqbo^k`b) jloblsbo) 
colj qeb ?ibppba Lkb) Prmm^sġpġ) qeb Hlifv^kÿpÿ a^rdeqbo) _b`^jb ^q b^pb) eb^iqev) ^ka d^sb _foqe ql 
a healthy son. 
  ćXTebk qeb erp_^ka obqrokba ql efp tfcb ^ka p^t te^q e^a e^mmbkba) eb p^fa7Z þFq fp qoriv ^ 
marvel, my lady, it is truly an unprecedented thing, my lady, this state of great psychic potency, this 
pq^qb lc dob^q j^gbpqv) lc qeb Q^qeġd^q^) fk^pjr`e) k^jbiv) ^p qefp Prmm^sġp^ ć `^k tfqh this 
rqqbo^k`b colj qeb ?ibppba Lkb) e^sb _b`ljb ^q b^pb) eb^iqev ^ka e^sb dfsbk _foqe ql ^ eb^iqev plkÿ) 
at which he became delighted, jubilant, filled with joy and happiness. 
 
Prmm^sġp^ Prqq^7 Raġk^ 15-16, trans. P.H. 
 

Sleeping and eating 
 
L.55 How the Buddha slept 
These passages say how the Buddha mindfully went to sleep and slept well. 

Lk lkb l``^pflk qeb ?ibppba Lkb t^p atbiifkd ^q Oġg^d^e^ fk qeb ?^j_ll Dolsb) qeb Pnrfoobi 
Sanctuary. Then when the night was fading, the Blessed One, having spent much of the night walking 
back and forth in the open, washed his feet, entered his dwelling, and lay down on his right side in 
qeb iflkÿp mlpqrob tfqe lkb ibd lsboi^mmfkd qeb lqebo) jfkacri ^ka `ib^oiv `ljmobebkafkd) e^sfkd 
attended to the idea of rising.  
 
Supati Sutta: Saϒyutta-kfhġv^ I.107 < 239ü240>, trans. G.A. Somaratne. 
  

þ?rq albp Sbkbo^_ib Dlq^j^ ob`^ii pibbmfkd arofkd qeb a^v<ÿ þ>ddfsbpp^k^) F ob`^ii qe^q Fk qeb 
last month of the hot season, on returning from my alms-round, after my meal, I lay out my robe 
folded in four, and lying down on my right side, I fall asleep mindful and fully aware. 
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J^eġ-saccaka Sutta: Majjhima-kfhġv^ I.249, trans. G.A.S. 
 

   He indeed always sleeps well, the brahmin who is fully quenched, who does not cling to 
sensual pleasures, and is cool at heart, without acquisitions.  
    Having cut off all attachments, having removed care from the heart, the peaceful one 
sleeps well, having attained peace of mind. 

 
Sudatta Sutta: Saϒyutta-kfhġv^ I.212 <458>, trans. G.A.S. 
 
L.56 Can meat _b ^``bmqba fk ^ obkrk`f^kqÿp ^ijp-bowl? 
This passage makes it clear that monks and nuns should not accept alms-food containing flesh if they have seen, 
heard or suspected that the flesh came from a being that was killed specifically to feed them. It also sees anyone 
involved in slaughtering an animal as generating bad karmic results for themselves. Monastics, though, may 
accept meat bought by a lay donor in a market. For a lay Buddhist to kill animals or fish and sell their flesh would 
be wrong livelihood, though many lay Buddhists do include some meat, such as fish, in their own diets. 

Qebk Gŋs^h^ Hljġo^_e^``^ tbkq ql qeb ?ibppba Lkb) ^ka ^cqbo m^vfkd elj^db ql efj) eb p^q 
altk ^q lkb pfab ^ka p^fa ql qeb ?ibppba Lkb7 þSbkbo^_ib pfo) F e^sb eb^oa qefp: They slaughter living 
beings for the renunciant Gotama; the renunciant Gotama knowingly eats meat prepared for him 
from animals killed for his sake. Venerable sir, do those who speak thus say what has been said by 
the Blessed One, and not misrepresent him with what is contrary to fact? Do they explain in 
accordance with the Dhamma in such a way that nothing which provides a ground for censure can 
_b ibdfqfj^qbiv abar`ba colj qebfo ^ppboqflkp<ÿ 

þGŋs^h^) qelpb tel pmb^h qerp al klq p^v te^q e^p _bbk p^fa _v me, but misrepresent me with 
te^q fp rkqorb ^ka `lkqo^ov ql c^`q+ Gŋs^h^) F p^v qe^q qebob ^ob qeobb fkpq^k`bp fk tef`e jb^q pelria 
not be eaten: when it is seen, heard, or suspected that the living being has been slaughtered for 
oneself. I say that meat should not be eaten in these three instances. I say that there are three 
instances in which meat may be eaten: when it is not seen, not heard, and not suspected that the 
living being has been slaughtered for oneself. I say that meat may be eaten in these three instances. 
ć +ÿ 

þSbkbo^_ib pfo) F e^sb eb^oa qefp7 ā?o^ejġ ^_fabp fk loving kindness+Ă Sbkbo^_ib pfo) qeb 
Blessed One is my visible witness to that; for the Blessed One abides in loving kindness+Ă ÿ ć 

þSbkbo^_ib pfo) F e^sb eb^oa qefp7 ā?o^ejġ ^_fabp fk bnr^kfjfqv+Ă Sbkbo^_ib pfo) qeb ?ibppba 
One is my visible witness to that; for the Blessed One abides in equanimity.ÿ 

þGŋs^h^) ^kv ^qq^`ejbkq) ^kv e^qb) ^kv abirpflk tebob_v `orbiqv lo afp`lkqbkq lo ^sbopflk 
jfdeq ^ofpb e^sb _bbk ^_^kalkba _v qeb Q^qeġdata, cut off at the root, made like a palm stump, done 
away with so that they are no longer subject to future arising. If what you said referred to that, then 
F ^iilt fq ql vlr+ÿ  

þSbkbo^_ib pfo) te^q F p^fa obcbooba ql mob`fpbiv qe^q+ÿ  
þGŋs^h^) fc ^kvlkb pi^rdeqbop ^ ifsfkd _bfkd clo qeb Q^qeġd^q^ lo efp afp`fmib) eb accumulates 

much detrimental h^oj^ fk cfsb fkpq^k`bp7 Tebk eb p^vp7 āDl ^ka cbq`e qe^q ifsfkd _bfkdĂ) qefp fp qeb 
first instance in which he accumulates much detrimental karma. When that living being experiences 
pain and grief on being led along with a neck-halter, this is the second instance in which he 
accumulates much detrimental karma+ Tebk eb p^vp7 āDl ^ka pi^rdeqbo qe^q ifsfkd _bfkd) qefp fp qeb 
third instance in which he accumulates much detrimental karma. When that living being experiences 
pain and grief on being slaughtered, this is the fourth instance in which he accumulates much 
detrimental karma+ Tebk eb molsfabp qeb Q^qeġd^q^ lo efp afp`fmib tfqe clla qe^q fp klq mbrmissible, 
that is the fifth instance in which he accumulates much detrimental karma. Anyone who slaughters 
^ ifsfkd _bfkd clo qeb Q^qeġd^q^ lo efp afp`fmib i^vp rm jr`e detrimental karma in these five instances. 
 
Gŋs^h^ Prqq^7 J^ggefj^-kfhġv^ I.368ü371, trans. G.A.S. 
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L.57 Material support for Buddhism need not be exclusive  
In this passage, a well-off supporter of Jainism has, after a conversation with the Buddha, declared that he wishes 
ql _b efp cliiltbo+ Qeb ?raae^ÿp obpmlkpb fp ^k lmbk ^ka dbkbolrp one. 

þKlt Pŋe^) j^hb ^ molmbo fksbpqfd^qflk7 qefp fp ^mmolmof^qb fk qeb `^pb lc tbii-known men 
ifhb vlropbic+ÿ 

þF) ?ibppba Lkb) ^j qoriv sbov mib^pba ^ka p^qfpcfba tfqe te^q qeb ?ibppba Lkb p^fa ql jb+ ć 
For if members of other sects had gained me as a disciple, they would have paraded a banner all 
^olrka Sbpġif) p^vfkd āDbkbo^i Pŋe^ e^p glfkba lro afp`fmibp+Ă ć Pl +++ j^v qeb ?ibppba Lkb ^``bmq jb 
^p ^ i^v cliiltbo dlfkd clo obcrdb colj qefp a^v lkt^oap clo ^p ilkd ^p ifcb i^pqp+ÿ 

þClo ^ ilkd qfjb) Pŋe^) vlro c^jfiv e^p dfsbk dbkbolrp prmmloq ql qeb Kfd^ϖϼe^p %G^fkp&+ Tfii 
vlr qefkh ql pqfii dfsb ^ijp tebk qebv ^mmol^`e vlr<ÿ 

þF) ?ibppba Lkb) ^j qoriv sbov mib^pba ^ka p^qfpcfba tfqe te^q qeb ?ibppba Lkb p^fa ql jb+ ć F 
e^sb eb^oa) ?ibppba Lkb) āQeb obkrk`f^kq Dlq^j^ pmb^hp qerp) þDfcqp pelria _b dfsbk ql jb lkiv) klq 
ql lqebop ++++8 dfcqp pelria _b dfsbk ql jv afp`fmibp lkiv) klq ql qeb afp`fmibp lc lqebop ćÿ+Ă ?rq qebk qeb 
?ibppba Lkb rodba jb ql dfsb ql qeb Kfd^ϖϼe^p qll+ Fkabba) ?ibppba Lkb) tb tfii hklt the right time 
clo qe^q+ÿ 
 
J^eġs^dd^7 Sfk^v^ I.236ü237, trans. P.H. 
 

Composing and enjoying poetry 
 

L.58 Responding to verses with verses 
Here the Buddha playfully exchanges verses with a cattleman on the happiness of lay life and renunciant life. 

   þF ^j tfqe jv of`b `llhba) jfihfkd alkbÿ) p^fa Ae^kfv^ qeb `^qqibj^k+ þF ifsb tfqe jv mblmib 
^ilkd qeb _^khp lc qeb J^eŋ+ Jv erq fp ollcba) cfob fp ifq8 pl fc vlr t^kq) (rain) god, go ahead 
^ka o^fk+ÿ 
   þF ^j cobb colj ^kdbo) tfqe pqr__lokkbpp dlkbÿ) p^fa the Blessed One. I live for one night 
^ilkd qeb _^khp lc qeb J^eŋ+ Jv erq fp lmbk) cfob fp lrq8 pl fc vlr t^kq) dla) dl ^eb^a ^ka 
o^fk+ÿ 
   þKl jlpnrfqlbp lo d^acifbp ^ob ql _b clrkaÿ) p^fa Ae^kfv^ qeb `^qqibj^k8 þqeb `ltp ol^j fk 
the marshy meadow where the grasses flourish. They could stand the rain if it came; so if you 
t^kq) dla) dl ^eb^a ^ka o^fk+ÿ 
   þA raft, well-j^ab) e^p _bbk i^peba qldbqeboÿ) p^fa qeb ?ibppba Lkb8 e^sfkd `olppba lsbo) 
gone to the far shore (nirvana), I have subdued the flood. There is (now) no need of a raft; so 
fc vlr t^kq) dla) dl ^eb^a ^ka o^fk+ÿ 
   þJv tfcb fp `ljmif^kq) klq `^obibppÿ) p^fa Ae^kfv^) qeb `^qqibj^k8 þpeb e^p ifsba tfqe jb 
ilkd) ^ka fp `e^ojfkd+ F eb^o kl bsfi ^_lrq ebo ^q ^ii8 pl fc vlr t^kq) dla) dl ^eb^a ^ka o^fk+ÿ  
   þJv jfka fp `ljmif^kq) obib^pbaÿ) p^fa qeb ?ibppba Lkb) þ^ka e^p iong been nurtured, well 
q^jba+ Kl bsfi fp ql _b clrka fk jb8 pl fc vlr t^kq) dla) dl ^eb^a ^ka o^fk+ÿ 
   þF prmmloq jvpbic lk jv b^okfkdpÿ) p^fa Ae^kfv^ qeb `^qqibj^k8 þ^ka jv plkp ifsb fk 
harmony, in good health. I hear no evil about them at all; so if you want, god, go ahead and 
o^fk+ÿ  
   þF ^j kl lkbÿp bjmilvbbÿ) p^fa qeb ?ibppba Lkb+ þI wander the whole world on gains (given). 
F e^sb kl kbba lc b^okfkdp8 pl fc vlr t^kq) dla) dl ^eb^a ^ka o^fk+ÿ 
   þQebob ^ob `ltp) vlrkd _riipÿ) p^fa Ae^kfv^ qeb `^qqibj^k) þ^ka `ltp fk `^ic) ^ipl _obbafkd 
`ltp+ Qebob fp ^ dob^q _rii) qeb ib^abo lc qeb eboa8 pl fc vlr t^kq) dla) dl ^eb^a ^ka o^fk+ÿ 
   þQebob ^ob kl `ltp) kl vlrkd _riip) p^fa qeb ?ibppba Lkb) þkl `ltp fk `^ic lo _obbafkd `ltp+ 
There is no great bull, the lb^abo lc qeb eboa8 pl fc vlr t^kq) dla) dl ^eb^a ^ka o^fk+ÿ 
   þQeb pq^hbp ^ob ard-fk) fjjls^_ibÿ) p^fa Ae^kfv^ qeb `^qqibj^k8 þqeb kbt jrág^-grass 
halters, well-tlsbk8 klq bsbk vlrkd _riip `lria _ob^h8 pl fc vlr t^kq) dla) dl ^eb^a ^ka o^fk+ÿ 
   þE^sfkd _roken my bonds like a great bull, like a great elephant tearing a rotting vine; I 
never again will lie in a tlj_8 pl fc vlr t^kq) dla) dl ^eb^a ^ka o^fk+ÿ 
The great cloud rained down straightaway, filling the lowlands and high. Hearing the god 

pour down, Dhaniya stated this meaning:  
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   þElt dob^q lro d^fk qe^q tb e^sb d^wba lk qeb ?ibppba Lkbď Tb dl ql efj) qeb lkb tfqe 
sfpflk) clo obcrdb+ J^v vlr _b lro qb^`ebo) L dob^q p^db<ÿ 
   My wife and I are compliant. Let us follow the holy life under the Fortunate One. Gone to 
the far shore of ageing and death, let us put an end to the painful.ÿ 
   þQelpb tfqe `efiaobk abifdeq _b`^rpb lc qebfo `efiaobkÿ) p^fa Jġo^) qeb bsfi lkb+ þQelpb tfqe 
`^qqib abifdeq _b`^rpb lc qebfo `ltp+ > mboplkÿp abifdeq `ljbp colj ^`nrfpftions, since a 
mboplk tfqe kl ^`nrfpfqflkp albp klq abifdeq+ÿ 
   þQelpb tfqe `efiaobk dofbsb _b`^rpb lc qebfo `efiaobkÿ) p^fa qeb ?ibppba Lkb+ þQelpb tfqe 
`^qqib dofbsb _b`^rpb lc qebfo `ltp+ > mboplkÿp dofbc `ljbp colj ^`nrfpfqflkp) pfk`b ^ mboplk 
with no ̂ `nrfpfqflkp albp klq dofbsb+ÿ 

 
Dhaniya Sutta: Sutta-kfmġq^ 18ü34, trans. G.A.S. 
 
L.59 Enjoying poetry 
In this passage, the Buddha enjoys the poetry of the monk Vaϔdŋp^) tel t^p qeb clobjlpq afp`fmib lc qelpb dfcqba 
with inspirational speech (Aϔguttara-nihġv^ I.24). He had the skill in composing spontaneous verses.   
 On one occasion the Blessed One was dwelling at Pġs^qqeŋ fk Gbq^ÿp Dolsb) >kġqe^mfϖΚfh^ÿp 
Park, together with a large community of monks, with 1,250 monks. Now on that occasion the Blessed 
One was instructing, exhorting, inspiring, and gladdening the monks with a talk on Dhamma 
concerning nirvana. And those monks were listening to Dhamma with eager ears, attending to it as a 
matter of vital concern, directing their whole mind to it.  
 Then it occurred to Venerable Vaϔdŋp^7 þQeb ?ibppba Lkb fp fkpqor`qfkd qeb jlkhp ć Ibq jb 
extol the Blessed One to his face with prfq^_ib sbopbp+ÿ Qebk Sbkbo^_ib S^ϔdŋp^ olpb colj efp pb^q) 
arranged his upper robe over one shoulder, and raising his joined hands in reverential salutation 
qlt^oap qeb ?ibppba Lkb) p^fa ql efj) þBu^iqba Lkb) ^k fkpmfo^qflk e^p `ljb ql jbď ?ibppba Lkb) ^n 
fkpmfo^qflk e^p `ljb ql jbďÿ þS^ϔdŋp^) qebk bumobpp vlro fkpmfo^qflk+ÿ Qebk Sbkbo^_ib S^ϔdŋp^ 
extolled the Blessed One to his face with suitable verses:  

   þLsbo ^ qelrp^ka jlkhp ebob ^qqbka rmlk qeb ?ibppba Lkb ^p eb qb^`ebp qeb arpq-free 
Dhamma, nirvana, inaccessible to fear.  
   They listen to the stainless Dhamma taught by the perfectly awakened Buddha. Indeed, the 
awakened one shines honoured by the community of monks.  
   Sbkbo^_ib pfo) vlro k^jb fp Kġd^)102 the best seer of the seers. Like a great cloud bearing 
rain you pour down on the disciples. 
   Having emerged from his daytime abode from desire to behold the teacher, your disciple 
Vaϔdŋp^) L dob^q ebol) _ltp altk fk abslrq obpmb`q ^q vlro cbbq+ÿ 
þSϔ̂dŋp^) e^a vlr ^iob^av qelrdeq lrq qebpb sbopbp) lo afa qebv l``ro ql vlr pmlkq^kblrpiv<ÿ 

þSbkbo^_ib pfo) F e^a klq ^iob^av qelrdeq lrq qebpb sbopbp8 qebv l``rooba ql jb pmlkq^kblrpiv+ÿ 
þSϔ̂dŋp^) fk qe^q `^pb) ibq pljb jlob sbopbp) klq ^iob^av qelrdeq lrq) l``ro ql vlr+ÿ þVbp) sbkbo^_ib 
pfoÿ) Sbkbo^_ib S^ϔdŋp^ obmifba+ Qebk Sbkbo^_ib S^ϔdŋp^ buqliiba qeb ?ibppba Lkb tfqe pljb jlob 
verses that had not been previously thought out:  

   E^sfkd lsbo`ljb qeb absf^kq `lropb lc Jġo^ÿp m^qe) vlr c^ob e^sfkd abjliished barrenness 
of mind. Behold one who is the liberator from bondage, unattached, analysing into parts.  
   For the sake of leading us across the flood you declared the path with its many aspects. The 
seers of Dhamma stand immovable in that deathless declared by you.  
   The light-maker, having pierced right through, saw the transcendence of all stations (of 
rebirth consciousness); having known and realized it himself, he taught the chief matter to 
the five. 
   When the Dhamma has been so well taught, what negligence is there for those who 
rkabopq^ka fq< Qebobclob) ifsfkd afifdbkq fk qeb ?ibppba Lkbÿp qb^`efkd) lkb pelria ^it^vp 
reverently train in it. 

 
Parosahassa Sutta: Saϒyutta-kfhġv^ I.192ü193 <414ü417>, trans. G.A.S. 

                                                           
102 A bull elephant, an image of controlled power. 
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Qeb i^pq jlkqep lc qeb ?raae^ÿp iife 
The J^eġ-m^ofkf__ġk^ Prqq^ of the Aŋde^-kfhġv^ (II.72ü168) is the longest single sutta in the Mġif Canon. It 
ab^ip tfqe qeb i^pq qeobb jlkqep lc qeb ?raae^ÿp ifcb) fk efp bfdeqfbqe vb^o) `rijfk^qfkd tfqe efp dob^q %j^eġ) 
m^ofkf__ġk^: the final nirvana that comes at the death of an awakened person. 
  
L.60 Overcoming a severe illness, and teaching mindfulness as the way to take refuge in oneself and 
the Dhamma 
>q qe^q qfjb qeb ?ibppba Lkb pmlhb ql qeb jlkhp7 þJlkhp) dl klt ^ka pbbh pebiqbo ^kvtebob fk qee 
kbfde_lroella lc Sbpġif tebob vlr ^ob tbi`ljb) ^jlkd ^`nr^fkq^k`bp ^ka cofbkap) ^ka qebob pmbka 
qeb o^fkv pb^plk+ >p clo jb) F pe^ii pmbka qeb o^fkv pb^plk fk qefp sbov mi^`b) fk qeb sfii^db lc ?birs^+ÿ 
þSbov tbii) sbkbo^_ib pfo) qeb jlkhp p^fa+ÿ  
 When the Blessed One had entered upon the rainy season, there arose in him a severe illness. 
Sharp and deadly pains came upon him. And the Blessed One endured them mindfully, clearly 
comprehending and unperturbed.  

Qebk qeb ?ibppba Lkb `lkpfaboba7 þFq tlria klq be fitting if I came to my final nirvana (at 
death) without addressing those who attended on me, without taking leave of the community of 
monks. Then let me suppress this illness by strength of will, resolve to maintain the life-sustaining 
^`qfsfqfbp) ^ka ifsb lk+ÿ >ka qeb ?ibppba Lkb prmmobppba the illness by strength of will, resolved to 
maintain the life-prpq^fkfkd ^`qfsfqfbp) ^ka ifsba lk+ Pl fq `^jb ^_lrq qe^q qeb ?ibppba Lkbÿp fiikbpp 
was allayed. And the Blessed One recovered from that illness; and soon after his recovery he came 
out from his dwelling place and sat down in the shade of a building, on a seat prepared for him.  
 Qebk Sbkbo^_ib Ġk^ka^ ^mmol^`eba qeb ?ibppba Lkb) obpmb`qcriiv dobbqba efj) ^ka pfqqfkd 
altk ^q lkb pfab) eb pmlhb ql qeb ?ibppba Lkb7 þSbkbo^_ib pfo) cloqrk^qb fq fp for me to see the Blessed 
One at ease again! Venerable sir, fortunate it is for me to see the Blessed One recovered! Venerable 
pfo) clo qoriv) tebk F p^t qeb ?ibppba Lkbÿp pf`hkbpp fq t^p ^p qelrde jv ltk _lav _b`^jb tb^h ^p ^ 
creeper, everything around became dim to me, and my senses failed me. Yet, venerable sir, I still had 
some little comfort in the thought that the Blessed One would not come to his final nirvana until he 
e^a dfsbk pljb i^pq fkpqor`qflkp obpmb`qfkd qeb `ljjrkfqv lc jlkhp+ÿ Qerp pmlhb Sbkbo^_ib Ġk^ka^+  
 Qeb ?ibppba Lkb ^kptboba efj7 þĠk^ka^) te^q jlob albp qeb `ljjrkfqv lc jlkhp bumb`q 
from me? I have set forth the Dhamma without making any distinction of esoteric and exoteric 
Ae^jj^+ Ġk^ka^) qebob fp klqefkd tfqe obd^oa ql qeb qb^`efkdp qe^q qeb Q^qeġd^q^ eliap ql qeb i^pq 
with the closed fist of a teacher who keeps some things back. Whoever may think that it is he who 
should lead the community of monks, or that the community depends upon him, it is such a one that 
would have to give lapq fkpqor`qflkp obpmb`qfkd qebj+ ?rq) Ġk^ka^) qeb Q^qeġd^q^ e^p kl pr`e fab^ ^p 
that it is he who should lead the community of monks, or that the community depends upon him. So 
what instructions should he have to give respecting the community of monks?  
 Ġnanda, now I am frail, old, aged, far gone in years. This is my eightieth year, and my life is 
pmbkq+ Ġk^ka^) bsbk ^p ^k lia `^oq fp ebia qldbqebo tfqe jr`e afccf`riqv) pl qeb _lav lc qeb Q^qeġd^q^ 
fp hbmq dlfkd lkiv tfqe prmmloqp+ Ġk^ka^) fq fp lkiv tebk qeb Q^qeġd^q^) afpobd^oafkd ^kv 
characteristics of things in the meditative concentration that is free of characteristics,103 that his 
body is more comfortable. 
 Qebobclob) Ġk^ka^) atbii tfqe vlropbisbp ^p fpi^kap %lc p^cbqv&) vlropbisbp ^p obcrdbp) tfqe 
no other (person as) refuge; with the Dhamma as your island, the Dhamma as your refuge, with no 
lqebo %qb^`efkd ^p& obcrdb+ >ka) Ġk^ka^) elt albp ^ jlkh atbii tfqe efjpbic ^p ^k fpi^ka) efjpbic ^p 
refuge, with no other as refuge, with Dhamma as his island, the Dhamma as refuge, with no other as 
refuge?  
 When he dwells, in respect of the body, contemplating the body, possessed of effort, clearly 
comprehending, and mindful, removing intense desire for and unhappiness with the world; when he 
dwells contemplating feelings in feelings, the mind in the mind, and reality-patterns104 in reality-
patterns, possessed of effort, clearly comprehending, and mindful, removing intense desire for and 

                                                           
103 animitta: beyond any indication or sign of any characteristic. 
104 Various collections of basic processes (dhammas) into which Buddhist teachings analyse reality. 
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unhappiness with the world, then, truly, he dwells with himself as an island, himself as refuge, with 
no other as his refuge, with the Dhamma as his island, the Dhamma as refuge, with no other as refuge.  
 Ġk^ka^) qelpb jlkhp lc jfkb) tel klt lo ^cqbo F ^j dlkb) atbii tfqe qebjpbisbp ^p fpi^kap) 
themselves as refuges, with no other (person) as refuge, with the Dhamma as island, with the 
Dhamma as refuge, with no other (teaching)as refuge: it is they who will become the highest, if they 
e^sb qeb abpfob ql ib^ok+ÿ 
 
J^eġ-m^ofkf__ġk^ Prqq^7 Aŋde^-kfhġv^ II.98ü101, trans. G.A.S. 
 
L.61 Relinquishing the impetus for a full life-span 
In this passage, the old and ill Buddha, having seen that he has accomplished his task, abandons impetus for 
sustaining the longest human life-span, and accepts that he will live for only three more months.  
 Qebk qeb ?ibppba Lkb) dbqqfkd ob^av fk qeb clobkllk) qllh _lti ^ka ol_b ^ka tbkq fkql Sbpġif 
for alms. After the alms-olrka ^ka jb^i) lk efp obqrok) eb pmlhb ql Sbkbo^_ib Ġk^ka^) þĠk^ka^) q^hb 
rm ^ j^q) ^ka ibq rp pmbka qeb a^v ^q qeb @ġmġi^ peofkb+ÿ þSbov tbii) sbkbo^_ib pfo+ÿ >ka Sbkbo^_ib 
Ġk^ka^ qllh rm ^ j^q ^ka cliiltba _befka qeb ?ibppba Lkb) pqbm _v pqbm+ >ka qeb ?ibppba Lkb tbkq 
ql qeb @ġmġi^ peofkb ^ka p^q altk lk qeb pb^q mobm^oba clo efj+ >ka tebk Sbkbo^_ib Ġk^ka^ e^a 
seated himself at one side after he had paid respect to the Blessed One, the Blessed One said to him, 
þĠk^ka^) abifdeqcri fp Sbpġif8 abifdeqcri ^ob qeb peofkbp lc Rabk^) Dlq^j^h^) P^qq^j_^h^) ?^ermrqq^) 
Pġo^ka^a^) ^ka @ġmġi^+ÿ  

ć >ka tebk Sbkbo^_ib Ġk^ka^ e^a dlkb ^t^v) Jġo^ qeb bsfi lkb ^mmol^`eba qeb ?ibppba 
Lkb+ >ka pq^kafkd ^q lkb pfab eb pmlhb ql qeb ?ibppba Lkb7 þSbkbo^_ib pfo) klt ibq qeb ?ibppba Lkb 
come to his final nirvana (by dying). Let the Fortunate One attain final nirvana! The time has come 
for the final nirvana of the Blessed One. Venerable sir, for the Blessed One spoke these words to me 
(soon after my awakening&7 āBsfi lkb) F pe^ii klq `ljb ql jv cfk^i nirvana until  I have monk disciples 
ć krk afp`fmibp ć i^vjbk afp`fmibp ć ^ka i^vtljbk afp`fmibp tel ^ob ^``ljmifpeba) qo^fkba) phfiiba) 
learned, versed in Dhamma, practising Dhamma in accordance with Dhamma, practising the proper 
way, conducting themselves according to Dhamma, who will pass on what they have gained from 
their own teacher, teach it, declare it, establish it, expound it, analyse it, make it clear, till they shall 
be able by means of Dhamma to refute false teachings that have arisen, and teach the Dhamma of 
tlkaolrp bccb`q+Ă Venerable sir, now the Blessed Lkbpÿ afp`fmibp) jlkhp ^ka krkp) i^vjbk ^ka 
i^vtljbk e^sb ć X_b`ljb fk grpq qefp t^vZ+ Pl) sbkbo^_ib pfo) ibq qeb ?ibppba Lkb `ljb ql efp cfk^i 
nirvana. The time has come for the final nirvana of the Blessed One.  

Venerable sir, for the Blessed One spoke qebpb tloap ql jb7 āBsfi lkb) F pe^ii klq `ljb ql jv 
final nirvana until this holy life taught by me has become successful, prosperous, far-renowned, 
mlmri^o) ^ka tfabpmob^a) rkqfi fq fp tbii mol`i^fjba ^jlkd dlap ^ka erj^kp+Ă Sbkbo^_ib pfo) qefp qll 
has come to pass in just this way. So, venerable sir, let the Blessed One come to his final nirvana. Let 
the Fortunate One attain final nirvana! The time has come for the final nirvana lc qeb ?ibppba Lkb+ÿ  
 Tebk qefp t^p p^fa) qeb ?ibppba Lkb pmlhb ql Jġo^ qeb bsfi lkb) þBsfi lkb) al klq qolr_ib 
yourself. Before long the final nirvana lc qeb Q^qeġd^q^ tfii `ljb ^_lrq+ Qeobb jlkqep ebk`b qeb 
Q^qeġd^q^ tfii ^qq^fk cfk^i nirvana.  
 Pl qeb ?ibppba Lkb ^q qeb @ġmġi^ peofkb) jfkacriiv ^ka `ib^oiv `ljmobebkafkd) obifkquished 
the impetus for a full life-span, and when this occurred there was a great earthquake, terrible, hair-
raising, and accompanied by thunder. 
 
J^eġ-m^ofkf__ġk^ Prqq^7 Aŋde^-kfhġv^ II.102ü107, trans. G.A.S. 
 
L.62 The last admonition 
In this teaching, the Buddha sums up the path he had taught as seven sets of qualities which are known as the 
thirty-seven qualities conducive to awakening. 
 þĠk^ka^) ibq rp dl ql qeb e^ii lc qeb d^_iba elrpb) fk qeb Dob^q Clobpq+ÿ þSbov tbii) sbkbo^_ib 
pfoÿ) p^fa Sbkbo^_ib Ġk^ka^+ Qebk qeb ?ibppba Lkb) tfqe Sbkbo^_ib Ġk^ka^) tbkq ql qeb e^ii lc qeb 
d^_iba elrpb) fk qeb Dob^q Clobpq+ >ka qebob eb pmlhb ql Sbkbo^_ib Ġk^ka^) þĠk^ka^) dl klt ^ka 
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assemble in the hall of audience all the monks who dwell in the neighbourhood of Vepġif+ÿ þSbov tbii) 
sbkbo^_ib pfoÿ) p^fa Sbkbo^_ib Ġk^ka^+  

>ka Sbkbo^_ib Ġk^ka^ d^qeboba ^ii qeb jlkhp tel atbiq fk qeb kbfde_lroella lc Sbpġif) 
and assembled them in the hall of audience. And then, paying respect to the Blessed One and standing 
at one sidb) eb p^fa) þSbkbo^_ib pfo) qeb `ljjrkfqv lc jlkhp fp ^ppbj_iba+ Klt ibq qeb ?ibppba Lkb 
al ^p eb tfpebp+ÿ  
 Thereupon the Blessed One entered the hall of audience, and taking the seat prepared for 
efj) eb bueloqba qeb jlkhp7 þJlkhp) klt F p^v ql vlr qe^q these qualities of which I have higher 
knowledge and which I have made known to you ü these you should thoroughly learn, cultivate, 
develop, and frequently practise, that the holy life may be established and may long endure, for the 
welfare and happiness of the many, out of compassion for the world, for the benefit, wellbeing, and 
happiness of gods and humans. 
 Monks, what are these qualities? They are the four foundations of mindfulness, the four right 
efforts, the four bases of success, the five spiritual faculties, the five powers, the seven factors of 
awakening, and the noble eightfold path.105 Monks, these are the qualities of which I have higher 
knowledge, which I have made known to you, and which you should thoroughly learn, cultivate, 
develop, and frequently practise, that the holy life may be established and may long endure, for the 
welfare and happiness of the many, out of compassion for the world, for the benefit, wellbeing, and 
e^mmfkbpp lc dlap ^ka erj^kp+ÿ  
 Qeb ?ibppba Lkb p^fa ql qeb jlkhp croqebo7 þJlkhp) F bueloq vlr7 `lkafqflkba qefkdp ^ob lc ^ 
nature to decay, but by attentiveness vlr tfii pr``bba+ Qeb qfjb lc qeb Q^qeġd^q^ÿp cfk^i nirvana is 
kb^o+ Qeobb jlkqep ebk`b qeb Q^qeġd^q^ tfii ^qq^fk cfk^i nirvana+ÿ  

And having spoken these words, the Fortunate One, the teacher, spoke again: 
My years are now fully ripe. The life left is short.  
Departing, I go hence from you, relying on myself alone.  
Monks, be heedful, mindful and of ethical discipline!  
With firm resolve, guard your own minds!  
Who heedfully pursues the Dhamma and the discipline  
Shall go beyond the round of births and make an end of the painful. 

 
J^eġ-m^ofkf__ġk^ Prqq^7 Aŋde^-kfhġv^ II.119ü121, trans. G.A.S. 
 
L.63 The last meal 
Here we see the Buddha eating a meal that brought on his final illness, leading to his death, as well as his concern 
that no-one would blame the person who had given him the meal. 
 At one time, while walking on tour among the Mallas together with a large community of 
jlkhp) qeb ?ibppba Lkb ^oofsba ^q Mġsġ+ >ka qeb ?ibppba Lkb pq^vba ^q Mġsġ fk qeb j^kdl dolsb lc 
@rka^ qeb pjfqe+ Klt @rka^ qeb pjfqe eb^oa) þFq fp p^fa qe^q qeb ?ibppba Lkb) tefib t^ihfkd lk qlro 
among the Mallas together with a large communitv lc jlkhp) e^p ^oofsba ^q Mġsġ ^ka fp pq^vfkd ^q 
Mġsġ fk qeb j^kdl dolsb+ÿ  
 Then Cunda the smith approached the Blessed One, paid respect, and sat down to one side. 
The Blessed One instructed, roused, inspired, and gladdened him by Dhamma-talk. Then Cunda the 
pjfqe p^fa ql qeb ?ibppba Lkb) þSbkbo^_ib pfo) mib^pb `lkpbkq ql jv molsfafkd ^ jb^i qljloolt clo 
qeb ?ibppba Lkb qldbqebo tfqe qeb `ljjrkfqv lc jlkhp+ÿ Qeb ?ibppba Lkb `lkpbkqba _v obj^fkfkd 
silent.  
 Then, on seeing that the Blessed One had consented, Cunda the smith arose from his seat, 
paid respect to the Blessed One, and keeping his right side towards him, went away. When the night 
had ended Cunda the smith prepared in his own dwelling choice solid and soft food including a 

                                                           
105 For the foundations of mindfulness, the right efforts and the eightfold path, see *Th.91, for the five faculties 
and powers, see *Th.89, for the factors of awakening, see end of *Th.139. The four bases of success are energy, 
and concentration aided by desire to act, vigour, mental orientation, and investigation. 
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quantity of soft pork,106 ̂ ka ^kklrk`ba ql qeb ?ibppba Lkb qeb qfjb clo qeb jb^i) þSbkbo^_ib pfo) fq fp 
qfjb8 qeb jb^i fp ob^av+ÿ  
 Then the Blessed One, in the forenoon, putting on his robe and taking his bowl and robe, 
together with the community of monks, went to the dwelling of Cunda the smith. On arriving he sat 
altk lk qeb pb^q mobm^oba clo efj ^ka p^fa ql @rka^ qeb pjfqe) þ@rka^) pbosb jb tfqe qeb plcq mloh 
vlr e^sb mobm^oba) ^ka pbosb qeb `ljjrkfqv lc jlkhp tfqe qeb lqebo clla+ÿ þSbov tbii) sbkbo^_ib 
pfoÿ) p^fa @rka^ qeb pmith.  

He served the Blessed One with the soft pork and the community of monks with the other 
mobm^oba clla+ Qebk qeb ?ibppba Lkb p^fa ql @rka^ qeb pjfqe) þ@rka^) _rov fk ^ mfq te^q fp ibcq lsbo 
of the soft pork, for I do not see in the world with its gods) jġo^p ^ka _o^ejġp) tfqe fqp mblmib) 
renunciants, brahmins, kings and the masses, anyone here who could eat and fully digest it other 
qe^k qeb Q^qeġd^q^+ÿ þSbov tbii) sbkbo^_ib pfoÿ) p^fa @rka^ qeb pjfqe+ Eb _rofba te^q t^p ibcq lsbo lc 
the soft pork in a pit. Then he turned to the Blessed One, paid respect, and sat down to one side. As 
he sat there the Blessed One instructed, roused, inspired, and gladdened him with Dhamma-talk. 
Then he rose from his seat and departed. 
 Then, after the Blessed One had eaten the food of Cunda the smith, a severe sickness arose in 
him, dysentery accompanied by the passing of blood and dire and deadly pains. These pains the 
Blessed One endured, mindful and clearly comprehending, without complaint. Then the Blessed One 
said to Sbkbo^_ib Ġk^ka^) þ@ljb) Ġk^ka^) tb tfii dl ql Hrpfkġoġ+ÿ >ka Sbkbo^_ib Ġk^ka^ d^sb efp 
`lkpbkq ql qeb ?ibppba Lkb) p^vfkd) þVbp) sbkbo^_ib pfo+ÿ 
 On eating the food given by Cunda the smith, so I heard,  

The wise one felt a dire sickness, as to end in death.  
When he ate the soft pork, a dire sickness arose in the teacher.  
Qebk _bfkd mrodba) qeb ?ibppba Lkb ^kklrk`ba) þF tfii dl ql qeb `fqv lc Hrpfkġoġ+ÿ 

 Then the Blessed One stepped off the road, went up to the foot of a tree, and said to Venerable 
Ġk^ka^) þ@ljb) Ġk^ka^) clia jv ol_b fk clro ^ka mobm^ob ^ pb^q+ F ^j qfoba ^ka tfii pfq altk+ÿ þVbp) 
sbkbo^_ib pfoÿ) Sbkbo^_ib Ġk^ka^ obmifba ql qeb ?ibppba Lkb) ^ka cliafkd qeb ol_b fk clro) eb mobm^oba 
a seat and the Blessed One sat down. Sitting there the Bibppba Lkb ^aaobppba Sbkbo^_ib Ġk^ka^) 
þ@ljb) Ġk^ka^) cbq`e jb pljb t^qbo) Ġk^ka^) F ^j qefopqv ^ka tlria aofkh+ÿ 
 Qebobrmlk Sbkbo^_ib Ġk^ka^ p^fa ql qeb ?ibppba Lkb7 þSbkbo^_ib pfo) grpq klt ^p j^kv ^p 
five hundred wagons have crossed over the stream and the shallow water stirred up by the wheels 
flows muddied. But there is the river Hrhraeġ close by, with clear, pleasant, cool, pure water easily 
approachable and delightfully situated. Here the Blessed One can drink the water and refresh his 
_lav+ÿ  
Qebk ^ pb`lka qfjb ^ka ^ qefoa qfjb qeb ?ibppba Lkb p^fa) þ@ljb) Ġk^ka^) cbq`e jb pljb t^qbo 

ć+ÿ þSbov tbii) sbkbo^_ib pfoÿ) Sbkbo^_ib Ġk^ka^ obmifba ql qeb ?ibppba Lkb) ^ka q^hfkd ^ _lti) eb 
tbkq ql qeb pqob^j+ Qebk) ^p Sbkbo^_ib Ġk^ka^ ^mmol^`eba) qe^q phallow water, stirred up by the 
tebbip ^ka ciltfkd jraafba) ciltba mrob) `ib^o) ^ka rkjraafba+ Qebk Sbkbo^_ib Ġk^ka^ 
`lkpfaboba) þFq fp fkabba tlkabocri) fq fp fkabba j^osbiilrp) qeb dob^q prmbokloj^i mlqbk`v ^ka mltbo 
lc qeb Q^qeġd^q^ď Qefp pqob^j ć klt ciltp mrob) `ib^o) ^ka rkjraafba+ÿ  
 >ka q^hfkd pljb t^qbo fk qeb _lti) eb ^mmol^`eba qeb ?ibppba Lkb ^ka p^fa) þFq fp fkabba 
tlkabocri) fq fp fkabba j^osbiilrp) qeb dob^q prmbokloj^i mlqbk`v ^ka mltbo lc qeb Q^qeġd^q^ď ć 
Venerable sir, drink the water. Forqrk^qb Lkb) aofkh qeb t^qbo+ÿ  
 And the Blessed One drank the water. Then the Blessed One, together with a large community 
of monks, went to the river Hrhraeġ, and entering into the water, he bathed and drank. Having come 
out of the water, he went to a mandl dolsb ^ka p^fa ql Sbkbo^_ib @rka^h^) þ@ljb) @rka^h^) clia jv 
ol_b fk clro ^ka mobm^ob ^ `lr`e+ F ^j qfoba ^ka tfii ifb altkÿ+ þVbp) sbkbo^_ib pfoÿ) Sbkbo^_ib @rka^h^ 
replied, and folding the robe in four, he prepared a couch. And the Blessed One lay down on his right 
pfab fk qeb iflkÿp obpqfkd mlpqrob) mi^`fkd lkb cllq lk qeb lqebo) jfkacri ^ka `ib^oiv `ljmobebkafkd) 
determining the time of arising. And Venerable Cundaka sat down in front of the Blessed One. 

                                                           
106 pƈh^o^-maddava, ifqbo^iiv þmfd-jfiaÿ7 the Raġk^ commentary (p.399) says that the þdob^q `ljjbkq^ovÿ pbbp qefp 
as tender pork available from the market, but that others see it as bamboo shoots or mushrooms growing in a 
place trampled (maddita) by pigs, or a kind of elixir. Pbb 'I+23 lk qeb ?raae^ÿp sfbt lk qeb `fo`rjpq^k`bp rkabo 
which a renunciant may accept meat. 
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The awakened one came to the river Hrhraeġ, with pure, pleasant, clear waters.  
Qeb qb^`ebo fjjbopba efp tb^ov co^jb) qeb Q^qeġd^q^) fk`ljm^o^_ib fk qeb tloia+  
Having bathed, drunk, and come back out, the honoured teacher amid the group of monks, 
the foremost teacher, the Blessed One here now, the great sage went to the mango grove.  

 Ql qeb jlkh `^iiba @rka^h^ eb p^fa) þMobm^ob jv ol_b cliaba fkql clro+ÿ  
Asked by the composed one, Cunda quickly laid out the four-folded robe. The teacher lay 
down his weary frame and Cunda sat down there in front. 

 Thbk qeb ?ibppba Lkb p^fa ql Sbkbo^_ib Ġk^ka^7 þĠk^ka^) fq j^v _b qe^q pljblkb tfii `^rpb 
objlopb fk @rka^ qeb pjfqe _v p^vfkd) āCofbka @rka^) fq fp ^ ilpp clo vlr) fq fp ^k fii d^fk clo vlr) qe^q 
qeb Q^qeġd^q^ ^qq^fkba cfk^i nirvana ^cqbo eb ob`bfsba efp i^pq ^ijp clla colj vlr+Ă Qe^q objlopb lc 
@rka^ qeb pjfqe pelria _b afpmbiiba fk qefp t^v7 āCofbka @rka^) fq fp ^ d^fk clo vlr) fq fp ^ dob^q d^fk 
clo vlr) qe^q qeb Q^qeġd^q^ ^qq^fkba cfk^i nirvana after he received his last alms food from you. Friend 
@rka^) c^`b ql c^`b F eb^oa fq colj qeb ?ibppba Lkb) c^`b ql c^`b F ib^okq fq7 þQebpb qtl lccbofkdp lc ^ijp 
food are of equal fruit, of equal result, of very much greater fruit and profit than any other offering 
of alms food. What two? Te^q lccbofkd lc ^ijp clla ^cqbo e^sfkd b^qbk tef`e qeb Q^qeġd^q^ ob^ifwba 
prmobjb ^t^hbkfkd ^ka qe^q lccbofkd lc ^ijp clla ^cqbo e^sfkd b^qbk tef`e qeb Q^qeġd^q^ ^qq^fkba 
final nirvana in the nirvana-element with no fuel left. These two offerings of alms food are of equal 
fruit, of equal result, of very much greater fruit and profit than any other offering of alms cllaÿ+Ă A 
deed has been performed by the worthy Cunda the smith conducive to long life, beauty, happiness, 
heaven, fame, and supremacy. In this ŵv qeb objlopb lc @rka^ qeb pjfqe pelria _b afpmbiiba+ÿ 
 
@rka^ Prqq^7 Raġk^ 81ü85,107 trans. G.A.S. 
 
L.64 The last rest 
This passage shows deities causing trees to flower and rain down flowers in devotion to the Buddha, yet he says 
that true devotion to him is to be shown by practising the Dhamma he taught. 

Qebk qeb ?ibppba Lkb ^aaobppba Sbkbo^_ib Ġk^ka^) p^vfkd) þ@ljb) Ġk^ka^) ibq rp `olpp ql qeb 
farther bank of the river Hiraññavatŋ) ^ka dl ql qeb J^ii^pÿ pġi^ dolsb) fk qeb sf`fkfqv lc Hrpfkġoġ+ÿ 
þVbp) sbkbo^_ib pfo+ÿ >ka qeb ?ibppba Lkb) qldbqebo tfqe ^ i^odb `ljm^kv lc jlkhp) tbkq ql qeb croqebo 
bank of qeb ofsbo Efo^áá^s^qŋ) ql qeb pġi^ dolsb lc qeb J^ii^p) fk qeb sf`fkfqv lc Hrpfkġoġ+  
 >ka qebob ?ibppba Lkb pmlhb ql Sbkbo^_ib Ġk^ka^) þĠk^ka^) mib^pb mobpare for me a couch 
between the twin sġi^ qobbp) tfqe qeb eb^a ql qeb kloqe+ Ġk^ka^) F ^j tb^ov ^ka t^kq ql ifb altk+ÿ 
þVbp) sbkbo^_ib pfo+ÿ >ka Sbkbo^_ib Ġk^ka^ afa ^p qeb ?ibpp ed One asked him to do. Then the Blessed 
Lkb i^v altk lk efp ofdeq pfab) fk qeb iflkÿp mlpqrob) obpqfkd lkb cllq rmlk qeb lqebo) ^ka pl afpmlpba 
himself, mindfully and clearly comprehending.  
 At that time the twin sġi^ qobbp _olhb lrq fk crii _illj) qelrdh it was not the season of 
ciltbofkd+ >ka qeb _ilppljp o^fkba rmlk qeb jloq^i _lav lc qeb Q^qeġd^q^ ^ka aolmmba ^ka p`^qqboba 
^ka tbob pqobtk rmlk fq fk abslqflk ql qeb Q^qeġd^q^+ >ka `bibpqf^i j^kaġo^s^ flowers and heavenly 
sandalwood powder from the sky o^fkba altk rmlk qeb jloq^i _lav lc qeb Q^qeġd^q^) ^ka aolmmba 
^ka p`^qqboba ^ka tbob pqobtk rmlk fq fk abslqflk ql qeb Q^qeġd^q^+ >ka qeb plrka lc eb^sbkiv slf`bp 
^ka eb^sbkiv fkpqorjbkqp j^ab jrpf` fk qeb ^fo lrq fk abslqflk ql qeb Q^qeġd^q^+ 
 And the Blbppba Lkb pmlhb ql Sbkbo^_ib Ġk^ka^) p^vfkd7 þĠk^ka^) qeb qtfk pġi^ qobbp ^ob fk 
crii _illj) qelrde fq fp klq qeb pb^plk lc ciltbofkd+ ć >ka qeb plrka lc eb^sbkiv slf`bp ^ka eb^sbkiv 
fkpqorjbkqp j^hbp jrpf` fk qeb ^fo fk abslqflk ql qeb Q^qeġd^q^+ 
 Ġk^ka^) vbq fq fp klq qerp qe^q qeb Q^qeġd^q^ fp obpmb`qba) sbkbo^qba) bpqbbjba) peltk 
abslqflk) ^ka elklroba fk qeb efdebpq abdobb+ ?rq) Ġk^ka^) te^qbsbo jlkh lo krk) i^vj^k lo 
laywoman, practises Dhamma in accordance with Dhamma, practises rightly, walks in the way of 
Ae^jj^) fq fp _v pr`e ^ lkb qe^q qeb Q^qeġd^q^ fp obpmb`qba) sbkbo^qba) bpqbbjba) peltk abslqflk) 
^ka elklroba fk qeb efdebpq abdobb+ Qebobclob) Ġk^ka^) qerp pelria vlr qo^fk vlropbisbp7 āTb pe^ii 
practise Dhamma in accordance with Dhamma, practise ofdeqiv) ^ka t^ih fk qeb t^v lc Ae^jj^+Ăÿ  
 
J^eġ-m^ofkf__ġk^ Prqq^7 Aŋde^-kfhġv^ II.137ü138, trans. G.A.S. 

                                                           
107 And M̂ eġ-m^ofkf__ġk^ Prqq^7 Aŋde^-kfhġv^ II.126ü129 and 135ü136. 
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L.65 Ġk^ka^ÿp dofbc 
Ebob qeb ?raae^ pbbhp ql ^ppr^db qeb dofbc lc Ġk^ka^) qeb jlkh tel e^a _bbk efp mboplk^i ^qqbka^kq clo j^kv 
years. 

Qebk Sbkbo^_ib Ġk^ka^ tbkq fkql qeb atbiifkd ^ka ib^kba ^d^fkpq qeb allomlpq ^ka tbmq) 
%qefkhfkd&) þF ^j pqfii _rq ^ ib^okbo) tfqe jr`e ql al %ql ^qq^fk arahantship). But, alas, my teacher, 
who was so compassionate towards me, is about to attain final nirvana! 
 >ka qeb ?ibppba Lkb pmlhb ql qeb jlkhp) þJlkhp) tebob fp Ġk^ka^<ÿ þSbkbo^_ib pfo) Sbkbo^_ib 
Ġk^ka^ e^p dlkb fkql qeb atbiifkd ^ka qebob pq^kap leaning against the doorpost, tbbmfkd) āF ^j pqfii 
but a learner, with much to do (to attain arahantship). But, alas, my teacher, who was so 
compassionate towards me, is about to attain final nirvanaďÿ  
 Qebk qeb ?ibppba Lkb ^phba ^ `boq^fk jlkh ql _ofkd Sbkbo^_ib Ġk^ka^ ql efj) p^vfkd) þDl) 
jlkh) ^ka p^v ql Ġk^ka^) āCofbka Ġk^ka^) qeb qb^`ebo `^iip vlr+Ăÿ >ka that monk went and spoke to 
Sbkbo^_ib Ġk^ka^ ^p qeb ?ibppba Lkb e^a ^phba efj ql+ >ka Sbkbo^_ib Ġk^ka^ tbkq ql qeb ?ibppba 
One, paid respect to him, and sat down on one side. 
 Qebk qeb ?ibppba Lkb pmlhb ql Sbkbo^_ib Ġk^ka^7 þBklrde) Ġk^ka^ď Al klq dofbsb) do not 
lament! For have I not taught from the very beginning that with all that is dear and beloved there 
must be change, separation, and severance? So how could anything else _b l_q^fkba ebob) Ġk^ka^< 
Of that which is born, come into being, conditioned, aka pr_gb`q ql ab`^v) elt `^k lkb p^v) āJ^v fq 
klq `ljb ql afpplirqflkďĂ< Qebob `^k _b kl pr`e pq^qb lc qefkdp+  
 Ġk^ka^) klt clo ^ ilkd qfjb) vlr e^sb pbosba qeb Q^qeġd^q^ tfqe loving kindness in deed, 
word, and thought, graciously, pleasantly, wholehearteaiv ^ka _bvlka jb^prob+ Ġk^ka^) vlr ^ob lkb 
who has done good! Now you should put forth energy, and soon you too will be free from the 
fkqluf`^qfkd fk`ifk^qflkp+ÿ 
  
J^eġ-m^ofkf__ġk^ Prqq^7 Aŋde^-kfhġv^ II.143ü144, trans. G.A.S. 
 
L.66 Qeb J^ii^pÿ ^i^oj ^q qeb fjmbkafkd ab^qe lc qeb ?raae^ 
þĠk^ka^) dl klt ql Hrpfkġoġ ^ka ^kklrk`b ql qeb J^ii^p7 āSġpbϼϼhas, today in the last watch of the 
kfdeq) qeb Q^qeġd^q^ÿp cfk^i nirvana tfii q^hb mi^`b+ L Sġpbϼϼhas, approach, draw near! Do not be 
remlopbcri i^qbo ^q qeb qelrdeq) þFk lro qltkpefm fq t^p qe^q qeb Q^qeġd^q^ÿp cfk^i nirvana took place, 
_rq tb c^fiba ql pbb efj ^q qeb bkaďÿ Ă+ÿ þSbov tbii) sbkbo^_ib pfo+ÿ >ka Sbkbo^_ib Ġk^ka^ mobm^oba 
himself, and taking his bowl and outer robe, went with ^ `ljm^kflk ql Hrpfkġoġ+  
 Now at that time the Mallas had gathered in the council hall for some public business. And 
Sbkbo^_ib Ġk^ka^ ^mmol^`eba qebj ^ka ^kklrk`ba7 þSġpbϼϼhas, today in the last watch of the night, 
qeb Q^qeġd^q^ÿp cfk^i nirvana will take mi^`b+ Sġpbϼϼhas, approach, draw near! Do not be remorseful 
i^qbo ^q qeb qelrdeq) āFk lro qltkpefm fq t^p qe^q qeb Q^qeġd^q^ÿp cfk^i nirvana took place, but we 
c^fiba ql pbb efj ^q qeb bka+Ăÿ  
 Tebk qebv eb^oa Sbkbo^_ib Ġk^ka^ pmb^h qebpb tloap) qeb J^ii^p with their sons, their 
wives, and the wives of their sons, were sorely grieved, grieved at heart and afflicted; and some, with 
their hair all dishevelled, with arms uplifted in despair, wept; flinging themselves on the ground, they 
rolled from side to sidb) i^jbkqfkd) þQll pllk e^p qeb ?ibppba Lkb `ljb ql efp cfk^i nirvana! Too soon 
has the Fortunate One come to his final nirvanaď Qll pllk tfii qeb bvb lc qeb tloia s^kfpe colj pfdeqďÿ 
 And thus afflicted and filled with grief, the Mallas, with their sons, their wives, and the wives 
of their sons, went to the sġi^ dolsb) qeb ob`ob^qflk m^oh lc qeb J^ii^p) ql qeb mi^`b tebob Sbkbo^_ib 
Ġk^ka^ t^p+ >ka Sbkbo^_ib Ġk^ka^ `lkpfaboba) þFc F tbob ql ^iilt qeb J^ii^p lc Hrpfkġoġ ql m^v 
reverence to the Blessed One one by one, the night will have given way to dawn before they are all 
presented to him. Therefore let me divide them up according to clan, each family in a group, and so 
mobpbkq qebj ql qeb ?ibppba Lkb qerp7 āQeb J^ii^ lc pr`e ^ka pr`e ^ k^jb) sbkbo^_ib pfo) with his 
tfsbp ^ka `efiaobk) efp ^qqbka^kqp ^ka efp cofbkap) m^vp elj^db ^q qeb cbbq lc qeb ?ibppba Lkb+Ăÿ  
 >ka Sbkbo^_ib Ġk^ka^ afsfaba qeb J^ii^p rm ^``loafkd ql `i^k) b^`e c^jfiv fk ^ dolrm) ^ka 
presented them to the Blessed One. So it was that Venera_ib Ġk^ka^ `^rpba qeb J^ii^p lc Hrpfkġoġ 
to be presented to the Blessed One by clans, each family in a group, even in the first watch of the 
night. 
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J^eġ-m^ofkf__ġk^ Prqq^7 Aŋde^-kfhġv^ II.147ü148, trans. G.A.S. 
 
L.67 The last convert, and a question on other teachers 
Klt ^q qe^q qfjb ^ t^kabofkd ^p`bqf` k^jba Pr_e^aa^ t^p atbiifkd ^q Hrpfkġoġ+ >ka Pr_e^aa^ qeb 
t^kabofkd ^p`bqf` eb^oa fq p^fa) þQla^v fk qeb qefoa t^q`e lc qeb kfdeq) qeb cfk^i nirvana of the 
renunciant Dlq^j^ tfii q^hb mi^`b+ÿ  
 >ka qeb t^kabofkd ^p`bqf` Pr_e^aa^ `lkpfaboba7 þF e^sb eb^oa fq p^fa _v lia ^ka sbkbo^_ib 
t^kabofkd ^p`bqf`p) qb^`ebop lc qb^`ebop) qe^q qeb ^ofpfkd lc Q^qeġd^q^p) qeb arahants, perfectly 
awakened Buddhas, is rare in the world. Yet this very day, in the last watch of the night, the final 
nirvana of the renunciant Gotama will take place. Now there is in me a doubt; but to this extent I have 
c^fqe fk qeb obkrk`f^kq Dlq^j^) qe^q eb `lria pl qb^`e jb Ae^jj^ ^p ql objlsb qe^q alr_q+ÿ  
 Then the wandering ascetic Subhadda went to the pġia grove, the recreation park of the 
J^ii^p) ^ka aobt kb^o ql Sbkbo^_ib Ġk^ka^) ^ka fkclojba Sbkbo^_ib Ġk^ka^ lc efp `lk`bok) p^vfkd) 
þCofbka Ġk^ka^) fq tlria _b dlla fc F `lria _b ^iiltba fkql qeb mobpbk`b lc qeb obkrk`f^kq Dlq^j^+ÿ 
?rq Sbkbo^_ib Ġk^ka^ ^kptboba efj) þBklrde) cofbka Pr_e^aa^ď Al klq qolr_ib qeb Q^qeġd^q^+ Qeb 
?ibppba Lkb fp tb^ov+ÿ Vbq ^ pb`lka ^ka ^ qefoa qfjb qeb t^kabofkd ^p`bqf` Pr_e^aa^ j^ab efp 
request, and a second and a third time Sbkbo^_ib Ġk^ka^ obcrpba efj+  
 >ka qeb ?ibppba Lkb eb^oa qeb q^ih _bqtbbk qebj) ^ka eb `^iiba Sbkbo^_ib Ġk^ka^ ^ka p^fa7 
þPqlm) Ġk^ka^ď Al klq obcrpb Pr_e^aa^+ Ġk^ka^) Pr_e^aa^ j^v _b ^iiltba fkql qeb mobpbk`b lc qeb 
Q^qeġd^q^+ Clo te^qbsbo eb tfii ^ph jb, he will ask for the sake of knowledge, and not as an offence. 
And the answer I give him, that eb tfii ob^afiv rkabopq^ka+ÿ  
 Qebobrmlk Sbkbo^_ib Ġk^ka^ p^fa ql qeb t^kabofkd ^p`bqf` Pr_e^aa^) þCofbka Pr_e^aa^) dl 
qebk) qeb ?ibppba Lkb dfsbp vlr ib^sb+ÿ Qebk qeb t^kabofkd ^p`bqf` Pr_e^aa^ ^mmol^`eba qeb ?ibppba 
One and saluted him courteously. And having exchanged with him pleasant and civil greetings, the 
t^kabofkd ^p`bqf` Pr_e^aa^ pb^qba efjpbic ^q lkb pfab ^ka ^aaobppba qeb ?ibppba Lkb7 þSbkbo^_ib 
Gotama, there are renunciants and brahmins who are chiefs of great communities of disciples, who 
have large retinues, who are leaders of schools, well known and renowned, and held in high esteem 
by the multitude, such teachers as Mƈo^ϖa Kassapa, Makkhali Gosġla, Ajita Kesakambala, Pakudha 
H^``ġv^k^) P^ág^v^ ?bi^ϼϼhaputta, Nigaϖϼe^ Kġϼaputta.108 Have all of these attained realization, as 
each of them would have it believed, or has none of them, or is it that some have attained realization 
^ka lqebop klq<ÿ 
 þBklrde) Pr_e^aa^ď Ibq fq _b ^p fq j^v) tebqebo ^ii lc qebj e^sb ^qq^fkba ob^ifw^qflk) ^p bach 
of them would have it believed, or whether none of them has, or whether some have attained 
realization and others not. Subhadda, I will teach you Dhamma; listen and heed it well, and I will 
pmb^h+ÿ þSbov tbii) sbkbo^_ib pfo+ÿ  
 And the Blessed One spokb qerp7 þPr_e^aa^) fk te^qplbsbo Ae^jj^ ^ka afp`fmifkb qebob fp 
not found the noble eightfold path, neither is there found a true renunciant of the first, second, third, 
or fourth degree of saintliness.109 But in whatsoever Dhamma and discipline there is found the noble 
eightfold path, there is found a true renunciant of the first, second, third, and fourth degrees of 
saintliness. Now, Subhadda, in this Dhamma and discipline is found the noble eightfold path; and 
certainly here are also found true renunciants of the first, second, third, and fourth degrees of 
saintliness. Devoid of true renunciants are the systems of the other renunciants. But, Subhadda, if 
the monks live rightly, the world will not be destitute of arahantp+ ć 

When this was said, the wandering ^p`bqf` Pr_e^aa^ pmlhb ql qeb ?ibppba Lkb7 þBu`biibkq) 
venerable sir, most excellent, venerable sir! Venerable sir, it is as if one were to set upright what had 
been overthrown, or to reveal what had been hidden, or to show the path to one who had gone astray, 
or to light a lamp in the darkness so that those with eyes might see ü even so has the Blessed One set 
forth Dhamma in many ways. And so, venerable sir, I take my refuge in the Blessed One, the Dhamma, 
and the Sangha of jlkhp+ J^v F ob`bfsb colj qeb ?ibppba Lkb dlfkd cloqe ^ka efdebo loafk^qflk<ÿ  

                                                           
108 They were the popular six non-Buddhist renunciant teachers: fatalists, materialists, sceptics and Jains. 
109 Pbb þKl_ib Lkbpÿ fk Dilpp^ov+ 
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 þPr_e^aa^) telbsbo e^sfkd _bbk clojboiv ^ cliiltbo lc ^klqebo `obba tfpebp ql ob`bfsb 
going forth and higher ordination110 in this Dhamma and discipline remains on probation for a period 
of four months. At the end of those four months, if the monks are satisfied with him, they grant him 
going forth and higher ordination as a monk. Yet in this matter I recognize differences of 
mboplk^ifqfbp+ÿ  
 þSbkbo^_ib pfo) fc telbsbo e^sfkd _bbn formerly a follower of another creed wishes to receive 
going forth and higher ordination in this Dhamma and discipline remains on probation for a period 
of four months, and at the end of those four months, if the monks are satisfied with him, they grant 
him going forth and higher ordination as a monk ü then I will remain on probation for a period of 
four years. And at the end of those four years, if the monks are satisfied with me, let them grant me 
dlfkd cloqe ^ka efdebo loafk^qflk ^p ^ jlkh+ÿ  
 But the ?ibppba Lkb `^iiba Sbkbo^_ib Ġk^ka^ ^ka p^fa ql efj: þĠk^ka^) ibq Pr_e^aa^ dl 
cloqe+ÿ >ka Sbkbo^_ib Ġk^ka^ obmifba7 þSbov tbii) sbkbo^_ib pfo+ÿ Qebk qeb t^kabofkd ^p`bqf` 
Pr_e^aa^ p^fa ql Sbkbo^_ib Ġk^ka^) þCofbka Ġk^ka^) fq fp ^ d^fk clo vlr ^ii) ^ _ibppfng, that in the 
mobpbk`b lc qeb qb^`ebo efjpbic vlr e^sb ob`bfsba qeb pmofkhifkd lc `lkpb`o^qflk ^p obpfabkq mrmfip+ÿ  
 So it came about that the wandering ascetic Subhadda, in the presence of the Blessed One, 
received the going forth and higher ordination. And from the time of his ordination Venerable 
Subhadda remained alone, secluded, heedful, ardent, and resolute. And before long he attained to the 
goal for which a worthy man goes forth rightly from home to homelessness, the supreme goal of the 
holy life; and having by himself realized it with higher hkltibadb) eb atbiq qebobfk+ Eb hkbt7 þBirth 
is destroyed, the requirements of the holy life have been fulfilled, what ought to be done has been 
alkb) ^ka qebob fp klqefkd jlob ql _b alkb ebob^cqbo+ÿ 
 And Venerable Subhadda became yet another among the arahants and he was the last 
personal disciple of the Blessed One himself. 
 
J^eġ-m^ofkf__ġk^ Prqq^7 Aŋde^-kfhġv^ II.148ü153, trans. G.A.S. 
 
L.68 Qeb ?raae^ÿp i^pq tloap 
In this passage, the Buddha checks that his disciples have no remaining questions, before uttering his last words 
after he is sure that they do not have any. 
 Klt qeb ?ibppba Lkb pmlhb ql Sbkbo^_ib Ġk^ka^) þĠk^ka^) fq j^v _b qe^q pljb ^jlkd vlr 
j^v `lkpfabo) āQeb qb^`eboÿp fkpqor`qflk e^p `b^pba8 klt tb e^sb kl qb^`ebo+Ă ?rq) Ġk^ka^) fq pelria 
klq _b pl `lkpfaboba+ Ġk^ka^) clo qe^q tef`e F e^sb mol`i^fjba ^ka j^ab hkltk ^p qeb Ae^jj^ ^ka 
the monastic discipline, that shall be your teacher when I am gone. 
 >ka) Ġk^ka^) tebob^p klt qeb jlkhp ^aaobpp lkb ^klqebo ^p ācofbkaĂ) ibq fq klq _b pl tebk 
F ^j dlkb+ Ġk^ka^) qeb pbkflo jlkhp j^v ^aaobpp qeb grkflo lkbp _v qebfo k^jb) qebfo c^jfiv k^jb) 
lo ^p ācofbkaĂ8 _rq qeb grkflo jlkhp pelria ^aaobpp qeb pbkflo lkbp ^p āsbkbo^_ib pfoĂ lo āvlro 
reverence+Ă 
 Ġk^ka^) fc fq fp abpfoba) qeb `ljjrkfqv j^v) tebk F ^j dlkb) ^_lifpe qeb ibppbo ^ka jfklo 
rules. 

Ġnanda, when I am gone, let the brahmġ mbk^iqv _b fjmlpba rmlk qeb jlkh @e^kk^+ÿ111 
þVenerable sir, what is the bo^ejġ mbk^iqv<ÿ þĠk^ka^) qeb jlkh @e^kk^ j^v p^v what he will, but the 
jlkhp pelria kbfqebo `lksbopb tfqe efj) klo bueloq efj) klo ^ajlkfpe efj+ÿ 

 Qebk qeb ?ibppba Lkb ^aaobppba qeb jlkhp7 þJlkhp) fq j^v _b qe^q lkb lc vlr fp fk alr_q lo 
perplexity as to the Buddha, the Dhamma, or the Sangha, the path or the practice. Then question, 
jlkhpď Al klq _b dfsbk ql objlopb i^qbo lk tfqe qeb qelrdeq) āQeb qb^`ebo t^p tfqe rp c^`b ql c^`b) 
vbq c^`b ql c^`b tb c^fiba ql ^ph efj+Ăÿ  
 But when this was said, the monks were silent. And yet a second and a third time the Blessed 
Lkb p^fa ql qebj7 þJlkhp) fq j^v _b qe^q lkb lc vlr fp fk alr_q lo mbomibufqv ^p ql qeb ?raae^) qeb 

                                                           
110 þDlfkd cloqeÿ colj qeb tloia jb^kp ql ^almq ^ obkrk`f^kq ifcbpqvib) tef`e lk fqp ltk j^ohp loafk^qflk ^p ^ 
novice in qeb jlk^pqf` `ljjrkfqv+ þEfdebo loafk^qflkÿ j^ohp _b`ljfkd ^ crii-fledged monk or nun. 
111 He was the charioteer that Gotama had during his palace life, and accompanied him for his renunciation. As 
a monk he was proud and resistant to acknowledge his faults. He later attained arahantship after becoming 
^pe^jba lc qeb _o^ejġ mbk^iqv _bfkd fjmlpba lk efj %Vinaya II.292). 
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Dhamma, or the Sangha, the path or the practice. Then question, monks! Do not be given to remorse 
i^qbo lk tfqe qeb qelrdeq) āQeb qb^`ebo t^p tfqe rp c^`b ql c^`b) vbq c^`b ql c^`b tb c^fiba ql ^ph efj+Ăÿ 

And for a second and a third time the monks were silent. Then the Blessed One said to them: 
þJlkhp) fq j^v _b lrq lc obpmb`q clo qeb qb^`ebo qe^q vlr ^ph kl nrbpqflkp+ Qebk) jlkhp) ibq friend 
`ljjrkf`^qb fq ql cofbka %ql ^ph lk efp _be^ic&+ÿ Vbq pqfii qeb jlkhp tbob pfibkq+ >ka Sbkbo^_ib 
Ġk^ka^ pmlhb ql qeb ?ibppba Lkb7 þJ^osbiilrp fq fp) sbkbo^_ib pfo) jlpq tlkabocri fq fpď Qefp c^fqe F 
have in the community of monks that not even one monk is in doubt or perplexity as to the Buddha, 
the Dhamma, or the Sangha) qeb m^qe lo qeb mo^`qf`b+ÿ  
 þĠk^ka^) lrq lc c^fqe vlr pmb^h qerp+ ?rq) Ġk^ka^) ebob qeb Q^qeġd^q^ hkltp clo `boq^fk qe^q 
among this community of monks there is not even one monk who is in doubt or perplexity as to the 
Buddha, the Dhamma, or the Sangha) qeb m^qe lo qeb mo^`qf`b+ Clo) Ġk^ka^) ^jlkd qebpb cfsb erkaoba 
monks even the lowest is a stream-enterer, secure from downfall, assured, and bound for awakening+ÿ  
 And the Blessed Lkb ^aaobppba qeb jlkhp) þJlkhp) _belia klt) F ^aaobpp vlr7 `lkafqflkba 
qefkdp ^ob lc ^ k^qrob ql ab`^v) _rq _v ^qqbkqfsbkbpp vlr tfii pr``bbaďÿ Qefp t^p qeb i^pq rqqbo^k`b lc 
qeb Q^qeġd^q^+ 
 
J^eġ-m^ofkf__ġk^ Prqq^7 Aŋde^-kfhġv^ II.154ü156, trans. G.A.S. 
 
L.69 Qeb ?raae^ÿp passing away 
After his last words, the Buddha goes through a series of meditative states: from the first meditative absorption 
(jhġna) to the second, third and fourth of these (see *Th.140); then through the four formless states (see *Th.142) 
ü the spheres of infinite space, infinite consciousness, nothingness, and neither-perception nor-non-perception ü 
then to the state of the cessation of perception and feeling. He then goes back down through all these states to 
the first absorption, then back up to the fourth absorption, from which he had attained awakening. Having 
demonstrated full self-mastery, he then passed away. 
 Having emerged from the fourth meditative absorption, immediately after this the Blessed 
One directly attained final nirvana. 
 When the Blessed One attained final nirvana, simultaneously with his final nirvana) ?o^ejġ 
Sahampati112 recited this verse:  

All beings in the world will finally lay the body down,  
Since such a one as the teacher, the peerless person in the world,  
Qeb Q^qeġd^q^) lkb bkaltba tfqe mltbop) qeb awakened one, attained final nirvana.  

 When the Blessed One attained final nirvana, simultaneously with his final nirvana, Sakka113 
the king of gods recited this verse:  

Impermanent indeed are conditioned things,  
Their nature is to arise and decay.  
Having arisen, they cease:  
Happy is their stilling. 

 When the Blessed One attained final nirvana, simultaneously with his final nirvana, 
Sbkbo^_ib Ġk^ka^ ob`fqba qefp sbopb7 114 

Then there was terror, then there was trepidation,  
When the awakened one who is perfect in all excellent qualities attained final nirvana.  

 When the Blessed One attained final nirvana, simultaneously with his final nirvana, 
Venerable Anuruddha recited these verses:  

There was no more in-and-out breathing in the stable one of steady mind  
When unstirred, bent on peace, the one with vision attained final nirvana.  
With unshrinking mind he endured the pain;  
Like the quenching of a lamp was the deliverance of the mind.  

 
J^eġ-m^ofkf__ġk^ Prqq^7 Aŋde^-kfhġv^ II.156ü157, trans. G.A.S. 

                                                           
112 On whom, see *L.19 and 25. 
113 On whom, see *L.2, 31, 33, 36 and *Th.34 and 38. 
114 This verse is not in the J^eġ-m^ofkf__ġk^ Prqq^, but in an equivalent passage at Saϒyutta-kfhġv^ I.157ü59 <340ü
342>. 



94 
 

 

CHAPTER 2: DIFFERENT PERSPECTIVES ON THE BUDDHA 

QEBO>SĠA> 
 
Th.1 Qualities of the Buddha 
This is part of a passage on the Three Refuges (see *Th.93) that is frequently chanted fk Mġif fk abslqflk^i pbqqfkdp) 
as well as being reflected on in devotional meditations. 

Here, monks, a noble disciple who is endowed with confirmed confidence in the Buddha thus: 
þQeb ?ibppba lkb fp ^k arahant,115 perfectly awakened Buddha, one endowed with knowledge and 
conduct, Fortunate One, knower of the worlds, incomparable trainer of persons to be tamed, teacher 
of gods and humans, awakened one, Blessed One.ÿ 
 
Oġgġ Prqq^7 P^ϒvrqq^-kfhġv^ V.343, trans. P.H. 
 

Teb ?raae^ÿp obi^qflk ql qeb Ae^jj^ 
The nature of the Buddha is seen as closely related to the Dhamma, in the sense of his teachings, the path to the 
Buddhist goal, and this goal itself, nirvana. 
 
Th.2 Who sees the Dhamma sees the Buddha 
Even if, monks, a monk should dwell seven hundred miles away, but be one who has not become 
`lsbqlrp ć lo with a mind of ill-tfii) ć %^ka is) one with mindfulness present, clearly comprehending, 
composed, with one-pointedness of mind, restrained senses, then such a one is really in my presence. 
What is the reason for this? For this monk sees Dhamma, and, in seeing Dhamma, sees me. 
 
Saϔdeġϼikaϖϖe Sutta: Itivuttaka 91, trans. P.H. 
 
Th.3 Buddhas as having become Dhamma 
In this passage, the arahant J^eġ-h^``ġk^ abp`of_bp qeb ?raae^ ^p qeb plro`b lc bumi^k^qflkp lc Ae^jj^+ 

Knowing, the Blessed One knows; seeing, he sees; he has become vision, become knowledge, 
become Dhamma, become the highest, he is the sayer, the proclaimer, the elucidator of meaning, the 
giver of the deathless (nirvana), the master of Ae^jj^) qeb Q^qeġd^q^ %pbb 'I+/-). 
 
MadhupiϖΚaka Sutta: Majjhima-kfhġv^ I.111, trans. P.H. 
 
Th.4 The Buddha as embodying Dhamma 
These passages introduce qeb `ljmlrka qboj þdhamma-hġv^ÿ %Mġif) Phq dharma-hġv^), which was to be much 
reflected on and extended fk J^eġvġk^ ?raaefpj %pbb 'J+6ü11, *V.2). Hġv^ jb^kp þ_lavÿ) _rq `^k jb^k qefp fk 
the sense of a þ`liib`qflkÿ) fk`irafkd ^ `liib`qflk lc jbkq^i nr^ifqfbp+ Fk ^ `ljmlrka) lkb `^kklq qbii fc qeb cfrst 
word is singular or plural, so dhamma- can mean the Dhamma, or dhammas, qualities developed on the path. 
Fk qeb cfopq m^pp^db) qeb `ljmlrka fp ^k ^agb`qfsb ^ka pbbjp ql jb^k qe^q qeb ?raae^ fp lkb telpb þ_lavÿ lc 
qualities, i.e. character, is Dhamma: he is one with a body of Dhamma-qualities, he embodies the Dhamma. The 
lead-up to this passage is given below as *Th.44. In the second passage, in which the compound is a noun, the 
arahant-krk J^eġ-m^gġm^qŋ) qeb ?raae^ÿp pqbm-mother, speaks to the Buddha. 

Vġpbϼϼe^) eb telpb c^fqe fk qeb Q^qeġd^q^ e^p q^hbk ollq ^ka _b`ljb bpq^_ifpeba) cfoj) 
rkpe^hb^_ib _v ^kv obkrk`f^kq) _o^ejfk) dla) jġo^ lo _o^ejġ lo ^kv lqebo mboplk fk qeb tloia) fq 
fp cfq clo efj ql p^v7 āF ^j ^ ibdfqfj^qb plk lc qeb ?ibppba Lkb) _lok lc his mouth, born of Dhamma, 
produced by Dhamma, created by Dhamma, inheritor of Dhamma. What is the reason for this? 
?b`^rpb) Sġpbϼϼe^) qebpb ^ob abpfdk^qflkp lc qeb Q^qeġd^q^) þlkb telpb _lav %lc nr^ifqfbp& fp Ae^jj^ 
(Dhamma-hġvl&ÿ) þlkb telpb _lav %lc nralities) is the highest (_o^ejġ&ÿ) þ_b`ljb Ae^jj^ÿ) _b`ljb 
qeb efdebpq+ÿ 
 

                                                           
115 See *Th.9. 
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>dd^áá^ Prqq^7 Aŋde^-kfhġv^ III.84, trans. P.H. 
 

   I, Fortunate One, I am your mother; you, O wise one, are my father: 
Lord, you give the happiness of the good Dhamma, (so) I am born from you, Gotama! 
   Fortunate One, this body of material form of yours was reared by me. 
But my flawless dhamma-body (body of good qualities) was reared by you. 

 
Qeboŋ-^m^aġk^) section 17, vv. 31ü32: >m^aġk^ p.532, trans. P.H. 
 

The nature of the Buddha 
 
Th.5 Is a Buddha simply a human? 
The introduction to passage *L.38 refers to qeb þqefoqv-qtl `e^o^`qbofpqf`p lc ^ dob^q j^kÿ) qe^q ^ Buddha and a 
rkfsbop^i) þTebbi-trokfkdÿ jlk^o`e ^ob pbbk ql e^sb+ Qefp peltp qe^q bsbk qeb mevpf`^i _lav lc ^ ?raae^ fp pben 
as wondrous, and as being karmically influenced by his perfections built up over many lives. In this striking 
passage, someone sees one of the thirty-two characteristics of a great man fk qeb ?raae^ÿp cllqmofkq) ^ka qefkhp 
that such a being cannot be human. He then meets the Buddha and asks him whether he might be a god, divine 
musician, a nature spirit or ü a human. The Buddha says he is none of these (and also has no future lives in which 
he would be any of them) but, standing above the world in which he has developed he is, precisely, a Buddha. 

Then Alϖ^) cliiltfkd qeb ?ibppba Lkbÿp cllqmofkqp) p^t efj pfqqfkd ^q qeb ollq lc qeb qobb7 
graceful, inspiring confidence, with peaceful faculties and peaceful mind, having attained the utmost 
control and tranquillity, (like) a tamed and guarded bull elephant with his senses restrained.  

Lk pbbfkd efj) eb tbkq ql efj ^ka p^fa) þPfo) could you _b ^ dla<ÿ þKl) brahmin, I will116 not 
_b ^ dla+ÿ þ@lria vlr _b ^ afsfkb jrpf`f^k<ÿ þKl) _o^ejfk) F tfii klq _b ^ afsfkb jrpf`f^k+ÿ þCould you 
_b ^ k^qrob pmfofq< þKl) _o^ejfk) F tfii klq _b ^ k^qrob pmfofq+ÿ þCould you _b ^ erj^k _bfkd< þKl) 
_o^ejfk) F tfii klq _b ^ erj^k _bfkd+ÿ  
 þć Qebk te^q could you be<ÿ þ?o^ejfk) qeb fkqluf`^qfkd fk`ifk^qflkp _v tef`e ü if they were 
not abandoned ü I would be a god: those are abandoned by me, their root destroyed, made like a palm-
tree stump, deprived of the conditions of development, not destined for future arising. The 
intoxicating inclinations by which ü if they were not abandoned ü F tlria _b ^ afsfkb jrpf`f^k ć ^ 
k^qrob pmfofq ć ^ erj^k _bfkd7 qelpb ^ob ^_^kalkba _v jb) qebfo ollq abpqolvba) j^ab ifhb ^ m^ij-
tree stump, deprived of the conditions of development, not destined for future arising. 

Just like a red, blue, or white lotus flower that, though born in the water, grown up in the 
water, rising up above the water, stands unsoiled by the water, in the same way, though born in the 
world, grown up in the world, I have overcome the world and live unsoiled by the world. Remember 
jb) _o^ejfk) ^p ^ ?raae^ %^t^hbkba lkb&+ÿ 
 
Alϖ^ Prqq^7 >ϔdrqq^o^-kfhġv^ II.37ü9, trans. P.H. 
 

The Buddha, his perfections built up in past lives as a bodhisatta, and his 
awakened disciples 

 
Th.6 Gġq^h^ stories and the perfections of the bodhisatta 
Our present Buddha is seen to have met a past Buddha many lives ago, and resolved to become a Buddha like 
him. He is then seen to have gone on to develop his moral and spiritual qualities in many lives, in which he meets 
various other past Buddhas. A rich kind of literature dealing with some of the lives of the bodhisatta (a being 
dedicated to Buddhahood) who became the historical Buddha consists of the jġq^h^ pqlofbp+ Qeb Mġif @^klk 
jġq^h^ section contains 547 of these in verse form, and the commentarial prose expands these into a range of 
morality tales, which no doubt partly drew on and adapted Indian folk tales. The @^ofvġ-piϼaka (III.15 vv.8ü11), 
lo þ?^phbq lc @lkar`qÿ) fp ^ peloq qbuq %04 m^dbp& lc qeb Mġif @^klk) lkb lc qeb i^pq ql _b fk`iraba+ Qefp cl`rpes on 

                                                           
116 Qeb nrbpqflkbo ^php rpfkd qeb crqrob qbkpb) _rq fk ^ mlifqb rp^db fk qeb pbkpb lc þ`lria vlr _b<ÿ8 qeb ?raae^ 
responds negatively, using the same verb, but in its literal sense, relating to possible future lives. However, the 
Chinese parallel to the passage just use the present tense. 
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certain jġq^h^ stories to exemplify the bodhisattaÿp qbk þmbocb`qflkpÿ %Mġif mġo^jŋ) Skt mġo^jfqġ): generosity, 
ethical discipline, renunciation, wisdom, vigour, patient acceptance, truthfulness, resolute determination, loving 
kindness and bnr^kfjfqv+ B^`e lc qebpb fp p^fa ql bufpq ^p ^ mbocb`qflk) qebk ^p ^ þefdebo mbocb`qflkÿ %rm^mġo^jŋ), 
qebk ^p ^k þriqfj^qb mbocb`qflkÿ %paramattha-mġo^jŋ8 ?raae^s^ϒsa I.77). These are seen by some as 
developed respectively by an arahant, a solitary-buddha and a perfect Buddha. The following passage is from a 
jġq^h^ story telling of the bodhisatta as Magha, who led others in doing works of benefit to the community, but 
was then wrongly accused of theft. Being sentenced, with his fellows, to being trampled to death by an elephant, 
he protected them all by urging them to have lovingkindness for the slanderer, the king who had ordered their 
punishment, and the elephant. 
 Another time these thirty men were led by the bodhisatta to have the same purpose as 
himself; he established them in the five ethical precepts, and afterwards used to go about with them 
doing good deeds+ ć Tfqe qebfo staves qebv rpba ql olii lrq lc qeb t^v ^ii qeb pqlkbp qe^q i^v lk qeb ć 
roads of the village; they cut down trees that would strike against the axles of chariots; they made 
rough places smooth; they built causeways and a hall, and dug water-tanks; they practised generosity 
and kept the precepts. In this way did most of the villagers generally follow thb _laefp^qq^ÿp qb^`efkdp 
and kept the precepts. 
 ?rq qeb sfii^db eb^aj^k qelrdeq) þTebk qebpb jbk rpba ql dbq aorkh ^ka `ljjfq jroabop) 
etc., I used to make a lot of money out of them, not only on the price of their drinks, but also by the 
fines and dues they paid. But now there is this young Brahmin Magha bent on getting them to keep 
the precepts; he is putting a stop to jroabo ^ka lqebo `ofjbÿ+ And in efp ^kdbo) eb `ofba) þFÿii j^hb 
qebj hbbm qeb cfsb mob`bmqpďÿ+ 
 >ka eb tbkq ql qeb hfkd) p^vfkd) þPfob) qebob fp ^ _^ka lc ol__bop dlfkd about sacking villages 
and committing other bad ̂ `qflkpÿ+ Tebk the king heard this, he told the headman to bring the men 
before him. ć Xwhich he then did, slandering them to the king]. Without any enquiry, the king 
commanded offhand that they should be trampled to death by an elephant. So they then made them 
ifb altk fk qeb hfkdÿp `lroqv^oa ^ka pbkq clo qeb elephant. But the bodhisatta exhorted them, saying, 
þ?b^o fk jfka qeb mob`bmqp8 cultivate loving kindness equally for the slanderer, the king and the 
elephant, and your own bodiesÿ+ 
 Then the elephant was brought to trample them to death. But however much he was led, he 
would not approach them, but fled, trumpeting loudly. Elephant after elephant was brought up, but 
they all fled like the first. Thinking that the men must have some drug about their persons, the king 
had them searched, but was told that nothing had been found. þQebk qebv jrpq _b jrqqbofkd pljb 
mantraÿ) p^fa qeb hfkd) þ^ph qebj tebqebo qebv e^sb pr`e ^ mantraÿ+ Qeb nrbpqflk _bfkd mrq ql efj, 
the bodhisatta said that they had got a mantra+ ćpl qeb hfkd e^a qebj ^ii prjjlkba ql efp mobpbk`b 
^ka p^fa þQbii jb vlro mantraÿ+ 
 Qeb _laefp^qq^ obmifba) þPfob) tb e^sb kl lqebo p mantra than this: that not a man among the 
thirty of us kills, takes what is not given, misconducts himself (sexually), or lies; we drink no strong 
drink; we cultivate loving kindness; we practise generosity; we level roads, dig tanks, and build a 
public hall: this is our mantra, our protection and our strekdqeÿ+ 
 Wbii mib^pba tfqe qebj) qeb hfkd d^sb qebj ^ii qeb tb^iqev fk qeb pi^kaboboÿp elrpb) ^ka 
made him their servant. 
 
Hriġs^h^-gġq^h^7 Gġq^h^ I.199-200, trans. P.H. 

Th.7 The Buddha and other arahants 
Passage *L.18 shows that a perfectly awakened Buddha is one who rediscovers the path to liberation when it has 
been lost. This passage shows that this is the key difference between a perfectly awakened Buddha and other 
arahants, his awakened disciples. 

Therein, what is the distinction, the disparity and difference _bqtbbk qeb Q^qeġd^q^) arahant, 
perfectly awakened Buddha, and a monk if_bo^qba _v tfpalj< ć Qeb Q^qeġd^q^) arahant, perfectly 
awakened Buddha is the one who makes arise the previously unarisen path, the producer of the 
previously unproduced path, the declarer of the previously undeclared path. He is the knower of, 
discoverer of and one skilled in the path. And his disciples now dwell following that path and become 
endowed with it afterwards. 
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Ŝ j_raae^ Prqq^7 P^ϒvrqq^-kfhġv^ III.66, trans. P.H. 
 
Th.8 A Buddha knows much but only teaches what is spiritually useful 
This passage suggests that a Buddha also knows much more than other arahants, but only teaches what helps 
others attain liberation. 
 >q lkb qfjb qeb ?ibppba Lkb t^p pq^vfkd ^q Hlp^j_ŋ fk ^ pfϒp^mġ grove. Then the Blessed One, 
q^hfkd ^ cbt pfϒp^mġ ib^sbp fk efp e^ka) p^fa ql qeb jlkhp7 þTe^q al vlr qefkh) jlkhp< Tef`e ^ob 
the more numerous, the few leaves I have here in my hand, or those rm fk qeb qobbp lc qeb dolsb<ÿ 

þSbkbo^_ib pfo) qeb ?ibppba Lkb fp eliafkd lkiv ^ cbt ib^sbp7 qelpb rm fk qeb qobbp ^ob c^o jlob 
krjbolrp+ÿ  

þFk qeb p^jb t^v) jlkhp) qeb qefkdp qe^q F e^sb afob`qiv hkltk) _rq klq q^rdeq ql vlr) ^ob 
numerous. What I have taught to you is only a little. And why, monks, have I not taught it? Because, 
monks, it is not related to the goal, it is not fundamental to the holy life, does not conduce to 
disenchantment, to dispassion, to cessation, to tranquillity, to higher knowledge, to awakening to 
nirvana+ Qe^q fp tev F e^sb klq q^rdeq fq+ >ka te^q) jlkhp) e^sb F q^rdeq< F e^sb q^rdeq7 þQefp fp qeb 
m^fkcriÿ8 F e^sb q^rdeq7 þQefp fp qeb lofdfk lc qeb m^fkcriÿ8 F e^sb q^rdeq7 þQefp fp qeb `bpp^qflk lc qeb 
m^fkcriÿ8 F e^sb q^rdeq7 þQefp fp qeb t^v ib^afkd ql qeb `bpp^qflk lc qeb m^fkcri+ÿ 

 
Pfϒp^mġ Prqq^7 P^ϒvrqq^-kfhġv^ V.437ü478, trans. P.H. 
 
Th.9 The nature of arahantship 
These passages briefly encapsulate the nature of the arahant (literally þtloqev lkbÿ&) lkb tel e^p rpba qeb 
teachings and practices taught by the Buddha to end all causes of the painful, experienced nirvana, and thus 
reached the end of all rebirths. These vary in the extent to which they have such powers as knowledge of past 
rebirths, and their abilities as teachers. (See also *Th.205ff). 

þCofbka Pġofmrqq^) fq fp p^fa āarahantship, arahantpefmĂ+ Te^q klt fp arahantpefm<ÿ þQeb 
destruction of attachment, the destruction of hate, the destruction of delusion: this, friend is called 
arahantpefm+ÿ 
 
Arahantq^ Prqq^7 P^ϒyutta-kfhġv^ IV.252, trans. P.H. 
 

   Calm is the mind, calm the speech and the action  
Of such a one who is tranquil and freed by perfect gnosis. 

  
Dhammapada 96, trans. P.H. 

 
The status of the Buddha beyond his death 

As seen in *Th.20, the Buddha refused ql ^kptbo qeb þundeterminedÿ nrbpqflkp7 lc tebqebo) ^cqbo ab^qe) ^ 
Q^qeġd^q^ þfp ÿ) þfp klqÿ) þ_lqe fp ^ka fp klqÿ lo þkbfqebo fp klo fp klqÿ+ Qeb tloa clo þfpÿ ebob) hoti, is often used for 
asserting identities, such as þqeb _o^ejfk fp ^ jfkfpqboÿ, lo ^p bnrfs^ibkq ql þl``ropÿ8 fq fp ^_lrq bsbkqp ^ka 
identities in time. Now it is clear from the texts that a Buddha or other awakened person is not reborn in any 
way: one cannot say that such a person þfpÿ ^cqbo ab^qe fk pljb qbjmlo^i ob^ij+ ?rq klo `^k one say that he or 
peb `ljmibqbiv þfp klqÿ) fc qefp fp bnrfs^ibkq ql p^vfkd þlkb telpb fkqluf`^qfkd fk`ifk^qflkp ^ob abpqolvba %^k 
arahant) is annihilated and perishes with the dissolution lc qeb _lav ^ka fp klq ^cqbo ab^qeÿ %P^ϒvrqq^-kfhġv^ 
III.110). The þ_lqe fp ^ka fp klqÿ obgb`qba mlppf_fifqv mol_^_iv jb^kp qe^q ^k awakened person exists after death 
in a state in which only part of their k^qrob fp ob_lok ^p fk ^ clojibpp pq^qb _bvlka mevpf`^ifqv) ^ka qeb þkbfqebo 
fp klo fp klqÿ lkb jb^kp _bfkd fk ^k butremely attenuated state: rebirth in the highest formless state, the sphere 
lc þkbfqebo-perception-nor-non-mbo`bmqflkÿ+ Croqebo) those who ask about the fate of a Q^qeġd^q^ after death are 
seen to wrongly see him as an awakened Self-essence. 
 
Th.10 The Q^qeġd^q^ as immeasurable like the ocean 
In this passage the wanderer Vaccahagotta asks the Buddha about the fate of an awakened person after death. 
The Buddha does not accept any of the four proposed possibilities and says that asking which of them applies is 
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like asking which direction an extinguished fire goes fk+ Dfsbk qe^q þcfobÿ %eb^q& fp pbbk ^p lkb lc qeb `ljmlkbkq 
elements of any physical thing, and that one of the rejected options is that an awakened person is annihilated at 
death, this simile cannot mean that an awakened person totally ends at death. Rather, like a fire without fuel 
(rmġaġk^), such a person has no grasping (rmġaġk^) that could lead to any rebirth. Even in life, they are seen 
^p þmolclrka ć e^oa ql c^qelj ^p fp qeb dob^q l`b^kÿ) are to having abandoned any grasping at, and thus 
identification through, the five kinds of bodily and mental processes making up a person. The Milindapañha 
(p.73), an early post-canonical text, says that the ?raae^ pqfii þbufpqpÿ, cannot be located, but can be pointed to 
by means of the body/collection of Dhamma (Dhamma-hġv^&ÿ) clo eb q^rdeq qeb Ae^jj^+ 

But, Master Gotama, the monk whose mind is thus liberated, where does he reappear (after 
ab^qe&<ÿ þāOb^mmb^oĂ) S^``e^) albp klq ^mmiv+ÿ þFk qe^q `^pb) J^pqbo Dlq^j^) eb albp klq ob^mmb^o+ÿ 
þþþAlbp klq ob^mmb^oĂ) S^``e^) albp klq ^mmiv+ÿ þć _lqe albp ^ka albp klq ob^mmb^o+ÿ þ+++ albpkÿq ^mmiv+ÿ 
þ+++ kbfqebo albp klo albp klq ob^mmb^o+ÿ þ+++ albpkÿq ^mmiv+ÿ 

 þć >q qefp mlfkq) J^pqbo Dlq^j^) F ^j _btfiaboba8 ^q qhis point, confused. My measure of 
`lkcfabk`b ^ofpfkd colj b^oifbo `lksbop^qflk tfqe J^pqbo Dlq^j^ e^p klt afp^mmb^oba+ÿ þLc `lropb 
vlrÿob _btfiaboba) S^``e^+ Lc `lropb vlrÿob `lkcrpba+ Qefp Dhamma is profound, difficult to see, 
difficult to understand, peaceful, sublime, beyond the scope of mere reasoning, subtle, to be 
experienced by the wise. For those with other views, other practices, other satisfactions, other aims, 
other teachers, it is difficult to know. That being the case, I will now put some questions to you. 
Answer as you see fit.  

Te^q al vlr qefkh) S^``e^7 Fc ^ cfob tbob _rokfkd fk colkq lc vlr) tlria vlr hklt qe^q) āQefp 
cfob fp _rokfkd fk colkq lc jbĂ<ÿ þ+++ vbp ć+ÿ þ>ka prmmlpb pljblkb tbob ql ^ph vlr) S^``e^) āQefp cfob 
burning in front lc vlr) abmbkabkq lk te^q fp fq _rokfkd<Ă Qerp ^phba) elt tlria vlr obmiv<ÿ þ+++ F 
tlria obmiv) āQefp cfob _rokfkd fk colkq lc jb fp _rokfkd abmbkabkq lk do^pp ^ka qfj_bo ^p fqp crbi+Ăÿ 
þFc qeb cfob _rokfkd fk colkq lc vlr tbob ql dl lrq) tlria vlr hklt qe^q) āQefp cfob _rokfkd fk colkq lc 
jb e^p dlkb lrqĂ<ÿ þ+++ vbp ++++ÿ þ>ka prmmlpb pljblkb tbob ql ^ph vlr) āQefp cfob qe^q e^p dlkb lrq fk 
colkq lc vlr) fk tef`e afob`qflk colj ebob e^p fq dlkb< Ql qeb b^pq) qeb tbpq) qeb kloqe) lo qeb plrqe<Ă 
Thus asked, elt tlria vlr obmiv<ÿ þQe^q albpkÿq ^mmiv) J^pqbo Dlq^j^+ >kv cfob _rokfkd abmbkabkq 
on a fuel of grass and timber, when that is used up, if it does not get any more fuel, being without 
sustenance, ip ob`hlkba pfjmiv ^p ādlkb lrqĂ+ÿ  

þBsbk pl) S^``e^) ^kv j^qbof^i cloj _v tef`e lkb abp`of_fkd qeb Q^qeġd^q^ jfdeq abp`of_b 
efj7 qe^q qeb Q^qeġd^q^ e^p ^_^kalkba) fqp ollq abpqolvba) j^ab ifhb ^ m^ij-tree stump, deprived of 
qeb `lkafqflkp lc absbilmjbkq) klq abpqfkba clo crqrob ^ofpfkd+ Qeb Q^qeġd^q^ fp if_bo^qed from being 
reckoned in terms of material form, Vaccha, he is profound, immeasurable, hard to fathom as is the 
dob^q l`b^k+ āOb^mmb^opĂ albp klq ^mmiv+ āAlbp klq ob^mmb^oĂ albp klq ^mmiv+ ā?lqe albp ^ka albp 
klq ob^mmb^oÿĂ albp klq ^mmiv+ āKbfqebo ob^mmb^op klo albp klq ob^mmb^oĂ albp klq ^mmiv+ >kv cbbifkd 
... Any perception ... Any volitional activities ... Any consciousness by which one describing the 
Q^qeġd^q^ tlria abp`of_b efj7 qe^q qeb Q^qeġd^q^ e^p ^_^kalkba) fqp ollq abpqolvba) j^ab ifhb ^ 
palm-tree stump, deprived of the conditions of development, not destined for future arising. The 
Q^qeġd^q^ fp if_bo^qba colj _bfkd ob`hlkba fk qbojp lc cbbifkd) mbo`bmqflk) slifqflk^i ^`qfsfqfbp lo 
consciousness, Vaccha, he is profound, immeasurable, hard to fathom as is the great ocean. 
 
Aggi-vacchagotta Sutta: Majjhima-kfhġv^ I.486ü488, trans. P.H. 
 
Th.11 Beyond death, an awakened one is beyond words 
This passage emphasizes that an awakened lkb _bvlka ab^qe %klq þ^cqboÿ ab^qe) ^p qefp pqfii fjmifbp bufpqbk`b fk 
time) has passed beyond any way of talking of him. 

   þEb tel e^p dlkb lrq %þpbqÿ ifhb qeb prk) lo dlkb ql qeb dl^i&) does he not exist, or is he in a 
state of eternal well-being? Please give me a good explanation of this, O sage, for this Dhamma 
is hkltk _v vlr+ÿ 
   þQebob bufpqp kl jb^prob clo lkb dlkb ql qeb dl^i) Rm^pŋs^ÿ) p^fa qeb ?ibppba Lkb+ þQe^q kl  
longer exists for him by which one might speak of him. When all phenomena are removed, 
^ii jb^kp lc pmb^hfkd ^ob objlsba+ÿ 

 
Rm^pŋs^-jġϖ^s^mr``eġ Prqq^7 Prqq^-kfmġq^ 1075ü1076, trans. P.H. 
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J>EĠVĠK> 

 

Epithets and qualities of the Buddha 
 
J+. Bumi^k^qflk lc qeb ?raae^ÿp bmfqebqp  
This passage interprets the qualities of the Buddha as found in passages such as *Th.1. 

.+ Qeb Q^qeġd^q^) colj qeb `lkqbjmi^qflk lc fjmrofqv117 up to the attainment of perfect 
awakening, and from the stage of preparation, surpassed all disciples and solitary-buddhas. 
Qefp fp tev eb fp hkltk ^p qeb þRkprom^ppba Lkbÿ+ 
/+ Qeb Q^qeġd^q^) qeb ?ibppba Lkb) q^rdeq qeb `riqfs^qflk lc qeb jbafq^qfsb concentration of 
emptiness, the meditative concentration of the cessation of perception and feeling, the four 
meditative absorptions, the cultivation of loving kindness and compassion, the twelve links 
of dependent arising, all for the benefit of living beings. What the Buddha has demonstrated 
is unalterable. This is why eb fp hkltk ^p qeb Q^qeġd^q^) þThus-dlkbÿ+ Jloblsbo) qeb ?raae^ 
first proceeded from the stage of preparation and then attained unsurpassed perfect 
^t^hbkfkd+ Qefp fp tev eb fp hkltk ^p qeb Q^qeġd^q^) þQerp-`ljbÿ+118 
3. As he has attained subtle, wondrous, authentic qualities,119 he is known as an arhant, a 
þTloqev Lkbÿ+ Croqebojlob) ^p eb fp tloqev ql _b tloshipped by all gods and human beings, 
he is known as an arhant.  
4. As he has awakened to the two kinds of reality, conventional reality and ultimate reality, 
he is known as a perfectly awakened Buddha. 
5. As he has completely perfected his ethical discipline, and as he possesses the three kinds 
of knowledge, he is known as one who is accomplished in knowledge and conduct. 
6. As he will certainly never go to be born again in any form of existence, he is known as the 
Sugata, þTbii-dlkbÿ+120 
7. As he has complete knowledge of the two worlds, the world of living beings and the 
phvpf`^i tloia) eb fp `^iiba qeb þhkltbo lc torldsÿ. 
8. As he is well-versed in the skill in means needed to train and discipline living beings, he is 
known as one who trains people. 
9. As he is able to relieve living beings of their fear, and to skilfully teach them the way to 
freedom from suffering and to blissfui mib^prob) eb fp hkltk ^p qeb þqb^`ebo lc dods and 
erj^kpÿ. 
10. As he understands all phenomena and all actions, he is known as the Buddha, the 
>t^hbkba Lkb+ Croqebojlob) ^p eb e^p abcb^qba clro hfkap lc Jġo^)121 he is known as the 
?e^d^sġ) qeb ?ibppba Lkb+ 

 
Rmġp^h^-Ÿŋi^ Pƈqo^) Q^fpeŬ vol.24, text 1488, ch.16, p.1051b01üb16, trans. T.T.S. and D.S. 
 
M.2 Praise of the Buddha 
The cliiltfkd sbopbp ^ob colj ^ evjk lc mo^fpb ql qeb ?raae^ _v ^ J^eġvġk^ mlbq.  

1ü2. It is fitting for an intelligent person to go for refuge to the one who is always free of any 
fault, and who is blessed with every virtue. It is fitting to honour and praise him, and to base 
lkbpbic lk efp qb^`efkd+ ć 
27. You did not envy those above you, show contempt for those below you, or compete with 
your peers. In this way, you became the most excellent in the world. 

                                                           
117 That is, unlovely aspects of the innards of the body. 
118 The compound Q^qeġd^q^ can be interpreted in two ways, either as Q^qeġ-gata þQerp-dlkbÿ) lo ^p Q^qeġ-ġd^q^ 
þQerp-`ljbÿ+ 
119 Qefp meo^pb `^k ^ipl _b fkqbomobqba ^p þ>p eb e^p ^qq^fkba qeb pr_qib) tlkaolrp) qorb Ae^oj^ÿ 
120 The literal meaning of sugato) lqebotfpb qo^kpi^qba fk qefp _llh ^p þCloqrk^qb Lkbÿ+ 
121 Lk Jġo^) pbb 'IF+2 ^ka 4+ Qeb clro hfkap lc qeings which are mġra) þab^aivÿ) ^ob qeb cfsb þ`^qbdlofbp lc bufpqbk`bÿ 
(impermanent collections of processes which make up the body and mind), death, a tempter-deity, and 
defilements such as greed, hatred and delusion. 
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28. You were devoted to the causes of virtues, not their fruits, and through your perfect 
mo^`qf`b) ^ii sfoqrbp e^sb _b`ljb cfojiv bpq^_ifpeba fk vlr+ ć 
40. You obtained the jewel of the Dharma, and thereby obtained excellence. Through that 
accomplishment alone you are just like that jewel, and it rests wiqefk vlr+ ć 
52. Beautiful yet tranquil, brilliant yet not dazzling, powerful yet still, your form is flawless. 
ć 
56. Where else `lria qebpb tlkaolrp Q^qeġd^q^-virtues reside than in your very form with 
fqp o^af^kq _lafiv j^ohp+ ć 
58. Everyone in this world without exception is bound by the defilements.122 To liberate the 
world from its defilements, you forever bound yourself to compassion. 
59. What should I praise first? You, or your great compassion, which led you to remain in 
saϒpġo^123 throughout the ages, though you knew its faults? 
60. Though you were naturally inclined towards solitude, your compassion led you to spend 
qfjb tfqe `oltap lc mblmib+ ć 
92. Listening to you brings satisfaction, and seeing you brings calm. Your words bring joy, 
and your teaching _ofkdp bj^k`fm^qflk+ ć 
94. Praising you removes flaws, and recollecting you brings delight. Seeking you brings 
understanding, and understanding vlr _ofkdp mrofcf`^qflk+ ć 
95. Approaching you brings good fortune, and serving you brings great wisdom. Venerating 
you brings fearlessness, and honouring you is auspicious. 
96. Purified by ethical discipline, calmed by meditation, made imperturbable by wisdom, you 
are a great lake of beneficial h^oj^+ ć 
98. You are an island for those swept away by floods, protection for the wounded, a refuge 
for those afraid of being reborn, and a sanctuary for those who long for liberation. 
99. For everything that lives, you are worthy of offerings because of your complete purity, a 
good field because you bear fruit,124 and a true cofbka _b`^rpb lc qeb ebim vlr dfsb+ ć 
113. Exhaustion, the loss of the happiness of tranquillity, the company of fools, the pairs of 
opposites,125 and crowds of people, you bear these difficulties as if they were blessings. 
114. You strive to benefit the world with a mind free from attachment. What a blessing the 
Buddha-k^qrob lc qeb ?raae^p fp+ ć  
116. You are a powerful protector, enduring disrespect in order to serve others, changing 
your clothes and adapting your dialect out of love for those who are to _b qo^fkba+ ć 
119. You help those who wish to hurt you, more than ordinary people help those who wish 
to help them. 
120. To an enemy intent on harming you, you are a friend intent on helping them. You are 
devoted to looking for virtues in those who are alŵvp illhfkd clo c^riqp+ ć 
124. Through your skill in means, the harsh become gentle, the miserly become munificent, 
^ka qeb `orbi _b`ljb qbkabo+ ć 
.05+ Vlr e^sb ^kklrk`ba qeb abpqor`qflk lc qeb abcfibjbkqp ^ka afpmbiiba Jġo^ÿp fiirpflkp+ 
You have declared the deficiencies of saϒpġo^) ^ka mlfkqba lrq qeb mi^`b cobb colj cb^o+ 
139. What more is there to be done for living beings by those with compassion who wish to 
al dlla) qe^q vlr e^sb klq ^iob^av dfsbk) lrq lc hfkakbpp< ć 
142. Out of empathy for the world, you have spread the Dharma on the Earth for a long time. 
You have trained many good disciples who are able to bring good to the triple world.126 
143. You have personally trained a great many disciples, the last of whom was Subhadra. 
What remaining debt do you owe to living beings? 

                                                           
122 This does not include the Buddhas, who in this context ̂ ob klq `lkpfaboba ql _b lc þqefp tloiaÿ+ 
123 The round of rebirths; the path to perfect Buddhahood takes many more lives than the path to becoming an 
arhant. 
124 > pmfofqr^iiv absbilmba mboplk fp pbbk ^p ^ cboqfib cfbia ql þmi^kqÿ ^ dfcq fk, so that it has abundant beneficial 
karmic fruits. 
125 The pairs of opposites are: gain and loss, fame and infamy, praise and blame, pleasure and pain. 
126 Qe^q fp) qeb bkqfobqv lc `lkafqflkba bufpqbk`b7 pbb þqeobb ob^ijpÿ fk Dilpp^ov+ 
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.12+ þJv mevpf`^i cloj ^ka jv Dharma-body bufpq clo qeb p^hb lc lqebopÿ, you said. Even in 
nirvana, you show this unbelieving world the way. 

 
ŷ^q^m^á`^Ÿ^qh^-stotra lc JġqϪceϼa, trans. from Sanskrit by D.S. 
 
M.3 Praise of the infinite good qualities of the Q^qeġd^q^ 
Qefp m^pp^db `ljbp ^cqbo Nrbbk ŷoŋjġiġ ob`bfsbp ^ ibqqbo pbkq ql ebo _v ebo olv^i m^obkqp) mo^fpfkd qeb fkcfkfqb 
good qualities of the Buddha. 
 The Queen received the letter with respect and with great joy, read it with interest and 
memorized it. She then spoke these verses to the messenger, Chandra: 

F e^sb grpq eb^oa qeb tloa þ?raae^ÿ) ^ tloa tef`e e^a klq _bbk eb^oa _bclob fk qefp tloia+ 
If what is said about him is true, I should serve him and make offerings to him. Buddha, 
Blessed One, you appear for the sake of all the world. Out of compassion, reveal yourself to 
me. 
As soon as she had spoken these words, the Buddha appeared in the sky just above her, 

radiating completely pure light, manifesting an inconceivable body. 
Nrbbk ŷoŋjġiġ ^ka ebo obqfkrb _ltba altk _bclob qeb ?raae^) tfqe qebfo eb^ap ^q efp cbbq) 

and praised the great Guide: 
   Klqefkd fk qeb tloia `^k `ljm^ob ql qeb tlkaolrp _lav lc qeb Q^qeġd^q^+ It is incomparable, 
inconceivable. This is why we honour him. 
   Qeb Q^qeġd^q^ÿp cloj fp fkcfkfqb) ^p fp efp tfpalj+ His Dharma is eternal, and so I go for refuge. 
    With self-discipline, having subdued the evils of mind, and the four evils of the body,127 
Having reached the stage of the inconceivable, I bow down to you. 
    You understand all knowable phenomena. Your wisdom body is unobstructed. There are no 
phenomena which elude you. I bow down to you. 
    I bow down to the measureless. I bow down to the matchless. I bow down to the self-arisen 
Dharma. I bow down to the inconceivable. 
    Protect me, out of compassion, so that the seed of the Dharma may grow in me. On the 
strength of the good I have done, in this life and the next, may the Buddha always favour me. 

 
ŷoŋjġiġabsŋ-siϒe^kġa^ Pƈqo^ ch.1: pƈqo^ 48 of Mahġ-o^qk^hƈϼ̂  Pƈqo^) Q^fpeŬ vol.11, text 353, p.217a16ü
217b10; cf. text 310, pp.672c24ü673a18, trans. T.T.S. and D.S. 
 
M.4 The nature of unsurpassed perfect awakening 
This passage portrays the awakening of a Buddha as not an attainment of anything ü for it is experienced from 
a deep letting go of attachment that sees the ungraspability of reality. 

þAl vlr qefkh) Pr_eƈqf) qe^q qebob bufpqp ^ mebkljbklk tef`e fp qeb rkprom^ppba) mbocb`q 
^t^hbkfkd lc qeb Q^qeġd^q^<ÿ  

Qeb Sbkbo^_ib Pr_eƈqf obmifba) þ@boq^fkiv klt, Blessed One. There exists no phenomenon, 
?ibppba Lkb) tef`e fp qeb rkprom^ppba) mbocb`q ^t^hbkfkd lc qeb Q^qeġd^q^+ÿ 

Qeb ?ibppba Lkb p^fa) þBu^`qiv) Pr_eƈqf) bu^`qiv+ Klq bsbk qeb jlpq jfkfp`rib lc mebkljbk^ 
can be identified or be found to exist.128 This fp elt qeb meo^pb ārkprom^ppba) mbocb`q ^t^hbkfkdĂ fp 
rpba+ÿ 
 
S^go^``ebafhġ Mo^gáġmġo^jfqġ Pƈqo^, section 22, trans. from Sanskrit by D.S. 

 
The nature of the Buddha 

Tefib Qebo^sġa^ ?raaefpj pbbp qeb efpqlof`^i ?raae^ ^p ^ ob`bkqiv ^t^hbkba erj^k _bfkd) ^ human-become-
the-riqfj^qb) qeb J^eġvġk^ ^ka S^go^vġk^ qbka ql pbb efj ^p ^k b^oqeiv j^kfcbpq^qflk lc ^ `bibpqf^i ?raae^ 
who attained awakening countless eons ago, a heavenly being who embodies timeless ultimate reality. 
 

                                                           
127 Killing, stealing, sexual misconduct and lying. 
128 As a substantial, independent entity. 
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M.5 Alarm at the apparent loss of contact with the Buddha at his death 
In this passage, various kinds of spirits and lower divine beings utter a lament at the prospect of the coming 
p^ofkfosġϖa of the Buddha: his passing into final nirvana at death. 

   As we witness the Buddha entering into nirvana, we all sink into an ocean of suffering, 
overcome with grief and sorrow like a calf which has lost its mother. 
   We are destitute with no-one to help us, like someone who is oppressed by disease who, 
because he has no physician to consult, follows his own ideas, and eats things that he should 
not eat. 
   Living beings are afflicted by the disease of the defilements, and are constantly harmed by 
wrong views. 
Parted from the Physician of the Dharma, they consume poison instead of medicine. For this 
reason, may the Buddha, the Blessed One, never abandon us. 
   Just as people in a country with no king are stricken by famine, we too, are left with no 
shelter and without the nourishment of the Dharma. 
   When we now hear that the Buddha is entering into nirvana, our minds become confused 
and disturbed, like someone who becomes disoriented and loses their bearings during a great 
earthquake. 
   When the Great Sage enters into nirvana, the sun of the Buddha will set upon the earth, and 
the waters of the Dharma will dry up. We will surely die. 
   Tebk qeb Q^qeġd^q^ bkqbop fkql nirvana, it is as distressing to living beings as it is for the 
son of a householder to hear that his father and mother have died. 

 
J^eġ-parinirvġϖ̂  Pƈqo^) Q^fpeŬ vol.12, text 374, ch.3, pp.0375c07ü21, trans. T.T.S. and D.S. 
 
M.6 The Buddha did not really disappear when he passed away on earth 
This passage portrays the real Buddha as remaining unchanged: his passing away is just a misleading 
appearance. 

Qeb ?raae^ p^fa ql HġŸv^m^) þFq fp ifhb tebk mblmib al klq pbb qeb jllk ^mmb^o ü they all say 
āQeb jllk e^p afp^mmb^obaĂ) ^ka cloj ^ `lk`bmq lc fqp afp^mmb^o^k`b+ Eltbsbo) qeb jllk _v fqp 
nature does not really disappear. The moon moves, and appears in another place. The people in that 
mi^`b p^v āQeb jllk e^p ^mmb^obaĂ) vbq qeb jllk _v fqp k^qrob albp klq ob^iiv ^mmb^o+ Tev fp qefp< 
The moon is not visible because it has been obscured by Mount Sumeru.129 The moon is always 
mobpbkq) fq albp klq ^mmb^o lo afp^mmb^o+ Qeb Q^qeġd^q^) qeb mbocb`qiv ^t^hbkba ?raae^ fp ifhb qefp+ 
Appearing in the billionfold world-system, he manifested himself in this world as a human being, so 
qe^q bsbovlkb p^vp āEb e^p ^mmb^oba fk qefp tloiaĂ+ Eb j^kfcbpqba efjpbic qebob bkqbofkd fkql 
nirvana) _rq qeb Q^qeġd^q^ _v efp k^qrob albp klq ob^iiv bkqbo fkql nirvana. Nevertheless, living 
_bfkdp ^ii p^v āqeb Q^qeġd^q^ e^p bkqboba fkql nirvanaĂ+ Grpq ^p qeb jllk albp klq ob^iiv afpappear, 
plk lc dlla c^jfiv) qeb Q^qeġd^q^ _v efp k^qrob albp klq ob^iiv ^mmb^o lo afp^mmb^o+ Eb lkiv j^kfcbpqp 
his appearance and disappearance in order to train living beings.  

It is like this, son of good family. When the moon is full in one place, it is seen as a half-moon 
in another. A half-moon in one place is seen as a full moon in another. When people in this world see 
qeb `obp`bkq jllk) qebv ^ii p^v) āFq fp qeb cfopq a^v lc qeb jlkqeĂ) ^ka cloj ^ `lk`bmq lc ^ kbt jllk+ 
When they see the full moon, tebv p^v) āFq fp qeb cfcqbbkqe a^v lc qeb jlkqeĂ) ^ka cloj ^ `lk`bmq lc ^ 
full moon. Nevertheless, the moon by its nature does not really wane or wax. It only appears to wane 
lo t^u _b`^rpb lc qeb fkcirbk`b lc Jlrkq Prjbor+ Qeb Q^qeġd^q^ÿp ^mmb^o^k`b fk qefs world as a 
newborn baby or the manifestation of his entering into nirvana is just like this. When he appears as 
a newborn baby, he is just like the new moon on the first day of the month. Everyone says that the 
infant has just been born. He then appears to walk seven paces, like the moon on the second day. He 
appears to enter into the realm of learning, like the moon on the third day. He appears to go forth 
from the household life, like the moon on the eighth day. He appears to emit the great, wondrous 
lideq lc tfpalj) tef`e `^k abpqolv Jġo^ÿp fjjb^pro^_ib ^ojfbp lc abcfibjbkqp fk ifsfkd _bfkdp) ifhb 
the full moon on the fifteenth day. He then displays his own beauty through the thirty -two bodily 

                                                           
129 Seen as a huge mountain at the centre of our world. 
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characteristics130 and eighty secondary characteristics of a Buddha, and manifests his entrance into 
nirvana, like the eclipsed moon. 
 
J^eġ-m^ofkfosġϖ̂  Pƈqo^) Q^fpeŬ vol.12, text 375, p.657a17üb07, cf. Q^fpeŬ vol.12, text 374, p.416a18üc03, 
trans. T.T.S. and D.S. 
 
M.7 The continuing presence of the Buddha, and his huge life-span 
This passage, from the Ilqrp Pƈqo^) has the Buddha declare that his attainment of Buddhahood was not a recent 
event, but happened countless lives ago, since when he has appeared in our world (and elsewhere), many times, 
in the form of earthly Buddhas who teach the Dharma and then seemingly disappear into final nirvana. He gives 
this impression only so that beings do not become lazy, thinking that he is always around to help them, but exert 
themselves on the path. His real form lies beyond this world, at a heavenly, celestial level. 

Children of good family, listen and I will tell you the kinds of supernormal powers I possess. 
This entire world, with its gods, human beings, and demi-gods, children of good family, thinks that 
in the present age, qeb ?ibppba Lkb) qeb Q^qeġd^q^ ŷġhv^jrkf ibcq qeb ŷġhv^ `i^k) tbkq ql qeb 
excellent, supreme seat of awakening fk qeb dob^q `fqv hkltk ^p D^vġ, and attained unsurpassed, 
perfect awakening. You should not see it in this way. Children of good family, I attained unsurpassed, 
mbocb`q ^t^hbkfkd j^kv `lrkqibpp erkaobap lc qelrp^kap lc jfiiflkp lc blkp ^dl+ ć 

Since that time, children of good family, I have taught the Dharma to living beings in this 
world-system called Earth, and to living beings in countless hundreds of thousands of millions of 
other world-systems. During this time, children of good family) F e^sb qlia lc qeb Q^qeġd^q^ 
Aŋm^ϒkara,131 ̂ ka lqebo Q^qeġd^q^p) arhants, perfectly awakened Buddhas. I have told of their final 
nirvanas, and of the miraculous creations they produced in order to teach the Dharma by applying 
skill in means. 

Furthermore, children of good family) tebk ifsfkd _bfkdp `ljb ql qeb Q^qeġd^q^) F `ilpbiv 
examine the strength of their various faculties, proclaim a name,132 proclaim that I will attain final 
nirvana, and then delight them with different kinds of Dharma-teachings+ ć 

Children of good family, the measure of life I have gained from my previous practice of the 
bodhisattva path is not yet exhausted.133 Children of good family, my measure of life will not be 
exhausted for twice as many countless hundreds of thousands of millions of eons as it has already 
lasted. Now, children of good family, I will appear to attain final nirvana without attaining final 
nirvana. Why is this? Children of good family, I do not bring living beings to maturity by remaining 
for a very long time. If living beings were always able to see me, they would not cultivate wholesome 
roots, and they would neglect the accumulation of beneficial karma. They would become poor and 
blind, craving sensual pleasure, and they would remain caught in the net of wrong views. When they 
p^t qeb Q^qeġd^q^) qebv tlria _b lsboglvba) _rq fc qeb Q^qeġd^q^ t^p kb^o ^q e^ka) qebv tlria klq 
think that it was difficult ql pbb qeb Q^qeġd^q^+ Qebv tlria klq j^hb ^k bccloq ql bp`^mb colj qeb 
triple world,134 ̂ ka qebv tlria klq qefkh qe^q fq fp afccf`riq ql pbb qeb Q^qeġd^q^+ 

This is why, children of good family) qeb Q^qeġd^q^ e^p ^mmifba phfii fk jb^kp ^ka mol`i^fjba 
to thosb ifsfkd _bfkdp) þFq fp afccf`riq) jlkhp) ql tfqkbpp qeb ^mmb^o^k`b lc ^ Q^qeġd^q^ÿ+ Tev fp qefp< 
Fq fp _b`^rpb qelpb ifsfkd _bfkdp j^v lo j^v klq pbb ^ Q^qeġd^q^ clo `lrkqibpp erkaobap lc qelrp^kap 
of millions of eons. This, children of good family, is why F p^v) þFq fp afccf`riq) jlkhp) ql tfqkbpp qeb 
^mmb^o^k`b lc ^ Q^qeġd^q^ÿ+ Tebk qebv rkabopq^ka qe^q fq fp afccf`riq ql tfqkbpp qeb ^mmb^o^k`b lc ^ 
Q^qeġd^q^) qebv tfii absbilm ^k rkabopq^kafkd lc te^q fp tlkabocri) ^ka lc te^q fp plooltcri+ Tebk 
they do klq pbb qeb Q^qeġd^q^) qeb arhant, the perfectly awakened Buddha, they will long for the sight 
lc qeb Q^qeġd^q^) ^ka qeb telibpljb ollqp qebv tfii `riqfs^qb tebk qebfo jfkap _b`ljb ^_plo_ba _v 

                                                           
130 See *L.38. 
131 A Buddha who lived many eons ago, traditionally seen as the one under which the being who became the 
historical Buddha started his path towards Buddhahood. 
132 Presumably meaning that he predicts the future Buddhahood of a person, and gives the name by which they 
will be known as a Buddha. 
133 ?v þjb^prob lc ifcbÿ ebob fp jb^kq ^ pfkdib ifcbqfjb tef`e i^pts a very long time, rather than a long series of 
lives. 
134 Qe^q fp) qeb bkqfobqv lc `lkafqflkba bufpqbk`b7 pbb þqeobb ob^ijpÿ fk Dilpp^ov+ 
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qeb Q^qeġd^q^ fk qefp t^v tfii _b ql qebfo _bkbcfq) ^as^kq^db) and happiness for a long time. When he 
pbbp qe^q qebv e^sb l_q^fkba qefp _bkbcfq) qeb Q^qeġd^q^ ^mmb^op ql ^qq^fk cfk^i nirvana without 
attaining final nirvana, so that living beings will develop the desire to practise. 

This, children of good family, is elt qeb Q^qeġd^q^ qb^`ebp qeb Ae^oj^+ Qeb Q^qeġd^q^ albp 
not speak falsely. 

 
Saddharma-puϖΚ̂oŋh^ Pƈqo^, ch.15, trans. from Sanskrit by D.S. 
 
M.8 The Q^qeġd^q^ is the same as the unconditioned 
This passage proclaims that the Buddha is, like nirvana, unconditioned. 

If a son of good family wishes to protect the true Dharma, he should not say that the 
Q^qeġd^q^ fp qeb p^jb ^p qeb `lkafqflkba+ Eb fp klq qeb p^jb ^p qeb `lkafqflkba+ Fc pljblkb p^vp qe^q 
eb fp) eb pelria obcib`q `ofqf`^iiv) p^vfkd þF ^j fdklo^kq) ^ka al klq vbq mlppbpp qeb bvb lc tfpalj+ÿ 
Qeb qorb Ae^oj^ lc qeb Q^qeġd^q^ fp fk`lk`bfs^_ib) ^ka pl fq fp klq ^mmolmof^qb ql `i^fj qe^q qeb 
Q^qeġd^q^ fp `lkafqflkba+ Qeb Q^qeġd^q^ fp rk`lkafqflkba+ Pljblkb tel mlppbppbp ofdeq sfbt pelria 
say that the Tathġd^q^ fp rk`lkafqflkba+ Tev pelria eb al pl< Eb pelria al pl _b`^rpb qeb Q^qeġd^q^ 
brings forth the excellent Dharma in order to benefit living beings, and because he has compassion 
for them, just like a poor woman who sacrifices her life in the River Ganges out of love for her son. 

Son of good family, a bodhisattva, a protector of the Dharma, should act in this way. He should 
prefer to give up his life than to `i^fj qe^q qeb Q^qeġd^q^ fp qeb p^jb ^p qeb `lkafqflkba+ Eb pelria 
p^v qeb Q^qeġd^q^ fp qeb p^jb ^p qeb rk`lkafqflkba+ ?b`^rpb eb qb^`ebp qe^q qeb Q^qeġd^q^ fp qeb p^jb 
as the unconditioned, he will attain unsurpassed perfect awakening, just as a woman who sacrifices 
ebopbic clo ebo plk ^qq^fkp ob_foqe fk qeb ?o^ejġ-world. Why is this the case? It is because he protects 
qeb Ae^oj^+ Te^q albp fq jb^k ql molqb`q qeb Ae^oj^< Fq jb^kp ql qb^`e qe^q qeb Q^qeġd^q^ fp qeb 
same as the unconditioned. Son of good family, liberation will come naturally to someone like this, 
even if he does not seek it, just as a woman who sacrifices herself for her son will naturally attain 
ob_foqe fk qeb ?o^ejġ-world, even if she does not seek it. 
 
J^eġ-m^ofkfosġϖ̂  Pƈqo^) Q^fpeŬ vol. 12, text 375, chapter 2, p.613c10-23; cf. Q^fpeŬ vol. 12, text 374, 
vol.12, p.374a19ü28, trans. T.T.S. and D.S. 
 

> ?raae^ÿp qeobb þ_lafbpÿ 
J^eġvġk^ fab^p lk qeb k^qrob lc ^ ?raae^ ^ob pvpqbj^qfpba fk qeb al`qofkb lc qeb Tri-hġv^p lo þQeobb _lafbpÿ 
of a Buddha. The Dharma-body (Dharma-hġv^)lo þ_lav lc %mrob& ae^oj^pÿ %pbb 'Qe+1&) is his ultimate nature, 
the Enjoyment-body (Saϒbhoga-hġv^) is his form at a celestial level which advanced bodhisattvas are able to 
perceive, and the Emanation-body (Kfojġϖa-hġv^) is the form in which he appears in ordinary physical worlds 
such as our own. 
 
M.9 The Dharma-body I: Q^qeġd^q^s do not come or go but are to be seen in their dharma-bodies 
These passages express the idea that the appearance and sound of the Buddha does not show the real Buddha: a 
Buddha is to be seen in his Dharma-body, which in the first passage may have meant their collection (body) of 
qualities (dharmas) pertaining to the Dharma as spiritual path. 

The bodhisattva, the great being Dharmodgata, said to the bodhisattva, the great being 
P^aġmo^orafq^) þć Plk lc dlla c^jfiv) ^ j^k tel t^p _bfkd _roked by the summer heat, in the last 
month of summer, in the middle of the day, might see a mirage quivering in the air. He might run 
qlt^oap fq) qefkhfkd ql efjpbic) āF `^k pbb t^qboď F `^k pbb t^qbo ql aofkhďĂ Tebob al vlr qefkh qe^q 
water comes from, son of good family, and where do you think it will go? To the great ocean to the 
b^pq) lo ql qeb dob^q l`b^kp ql qeb plrqe) qeb tbpq) lo qeb kloqe<ÿ 

P^aġmo^orafq^ p^fa) þPlk lc dlla c^jfiv) qeb t^qbo fk qeb jfo^db albp klq bufpq+ Elt `^k lkb 
perceive its coming or its going? That foolish, unwise man, son of good family, who was being burned 
by the summer heat, saw the mirage and formed a perception of water where there was no water. 
Qebob t^p kl fkebobkqiv bufpqfkd t^qbo qebob+ÿ 

Ae^ojlad^q^ p^fa) þBu^`qiv) plk of good family, exactly. Those who adhere to the physical 
cloj lo qeb slf`b lc qeb Q^qeġd^q^) ^ka tel cloj ^ jbkq^i `lkpqor`qflk lc qeb Q^qeġd^q^ ^p `ljfkd 
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lo dlfkd) ^ob grpq ifhb qefp+ Qelpb tel cloj ^ jbkq^i `lkpqor`qflk lc qeb Q^qeġd^q^ ^p `ljfkd lo dlfng 
should all be described as foolish and unwise, just like the man who formed a perception of water 
tebob qebob t^p kl t^qbo+ Tev fp qefp< Fq fp _b`^rpb qeb Q^qeġd^q^p ^ob klq ql _b pbbk colj qebfo 
mevpf`^i _lafbp+ Qeb Q^qeġd^q^p e^sb Ae^oj^-_lafbp+ÿ 
 
Aϲϼ̂pġe^Ÿofhġ Mo^gáġmġo^jfqġ, Pƈqo^ ch.31, trans. from Sanskrit by D.S. 

 
   Those who saw me by my body and followed me by my voice have made the wrong kind of 
effort. Those people will not see me. 
   A Buddha should be seen from the Dharma, the Guides have Dharma-bodies. Yet, the 
nature of the Dharma is not knowable. It cannot be known. 

 
S^go^``ebafhġ Mo^gáġmġo^jfqġ Pƈqo^, section 26, trans. from Sanskrit by D.S. 
 
M.10 The Dharma-body II: The Dharma-body as arising from the qualities of the Noble Path 
This passage sees the Dharma-body as arising from the various qualities of the path to Buddhahood. 

þQeb _lav lc qeb Q^qeġd^q^) cofbkap) fp qeb Dharma-body. It arises from generosity, ethical 
discipline, meditative concentration, wisdom, liberation, and the knowing and seeing of liberation. It 
arises from loving kindness, compassion, empathetic joy, and equanimity. It arises from generosity, 
self-control, and restraint. It arises from patient acceptance and gentleness. It arises from the 
wholesome roots produced by the steady application of energy. It arises from meditative absorption, 
emancipation, meditative concentration, and meditative attainment. It arises from learning, wisdom, 
and skill in means. It arises from the thirty-seven practices which help one to attain awakening.135 It 
arises from meditative calm and insight. It arises from the ten powers, from the four kinds of self-
confidence, and from the eighteen unique qualities of a Buddha. It arises from all of the perfections. 
It arises from higher knowledge and direct knowledge. It arises when one rids oneself of all 
unwholesome qualities. It arises when one develops all wholesome qualities. It arises from truth. It 
arises from reality. It arises from vigilance. 

Qeb _lav lc qeb Q^qeġd^q^) cofbkap) ^oises from limitless pure karma. This is what you should 
long for. In order to rid all living beings of the sickness of all the defilements, you should resolve to 
^qq^fk rkprom^ppba) mbocb`q ^t^hbkfkd+ÿ 

Qeb If``e^sf Sfj^i^hŋoqf q^rdeq qeb Ae^oj^ fk qefp t^v to those who had gathered to inquire 
about his illness, and hundreds of thousands of living beings resolved to attain unsurpassed, perfect 
awakening. 
 
Sfj^i^hŋoqf-kfoabŸ^ Pƈqo^, ch. 2, sec.12, trans. from Sanskrit by D.S. 
 
M.11 The Buddha and advanced bodhisattvas manifest in countless forms 
The Buddha appears in whatever form will help to bring beings to the Dharma and help them towards liberation. 

I manifest myself in many different ways in order to liberate all the different kinds of living 
beings. I may appear with a male body. I may appear with a female body. I may appear with the body 
lc ^ dla lo ^ kġd^+136 I may appear with the body of a demon. I may appear as a mountain, a forest, a 
stream, a spring, a river, a lake, a fountain, or a well in order to help people and liberate absolutely 
^ii lc qebj+ F j^v ^mmb^o tfqe qeb _lav lc ŷ^ho^)137 the King of the Gods. I may appear with the body 
lc ?o^ejġ+ F j^v ^mmb^o tfqe qeb _lav lc ^ hfkd lc qeb bkqfob tloia+ F j^v ^mmb^o tfqe qeb _lav lc ^ 
householder. I may appear with the body of the king of a particular country. I may appear with the 
body of a prime minister. I may appear with the body of an official. I may appear with the body of a 
monk, a nun, a layman, a laywoman, and so forth. I may appear with the body of a disciple, an arhant, 
a solitary-buddha, a bodhisattva, and so forth, in order to bring living beings to maturity. I do not 
only appear with the body of a Buddha. 
 

                                                           
135 These are various sets of spiritual qualities, such as the four applications of mindfulness. 
136 A serpent-deity. 
137 Pġif P^hh^+ 
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Kϲfqfd^o_e^ ?laefp^qqs^ Mƈos^-praϖfaeġk^ Pƈqo^) Q^fpeŬ vol.13, text 412, ch.2, p.779b18üb26, trans. D.S. 
 

The Buddha-nature 
All beings are seen to contain or be a Q^qeġd^q^-garbha, tef`e jb^kp qeb þbj_ovlÿ lo þtlj_ÿ lc ^ Q^qeġd^q^, 
meaning that they have within them a radiant potential for Buddhahood. It is seen as radiant and pure but 
obscured by non-intrinsic defilements, as is the nature of the mind in *Th.124. In most cases in this work, 
Tathġgata-garbha fp obcbooba ql _v qeb illpb qo^kpi^qflk þ?raae^-k^qrobÿ+ 
 
M.12 The nature of the Q^qeġd^q^-garbha and its relation to beings 
The first passage comes from a key text that seems to have been the first to introduce the idea of the Q^qeġd^q^-
garbha. It gives nine similes for how the Q^qeġd^q^-garbha relates to beings, which trade on the various 
jb^kfkdp lc þd^o_e^ÿ: womb, embryo, the calyx of a flower that encloses a developing blossom, hidden inner 
room/sanctuary, the outer husk of a seed or the seed itself, or the interior of anything. The pƈqo^ describes itself 
as given by the Buddha ten years after his awakening, to thousands of accomplished monks and countless 
bodhisattvas. Most of its similes suggest that the T^qeġd^q^-garbha is a hidden inner Buddhahood that just 
needs to be revealed by removing the mental defilements that obscure it, but similes no.3, 6 and 8 suggest it is 
something that needs to develop and mature. Together, these suggest that it is a precious Buddha-potential that 
needs to be uncovered and then matured. 

(1) Qeb ?raae^ p^fa) þChildren of good family, it can be compared to the countless lotus 
flowers manifested by the Buddha which withered suddenly, and within which countless Buddhas, 
adorned with the thirty-two bodily characteristics of a Buddha, were manifested sitting cross-legged. 
ć Fk qeb p^jb t^y, children of good family, when I look upon all living beings with my Buddha-eye, 
F pbb qeb Q^qeġd^q^-tfpalj) qeb Q^qeġd^q^-bvb ^ka qeb Q^qeġd^q^-body sitting cross-legged and 
unmoving amongst the defilements of greed, hatred, and delusion. Children of good family, although 
ifsfkd _bfkdp ^ob `roobkqiv abcfiba _v qeb abcfibjbkqp) qebv mlppbpp qeb bqbok^iiv mrob Q^qeġd^q^-
garbha, with virtues which are indistinguishable from my own. 

(2) ... As the pure honey on a cliff or in a tree is surrounded by a cloud of countless bees 
pt^ojfkd ^olrka fq ^ka dr^oafkd fq) qeb Q^qeġd^q^-garbha is covered and concealed by the 
abcfibjbkqp+ ć 

(3) Again, children of good family, it can be compared to grain from which the husks have 
not been removed. A foolish, unwise, simple, lowly person might discard it, but when it is washed and 
qeb erphp objlsba) qeb hbokbip `^k _b rpba+ ć 

(4) Again, children of good family, it can be compared to a piece of pure gold which has fallen 
into a pile of waste, and lies concealed there for many yb^op+ ć 

(5) Again, children of good family, it can be compared to a precious jewel hidden within an 
impoverished household [whose members ̂ ob rk^t^ob lc fqZ+ ć 

 (6) Again, children of good family, it can be compared to a mango stone, which does not 
decay webk fq fp _rofba fk qeb b^oqe) _rq tef`e doltp fkql ^ dob^q qobb) qeb hfkd lc qobbp+ ć 

(7) Again, children of good family, it can be compared to someone who has a statue of pure 
gold, and who is travelling to another country on dangerous roads, and who fears being attacked and 
robbed on the way, and who therefore wraps his statue in dirty rags, so that no-one will discover it. 
Imagine that he died on the way, and that his gold statue was discarded in the wilderness. Travellers 
trampled it, and it became filqev+ ć 

(8) Again, children of good family, it can be compared to a poor, ugly, simple-minded woman 
who bears within her womb an honourable son who will become a noble king, a king of the entire 
world. This woman, though, does not know what he will become in the future, and thinks of him as a 
poor, ordinary, low-born child. In the same way, children of good family) qeb Q^qeġd^q^ pbbp ^ii ifsfkd 
beings circling through saϒpġo^ prccbofkd ^ii hfkap lc m^fk ^ka mlfplkp) _rq ^ii mlppbppfkd tfqefk qebfo 
bodies the mob`flrp Q^qeġd^q^-garbha. Just like the woman, though, they do not realise what they 
_b^o tfqefk qebj+ Qefp fp tev qeb Q^qeġd^q^ bumi^fkp qeb Ae^oj^ ql bsbovlkb) p^vfkd āChildren of 
good family, you are not inferior and lowly. You all possess Buddha-nature in your bodies. If you 
apply yourselves with vigour and destroy your previous evil deeds, then you will become 
bodhisattvap ^ka ?ibppba Lkbp) ^ka vlr tfii qo^kpcloj ^ka obp`rb `lrkqibpp ifsfkd _bfkdpĂ+ ć 
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(9) Again, children of good family, it can be compared to a master foundry man casting a 
statue in pure gold. When the statue has been cast, it is turned upside-down and placed on the ground. 
Although it is blackened and burnt on the outside, the statue inside is unaffected. When it is opened, 
and the st̂ qrb fp obsb^iba) fqp dliabk `lilro pefkbp cloqe+ ć 
 
Q^qeġd^q^-d^o_e^ Pƈqo^) Q^fpeŬ vol.16, text 666, p.457b25üc03, c23üc27, p.458a10üa14, a24üa28, b10üb15, 
b23üb24, b29üc06, c15ü21, p.459a07üa14, a25üb02, trans. D.S. 
 

/5+ ć >ii bj_lafba _bfkdp ^ob ^it^vp Buddha-d^o_e^p) tef`e e^sb doltk colj ^ pbba+ ć 
45. In reality, there is no difference between ordinary people, noble ones, and perfectly 
awakened Buddhas. Those who have seen things the way they are teach that this Jina-
garbha138 is to be found in living _bfkdp+ ć 
47. It is said to be impure in the sphere of living beings, both pure and impure in bodhisattvas, 
^ka `ljmibqbiv mrob fk qeb Q^qeġd^q^p+ ć 
49. Just as space extends everywhere and has uniformity as its nature, 
the unblemished element which has thb jfka ^p fqp bppbkqf^i k^qrob mbos^abp bsbovqefkd+ ć 
155. This element is empty of non-intrinsic characteristics, which are distinct from it. 
It is not empty of unsurpassed qualities, which are not distinct from it 
 

Ratnagotra-sf_eġd^ lc Pġo^j^qf lo J^fqoeya, ch.1, v.28, 45, 47, 49, 155, trans. from Sanskrit by D.S. 
 
M.13 Nrbbk ŷoŋjġiġ lk qeb Buddha-nature  
This passage portrays the Buddha-nature (Tathġgata-garbha) as that within people which is the basis of the 
round of rebirths (as it is the root of the mind, which can go astray due to accompanying defilements), but which 
also sees the need for liberation from this and its pains, and which seeks liberation. It is eternal, and pure, but 
not an essential, permanent Self. 

Blessed One, saϒpġo^ fp _^pba rmlk qeb Buddha-nature) ^ka lk ^``lrkq lc qeb Q^qeġd^q^ fq fp 
said to be impossible to know the primordial state. Blessed One, if one says that when the Buddha-
nature exists, saϒpġo^ bufpqp) qefp fp tbii p^fa+ ć 

The two phenomena of birth and death, Blessed One, are the Buddha-nature. In worldly 
terms, birth takes place, and death takes place. When the faculties cease, this is called death. When 
new faculties arise, this is called birth. The Buddha-nature is not born and does not die. The Buddha-
nature is not characterised by anything conditioned. The Buddha-nature is eternal and unchanging. 
For this reason, the Buddha-nature is the basis, the support, the foundation. Blessed One, it is the 
qualities of the Buddha, inseparable, unbreakable, indivisible, indestructible, inconceivable. Blessed 
One, the Buddha-nature is the basis, the support, and the foundation of conditioned things, which 
are breakable, divisible, destructible, and external. 

Blessed One, if there were no Buddha-nature, there would be neither aversion to what is 
painful nor joyful striving for nirvana.139 ć  

Blessed One, the Buddha-nature is without origin, an unarisen and unceasing phenomenon. 
It can experience pain, and can therefore experience aversion to what is painful and joyfully strive 
for nirvana.  

Blessed One, the Buddha-nature is not an essential self, a living being, a life force, or a person. 
The Buddha-nature is not the sphere of living beings who fall into false views of an essential self, who 
hold distorted views, and who have a confused understanding of emptiness.  

Blessed One, the Buddha-nature is the embryo140 of the expanse of phenomena, the embryo 
of the Dharma-body, the supreme supramundane embryo, the embryo which is by nature 
primordially pure. It is by nature primordially pure, but it is contaminated by non-intrinsic secondary 
defilements,141 ̂ `qr^i abcfibjbkqp+ Qeb pmebob lc qeb Q^qeġd^q^ fp fk`lk`bfs^_le. Why is this the case? 

                                                           
138 Jina) lo þSf`qloflrp Lkbÿ fp ^k bmfqebq lc ^ ?raae^+  
139 The suggestion is that ordinary consciousness is a stream of momentary states, too evanescent to develop 
these. 
140 Garbha) tef`e `^k ^ipl jb^k þtlj_ÿ %'J+./&+ 
141 Defilements which come and go in the mind, but are not an inherent part of it. 
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It is because neither momentary wholesome mental states nor momentary unwholesome mind states 
are contaminated by the defilements. 
 
ŷoŋjġiġabsŋ-siϒe^kġa^ Pƈqo^) Q^fpeŬ vol.12, text 353, ch.13, p.222b05ü26; cf. Q^fpeŬ vol. 11, text 310, 
p.677c07ü27, trans. T.T.S. and D.S. 
 

S>GO>VĠK> 
 

The Buddha-nature 
 

V.1 Everybody has the Buddha-nature  
Fk qeb cfopq `e^mqbo lc efp c^jlrp ^ka fkcirbkqf^i þQeb Gbtbi Lok^jbkq lc If_bo^qflkÿ) relying on Indian scriptural 
sources, the great Tibetan master Gampopa (1079ü1153) argues that the Buddha-nature (see *M.12ü13) is present 
in all beings, and that eventually they will all attain the supreme awakening of a Buddha.  
 We must free ourselves from this delusory saϒpġo^142 and attain unsurpassed awakening. Yet 
we may wonder whether such lowly beings as ourselves, try as we might, can attain it at all. Well, if 
we assiduously practise, why could we not attain it? After all, just like all sentient beings, we also 
have the Buddha-nature ü the cause of (attaining) Buddhahood. ć 
 If that is true, then what is the reason why all sentient beings have the Buddha-nature? It is 
(1) because all sentient beings are pervaded by the Dharma-body,143 emptiness;144 (2) because the 
ultimate reality of suchness is indivisible; and (3) because every sentient being is one of the types (of 
Buddha-nature). It is owing to those three reasons that every sentient being has the Buddha-nature. 
This is what is said in the Uttaratantra) þ?b`^rpb qeb perfectly awakened Buddha-body is all-pervading; 
_b`^rpb āpr`ekbppĂ fp fkafsfpf_ib8 ^ka _b`^rpb qebv ^ob lc qeb qvmbp8 ^ii bj_lafba _bfkdp ^it^vp e^sb 
the Buddha-k^qrobÿ %RQ SFF+/5&+ 
 The first reason is that all sentient beings are pervaded by the Dharma-body, emptiness. This 
means that sentient beings have the Buddha-nature because the Buddha is the Dharma-body, the 
Dharma-body is emptiness, and emptiness pervades all sentient beings. The second is that the 
riqfj^qb ob^ifqv lc þpr`ekbppÿ fp fkafsfpf_ib+ Qefp jb^kp qe^q pbkqfbkq _bfkdp e^sb qeb ?raae^-nature 
^ipl _b`^rpb qeb þpr`ekbppÿ lc ?raae^p fp klq _bqqbo) _fddbo lo efdebo qe^k qeb þpr`ekbppÿ lc pbkqfbkq 
beings. The third is that every sentient being is of one of the types (of Buddha-nature). This means 
that each sentient being is of one of the five types of Buddha-k^qrob7 qeb þ`rq-lcc qvmbÿ,145 the 
uncertain type,146 the disciple type, the solitary-buddha type, or the Great Vehicle type.147 ...  
 There are two types (of Buddha-nature): the awakened and the unawakened type. The 
awakened type is the fully accomplished fruition (of Buddhahood), which has a perceptible sign. The 
unawakened type is the fruition not yet accomplished, which has no perceptible sign. One might 
wonder by what condition the Buddha-nature can be awakened. The answer is that once the 
unfavourable conditions are removed, and the favourable conditions are available, the Buddha-
nature is awakened. Otherwise, the Buddha-nature remains un-awakened. There are four 
unfavourable conditions: being born in an unfavourable circumstance, lacking the propensity (to 
practise the Dharma), improper behaviour, and obscuring influences. There are two favourable 
conditions: the external one is a teacher who teaches the Dharma, and the internal one is a correct 
attitude and aspiration for the wholesome Dharma. ... 

                                                           
142 Saϒpġo^ fp qeb `v`ib lc _foqe ^ka ab^qe colj qfjb tfqelrq _bdfkkfkd %pbb 'Qe+22 ^ka 'S+.5&+ Fq fp þabirplovÿ 
because it stems from ignorance or not-knowing of ultimate reality and because it induces delusions (of 
permanence where there is none, etc.).   
143 See *M.9ü10. 
144 The nature of sentient beings is empty of an inherent nature, so they are not ultimately different from the 
Dharma-body of a Buddha. 
145 Qeb þ`rq-lccÿ %Phq icchantika) type is temporarily cut off (or disconnected) from their Buddha-nature (see 
below). 
146 The uncertain type can become any of the remaining three types depending on the conditions.  
147 Lk qebpb) pbb þIbppbo Sbef`ibÿ fk Dilpp^ov+ 
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From among the five types (of Buddha-nature), the Great Vehicle type is the close cause of 
(attaining) Buddhahood. The disciple and solitary-buddha types are distant causes because they will 
eventually also lead to Buddhahood. The uncertain type can be either a close or a distant cause. The 
cut-off type ü which does not mean that one does not attain Buddhahood at all, just that one needs a 
very long time to do so ü is a very distant cause. Therefore, because all sentient beings belong to one 
of those five types, every sentient being has the Buddha-nature.  
 Thus, owing to the three reasons (explained above), it is taught that every sentient being has 
the Buddha-nature. How can it be illustrated? It inheres in us like silver in ore, sesame oil in sesame 
seed, or butter in milk. Therefore, just as ore can be turned into silver, sesame into oil, and milk into 
butter, all sentient beings can turn into Buddhas. 

 
þQeb Gbtbi Lok^jbkq lc If_bo^qflkÿ) mm+3ü8, 13ü16, trans. T.A. 

 

> ?raae^ÿp qeobb þ_lafbpÿ 
Fk qeb S^go^vġk^) qeb qeobb þbodiesÿ of a Buddha (see *M.9ü11) are seen as accessible within, in different aspects 
of the mind. 
 
V.2 The three Buddha-bodies as the nature of mind 
This passage introduces the three Buddha-bodies from the Great Completion (Dzogchen) 148 perspective, which 
points to the presence of the three Buddha-_lafbp fk qeb k^qrob lc jfka lo þhkltfkdÿ %Qf_bq^k rig pa) as the 
qeobb c^`bqp lo þafjbkpflkpÿ lc klk-dual experience.149 The triad in this context is defined as the essence, nature 
and compassion of knowing, and is likened to the empty-luminous reflexivity of a mirror. The passage is taken 
colj qeb þCifdeq lc qeb D^ora^ÿ (FG) by Lama Zhabkar (1781-1850). 

EMAHO150  
And now, dear sons, listen.151   

 The three bodies of the Buddha: essence, nature and compassion ü as well as the five bodies 
(of enjoyment) or the five types of knowledge152 ü are all complete in this inherently knowing and 
self-illuminating present. The essence of knowing, its emptiness in the sense of having no colour, 
shape or any other attributes, is the Dharma-body. The luminous self-expression of that emptiness is 
the Enjoyment-body. And the ceaseless display of variety is the Emanation-body. 153 
 The three bodies of the Buddha are illustrated by the mirror simile. The crystal mirror 
illustrates the Dharma-body, its clear luminosity exemplifies the Enjoyment-body, and its unceasing 
display of images is similar to the Emanation-body. If beings could only recognize the three bodies of 
the Buddha as innate in their own minds, they would immediately become Buddhas themselves, 
without having to practise even a bit of meditation. Though I have introduced the three Buddha-
bodies one by one, they are actually one and the same expanse,154 so do not get confused by taking 
them to be different, dear sons!  
 Know the three Buddha-bodies as utter emptiness pure from the first, a single entity that is 
the unity of luminosity and emptiness, and always remaining in that state without grasping. Know 
that the triad of essence, nature, and compassion corresponds to the Dharma-, Enjoyment-, and 
Emanation-bodies respectively, and knowing those three as the full unity of luminosity and 
emptiness, conduct yourself in that state without grasping!  

                                                           
148 According to Tibetan Buddhism, Dzogchen is the natural, primordial state of being, as well as a body of 
teachings and meditation practices aimed at realizing that state. It is a central teaching of the Nyingmapa 
school, and is also practised by adherents of other Tibetan Buddhist schools.  
149 Qerp) qeb qboj þhkltfkdÿ %rig pa) refers to non-dual knowledge in which there is no difference or separation 
between the subject (mind) and the object of perception.   
150 An expression of wonderment in the Dzogchen tradition  
151 This teaching is number 7 in a sequence of twenty-qeobb fkpqor`qflk^i þplkdpÿ ^aaobppba ql efp afp`fmibp) 
telj eb `lkpfabop efp pmfofqr^i þplkpÿ+ 
152 See next passage, *V.3. 
153 On the three bodies of a Buddha, see introduction above *M.9. 
154 Qefp qboj `^k _b q^hbk ^p peloqe^ka clo qeb þbum^kpb lc mebkljbk^ÿ) _rq fk qeb J^eġvġk^ qo^afqflk fq fp ^ipl 
a synonym for Buddha-nature.  
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þQeb Cifdeq lc qeb D^ora^ÿ) pp.171ü72, trans. T.A. 

 

The five Buddha families 
Qeb cfsb ?raae^ þc^jfifbpÿ `lkpfpq lc qeb cfsb Enjoyment-_lav ?raae^p ^p c^jfiv eb^ap %þc^qebopÿ&) qebfo cbj^ib 
?raae^ `lkploqp %þjlqebopÿ&) pbsbo^i bodhisattvas seen as their spiritual descendants %þplkp ^ka a^rdeqbopÿ&) 
and several other minor figures. In the Vajrayġna, though they are depicted as external transcendental deities, 
they are understood as aspects of one's own nature. 
 
V.3 The five Enjoyment-body Buddhas as the five types of knowledge 
In the continuation of the previous passage, Zhabkar introduces the idea of the five Enjoyment-body Buddhas 
(see section introduction before *M.9) as the five types of knowledge inherent in knowing. The individual 
?raae^pÿ k^jbp ^ob bumi^fkba ^ka ^ob abp`of_ba ^p qeb þbumobppfsb mltbopÿ lc hkltibadb) tef`e ^ob qebk abcfkba+ 
Direct awareness of the awakened mlqbkqf^i mobpbkq tfqefk qeb jfkaÿp hkltfkd k^qrob `^k _ofkd ptfcq 
attainment of awakening.  
 Furthermore, since this wisdom of self-arising knowledge appears in all kinds of forms, it is 
qeb _lav lc S^fol`^k^ %þFiirjfk^qloÿ&+ ?bfkd `e^kdbibpp) fq fp qeb _lav lc >hϲl_ev^ %þRkpe^hb^_ibÿ&+ 
Tfqelrq `bkqob lo _lrka^ofbp) fq fp qeb _lav lc >jfqġ_e^ %þInfinite  Ifdeqÿ&+ ?bfkd ifhb ^ gbtbi qe^q 
brings about all supreme and ordinary accomplishments it is the body of Ratnasam_e^s^ %þSource of 
Gbtbipÿ&+ >ka pfk`b fq ^``ljmifpebp bsbovqefkd) fq fp qeb _lav lc >jlde^pfaaef %þ>`qflk 
>``ljmifpejbkqÿ&+ Qebv al klq bufpq ^m^oq colj qeb bumobppfsb mltbo lc hkltfkd+  
 Since the knowing of knowledge is essentially ceaseless, manifest luminosity, it is mirror-like 
knowledge. Since it is pervasive, it is the knowledge of sameness. Since variety arises from its 
expressive power, it is discrimination. Since it accomplishes everything, it is knowledge of action-
accomplishment. And since all types of knowledge belong to the primordially pure essence (of 
knowing), it is knowledge of the expanse of phenomena. These types of knowledge do not exist at all 
apart from the expressive power of knowing. 
 If I were to show you directly the three bodies of a Buddha ü the essence, nature and 
compassion, and the five bodies of enjoyment or the five types of knowledge ü by pointing a direct 
finger at them, then they are here in this unmade and uncontrived present moment of knowing, 
unaffected by circumstance, untainted by grasping. They are right here in this clear and awake 
moment of knowing; this is where all Buddhas of the past arose from, all Buddhas of the present come 
from, and all Buddhas of the future will arise from. This is the mind of the Buddhas of the three times, 
so never part from it, my fortunate ones!  

 
þQeb Cifdeq lc qeb D^ora^ÿ) p.172, trans. T.A. 
 
V.4 A prayer to the five Buddha-c^jfifbp colj qeb þQf_bq^k ?llh lc qeb Ab^aÿ 
This papp^db) q^hbk colj qeb c^jlrp þQf_bq^k ?llh lc qeb Ab^aÿ, introduces the five Enjoyment-body Buddhas, 
qldbqebo tfqe qebfo þc^jfifbpÿ) ^p qo^kp`bkabkq ob^ifqfbp ql _b jbq tfqe ^cqbo lkbÿp ab^qe+ Fq fp ^ mo^vbo ql qeb 
þc^qebopÿ ^ka þjlqebopÿ lc qeb c^jfifbp ü tel `^k _b ob^ifwba ql _b lkbÿp ltk k^qrob ü to rescue the deceased from 
qeb ^_vpp lc qeb þaob^acri bardoÿ) qeb fkqbojbaf^qb pq^qb _bqtbbk ab^qe ^ka _foqe.155 Each of the five Buddha 
families is envisaged as presenting a path of knowledge to their respective Buddha-land where one can swiftly 
attain liberation and awakening. Lkbÿp ?raae^ c^jfiv tfii _b abqbojfkba _v lkbÿp aljfk^kq 
defilement/affliction, considered as a distorted manifestation of the type of knowledge represented by the 
Enjoyment-body Buddha who is the head of that family.  

     Prayer for Liberation from the Abyss of the Intermediate State 
Homage to the Guru and the Hosts of Sky-Dancers!156  

                                                           
155 The intermediate state is p^fa ql _b ^k þ^_vppÿ _b`^rpb lc qeb pbkpb lc ilpp ü similar to the loss of solid ground 
colj rkabo lkbÿp cbbq ü ^ka afplofbkq^qflk+ ?bfkdp ^ob p^fa ql _b qlppba ^_lrq _v qeb þtfkap lc h^oj^ÿ) f+b+ qeb 
clo`b lc qebfo h^ojf` ^`qflkp) tef`e `^k pljbqfjbp _b þaob^acriÿ+ 
156 Qeb dror fp qeb q^kqof` mob`bmqlo ^ka ^ þphv-a^k`boÿ %Κġhfkŋ) is a female portrayal of enlightened wisdom 
bkbodv fk qeb Q^kqof` qo^afqflk+ Clo bu^jmib) qeb cfsb þ?raae^-jlqebopÿ ü ̀ lkploqp lc qeb cfsb þ?raae^-c^qebopÿ 
ü embody the pure energy of the five material elements.  
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Please guide me on my path by your immense love!  
   Should I wander in saϒpġo^ ltfkd qo confusion, 
May I be guided by heroes and knowledge-holders,157 
Onto the luminous path of co-emergent knowledge,158 
May I be supported by the supreme mother sky-dancers; 
May they rescue me from the abyss of the dreadful bardo  
And escort me to the ground of a truly complete Buddha!  
   Should I wander in saϒpġo^ arb ql pqolkd abirpflk) 
May I be guided by the Buddha Vairocana 
Onto the luminous path of the expanse of phenomena  knowledge, 
May I be supported by the supreme mother ĠhġŸ̂ aeġqsŋŸs^oŋ)159 
May they rescue me from the abyss of the dreadful bardo  
And escort me to the ground of a truly complete Buddha!  
   Should I wander in saϒpġo^ arb ql cfbo`b ^ddobppflk) 
May I be guided by the Buddha Vajrasattva160 
Onto the luminous path of mirror -like knowledge, 
J^v F _b prmmloqba _v qeb prmobjb jlqebo ?raae^il`^kġ)161 
May they rescue me from the abyss of the dreadful bardo  
And escort me to the ground of a truly complete Buddha!  
   Should I wander in saϒpġo^ arb ql fkqbkpb mofab) 
May I be guided by the Buddha Ratnasambhava, 
Onto the luminous path of the knowledge of sameness, 
J^v F _b prmmloqba _v qeb prmobjb jlqebo Jġj^hŋ)162 
May they rescue me from the abyss of the dreadful bardo  
And escort me to the ground of a truly complete Buddha!  
   Should I wander in saϒpġo^ arb ql pqolkd ^qq^`ejbkq) 
J^v F _b drfaba _v qeb ?raae^ >jfqġ_e^ 
Onto the luminous path of discriminating knowledge, 
J^v F _b prmmloqba _v qeb prmobjb jlqebo MġϖΚ̂o^sġpfkŋ)163 
May they rescue me from the abyss of the dreadful bardo  
And escort me to the ground of a truly complete Buddha!  
   Should I wander in saϒpġo^ arb ql clo`bcri bksv) 
May I be guided by the Buddha Amoghasiddhi 
Onto the luminous path of action-accomplishing knowledge, 
May I be supported by the supreme mother Samayatġoġ)164 
May they rescue me from the abyss of the dreadful bardo  
And escort me to the ground of a truly complete Buddha! 
   Should I wander in saϒpġo^ arb ql qeb cfsb mlfplkp)165 
May I be guided by the five Buddha fathers, 
Onto the luminous path of the four kinds of knowledge combined,166 
May I be supported by the five supreme mothers; 
May they rescue me from the abyss of the dreadful bardo  

                                                           
157 Qeb þebolbpÿ ^ob j^ib `ljm^kflkp lo `lrkqbom^oqp lc qhe female sky-a^k`bop) ^ka þhkltibadb-eliabopÿ ^ob 
masters of the Tantric teaching. 
158 The non-dual knowledge inherent in every moment of experience.  
159 þPlsbobfdk I^av lc qeb Pm^`b Bibjbkqÿ 
160 þAf^jlka-_bfkdÿ) ebob ^klqebo k^jb clo >hϲl_ev^) qeb þRkpe^hb^_ibÿ+  
161 þ?raae^-bvbÿ tel mboplkfcfbp qeb mrob k^qrob lc qeb b^oqe bibjbkq+ 
162 Jġj^hŋ %qo^kpi^qflk rkhkltk& mboplkfcfbp qeb t^qbo bibjbkq+  
163 þPeb fk Tefqb @ilqebpÿ fp qeb mrob bppbk`b lc qeb cfob bibjbkq+  
164 þ@ljjfqqba P^sflrobppÿ) tel bj_lafbp qeb mrob k^qrre of the wind or air element.  
165 The five defilements (or mental poisons) mentioned in the previous verses: delusion, aggression, pride, 
attachment, and envy. 
166 The five types of knowledge with the exception of the last one, action accomplishing knowledge.  
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And escort me to the ground of a truly complete Buddha! 
   Should I wander in saϒpġo^ arb ql clo`bcri e^_fqp) 
May I be guided by the peaceful and wrathful167 Buddhas 
Onto the luminous path of frightful and terrifying visions, 
May I be supported by the supreme wrathful mothers; 
May they rescue me from the abyss of the dreadful bardo  
And escort me to the ground of a truly complete Buddha! 
   Should I wander in saϒpġo^ arb ql abbm `lkcrpflk) 
May I be guided by the heroes and knowledge-holders, 

Onto the luminous path of co-emergent knowledge, 
May I be supported by the supreme mother sky-dancers; 
May they rescue me from the abyss of the dreadful bardo  
And escort me to the ground of a truly complete Buddha! 

 
þQeb Qf_bq^k ?llh lc qeb Ab^aÿ) pp.185ü191, trans. T.A. 

 

The Buddha within 
 

V.5 The inner maϖΚala of the five enjoyment-body Buddhas 
In contrast, this m^pp^db colj qeb þCifdeq lc qeb D^ora^ÿ qob^qp qeb cfsb Bkglvjbkq-body Buddhas as immanent 
ob^ifqfbp) afccbobkq ^pmb`qp lc hkltibadb ^ii fk`iraba fk qeb þfkkbo maϖΚalaÿ lc hkltfkd+ Croqebojlob) fq fabkqfcfbp 
them as the inherent purity of the five defilements.168  

EMAHO!  
Now again, fortunate ones, listen to the song of this renunciant!  
Vairocana is not outside, he is within. 
The real Buddha Vairocana is the nature of the mind,  
The expanse of phenomena free from conceptual obsession, 
And the very essence of delusion ü pure as it stands. 
 Vajrasattva is not outside, he is within. 
The real Buddha Vajrasattva is the mirror, 
Qeb rk`b^pfkd afpmi^v lc qeb jfkaÿp bumobppfsb mltbo) 
And the very essence of aggression ü pure as it stands. 
 Ratnasambhava is not outside; he is within. 
The real Buddha Ratnasambhava is sameness, 
With nothing to adopt or reject, prove or refute, 
And the very essence of pride ü pure as it stands. 
 >jfqġ_e^ fp klq lrqpfab) eb fp tfqefk+ 
Qeb ob^i ?raae^ >jfqġ_e^ fp afp`ofjfk^qflk) 
Immersed in the expanse of empty pleasure, 
And the very essence of attachment ü pure as it stands.  
Amoghasiddhi is not outside, he is within. 
The real Buddha Amoghasiddhi is activity-accomplishment, 
The self-liberating immediacy of knowledge, 
And the very essence of envy ü pure as it stands.  

 
þQeb Cifdeq lc qeb D^ora^ÿ) p.196, trans. T.A. 

 

                                                           
167 þTo^qecri ?raae^pÿ ^ob avk^jf` j^kfcbpq^qflkp lc qeb mb^`bcri Bkglvjbkq-body Buddhas representing the 
power of transforming the five poisons into their respective types of knowledge.  
168 This particular teaching in the Dzogchen tradition claims that the five types of knowledge are the obscured 
pure inner nature of the defilements, though the natural purity of their energy is realized in meditation only. 
Qeb t^v lc jbafq^qfkd lk qeb k^qrob lc qeb abcfibjbkqp tfqelrq ^mmivfkd ^kv þ^kqfalqbÿ %`^iiba þmrofcication of 
qeb bumobppfsb mltbop lc hkltfkdÿ& fp abp`of_ba fk Plkd .0 lc qeb þQeb Cifdeq lc qeb D^ora^ÿ) clo bu^jmib+ >ipl) 
see next passage, *V.6. 
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V.6 The Ġaf_raae^ P^j^kq^_e^ao^ÿp Mo^vbo 
The Ġaf_raae^ fp ^ hbv `lk`bmq fk S^go^vġk^ ?raaefpj+ Eb fp qeb cfopq) lofdfk^i ?raae^) tel e^p _bbk awakened 
since the very beginning of time.169 He is known by different names in the different schools, but in the Old School 
%Kvfkdj^m^& lc Qf_bq^k ?raaefpj eb fp `^iiba þP^j^kq^_e^ao^ÿ) þ>ii-dllaÿ+ Qeb m^pp^db _bilt fp m^oq lc ^ i^odbo 
Tantric text dealing with Samantabhadra (þTantra Peltfkd qeb Qo^kpm^obk`v lc qeb P^j^kq^_e^ao^ÿp ?raae^ 
Jfkaÿ&) ^ka _b^op qeb pr_qfqib7 þ> Mo^vbo lc Dob^q Bccf`fbk`v tef`e `^kklq c^fi ql j^hb ^ii pbkqfbkq _bfkdp ^qq^fk 
?raae^ellaÿ+170 Rather than an omnipotent, universal creator, Samantabhadra represents the fundamental 
k^qrob lc qeb jfka qe^q fp qeb þ_^pfpÿ lc ^ii mebkljbk^ lc saϒsġra and nirvana. His prayer for the liberation and 
awakening of all sentient beings is a skilful means to make them realize their ultimate identity with him. In the 
first part of the prayer, he describes the process through which sentient beings strayed into the ways of saϒsġra; 
while he remained a Buddha. He also describes how he has kept taming sentient beings through manifesting 
countless emanations. In the second part, he describes the dynamics of five of the six spheres of rebirth in terms 
of their dominant defilement, and while ostensibly praying for sentient _bfkdpÿ if_bo^qflk eb abp`of_bp ^ jbqela 
of meditation whereby frozen states of mind are released into the great þexpanse of phenomenaÿ, letting the light 
of þknowingÿ arise. 

HO! The worlds and inhabitants of saϒpġo^ ^ka nirvana rest on the same basis ü yet they are 
two different ways leading to two different results: one is the magical display of not-knowing, the 
lqebo qe^q lc hkltfkd+ Qeolrde P^j^kq^_e^ao^ÿp mo^vbo) j^v qebv ^ii j^kfcbpq perfectly awakened 
Buddhahood in the palace of the expanse of phenomena!  
 The all-inclusive basis is an unconditioned, self-emerging, infinite space that is inexpressible, 
not to be called either saϒpġo^ lo nirvana. If you know it, you are a Buddha ü if you do not, you are a 
sentient being circling in saϒpġo^+ J^v ^ii pbkqfbkq _bfkdp qeolrdelrq qeb qeobb ob^ijp171 of existence 
get to know that inexpressible basis!  
 I, Samantabhadra, also have self-emerging knowledge of that very basis ü uncaused, 
unconditioned. Neither external nor internal, neither reified nor denied, it is untainted by the dark 
shadow of oblivion. Therefore, my vision is unblemished.  
 Living in the state of intrinsic knowledge there is no panic even though the three worlds 
might collapse; there is no attachment to the five (sense) objects of desire. In non-conceptual, self-
emerging knowledge there are neither material objects nor any of the five poisoning emotions.172 
 The unceasing luminosity of knowing is the single source of the five types of knowledge.173 
From the five types of knowledge fully developed, the five families of the primal Buddha174 appear. 
Then, as knowledge develops even further, forty-two Buddhas175 arise; and as the expressive power 
of the five types is awakened, sixty blood-drinkers176 come into being. That is why knowing of the 
basis has never been deluded.  
 Since I am the primordial Buddha, I pray that all sentient beings circling in the three realms 
may recognize this self-emerging knowing, and develop all knowledge. My emanations being 
unceasing, I send forth inconceivable millions (of Buddhas) to give them various teachings, whatever 
tames their minds. Through my compassionate prayer, may all sentient beings circling in the three 
realms be liberated from the six spheres of rebirth!  
 In the beginning, sentient beings got confused. Failing to intuit the basis, they fell into 
stupefied oblivion ü that is not-knowing (ignorance), the source of all confusion. Suddenly, they fell 

                                                           
169 Even though saϒpġo^ e^p kl _bdfkkfkd fk qbojp lc ifkb^o qfjb) S^go^vġk^ pqfii `lk`bfsbp lc ^k ^qbjmlo^i 
þ_bdfkkfkdÿ qe^q fp bsbo-present. 
170 Clo jlob abq^fip ^ka ^ crii bumi^k^qflk lc P^j^kq^_e^ao^ÿp Mo^vbo) pbb CD .06ü153. 
171 Qe^q fp) ^ii ibsbip lc bufpqbk`b) colj qeb iltbpq ebii ql qeb jlpq obcfkba eb^sbk7 pbb þqeobb ob^ijpÿ fk Dilpp^ov+ 
172 The same as the five defilements, they are listed below as the dominant defilements of each of the spheres 
of rebirth. 
173 See *V.3. 
174 The families of the five Enjoyment-body Buddhas (see *V.3) as emanations of Samantabhadra.  
175 The forty-two peaceful Enjoyment-body Buddhas who also appear in the post-mortem visions descibed in 
qeb þQf_bq^k ?llh lc qeb Ab^aÿ+  
176 The so-`^iiba þto^qecri abfqfbpÿ %herukas) represent the dynamic powers of the mind which ordinarily 
manifest as anger, agression (and the like) but can be transformed through the path of Tantra into enlightened 
bkbodfbp+ Qebv ^ob ^ipl tbii hkltk colj qeb þQf_bq^k ?llh lc qeb Ab^aÿ %pbb i^pq cllqklqb ql 'S+1& 
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unconscious, and panicking, their minds started jumping all over the place. That is how they gave 
ofpb ql qeb `lk`bmqp lc þpbicÿ ^ka þqeb lqeboÿ) qeb bkbjv+  

As their habitual patterns gradually developed, they entered the ways of saϒpġo^. The five 
poisonous defilements kept increasing, and an incessant stream of the five poisonous actions ensued. 
Therefore, not knowing ü or oblivion ü being the first cause of their confusion, I ü the Buddha ü pray 
that they automatically recognize their own knowing.  

Innate not-knowing is distracted, oblivious consciousness; conceptual not-knowing is 
dualistic perception of self and other. Innate and conceptual not-knowing are the two fundamental 
reasons why sentient beings are constantly deluded. I ü the Buddha ü pray that all sentient beings 
circling in saϒpġo^ j^v t^hb rm colj qeb qef`h a^ohkbpp lc l_ifsflk) _b mrofcfba colj ar^ifpqf` 
perception, and recognize intrinsic knowing.  

The dualistic mind, always in doubt, faintly starts clinging (to a false sense of identity), and 
then gradually builds up dense habit patterns. Getting attached to food, possessions, clothes, places, 
partners; the five sense objects and loving companions, it is tormented by desire for pleasure. Those 
(desires) are worldly delusions ü dualistic action (karma) is inexhaustible. When the fruit of clinging 
ripens, one is born as a hungry ghost anguished by intense yearning, in the terrible pangs of hunger 
and thirst. I ü the Buddha ü pray that sentient beings with clinging attachment may neither repress 
their burning desire, nor pursue their objects of attachment; may they just release their minds in the 
natural state,177 and when they have contacted their intrinsic knowing, may they attain the 
knowledge of (correct) discrimination.  

The mind subtly stirred up by fear of external appearances builds up habit patterns of 
aversion, which then give rise to enmity, aggression, and massacre. When the fruit of bitter hatred 
ripens, one goes through the scorching pains of hell. I ü the Buddha ü pray that whenever any sentient 
being in the six places of rebirth experiences intense aversion, may they release it without repressing 
or pursuing it; and when they have contacted their natural state of knowing, may they attain the 
knowledge of clarity.178  

When the mind becomes arrogant it starts challenging and putting down others; and then, 
building up a habit of extreme self-conceit, it goes through the pain of constant fighting. When the 
fruit of that karma ripens, one is born as a god who is destined to fall. I ü the Buddha ü pray that when 
_bfkdpÿ jfkap ^ob mrccba rm) j^v qebv obib^pb qe^q cbbifkd fk qeb k^qro^i pq^qb) ^ka tebk qebv e^sb 
re-contacted their intrinsic knowing, may they realize the fact of sameness. 

The anguish of self-aggrandizement and disparaging others through dense habit patterns of 
dualistic perception grows into fierce competition and rivalry, which leads to birth as a cutthroat 
demi-god who is finally destined to fall into hell. I ü the Buddha ü pray that those in the throes of 
envy and competition may release their enmity rather than grasp at it; and when they have re-
contacted their intrinsic knowing, may they attain the knowledge of unhindered Buddha-activity.179 

Dull-headedness, stupidity, forgetfulness, torpor, sloth, and bewilderment ü all resulting 
from being lost in indifferent oblivion ü lead to rebirth as a helpless animal. I ü the Buddha ü pray 
that the clear light of awareness may dawn in the murky minds of dull sentient beings, and (when 
they have contacted their intrinsic knowing) may they attain knowledge free of thought.180 
 Each and every sentient being in the three realms are equal to me, the Buddha, the all-
inclusive basis; but while they have sunk into an oblivious, deluded state of mind and are presently 
engaged in meaningless activities ü the six types of action (karma)181 which are like delusory dreams 
ü I have remained Buddha from the first in order to tame the six types of beings through my 
emanations. I ü the Buddha ü pray that all sentient beings without exception may become a Buddha 
in the Dharma-realm.  

                                                           
177 According to the tradition of the Great Completion (Dzogchen), the natural state of mind is the same as the 
mind of Samantabhadra. Awareness of mental defilements without either repressing or expressing them is also 
clrka fk ^p lkb ^pmb`q lc Qebo^sġa^ jfkacrikbpp mo^`qf`b %pbb 'Qe+.05) rkabo jfkacrikbpp lc ob^ifqv-patterns). 
178 >ipl hkltk ^p þjfoolo-ifhbÿ hkltibage (see *V.3). 
179 Also knowns as the knowledge of action-accomplishment (see *V.3). 
180 >ipl hkltk ^p qeb hkltibadb lc qeb þbum^kpb lc mebkljbk^ÿ %pbb 'S+0&+ 
181 The sixth type, human karma (or action leading to rebirth in the human realm) has not been described 
separately in the prayer.  
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þTantra Peltfkd qeb Qo^kpm^obk`v lc qeb P^j^kq^_e^ao^ÿp ?raae^ Jfkaÿ) 1: 535ü541, trans. T.A. 
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PART II: THE DHAMMA/DHARMA 
 

CHAPTER 3: CHARACTERISTICS OF THE TEACHINGS 

QEBO>SĠA> 
 

The overall nature of the Dhamma 
þDhammaÿ %Mġif) Phq Dharma) is a word with many layers of meaning. As the second of the three focuses of 
?raaefpq abslqflk %qeb þThree Rbcrdbpÿ7 pbb 'Qe+60), where it is used in the singular, Dhamma means: the 
?raae^ÿp qb^`efkdp8 qeb ob^ifqfbp ^ka mofk`fmibp qe^q qebpb mlfkq ql ^p ^ hfka lc þ?^pf` M^qqbokÿ ql qefkdp; the path 
to liberation from suffering that is the main focus of the teachings, and which accords with the nature of reality; 
and the final culmination of the path, nirvana.  
 Dhamma ̀^k ^ipl jb^k pljbqefkd ifhb þsfoqrbÿ) þgrpqf`bÿ) þqeb ofdeq ^ka molmbo t^vÿ) ^p tebk ^ hfkd fp 
said to rule according to Dhamma, i.e. righteously, ethically. As a term used in the plural, dhamma/dharma 
can mean: any mental quality, state or thing ü its broadest use; an object, real or imaginary, of the mind sense; a 
principle, truth or reality-pattern (e.g. the four Truths of the Noble Ones (see *L.27 and near the end of *Th.138). 
 
Th.12 Qualities of the Dhamma 
Qeb cfopq m^o^do^me lc qefp m^pp^db fp m^oq lc ^ qbuq qe^q fp cobnrbkqiv `e^kqba fk Mġif fk abslqflk^i pbqqfkdp) ^p 
well as being reflected on in devotional meditations. 

þJ^pqbo Dlq^j^) +++ Fk te^q way is Dhamma directly visible (as to is truth and reality), not 
delayed (in its results), inviting investigation, applicable and onward leading, to be individually 
rkabopqlla _v qeb tfpb<ÿ  

þ?o^ejfk) lkb bu`fqba _v ^qq^`ejbkq) lsbo`ljb _v ^qq^`ejbkq ć tfils in a manner leading 
to the affliction of himself, others and both, and he experiences mental pain and unhappiness. But 
when attachment is abandoned, and he does not will in a manner leading to the affliction of himself, 
others and both, he does not experience mental pain and unhappiness. It is in this way that Dhamma 
is directly visible [The same is then repeated regarding being affected or free of hate or delusion. The 
next but one sutta then says just the same, except for obmi^`fkd þAe^jj^ÿ tfqe þnirvanaÿ+Z  
 
>áá^q^o^ ?oġej^k^ and Kf__ġk^ Prqq^s: Aϔguttara-kfhġv^ I.156ü157, trans. P.H. 
 
Th.13 Dhamma as profound 
In this passage, the Buddha reflects on the profound Dhamma he had experienced at his awakening. He then 
explains this as two-fold: the process of dependent arising (see passages *Th.156ü168), i.e. a sequence of conditions 
leading to rebirth and the continuation of what is painful, and nirvana as the stopping of all such conditions. 
Unlike nirvana, conditionality is not something one takes refuge in, but understanding it is part of the Dhamma 
as path.  

This Dhamma that I have attained is profound, hard to see and hard to understand, peaceful, 
sublime, unattainable by mere reasoning, subtle, to be experienced by the wise. But this population 
delights in clinging (especially to what is the familiar), enjoys clinging, and rejoices in clinging. It is 
hard for such a population to see this state, namely, specific conditionality, dependent arising. And 
it is hard to see this state, namely, the stilling of all volitional constructions, the relinquishing of all 
acquisitions, the destruction of craving, non-attachment, cessation, nirvana.  
 
Ariya-m^ofvbp^kġ Prqq^7 J^ggefj^-kfhġv^ I.167, trans. P.H. 
 

Reasons for choosing to practise Buddhism 

Th.14 The purpose of the holy life 
Monks, this holy life is not lived to deceive people, for prattling with people, for the benefit 

lc d^fk) elpmfq^ifqv ^ka mo^fpb) ql abcbka lkbÿp qebory) klq tfqe qeb qelrdeq þIbq mblmib hklt ^_lrq 
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jbÿ+ Jlkhp) qeb eliv ifcb fp ifsba clo qeb mromlpb lc obpqo^fkq) obifknrfpejbkq) non-attachment and 
cessation (of suffering). 
 
Uruvela-vagga Brahmacariya Sutta: >ϔdrqq^o^-kfhġv^ II.26, trans. P.D.P. 

 

Attitude to other spiritual traditions 
 
Th.15 The Dhamma is not for converting others but to help them be better people 
In this passage, the Buddha speaks to a non-Buddhist wandering ascetic and emphasizes that he wants to help 
people progress morally and spiritually and not, as such, to gain disciples.182 

Kfdolae^) vlr j^v qefkh7 þQeb renunciant Dlq^j^ p^vp qefp fk loabo ql dbq mrmfip+ÿ ?rq vlr 
should not regard it like that. Let him who is your teacher remain your teacher. Or you may think: 
þEb t^kqp rp ql abm^oq colj lro fkpqor`qflkp+ÿ ć þEb t^kqp ql bpq^_ifpe rp fk qelpb qefkdp qe^q ^ob 
unwholbpljb ^ka ob`hlkba ^p rktelibpljb ^``loafkd ql lro qb^`ebop+ÿ ć þEb t^kqp ql ao^t rp ^t^v 
colj qefkdp qe^q ^ob telibpljb ^ka ob`hlkba ^p telibpljb ^``loafkd ql lro qb^`ebop+ÿ ?rq vlr 
should not regard it like that. Let whatever is wholesome and reckoned as wholesome according to 
your teachers remain the same. Nigrodha, I do not speak for any of these reasons. 

There are Nigrodha, unwholesome things that have not been abandoned, defiling, conducive 
to rebirth, distressful, productive of painful results, associated with future birth decay and death. It 
is for the abandonment of these things that I expound the teaching. If you practise accordingly, the 
defiling things will be abandoned, and the things that make for purification will grow, and you will 
attain to and dwell, in this very life, in the fullness of insight and perfection, having realized it directly 
_v vlro ltk efdebo hkltibadb+ÿ  
 
Udumbarika-pŋe^kġa^ Prqq^: Aŋde^-kfhġv^ III.56ü57, trans. P.D.P. 
 

Disputes and tolerance 
 
Th.16 The ?raae^ÿp ^asf`b ql efp disciples on how to respond to crit icisms and accusations  
This passage counsels calm assessment of any criticism or praise directed at the Buddha, Dhamma or Sangha 
(Buddhist community). 
  þJlkhp) fc lqebop pelria pmb^h fk afpmo^fpb lc jb) lc qeb Ae^jj^) lo lc qeb Sangha, you should 
not then either bear malice, or become unhappy, or feel depressed in mind. If you then feel angry 
and displeased, it would be a danger to you yourself. If others speak in dispraise of me, of the 
Dhamma, or of the Sangha, and you then feel angry, and displeased, would you be able to know 
whether what others have spoken has been well-spoken or ill-pmlhbk<ÿ þQe^q tlria klq _b pl) pfo+ÿ 
þ?rq tebk lqebop pmb^h fk afpmoaise of me, or of the Dhamma, or of the Sangha, you should unravel 
te^q fp `lkqo^ov ql c^`q ^p `lkqo^ov ql c^`q) mlfkqfkd lrq āfq fp klq fk ^``loa^k`b tfqe c^`q) fq fp klq 
ifhb qe^q) qefp %c^riq& fp klq clrka fk rpĂ+  
  Monks, if others should speak in praise of me, in praise of the Dhamma in praise of the Sangha, 
qebk vlr pelria klq cbbi abifdeqba) e^mmv) lo bi^qba fk jfka ć Qe^q tlria _b a^j^dfkd ql vlr 
yourself. When others speak in praise of me, or of the Dhamma, or of the Sangha, you should 
acknowledge te^q fp c^`qr^i ^p c^`qr^i) p^vfkd) āqefp fp fk ^``loa^k`b tfqe c^`q) fq fp ifhb qefp) qefp 
%nr^ifqv& fp clrka fk rpĂ+ÿ 

Brahma-gġi^ Prqq^7 Aŋde^-kfhġv^ I.2ü3, trans. P.D.P. 

                                                           
182 ?raaefpqÿp obpmb`q clo lqebo obifdflkp fp peltk fk qeb cliiltfkd m^pp^db) colj ^ sbov c^jlrp Fkaf^k ?raaefpq 
bjmbolo) >plh^ %Mġif) Phq >Ÿlh^) c. 268ü239 BCE&7 þif there is cause for criticism (of another religion), it should 
_b alkb fk ^ jfia t^v+ ?rq fq fp _bqqbo ql elklo lqebo obifdflkp clo qefp ob^plk+ ?v pl alfkd) lkbÿp ltk obifdflk 
benefits, and so do other religions, while doing otherwisb e^ojp lkbÿp ltk obifdflk ^ka qeb obifdflkp lc lqebop+ 
ć Lkb pelria ifpqbk ql ^ka obpmb`q qeb al`qofkbp molcbppba _v lqebop+ÿ %Twelfth Rock edict of Asoka: The Edicts 
of King Asoka, Wheel booklet no.386, Kandy, Buddhist Publication Society, trans. Ven. Th. Dhammika, © 1994ü
2013: http://www.accesstoinsight.org/lib/authors/dhammika/wheel386.html 

http://www.accesstoinsight.org/lib/authors/dhammika/wheel386.html#F_termsOfUse
http://www.accesstoinsight.org/lib/authors/dhammika/wheel386.html#F_termsOfUse
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Th.17 The causal origin of disputes  
In this passage, the Buddha says that he disputes with no-one (cf. *M.19), and that disputes arise due to fixed 
concepts that arise from how one mentally processes and elaborates on what one perceives. 

The Sakyan DaϖΚ̂mġϖf ć ^mmol^`eba ć tebob qeb ?ibppba Lkb was seated, exchanged 
friendly greetfkdp) ^ka pqlla lk lkb pfab ib^kfkd lk ^ pqf`h+ Eb p^fa qerp7 þTe^q qeblov albp qeb 
obkrk`f^kq elia) ^ka te^q albp eb bumlrka<ÿ 

þQeb qeblov F elia fp pr`e qe^q fk qeb `^pb lc ^ _o^ejfk183 (like myself) living without being 
fettered by sensual desires, free from perplexity, with worry cut off, craving for various kinds of 
existence abandoned, and for whom conceptions184 do not lie latent, he stays without disputing with 
^kvlkb fk qefp tloia `lkpfpqfkd lc dlap) jġo^p) _o^ejġp) obkrk`f^kqp) _o^ejfkp) abfqfbp ^ka eumans. 
?olqebo) F elia pr`e ^ qeblov ^ka pl al F bumlrka+ÿ  

When this was said, the Sakyan DaϖΚ̂mġϖi shook his head, put out his tongue, and showing 
%`ob^pbp ifhb& qeobb clohp lk efp clobeb^a) tbkq ^t^v ib^kfkd lk efp pqf`h+ ć 

ć [Later the Buddha reported this conversation to some of his monks.] Then a certain monk 
p^fa ql qeb ?ibppba Lkb7 þEliafkd te^q qeblov albp qeb ?ibppba Lkb pq^v tfqelrq afpmrqfkd tfqe 
^kvlkb fk qefp tloia `lkpfpqfkd lc dlap) jġo^p) _o^ejġp ć ^ka elt pfo) fp fq qe^q `lk`bmqflkp al klq 
lie latent in the Blessed One who is living without being fettered by sensual desirep ć<ÿ  

Qeb ?ibppba Lkb p^fa7 þJlkh) lk te^qbsbo ^``lrkq ob`hlkfkdp fk qbojp lc `lk`bmqr^i 
obsession185 overwhelm a person, if (for him) there is nothing in it to delight in, nothing to welcome, 
nothing to cleave to, then that itself is the end of latent tendencies to attachment, aversion, dogmatic 
beliefs, doubt, conceit, to attachment to ways of being, ignorance, the end of the latent tendency to 
take up sticks and weapons, to fights, quarrels, disputes, accusations, slanders and lies. Here, all these 
bsfi rktelibpljb pq^qbp `b^pb tfqelrq obj^fkabo+ÿ 

The Blessed One said this, and getting up from the seat entered the monastery. Soon after the 
Blessed One had gone to the jlk^pqbov fq l``rooba ql qelpb jlkhp) þQeb ?ibppba Lkb mlfkqba lrq qeb 
qb^`efkd fk _ofbc ql rp ^ka ibcq tfqelrq bumi^fkfkd fqp jb^kfkd fk abq^fi ć Sbkbo^_ib J^eġ-h^``ġk^ 
is capable of explaining it to us in detail.ÿ Qebk qeb jlkhp ^mmol^`eba Sbkbo^_ib J^eġ-h^``ġk^ ^ka 
obnrbpqba efj7 þSbkbo^_ib J^eġ-h^``ġk^) mib^pb bumi^fk fq+ÿ 

Sbkbo^_ib J^eġ-h^``ġk^ bumi^fkba ^p cliiltp7 þCofbkap) lk ^``lrkq lc bvb ^ka sfpf_ib clojp) 
arises visual consciousness. The coming together of the three is (sensory) contact. On account of 
contact, feeling arises. What one feels is conceptualized and what is conceptualized is thought about. 
Regarding what is thought about, one engages in obsessive proliferation of thought. On account of 
that, reckoning in terms of conceptual obsession overwhelms a person in respect of past, future and 
present forms discernible by the visual sense. [The same is then repeated regarding the interaction 
that takes place between the other sense faculties and their corresponding stimuli; this includes the 
mika ^ka jbkq^i l_gb`qp+Zÿ  

 
MadhupiϖΚika Sutta: Majjhima-kfhġv^ I.108ü112, trans. P.D.P. 
 
Th.18 How quarrels arise 
This passage emphasizes how clinging to possessions leads to quarrels. 

Klt) fk qefp `^pb Ġk^ka^) `o^sfkd fp abmbkabkq lk cbbifkd) pbbhfkd fp abmbkabkq lk `o^sfkd) 
gain is dependent on seeking, deciding (what to do with what has been gained) is dependent on gain, 
desire and attachment is dependent on deciding, excessive attachment is dependent on desire and 
attachment, acquisitiveness is dependent on excessive attachment, miserliness is dependent on 
acquisitiveness, protectiveness is dependent on miserliness, and because of protectiveness various 

                                                           
183 In the sense of a spiritually perfected person and not in the traditional sense of a member of an hereditary 
social class. 
184 P^ááġ7 perceptual labels or interpretations. 
185 þOb`hlkfkd fk qbojp lc `lk`bmqr^i l_pbppflkÿ is used as a rendering of papañca-p^ááġ-saϔheġ. Papañca is a term 
having great psychological import in Buddhism, standing for the proliferation of thought, a frothed-up 
elaboration that assails a person when they get caught up in a web of emotion and conceptual thought based 
on sense perception and feelings arising from this. 



119 
 

evil unwholesome phenomena come into being such as the taking up of sticks and sharp weapons, 
fights, quarrels, disputes, accusations, slanders and lies.  
 
J^eġ-kfaġk^ Prqq^: Aŋde^-kfhġv^ II.59, trans. P.D.P. 
 
Th.19 Dogmatic clinging to views as a source of disputes 
The following verses come from four discourses from a section of the Sutta-kfmġq^ called the >ϼϼe^h^-vagga. 
This section is a very early Buddhist text, as shown by its being quoted in several other early texts. It particularly 
emphasizes non-attachment to views and opinions.  

   Some speak with an evil mind while others speak intent on truth. A sage does not enter into 
a dispute that has arisen. Therefore, nowhere has he an obstruction.  
   How could someone go beyond a dogmatic view186 of his own that he has entered into with 
desire and preference? He would speak according to his understanding.  
   For whomsoever there are dogmatic views esteemed but impure, reached by speculation 
and so constructed, whatever he sees as advantageous to himself, clinging to it, there is (to 
him) a calm dependent on what is unstable. 
   To the purified one, no views based on speculation are to be found with regard to different 
forms of existence. Having abandoned both hypocrisy and pride, by what would he be led 
(into the cycle of rebirth)? For, unattached is he.  
   One who is attached enters into disputes regarding theories. Why and on account of what 
would one assert (a theory) when one is unattached? He has nothing taken up or laid down. 
Here itself he has purified all dogmatic views. 

 
   Qebv p^v7 þLnly this is mrob) qebob fp kl mrofqv fk lqebo al`qofkbp+ÿ Pmb^hfkd ^_lrq qeb 
excellence of whatever they are attached to, they are separately established in individual 
truths.187 
   Having plunged into a crowd desiring a dispute, they call one another fools. They engage in 
contentious talk clinging to different opinions, being desirous of praise, calling themselves 
skilled people.  

 
   One who imagines in terms of being equal, superior or inferior, on that account comes to 
dispute. For one who is not stirred by these thobb t^vp %qeb qelrdeq& þFÿj bnr^i lo prmbofloÿ 
does not occur. 
   What would the brahmin p^v fp qeb qorqe< Lo lk te^q ^``lrkq tlria eb afpmrqb p^vfkd þfq fp 
c^ipbÿ< Fk telj qebob fp kl %pbkpb lc& _bfkd bnr^i lo rkbnr^i) lk te^q ^``lrkq tlria eb 
dispute? 
   To one who is detached from (fixed) perceptions there are no bonds. To one who is released 
through insight there are no delusions. Whoever grasped (fixed) perceptions and dogmatic 
views, they wander in the world coming to dispute.  

 
   Clinging to their own view, the skilled ones (experts) come to dispute and affirm diverse 
qeblofbp+ þEb tel hkltp qerp rkabopq^kas the doctrine, and those who revile this are 
fjmbocb`qÿ %qebv p^v&+ 
   In this manner too they quarrel and debate, and say that the other person is a fool unskilled. 
Which indeed among them is the true theory? They all speak as skilled people. 
   Fc lkb tel fp klq ^dobbfkd tfqe ^klqebo mboplkÿp al`qofkb _b`ljbp ^ clli) ^ _b^pq) ^ka lkb 
of inferior wisdom, then really all are fools and of much inferior wisdom. For, all of them 
cling to dogmatic views.  

                                                           
186 Qeb Mġif qboj diϼϼhi fp ebob qo^kpi^qba ^p þaldj^qf` sfbtÿ+ Qeb ?raae^ rpba qefp qboj ql obcbo ql ^ii pmb`ri^qfsb 
views known during his time. They are presented as sixty-two in all (or rather 62 grounds for a lesser range of 
views) in the ?o^ej^gġi^ Prqq^ of the Aŋde^-kfhġv^) where an attempt is made to exhaustively enumerate the 
dogmas presented by those who speculated on the origin of existence and the ultimate destiny of beings.  
187 Subjective opinions that people usually tend to cling to as objective truth.  
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   Fc _v sfoqrb lc lkbÿp ltk sfbt lkb _b`ljbp mrob) lc mrofcfba fkpfdeq) phfiiba ^ka 
knowledgeable then none among them is lacking in wisdom. For, they too are possessed of 
conclusively grasped views.  
   Still, I do not say that what the fools separately declare among themselves is the reality. 
Each one of them makes their own dogmatic view true. That is why they consider another as 
a fool.  
   What some say is true or real, others say is mean and false. In this manner too, they quarrel 
and dispute. Therefore, renunciants do not declare a uniform truth. 
   There is one truth and there is not a second, with regard to which (one truth) people who 
understand do not come into dispute. Renunciants esteem diverse truths of their own. That 
is why they do not declare a uniform truth.188 
   Why indeed do they who claim to be skilled ones, they who propound theories speak of 
diverse truths? Is it indeed the case that there are many and diverse truths? Or is it the case 
that they are just following the course of their logical reasoning? 
   There surely are not many and diverse eternal truths in the world apart from perceptual 
interpretations.189 They engage in speculative reason in respect of dogmatic views and 
declarb lc qtl qb^`efkdp) þqorbÿ ^ka þc^ipbÿ+ 

 
The Duϼϼhaϼϼhaka, M^pƈo^, Jġd^kaefv^ and @ƈυa-sfvƈe^ Prqq^p: Sutta-kfmġq^ 780ü787, 824ü825, 842ü847, 
878ü886, trans. P.D.P. 

Th.20 Qeb m^o^_ib lc qeb _ifka jbk ^ka qeb bibme^kq) ^ka qeb þundetermined fpprbpÿ 
This passage introduces a set of ten views on what are known as the undetermined or undeclared (^svġh^q^) 
issues (see *Th.10 and section introduction before this). This was because the Buddha set them aside without 
answering them, as answering them was irrelevant to attaining liberation from suffering and led to pointless 
quarrelling. Those who hold such views are portrayed as having fixed on only one limited facet of reality, which 
they perceived only partially, and then over-generalised from this. In another passage (Majjhimaükfhġv^ I.428ü
431), where a monk says that he will abandon being a monk unless the Buddha gives answers on the ten 
undeclared issues, the Buddha says he had never promised to give answers to these questions, and likens the 
monk to someone shot by a poisoned arrow refusing medical treatment until he knows everything about who 
shot it and about the composition of the arrow. 

 þPfo) ebob fk Pġs^qqeŋ live many renunciants, brahmins and wandering ascetics who pursue 
other teachings, and are holding various views, having various preferences, having various likes, 
having dependence on various forms of dogmatic clinging. The views of these renunciants and 
brahmins include:  

The world is eternal: this alone is true and everything else is false.  
The world is non-eternal: this alone is true and everything else is false.  
The world is finite: this alone is true and everything else is false. 
The world is infinite: this alone is true and everything else is false. 
The life principle is the same as the mortal body: this alone is true and everything else is false. 
The life principle is different from the mortal body: this alone is true and everything else is 
false. 
>cqbo ab^qe) qeb Q^qeġd^q^190 is: this alone is true and everything else is false. 
>cqbo ab^qe) qeb Q^qeġd^q^ fp klq7 qefp ^ilkb fp qorb ^ka bsbovqefkd bipb fp c^ipb+ 
>cqbo ab^qe) qeb Q^qeġd^q^ _lqe fp ^ka fp klq7 qefp ^ilkb fp qorb ^ka bsbovqefkd bipb fp calse. 

                                                           
188 Fq fp ql _b klqba ebob qe^q qeb ?raae^ÿp pq^qbjbkq qe^q qebob fp lkb qorqe %lo ob^ifqv7 sacca) and no second, is 
not intended to affirm an absolute truth, but to show that the realization of the peace of nirvana, which from 
qeb ?raae^ÿp mlfkq lc sfbt fp ^ ob^ifqv qe^q `^k _b pbbk) mrqp ^k bka ql ^ii j^kkbo lc afpmrqbp+  
189 Qeb pbkplov lofdfk lc j^kv `lkpqor`qflkp lc þqorqeÿ fp klqba ebob) mlfkqfkd lrq qe^q ^m^oq colj p^ááġ there 
cannot be many and diverse truths. P^ááġ represents the subjective interpretation of what is given through the 
sense faculties; true understanding needs it to be discerningly guided by wisdom. 
190 The term Q^qeġd^q^ literally means Thus-gone or Thus-come. Here it stands for anyone who has attained the 
ultimate goal of the religious life, one who has reached ultimate truth ü one who has attained to and teaches 
colj te^q fp þqerpÿ7 qorb ob^ifqv+ Lcqbk fq fp rpba pmb`fcf`^iiv ql jb^k qeb ?raae^+ 
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>cqbo ab^qe) qeb Q^qeġd^q^ kbfqebo fp klo fp klq7 qefp ^ilkb fp qorb ^ka bsbovqefkd bipb fp c^ipb+  
They live piercing each other with sharp dagger-like words disputing, and quarrelling saying 

āOb^ifqv fp ifhb qefp ^ka klq ifhb qe^q8 ob^ifqv fp klq iike that but it is like thisĂ+ÿ  
þJlkhp) qeb t^kabofkd ^p`bqf`p tel mroprb lqebo qb^`efkdp ^ob _ifka ^ka i^`hfkd fk sfpflk+ 

They do not know what is beneficial and non-beneficial. They do not know the reality and unreality. 
Not knowing the reality and unreality, they live piercing each other with sharp dagger-ifhb tloap ć 
In the past, monks, there was a certain king in Pġs^qqeŋ. Then that king called a certain person and 
qlia efj7 āCofbka) `ljb ebob+ >ppbj_ib ^ii qeb mblmle in Pġs^qqeŋ who were blind from birth in one 
mi^`b+Ă Eb p^fa ā>iofdeq) IloaĂ ql qeb hfkd fk obpmlkpb ^ka) q^hfkd bsbovlkb _lok _ifka fk Pġs^qqeŋ, 
tbkq ql qe^q hfkd ^ka p^fa ql efj7 āIloa) F e^sb j^ab ^ii qelpb _lok _ifka fk Pġs^qqeŋ ql ^ppbj_ib+Ă 

āFc pl cofbka) mobpbkq ^k bibme^kq ql qebpb mblmib _lok _ifka+Ă Eb p^fa7 ā>iofdeq) IloaĂ ^ka 
mobpbkqba qeb bibme^kq ql qeb mblmib _lok _ifka+ P^vfkd āqeb bibme^kq fp ifhb qefpĂ) eb mobpbkqba qeb 
bibme^kqÿp eb^a ql pljb ć qeb b^o ql pljb ć qeb qrph ql pljb ć qeb qorkh ql pljb ć qeb _lav ql pljb 
ć qeb cllq ql pljb ć qeb qefde ql pljb ć qeb q^fi ql pljb ^ka qeb q^fi-bka ql pljb ć  

Eb tbkq ql qeb hfkd ^ka p^fa āIloa) ^k bibme^kq e^p _bbk l_pbosba _v qebpb mblmib _lok 
_ifka+ Fqÿp qeb hfkdÿp qrok klt+Ă 

Monks, then that king went to those people born blina ^ka ^phba7 āE^sb vlr mblmib _lok 
_ifka l_pbosba ^k bibme^kq<Ă āVbp Iloa) tb e^sb l_pbosba ^k bibme^kq+Ă āFc pl) vlr mblmib _lok _ifka) 
p^v te^q ^k bibme^kq fp ifhb+Ă  

Qelpb ć tel e^a cbiq qeb eb^a lc qeb bibme^kq p^fa) āQeb bibme^kq fp ifhb ^ mlqĂ+ Qelpb ... who 
e^a cbiq qeb bibme^kqÿp b^o p^fa) āQeb bibme^kq fp ifhb ^ tfkkltfkd _^phbqĂ+ Qelpb ć tel e^a cbiq qeb 
bibme^kqÿp qrph p^fa) āQeb bibme^kq fp ifhb ^ milrdepe^obĂ+ Qelpb ć tel e^a cbiq qeb bibme^kqÿp _lav 
p^fa) āQeb bibme^kq fp ifhb ^ pqlobelrpbĂ+ Qelpb +++ tel e^a cbiq qeb bibme^kqÿp ibd p^fa) āQeb bibme^kq 
fp ifhb ^ mfii^oĂ+ Qelpb ć tel e^a cbiq qeb bibme^kqÿp qefde p^fa) āQeb bibme^kq fp ifhb ^ jloq^oĂ+ Qelpb 
+++ tel e^a cbiq qeb bibme^kqÿp q^fi p^fa) āQeb bibme^kq fp ifhb ^ mbpqibĂ+ Qelpb ć tel ead felt the 
bibme^kqÿp q^fi-bka p^fa) āQeb bibme^kq fp ifhb ^ _olljĂ+ Qebv) p^vfkd qeb bibme^kq fp ifhb qefp ^ka klq 
ifhb qe^q ć clrdeq b^`e lqebo tfqe qebfo cfpqp+ Qeb hfkd t^p ^jrpba ^q qe^q+  

In the same way monks, the wandering ascetics who pursue other teachings are blind and 
lacking in vision ... They live piercing each other with sharp dagger-like words disputing, and 
nr^oobiifkd ć +ÿ 

 
M^ϼe^j^-kġkġqfqqefv^ Prqq^: Raġk^ 67ü69, trans. P.D.P. 
 

The teachings as having a practical focus 
 
Th.21 The Buddha as teaching what he knew to be both true and spiritually useful 
When teaching someone, the Buddha selected, from what he knew to be true, what he saw as spiritually useful 
for the person to hear, whether or not they found it agreeable.  
 So, tol) mofk`b) pr`e pmbb`e ^p qeb Q^qeġd^q^ hkltp ql _b klq c^`q) klq qorb) klq `lkkb`qba 
tfqe qeb dl^i) ^ka tef`e fp rktbi`ljb ^ka afp^dobb^_ib ql lqebop7 pr`e pmbb`e qeb Q^qeġd^q^ albp 
klq rqqbo+ Pr`e pmbb`e ^p qeb Q^qeġd^q^ hkltp ql _b c^`q) qorb) _rq klq `onnected with the goal, and 
tef`e fp rktbi`ljb ^ka afp^dobb^_ib ql lqebop7 pr`e pmbb`e qeb Q^qeġd^q^ albp klq rqqbo+ Pr`e 
pmbb`e ^p qeb Q^qeġd^q^ hkltp ql _b c^`q) qorb) `lkkb`qba tfqe qeb dl^i) ^ka tef`e fp rktbi`ljb ^ka 
afp^dobb^_ib ql lqebop7 qeb Q^qeġd^q^ hkltp qeb qfjb ql rpb pr`e pmbb`e+ ć XQebpb qeobb clojri^qflkp 
^ob qebk obmb^qba tfqe þtef`e fp tbi`ljb ^ka ^dobb^_ib ql lqebopÿ fk mi^`b lc þtef`e fp rktbi`ljb 
^ka afp^dobb^_ib ql lqebopÿ+Z Tev fp qe^q< ?b`^rpb qeb Q^qeġd^q^ e^p `ljm^ppflk clo _bfkdp+ 
 
Abhaya-oġg^hrjġo^ Prqq^: Majjhima-kfhġv^ I.395, trans. P.H. 

Th.22 The right and wrong grasp of the teaching 
In this passage, the Buddha responds to a monk who claims that attachment to sensual pleasures poses no 
danger, seeing him as a fault-finding person intent only on trumpeting his own view, not using the teachings 
appropriately. 



122 
 

Jlkhp) ebob pljb cllifpe jbk ib^ok qeb Ae^jj^ ć _rq e^sfkd ib^okq fq) al klq `ilpbiv 
examine the meaning of those teachings with insight. When they do not closely examine the meaning 
of those teachings, the teachings have no appeal to them when they contemplate them. They learn 
the Dhamma for the advantage of fault finding or for the advantage of defending their theory. For 
whatever purpose they should learn it, they do not have that purpose fulfilled. Those teachings 
wrongly grasped by them will conduce to their harm and suffering for a long time. Just as a man 
needing a snake, looking for a snake, wandering in search of one, would see a large snake and take 
hold of it by the coils or the tail. That snake would then turn round and bite the hand or arm or any 
other limb. On account of this he would meet with death or deadly suffering. What is the reason for 
this? It is because of his wrong grasp of the snake. 

 
>i^d^aaƈm^j^ Prqq^7 J^ggefj^-kfhġv^ I.133ü134, trans. P.D.P. 
 
Th.23 The Dhamma is for crossing over but not for clinging to 
This passage explains that the Dhamma ü Buddhist teachings, practices and the states of mind they lead to ü are 
ql ob^`e qeb þcroqebo pelobÿ qe^q fp nirvana, beyond suffering, and are not to be clung to with attachment and 
dogmatism. One needs to cultivate good states of mind without attachment to them. 

Monks, I will show you how the Dhamma is comparable to a raft, being for the purpose of 
crossing over but not for the purpose of grasping. Listen to it and bear it in mind well. Just as a man 
who has come to the highway would see a large stretch of water, (of which) the near shore is insecure 
and fearful, and the further shore secure and without fear. There is no ship, boat or bridge to cross 
lsbo colj qeb kb^o pelob ql qeb croqebo pelob+ Fq l``rop ql efj qerp7 þTe^q fc F _rfia ^ o^cq _v `liib`qfkd 
grass, sticks, branches and creeper?ÿ Pl eb _rfiq ^ o^cq _v `lllecting grass, sticks, branches and 
creepers and, making effort with hands and feet, reached the other shore safely. Then to the one who 
e^p `olppba lsbo qefp qelrdeq l``rooba7 þQefp o^cq t^p lc dob^q pbosf`b ql jb+ F p^cbiv `olppba lsbo ql 
the other shore depending on it, putting forth effort with my hands and feet. What if I mount it on 
jv eb^a lo e^ri fq lk jv _^`h ^ka dl tebob F ifhb<ÿ Jlkhp) fp eb alfkd qeb ofdeq qefkd fc eb albp pl 
with the raft? And doing what, will he be doing the right thing with the raft?  

Jlkhp) ql qeb j^k tel e^p `olppba lsbo qefp qelrdeq jfdeq l``ro7 þQefp o^cq t^p lc dob^q 
service to me, I safely crossed over to the other shore depending on it and putting forth effort with 
my hands and feet. What if I pulled it up to dry grouna) lo prkh fq fk qeb t^qbo ^ka dl tebob F ifhb<ÿ 
A man doing that would be doing the right thing. Just so, monks, my Dhamma is comparable to a raft, 
for the purpose of crossing over and not for grasping hold of. Even good states should be let go of by 
those who understand. How much so bad states?  
 
>i^d^aaƈm^j^ Prqq^7 J^ggefj^-kfhġv^ I.134ü135, trans. P.D.P. 
 
Th.24 Put good teachings into practice, rather than learning many unhelpful things 

   Although reciting many sacred texts, the heedless one who does not act accordingly is like 
^ `lteboa `lrkqfkd lkiv lqebopÿ `^qqib7 pr`e ^ lkb albp klq m^oq^hb fk qeb obkrk`f^kq ifcb+ 
   Better than a thousand verses  of meaningless words is one word of a verse, hearing which 
one is calmed. 

 
Dhammapada 19 and 101, trans. P.H. 
 

 
The way to liberating knowledge 

 
Th.25 Direct experience as more reliable than tradition or reasoning 
The first passage here is part of a critique of various grounds as a basis for living a satisfactory religious life. The 
first ground is reliance on a teacher who said he has uninterrupted omniscience, yet who meets with 
rk^kqf`fm^qba jfpcloqrkbp) tef`e eb qebk bumi^fkp ^t^v _v p^vfkd þFq t^p abpqfkba ql _b ifhb qe^qÿ+ Qeb nrlqba 
part of the passage critiques reliance on an authoritative traditional teaching, or on speculative reasoning. In 
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the second passage, the Buddha emphasizes that his knowledge is from direct experience, which in his teaching 
comes from the great calm and mindfulness of meditation. 
 Sandaka, some teacher here is one who depends on hearing systematically transmitted 
sacred teachings. He is one who takes to be true what is heard as systematically transmitted sacred 
teachings. He teaches a doctrine based on hearing systematically transmitted sacred teachings 
e^kaba altk qeolrde dbkbo^qflkp fk qeb cloj þpl fq t^p p^faÿ) þpl fq t^p p^faÿ) fk ^``loa^k`b tfqe 
sacred collections of traditional teachings. But for one who depends on hearing systematically 
qo^kpjfqqba p^`oba qb^`efkdp ć eb j^v e^sb objbj_boba fq well or not remembered it well. 
Croqebojlob) fq j^v _b fk ^``loa^k`b tfqe c^`q ^ka fq j^v _b lqebotfpb ć Qefp) P^ka^h^) fp qeb pb`lka 
unsatisfactory form of religious life declared by the perfectly awakened Buddha, the arahant who 
knows and sees. And on this basis an intelligent person would not live a religious life, and if he lives 
one he would not gain a right approach, a wholesome state.  

And again, Sandaka, some teacher here is a rationalist and investigator. He teaches a doctrine 
based on what is self-evident to him, beaten out by logic and resorting to investigation. In the case of 
a rationalist and investigator, there is what is well-reasoned and there is what is ill-reasoned. It may 
^ipl _b fk ^``loa^k`b tfqe c^`q ^ka fq j^v ^ipl _b lqebotfpb ć (As just described) this, Sandaka, is the 
third unsatisfactory form of religious life declared by the perfectly awakened ?raae^ ć  

Sandaka Sutta: Majjhima-kfhġv^ I.520, trans. P.D.P. 
 

Qebob ^ob) ?eġo^asġg^) pljb obkrk`f^kqp ^ka _o^ejfkp tel ć lk qeb _^pfp lc systematically 
qo^kpjfqqba p^`oba qb^`efkdp `i^fj ć to have attained here and now perfection in ultimate higher 
knowledge, like, for instance, the brahmins who profess (knowledge of) the three Vedas.191 There are 
some renunciants ̂ ka _o^ejfkp tel ć ^ob o^qflnalists and investigators. There are (also) those who 
ć e^sb _v qebjpbisbp bumbofbk`ba efdebo hkltibadb lc Ae^jj^ ^ka `i^fj ć mbocb`qflk fk riqfj^qb 
efdebo hkltibadb+ ?eġo^asġg^) F ^j lkb lc qebj+ 

 
Saϔdġo^s^ Prqq^: Majjhima-kfhġv^ II.211, trans. P.D.P. 
 
Th.26 Unreliable grounds for knowledge and ethical guidance 
Qefp m^pp^db bjme^pfwbp qbpqfkd qb^`efkdp ^d^fkpq lkbÿp ltk bumbofbk`b) o^qebo qe^k ^``bmqfkd qebj pfjmiv 
based on tradition, reasoning, or being impressed by, or allegiance to, a particular teacher. One should personally 
assess the moral fruits of particular teachings. The focus here is not on the propositional content that a teaching 
may include, but the mind-states it encourages, and the moral fruits it produces ü though the states of delusion 
and its opposite are relevant to propositional content.  

Qeb Hbp^mrqqfv^ Hġiġj^p spoke qerp ql qeb ?ibppba Lkb7 þPfo) qebob ^ob pljb obkrk`f^kqp and 
brahmins who come to Kesaputta. They expound and illumine their own theory. They despise, revile, 
speak contemptuously of, and insult the theories of others. Other renunciants and brahmins also 
come to Kesaputta and do the same. Sir, to us there is doubt; there is indeed perplexity as to who 
among these venerable renunciants and brahmins speaks the truth and who speaks falsehood.ÿ 

XQeb ?raae^7Z þIt is fit for you to be in doubt, to be perplexed. For, perplexity has arisen to you 
fk ^ pfqr^qflk tebob alr_q lrdeq ql _b+ @ljb L Hġiġj^p) al klq abmbka lk eb^ofkd pvpqbj^qf`^iiv 
transmitted sacred teachings, successive traditions, hearsay, a body of scriptural collections, 
speculative reasoning, inferential reasoning, reasoned cogitation, the reflective acceptance of a view, 
the seeming capability (of sljblkb&) lo lk %qeb fab^ qe^q& ā( this) renunciant is our venerated 
qb^`eboĂ.  

Tebk Hġiġj^p) vlr hklt clo vlropbisbp7 āQebpb qefkdp ^ob rktelibpljb) qebpb qefkdp ^ob 
blameworthy, these things are censured by the wise, when these things are adopted and practised 
qebv `lkar`b ql e^oj ^ka prccbofkdĂ) qebk Hġiġj^p vlr j^v ^_^kdon them.  

Hġiġj^p) fp qeb ^ofpfkd lc dobba tfqefk ^ mboplk clo efp tbic^ob lo klq<ÿ þSbkbo^_ib pfo) fq fp klq 
clo efp tbic^ob+ÿ þHġiġj^p) ^ dobbav mboplk tfqe ^ jfka l_pbppba by greed, destroys living things, 

                                                           
191 The sacred texts of Brahmanism, the early form of Hinduism, seen to contain eternal teachings revealed by 
the gods. 
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takes what is not given, commits adultery, tells lies, and incites others to do the same, conducing to 
e^oj ^ka prccbofkd clo ^ ilkd qfjb+ÿ þVbp) sbkbo^_ib pfo+ÿ [The same is then said of hatred and delusion.]  
 þHġiġj^p) ^ob qebpb qefkdp telibpljb lo rktelibpljb<ÿ þSbkbo^_ib pfo) qebv ^ob 
rktelibpljb+ÿ þ>ob qebv _i^jbtloqev lo klq _i^jbtloqev<ÿ þ?i^jbtloqev) sbkbo^_ib pfo+ÿ þ>ob qebv 
`bkproba lo mo^fpba _v qeb tfpb<ÿ þ@bkproba) sbkbo^_ib pfo+ÿ þRkaboq^hbk ^ka mo^ctised, do they lead 
ql e^oj ^ka prccbofkd lo klq) elt fp fq fk qefp `^pb<ÿ þRkaboq^hbk ^ka mo^`qfpba) qebpb qefkdp ib^a ql 
harm and suffering. Sl fq fp clo rp fk qefp `^pb+ÿ ć [The passage goes on to recommend non-greed (i.e. 
anti-greed, generosity), non-hate (loving kindness) and non-delusion (clarity of mind, wisdom) as 
things that one can know for oneself as wholesome and as leading to welfare and happiness.] 

Hbp^mrqq^ %lo Hġiġj^& Prqq^: >ϔdrqq^o^-kfhġv^ I.188ü189, trans. P.D.P. and P.H. 
 
Th.27 Belief is not the same as knowledge 
This passage, as the one above, criticises sole reliance on unsupported faith, approval, oral tradition, 
consideration of reasons, or reflective acceptance of a view. Rather, the emphasis is on finding a teacher with 
trustworthy moral and mental characteristics, who gives teachings which conform to reason, can be practised, 
and enable personal transformation. 

þQebob ^ob qebpb cfsb qefkdp qe^q e^sb qtl-fold immediate consequence. What five are they? 
They are: faith, approval, systematically transmitted sacred teachings, reasoned cogitation, and 
reflective acceptance of a view+ Eltbsbo) ?eġo^asġg^) fq j^v _b qe^q pljbqefkd fp q^hbk tfqe jr`e 
faith, yet it is empty, vain and false; and if something is not taken with much faith, yet it is real, factual 
^ka klq lqebotfpb+ ć XSimilarly for the other four grounds] A person who is engaged in the 
mobpbos^qflk lc qorqe pelria klq `ljb ql qeb abcfkfqb `lk`irpflk) āQefp ^ilkb fp qorb ^ka bsbovqefkd 
bipb fp c^ipb+Ă ć+ÿ 

þDlla Dlq^j^) ql te^t extent is there preservation of truth; to what extent does one preserve 
qeb qorqe< Tb nrbpqflk dlla Dlq^j^ ^_lrq mobpbos^qflk lc qorqe+ÿ þFc ?eġo^asġg^) clo ^ mboplk qebob 
fp c^fqe) ^ka eb p^vp) āpr`e fp jv c^fqeĂ) eb mobpbosbp qeb qorqe+ Eltbsbo) eb albs not yet come to the 
abcfkfqb `lk`irpflk) āqefp ^ilkb fp qeb qorqe ^ka bsbovqefkd bipb fp c^ipbĂć Tb i^v altk qeb 
mobpbos^qflk lc qorqe ql qefp buqbkq) _rq vbq qebob fp kl ^t^hbkfkd ql qorqe+ÿ ć  

þQl te^q buqbkq fp qebob ^t^hbkfkd ql qorqe) ^ka ql te^q butent does one become awakened 
ql qorqe<ÿ þEbob ?eġo^asġg^) ^ jlkh obpfabp fk ^ `boq^fk sfii^db lo qltkpefm+ Qebk ^ elrpbeliabo lo 
lkb lc elrpbeliaboÿp c^jfiv) ^mmol^`ebp efj ^ka bu^jfkbp efj with regard to three qualities ü 
tendency to greed, tendency to hatred and tendency ql abirpflk7 āFp qebob clo qefp sbkbo^_ib lkb pr`e 
a tendency  to greed in such a way that his mind being overwhelmed by such a tendency, he would 
p^v tfqelrq hkltfkd þF hkltÿ) tfqelrq pbbfkd þF pbbÿ ^ka bsbk fk`fqb lqebop ql pr`e ^ `lrose that would 
_b `lkar`fsb ql qebfo e^oj ^ka prccbofkd clo ^ ilkd qfjb<Ă Bu^jfkfkd %fk this manner) he comes to 
hklt qerp7 āClo qefp sbkbo^_ib lkb qebob fp klq pr`e a tendency ql dobba ć Qeb _lafiv ^ka qeb sbo_^i 
conduct of this venerable one is like that of a non-greedy person. The Dhamma he expounds is 
profound, that Dhamma is difficult to see, difficult to understand, peaceful, excellent, not dependent 
on speculative reason, subtle and possible to be understood by the wise. This teaching cannot easily 
be bumlrkaba _v ^ dobbav mboplk+Ă Tebk eb cfkap efj ql _b `ib^kpba lc a tendency to greed, he 
examines further regarding his tendency ql e^qoba ć ^ka tendency to delusion.  

When he finds that he is cleansed of a tendency to greed, hatred and delusion, he reposes 
faith in him. With faith born, he draws near; drawing near, he sits close to him; sitting close, he lends 
ear; with attentive ear, he listens to the teaching; having listened, he remembers the teaching; he 
examines closely the meaning of the remembered teachings. When he closely examines the meaning, 
he gains a reflective acceptance of the teachings; when he gains a reflective acceptance of the 
teachings, desire is born; when desire is born, he makes an effort; having made an effort, he weighs 
it up; having weighed it up, he strives; when striving, he realizes the highest truth in his own person, 
^ka pbbp fq) e^sfkd mbkbqo^qba fq tfqe tfpalj+ Ql qefp buqbkq) ?eġo^asġg^) qebob fp ^t^hbkfkd ql qorqe+ 
To this extent one becomes awakened to truth. We lay down awakening to truth to this extent, but 
vbq qebob fp kl cfk^i ^oofs^i ^q qorqe+ÿ 




