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- Introduction -

Convenient Fictions, Irreligious Irony, Golden Sitting

For the last seven years, at the therapeutic snail’s pace of one verse per day, I have been
translating two works of A§vaghosa known in Sanskrit as mahd-kavya, epic poems or epic tales.
They are not exactly works of fiction; they are based on historical fact, but only loosely. In any
case, they are not to be taken too literally, because they are so full of metaphor and - in the gap
between their ostensible and hidden meanings - so full of irony.

Some teachings, like the Buddha’s four noble truths, are well represented both on and below
the surface.

Those four noble truths are:

1. the truth of suffering,

2. the truth of the arising of suffering,

3. the truth of cessation of suffering, and

4. the truth of a practical means leading in the direction of the cessation of suffering.

Asvaghosa records the Buddha’s statement of the four noble truths, in brief, like this:

iti duhkham etad

“This is suffering.

iyam asya samudaya-lata pravartika

This is the tangled mass of causes producing it.
$antir iyam

This is cessation.

ayam upaya iti

Here is a means.™

Here the fourth noble truth is not expressed in terms of a metaphor. Upaya means that by which
one reaches one’s aim, an expedient of any kind, a means-whereby.

At the same time, the Buddha did use for the fourth noble truth the metaphor of a path (marga).
Hence:

“This is suffering, which is constant and akin to trouble; this is the cause of suffering, akin to
starting it; / This is cessation of suffering, akin to walking away. And this, akin to a refuge, is a
peaceable path.” // SN16.4 //

The Noble Eightfold Path, also known as the Middle Way, is a metaphor for the threefold
practice of ignorance-destroying wisdom (prajfia), backed by twofold practice of meditative
balance (samadhi), backed by threefold practice of integrity (sila).”

! See Saundara-nanda (SN) 3.12.
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In reality there is such a thing as practice of threefold $ila, twofold samadhi, and threefold prajfia,
leading in the direction of ending of ignorance, but there is no such path as a Noble Eightfold
Path. The Path is a kind of fiction. In the real world, there are real, non-fictional paths that can
be walked, like the ancient Ridgeway running across England from Salisbury Plain to East
Anglia. There are real roads that can be travelled, like the Pan-American highway linking many
nations in Northern, Central and South America. But no Noble Eightfold Path or Middle Way is
marked on any map.

So even such a core teaching as the Noble Eightfold Path is a metaphor, a fiction. It is something
akin to the dream which, if we are lucky, helps our tired bodies and minds to recuperate during
the night.

But Zen masters from the time of the Buddha, though invariably steeped in actual practice,
have shown themselves to be skilled in the use of such dreamlike fictions - using their fingers,
metaphorically, to point at the moon. And none has been more skilled in using metaphors,
similes, parodies, et cetera, than A$vaghosa.

Convenient Fictions

Speaking of putting fictions to practical use, in 1906, in a book titled The Integrative Action of
the Nervous System, Sir Charles Sherrington wrote of “the convenient fiction of the simple reflex.”

The convenient fiction of the simple reflex.

A lot of irrational, fearful, unconscious human behaviour can be explained with reference to a
primitive fear reflex called (after the Austrian paediatrician Ernst Moro who identified it) “the
Moro reflex.” As a simple reflex, a thing unto itself, the Moro reflex is a convenient but empty
fiction. Any simple reflex is an empty fiction because the human organism and its environment
all work unfathomably together, in an integrated way, as a whole. And yet the Moro reflex,
though a fiction, is convenient. When in Buddha-carita Canto 8 A§vaghosa describes arms being
thrown up and out in grief,” when in Saundara-nanda Canto 6 he describes Sundari performing
the same abduction of the arms while gasping and going red,” and when indeed in SN Canto 12
he describes the shocked Nanda seeming to go white,” I find it convenient to refer in my
footnotes to the Moro reflex - as if there were such a thing, as a thing unto itself, as a Moro
reflex.

* In the Mahaparinibbana-sutta, the Buddha seems to emphasize this particular order - $ila (using voice
and body well, making a clean living) supporting samadhi (true mindfulness, balanced stillness)
supporting prajfia (seeing and thinking straight, true initiative) - while at the same time each element
supports the others in a circular fashion. So it might be a case of “altogether, one after the other.”
*B(C8.24, 8.37.

* SN6.27.

> SN12.8.
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The use of convenient fictions as a means to convey the real gist of the Buddha’s teaching, as
evidenced in the first instance by the Noble Eightfold Path, goes back all the way to Gautama
Buddha himself. The Lotus Sutra emphasizes how skilled the Buddha was in the use of
expedient means (upaya-kausalya), including the kind of metaphors and parables with which the
Lotus Suitra abounds.’

The 14th Zen patriarch in India, Nagarjuna, again, is known for the explicit distinction he
makes between conventional truth (loka-samvrti-satyam) and ultimate truth (satyam
paramarthatah):

The dharma-direction of the buddhas is grounded in two truths: conventional truth and
ultimate truth. Those who do not know the distinction between these two truths, do not
know how it is in the profound depths of the buddhas’ teaching. Without relying on the
conventional, the ultimate is not communicated. Without realizing the ultimate, nirvana is

not attained.’”

In terms of the metaphor of the finger pointing at the moon, the conventional is the finger, the
ultimate is the moon.

Convenient fictions, like the Noble Path, and like the pointing finger, belong to the
conventional truth; practice itself, like the moon, is the ultimate.

Twelve generations after Gautama Buddha, and two generations before Nagarjuna, sits the 12
Zen patriarch in India. His name, AS§vaghosa - Horse (asva) Whinny (ghosa) - is so far less well
known than the name of his Dharma-grandson Nagarjuna. This is despite the sterling efforts of
EH Johnston, the Oxford professor who laid the foundations of A$vaghosa study with his
Sanskrit texts and English translations of A§vaghosa’s two epic poems, Buddha-carita (“Acts of
the Buddha”; 1936) and Saundara-nanda (“Nanda the Fair”; 1932).°

Another Oxford University academic, Linda Covill, has more recently demonstrated in her book
A Metaphorical Study of Saundara-nanda (2009) how very adept A§vaghosa was, as a poet on a
par with Kalidasa, at dealing in convenient fictions.

What so far has not been well recognized is

(1) the extent of the irony which resides in the gap between the ostensible and hidden meaning
of A$vaghosa’s fictions; and

¢ The 2™ chapter of the Lotus Sutra is titled “Expedient Means,” and the 3™ chapter is titled “Parable” or
“Metaphor.”

” Miila-madhyama-karika (MMK) chapter 24, Investigation of the Noble Truths (verses 8 - 10).

® Almost all of A§vaghosa's original Sanskrit text of Saundara-nanda is extant, and largely for this reason I
followed EHJ in translating it first. But I believe, for various reasons, that Asvaghosa wrote Buddha-carita
first. One reason is that Asvaghosa covers the teaching of dependent arising in detail in BC Canto 14; then
in Saundara-nanda he refers only lightly in passing to the 12-fold chain.
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(2) the extent to which A$vaghosa was steeped in the ultimate truth of sitting practice, as we
might expect from a Zen master in the lineage of the Buddha, Nagarjuna and Bodhidharma.’

Investigating AS§vaghosa’s Irony - Being Caused Constantly to Mind the Gap

The first of ASvaghosa’s two poems, Buddha-carita, ostensibly means “Acts of the Buddha” or
“Life of the Buddha.” Ostensibly - at the level of conventional truth - Buddha-carita is a
biography, an epic poem that tells the life-story of Gautama Buddha. Below the surface,
however, the Sanskrit word buddha is a past participle meaning “awakened.” And carita is also a
participle meaning “gone” or “going,” and by extension “acting, action, practice.” Below the
surface, then, buddha-carita can be understood to mean “awakened action.” Below the surface,
buddha-carita is a word by which A$vaghosa may have intended to point obliquely in the
direction of the ultimate truth of sitting practice that is liberated from unconscious doing.

The second poem, Saundara-nanda, ostensibly means “Nanda the Fair,” as per EH Johnston, or
“Handsome Nanda,” as per Linda Covill. Ostensibly, at the level of conventional truth,
Saundara-nanda is another biography, a poem that tells the story of the Buddha’s younger
brother Nanda, who is notably good-looking (saundara) and whose name (nanda) means “Joy.”
Below the surface, saundara-nanda can be understood to mean “beautiful joy” - in which case
saundara-nanda is a word by which A$§vaghosa may have intended, again, to point to the ultimate
truth and beauty of just sitting.

Not only the titles of the two poems, but also the title of every canto, and turning words within
each verse, all seem to invite investigation along these lines. Ostensibly, the meaning is this. But
below the surface, the meaning is this, or - digging deeper - the meaning might also be this, or
this, or maybe even this.

Here are a few examples to illustrate the point. In square brackets in the translation, and in the
footnotes to each canto, you will find many more examples highlighted.

e The one, the seven, the five, the three and the two
In BC Canto 2 A$vaghosa praises the King as follows:

He gave direction to the one and guarded the seven; he shunned the seven and turned his
attention to the five; / He experienced the three and minded the three; he knew the two and
abandoned the two. //2.41//

This is a kind of riddle. I think it is designed to draw our attention to the fact that practically
every verse can, like this one, be read on more than one level.

Ostensibly the King in question is Prince Siddhartha’s father, King Suddhodana, in which case
the one would seem to refer to the person of the King himself, or else his kingdom. Below the

° Much academic debate has been devoted to the question of whether A§vaghosa was primarily a poet or a
monk. But that is a stale debate. Discussion of what Buddhist school A§vaghosa belonged to has even less
to recommend it. A§vaghosa is better revered as a person who defied categorization, a person who was -
in his own terms - anya, different.



Introduction - 7

surface, giving direction to the one may be read as a suggestion of what Dogen calls the secret of
sitting-meditation - naturally becoming one piece.'’

EH Johnston notes that the sevens are the seven constituents of a kingdom and the seven vices
of kings. Patrick Olivelle'' identifies the seven constituents of a kingdom as king, minister,
countryside, fort, treasury, army and ally; and the seven vices of a king as three vices springing
from anger (verbal abuse, physical assault, and plunder of property) and four vices springing
from passion (hunting, gambling, women, and drink). In the hidden meaning, however, the
seven could be the seven limbs of awakening - as, in the first instance, virtues to be developed;
and in the second instance, antithetically, as idealistic concepts to be negated."”

EHJ notes that five refers to the five upayas, means of success against an enemy. Olivelle traces
these five back to the Maha-bharata, which lists the five policies as conciliation, giving gifts,
fomenting dissension, war, and staying quiet. In the hidden meaning, however, the five might
be the five senses, which the Buddha so often compared to dangerous enemies.

Ostensibly the three are the triple set of dharma, wealth, and pleasure, the three aims of a
king’s life. In the hidden meaning, the three to experience and - in practising mindfulness of
the mind - the three to mind, might be greed, anger and delusion.

Ostensibly, again, the two a king should know are good and bad policy. But in the hidden
meaning the two to know, as a prelude to abandoning that duality, are body and mind.

Why did A$vaghosa write a verse as ambiguous as this? I think because he wanted to cause us to
consider more than one possible meaning of each element. He wanted to cause us to dig below
the surface of his convenient fictions, not only in a verse like this one, which looks like a riddle,
but also in all his other verses which don’t look like riddles, but each of which is in fact a

riddle.”

o the lord of the earth
The lord of the earth (bhiimi-patih, BC1.7) - also called the protector of men (nrpah, BC4.22), the
best of men (narendrah, BC8.17), the king (raja, BC9.7), et cetera - ostensibly means King
Suddhodana, ruler of Kapilavastu and father of Prince Sarvartha-siddhah. In the hidden
meaning, the King means a king of dharma. In the hidden meaning, every man and every
woman who sits supported by the earth, dropping off body and mind in the earth’s
gravitational field, is a lord of the earth.

'° In the original edition of his instructions for sitting-meditation (Fukan-zazengi-shinpitsu-bon), Dogen
expresses the secret of Zazen as F .— /7 (ji-jo-ippen), naturally/spontaneously becoming one piece.

" Life of Buddha (2008).

2 The seven, mentioned in SN17.58, are investigation of things, energy, joy, confidence, equanimity,
balanced stillness, and mindfulness.

" There are said to be many instance in the Pali Suttas (e.g Samyutta Nikaya 1) of the Buddha posing
riddles in a similar way.
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e the son of the best of men
The son of the best of men (narendra-siinuh, BC3.60; narendra-putrah, BC8.10) - also called the
self-begotten of a protector of men (nrpatmajah, BC3.29), the son of a protector of men (nrpa-
sutah; BC12.4) et cetera - ostensibly means Prince Sarvartha-siddha, son of King Suddhodana. In
the hidden meaning, every recipient of the Buddha’s teaching - i.e. you and I who are
endeavouring to get to the bottom of this teaching now - is a son or a daughter of the best of
men.

o the royal seat of the best of men
The royal seat of the best of men (narendra-sadma; BC3.47) - also called the palace (bhavanam,
BC1.88) - ostensibly means King Suddhodana’s fortified palace in Kapilavastu. In the hidden
meaning, the samadhi which is king of samadhis, i.e. sitting up in the full lotus posture, is just
the royal seat of the best of men. Providing further potential for ironic wordplay, bhavanam,
besides meaning a palace, has the secondary meanings of 1. coming into existence, and 2. the
place where anything grows (BC3.88; BC12.5).

e theroyal road
The royal road (raja-margah, BC3.4) - also called the road of the best of men (narendra-margah;
BC3.53) - ostensibly means the main street in the capital city, the royal highway, Kapilavastu
High St. In the hidden meaning the royal road is the process of practising the practice that leads
in the direction of cessation of suffering.

e the one who is different
In many places where A$vaghosa describes individuals within a group, but especially in
connection with women, he will talk about some women and then about another woman (anya,
BC3.17) or about several others (anyah, BC4.35). In the hidden meaning, anya is one who is
different. In Shobogenzo such a person is given the ironic epithet of 3E1A, a non-buddha."” A
non-buddha means a real individual practising buddha, as opposed to the ideal generic saint
that we tend to expect a buddha to be."”

o the being without virtue
One of the adornments of the one who is different is the being-without virtue (nairgunyam,
BC6.24). When the Prince speaks of himself in terms of being without virtue, the hidden
meaning has to do with the virtue of being without - for example, the virtue of being without
anger, greed and delusion, or the virtue of being free of the doings which are born of ignorance.

" See Master Dogen's Shobogenzo chap. 28., Butsu-kojo-no-ji, para [58]; trans. Gudo Nishijima, Chodo
Cross.

" In a similar way Dogen in his revised edition of his instructions for Zazen (Fukan-zazengi-rufu-bon) says
that I/ &, non-thinking, is the secret of sitting-meditation. Non-thinking is usually understood to
mean “what is different from thinking,” i.e. action itself, the action of just sitting. But 3F 8 Fcan also be
understood to mean true mindfulness, mindfulness that we remember to direct where it ought to be
directed - in other words, mindfulness, but not what people generally think mindfulness to be. So JE & &
ostensibly means “action which is different from thinking”; but below the surface 3£/ & might mean
thinking, but not what people understand by thinking.
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e action in the zone of the gods

When the heavy gates barring the way out of Kapilavastu spontaneously open up, the horse-
master Chandaka describes it as daivo vidhih (BC8.46), which ostensibly means something like “a
divine accomplishment” or “an act of God.” On the surface, daivo vidhih suggests a miracle in the
religious sense of a happening, realized by divine intervention, that defies the law of cause and
effect. But vidhi can mean any act or action, and daivah means “coming from the gods” not only
in a literal or religious sense, but also in the irreligious sense intended by a sportsman or an
actor who speaks of the gods being on his or her side. In the hidden meaning, then, the
seemingly miraculous happening is nothing more religious or supernatural - and nothing less
valuable - than what happens when a performer is temporarily in the non-doing zone.

e the golden seat
The ostensible meaning of kaficanam asanam (BC5.44) is a golden seat, a seat made of gold -
something solid and absolute. But asanam is an -na neuter action noun whose original meaning
is sitting. So the hidden meaning of kaficanam asanam is golden sitting. In which case, like the
royal seat of the best of men, it suggests in its hidden meaning something less set, less weighty,
and more fluid and relative than what it seems to mean on the surface.

These are a small sample of the convenient fictions that A§vaghosa uses in Buddha-carita as he
continues, verse by verse, to play with verbal irony, dramatic irony, and - under the smiling
eyes of the gods - cosmic irony. I haven’t even mentioned Mara’s army of demon throngs
(bhiita-ganah) in BC Canto 13, or the fire-coloured molten metal (agni-varnam ayo-rasam) that
wrong-doers are caused to imbibe in BC Canto 14, or the fabulous birds and trees of Indra’s
paradise described in SN Canto 10.

But perhaps the best indication of how far A§vaghosa can go in his use of irony - and especially
in the use of what I have called his irreligious irony - is seen in his treatment of women.

Sometimes when Asvaghosa describes the behaviour of a group known collectively as “the
women” or “the girls” or “these fine ladies,” he is simply parodying the behaviour - which he
evidently sees as beautiful even in its unenlightened barging about - of a group of monks in a
vihara, or place of practice. Thus, for example, in BC Canto 3:

But some among these fine ladies, hurry though they might in their eagerness, / Were stopped in
their tracks, by the heft of the mighty chariots of their hips and their corpulent breasts.
//BC3.16//

This, I think, is a humorous parody of heavy-footed Friar Tuck types - monks who were unduly
interested in their midday meals.

Another use of irony which I think is peculiar to A§vaghosa appears in BC Canto 4. It is a kind of
inverted double entendre whereby behaviour that is overtly sexual is understood by the
knowing reader to represent some aspect of the Buddha'’s teaching. For example:

One girl, whose mouth with copper-red lower lip betrayed a whiff of distilled nectar, / Whispered
in his ear, “Let the secret be revealed!” //4.31//
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What is thus suggested, below the surface, might be a teacher’s effort to transmit the secret of
true mindfulness.

But use of this technique is at its most wickedly subversive in a series of verses in BC Canto 5
where A$vaghosa describes “different” (i.e. enlightened) ones who are manifesting all kinds of
unconventional postures, having totally dropped off. In the verse which concludes the series,
we can’t help worrying that Asvaghosa might have gone too far, when he seems to paint a
picture of a woman who is so deeply fallen into a drunken stupor that she is showing off her
genitals:

With her oral cavity open and her legs spreading out, so that she sprayed saliva, and made visible
what normally remains secret, / One very different one had dropped off; rocking somewhat in her
intoxication, she did not make a pretty sight, but filled an irregular frame. //BC5.61//

In the hidden meaning, the individual in question has not dropped off in the sense of having
fallen asleep, but has totally dropped off body and mind. In that sense, she, or he, is manifesting
the real secret of sitting practice - not by trying to conform to somebody’s false conception of
“correct posture,” but on the contrary by having let go of all of that.

Golden Sitting, Revisited

sabba-papassa akaranam, kusalassa upasampada /
sacitta-pariyodapanarm etarh buddhana’ sasanam //16

sarva-papasyakaranam kusalasyopasampadah /
svacitta-paryavadanam etad buddhasya §asanam //17

e F REFELT
HFER 20318

The not doing of any wrong, undertaking what is good,
Cleansing one’s own mind - this is the teaching of buddhas.

Here in four languages is one teaching that, we can all agree, was just the original teaching of
the Buddha.

But what did the Buddha mean exactly by cleansing the mind? Cleansing one’s own mind of
what?

16 pali. Dhammapada 183.
Y7 Sanskrit. Udanavarga 28.1.
'8 Chinese. Quoted from Master Dogen's Shogenzo chap. 10, Shoaku-makusa.
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ASvaghosa’s writing, I am confident, can help us - whichever tradition we belong to - at least to
begin to clarify our thinking about what it means to cleanse our own mind of doings born of

ignorance.

In BC Canto 14, A$vaghosa describes the Buddha’s enlightenment in exactly these terms, saying
that when the great seer understood that doings (sariskarah; the 2™ link in the 12-fold chain of
dependent arising) are inhibited by the complete absence of ignorance, then the Buddha knew
properly what was to be known and stood out before the world as the Awakened One.

But human ignorance (avidya; the 1* link in the chain), A§vaghosa makes clear in SN Canto 15, is
a function of ideas. And so the Buddha taught the methodical abandonment of ideas, using
mindfulness of breathing.

In the first place there are gross misconceptions, like the idea of me, in my ignorance,
intervening to try and make my breathing how I think and feel it ought to be - for example,
free, full and contented, like a buddha’s breathing. This wrong idea is countered by letting a
long in-breath be long and letting a long out-breath be long, and equally by letting a short in-
breath be short and letting a short out-breath be short. In A§vaghosa’s gold-mining metaphor,
this is like letting coarse grains of dirt be washed away by water - whereas if we did something
directly to try and make our breathing better, we might be like an ignorant dirt-washer who
tried, with his dirty fat fingers, directly to pick out grains of gold.

The next stage in mindfulness of breathing is the mindfulness that, when I breathe in, I will
breathe in being conscious of the whole body; and when I breathe out, I will breathe out being
conscious of the whole body. This mindfulness represents abandonment of more subtle
conceptions, like the idea of the primacy of the head and neck, or the primacy of the spine, or
the primacy of the diaphragm, or the primacy of what the Japanese call the hara, or of what the
Chinese call the dan tien, et cetera. Such ideas, when they are associated with doings like trying
to arrange the head on the spine by pulling in the chin, or with abdominal breathing, are akin
to finer particles of dirt.

The ultimate stage in mindfulness of breathing is the mindfulness that, when I breathe in,
causing bodily doings to cease,”” I will breathe in. And equally, when I breathe out, causing
bodily doings to cease, I will breathe out. This mindfulness represents the giving up of all ideas
that might trigger bodily doings, like water that washes away even the finest particles of dirt,
leaving only the rudiments of gold. Hence:

A dirt-washer in pursuit of gold washes away first the coarse grains of dirt, / Then the finer
granules, so that the material is cleansed; and by the cleansing he retains the rudiments of gold. //
SN15.66 // In the same way, a man whose mind is poised, in pursuit of liberation, lets go first of
the gross faults, / Then of the subtler ones, so that his mind is cleansed, and by the cleansing he
retains the rudiments of dharma. // 15.67 // Just as gold, washed with water, is separated from

Y DN22 (in Pali) has passambhayam kaya-sarikharam assasissami, “causing body-doings to cease, 1 will
breathe in.” In Sanskrit passambhayarh kaya-sarikharam is prasamayan kdya-samskaran. Prasamayan is
causative of the present particile of pra-vsam, to become calm or cease. But it needs to be clarified that
bodily doings cannot be calmed directly. To try to calm bodily doings by doing something, does not work.
Hence the title of SN Canto 15, Abandoning Ideas.
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dirt in this world, methodically, And just as the smith heats the gold in the fire and repeatedly
turns it over, / Just so is the practitioner’s mind, with delicacy and accuracy, separated from faults
in this world, And just so, after cleansing it from afflictions, does the practitioner temper the mind
and collect it. // 15.68 // Again, just as the smith brings gold to a state where he can work it easily
in as many ways as he likes into all kinds of ornaments, / So too a beggar of cleansed mind
tempers his mind, and directs his yielding mind among the powers of knowing, as he wishes and
wherever he wishes. // SN15.69 //

Champsecret, France; Aylesbury, England.
September - October 2015
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that sitting-meditation is something we practice for our own benefit, whereas translation work
is to benefit others. That is not strictly accurate, of course, but as a starting point, it is not a bad
approximation of the truth.

Gudo Nishijima practised and taught “just sitting” as championed by the 13" century Japanese
Zen master Dogen in his great work Shobogenzo. This practice of just sitting, it is clear from
Shobogenzo, Dogen regarded as thoroughly conducive to the cultivation of wisdom. Still, when
from the age of 48 1 began to read descriptions in A§vaghosa’s writing of the Buddha’s teaching
of bhavana, 1 seriously lacked wisdom in regard to what bhavana might really mean. As a word,
bhavand means cultivation, or development of the mind, or mind training, or meditation. But
what did it mean as a practice?

One could argue - especially with the benefit of hindsight - that the “just” of “just sitting”
expresses the absence of doings (sarmskaran) born of ignorance (avidyd); therefore, truly just to
sit is already to be cultivating the wisdom that puts an end to all doings born of ignorance. In
which case, who needs other kinds of bhavana, beyond the cultivation of just this wisdom?

In Canto 16 of Saundarananda, however, the Buddha teaches Nanda to cultivate, when occasion
demands it, not only wisdom in general but also, for example, friendliness (maitri) as the
particular antidote to ill-will (vyapada).

This kind of developing of the mind in certain directions, as a meditative practice, is not
something I had become familiar with, during my years in Japan translating Shobogenzo into
English and purporting to practise “just sitting.” So translating A§vaghosa forced me to turn to
(a) the descriptions of different kinds of bhavana in original Pali texts, like for example the
Rahula Sutta, translated in exemplary fashion by Anandajoti Bhikkhu; and (b) the first-person
testimony of Tibetan monks like the 14™ Dalai Lama, as elucidated in particular by Matthieu
Ricard, the French monk who has been famously burdened - through no fault of his own, but
because of the measurable benefits of his own mind-training - with the title “the happiest man
in the world.”

Second on my list of teachers to acknowledge here, then, is the Theravada monk Anandajoti
Bhikkhu. To him I am indebted not only for his exemplary translations from Pali, all of which
are made freely available at his website (www.ancient-buddhist-texts.net), but also for his
unstinting guidance and encouragement along the way. The publication of this translation in its
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present form is very largely due to his example of how to go about making an ancient text one’s
own, through painstaking study of the variants (different ways in which an ancient manuscript
can be read) and of the metre, and how then to go about making the ancient text, together with
an English translation of it, easily and freely available.

Though I have not met Matthieu Ricard in person, thanks to the internet I almost feel as if 1
have met him, along with the Dalai Lama whose teaching of mind-training Matthieu Ricard has
done so much to clarify. So I would like to express a sincere debt of gratitude to all those many
generations of teachers who kept the Nalanda tradition alive in Tibet, even after it had died out
in its Indian birthplace. I see A§vaghosa as very much belonging to that Nalanda tradition, as
also to the Zen/Mahayana tradition, and to the Theravada tradition.

Or perhaps it is more accurate to say that these various traditions all belong originally to
nobody but the Buddha, to whose non-sectarian teaching A§vaghosa was entirely devoted.

In his efforts to establish the Zen tradition in Japan, Dogen wrote at the very beginning of
Shobogenzo that the buddha-tathagatas possess a subtle method which is supreme and free of
doing (# %%). This freedom from doing ({74, Chinese: wu-wei; Japanese: mu-i) is a truth that seems
to have emerged in China thousands of years ago, more or less independently from the
Buddha’s teaching. This same truth of freedom from doing emerged again, at the end of 19™
century, in Tasmania when a young actor named FM Alexander stumbled upon it in his detailed
investigations, using a three-way mirror, of how he was using himself. And so I have come to be
indebted also to many teachers of the FM Alexander Technique who have given me glimpses of
what freedom from doing might really be. Among these many Alexander teachers, I would like
to express my gratitude to four teachers in particular, two men and two women.

I ended up training as an Alexander teacher at a school in Aylesbury run by Ray Evans and Ron
Colyer. My family set up home in Aylesbury in order to be close to the training school, and my
wife Chie trained as an Alexander teacher with Ray and Ron after I finished my three-year
training.

The core principle of Alexander work is that if we stop doing the wrong thing, the right thing
does itself. Sadly, how the right thing does itself remains a mystery beyond the greedy grasping
of the intellect. But how, in spite of our best intentions, we end up doing the wrong thing, is
something that our minds can become clearer about. That being so, I am indebted to Ray Evans
for his singular insights into how, when a person goes directly for an end, wrong doing emerges
out of what Alexander called “faulty sensory appreciation.”

Ray led his trainees to understand how immature primitive reflexes (and especially a primitive
fear reflex called the Moro reflex) can cause anybody (but especially a Zen practitioner with an
emotional investment in sitting well) to become a slave to the feeling that he is sitting in the
right posture. The feeling is delusory, because in fact there is no such thing as a right posture.
As FM Alexander truly said, echoing Nagarjuna, “There is no such thing as a right position....
but there is such a thing as a right direction.”

If the late Ray Evans was a genius in this matter of unreliable feeling or “faulty sensory
appreciation,” Ray’s fellow teacher-trainer Ron Colyer has remained in my eyes a master of
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allowing others to experience freedom from what Alexander called “end-gaining” - the
emotional habit of going directly for a desired end.

End-gaining involves going for a desired end without paying due attention to intermediate
steps in the process. Trying to be right - as one is invariably prone to try, as a would-be
Alexander teacher (or, worse still, as a would-be Zen master) - is end-gaining itself. And
stopping this end-gaining, it turns out, is not so easy.

On an Alexander teacher training course, then, as an antidote to end-gaining, it is vital that
work is done in an atmosphere in which it is perfectly OK not to be right, where it is OK to be as
wrong as ever one is. An Alexander lesson from Ron Colyer, everybody who has ever had such a
lesson agrees, is an experience in being given limitless such freedom to go wrong. Nobody can
keep taking himself too seriously in a room filled with the deep, warm, resonant laughter of a
teacher who never fails to encourage the individual to be the individual he or she is, and who
never fails to put the Constructive into Constructive Conscious Control of the Individual.”°

After I finished Alexander teacher training with Ray and Ron, I continued for a number of years
to have one-to-one Alexander lessons from two very experienced women teachers of the
technique. One of these teachers was Nelly Ben-Or, who once described her efforts to teach me
as costing her half her life! Nelly’s teaching demands on a deep level “the giving up of what
ordinarily governs us.” I am afraid that, despite Nelly’s best efforts, I have continued to hold on
tightly - and sometimes incredibly aggressively - to what ordinarily governs me. So, to Nelly,
both heartfelt thanks and shame-faced apologies. I am sorry Nelly, for being such a terrible
student, and for being so rude and aggressive while you were only trying to help me! Please
forgive me.

Next, my undying gratitude goes out to the late Marjory Barlow, the niece of FM Alexander,
who taught me, while I was lying on her teaching table with my knees bent, to give up three
ideas: (1) the idea of being right; (2) the idea of doing the process of undoing which is described
by words like “back to lengthen and widen”; and (3) the idea of moving a leg - in order to be
truly free to go ahead and move the leg.

Last but by no means least I would like to say thank you to two staunch supporters I met while
living in Japan. First, thank you to my wife Chie who has put up with me for more than 25 years
now, and made many sacrifices along the way to allow me to continue tap, tap, tapping away on
this keyboard. Second, I would like to thank for his generous support over many years, a wise
and kind Japanese economist named Tadashi Nakamae. After working fairly unhappily for four
years in Japan as an English teacher and then as a copy editor, I decided in the summer of 1986
to give up work, shave my head, and devote myself whole-heartedly to just sitting. This
needless to say, had perilous financial implications. But a few weeks into the 90-day sitting
retreat that I had decided to practise in my Tokyo flat, I got a phone call quite out of the blue.
An independent research company called Nakamae International Economic Research had just
been established in the city. Would I be interested in attending an interview for a part-time job

% Constructive Conscious Control of the Individual is the title of the 2™ of FM Alexander's four books. When
simply “Constructive Conscious Control” was suggested as an alternative title, for a saving of three
words, Alexander is said to have replied, “But don't you see? That would be to omit the most important
part!”
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as English editor of the NIER Quarterly Report? I ended up working for NIER for the next 25
years, in Tokyo, where I was enabled not only to survive but actually to save some money, and
when I returned to England, working remotely via the internet. The Zen gods were clearly on
my side in the summer of 1986 when that phone call came in - as seemed to be confirmed when
Mr Nakamae turned out to have a strong connection with the late Japanese Zen teacher
Tsunemasa Abe. Tsunemasa Abe in turn, from an early age, was like a grandson to perhaps the
most famous Zen teacher in Japan in the 20" century, Kodo Sawaki.

In conclusion, then, in writing these acknowledgments I am conscious of how much this
translation owes itself, in countless unfathomable dependently-arisen ways, to the wisdom and
compassion of many others. Since I received financial support from the Japan Foundation for
the Shobogenzo translation, I feel in some sense indebted to the whole of Japanese society.
Again, since my two sons received excellent educations at the expense of the British tax-payer, I
feel similarly indebted to everybody in this great free country where I was born and to which I
returned twenty years ago.

Over the course of those twenty years, the last seven of which have been spent with A$§vaghosa
as guide and travelling companion, this translator has not had the smoothest of rides. This is
largely due, I am sure, to the influence of what FM Alexander called “unduly excited fear
reflexes and emotions.” And yet somehow - even in spite of the translator continuing to carry
with him his heavy baggage of fear and ignorance - this translation of two truly wonderful epic
poems now seems, with the gods on its side, to have been allowed to arrive at its end. So thank
you to all the many people not mentioned here by name who have allowed this work to come to
what, I feel, is a satisfactory conclusion.

There again, feeling is ever prone to be unreliable.
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Canto 1: bhagavat prasutih
The Birth of Something Beautiful

Introduction

In the title of the present Canto bhagavat is ostensibly a term of reverence applied to gods and
saints - Lord, Glorious One, Divine One, Adorable One, Venerable One, Holy One. But -vat is a
possessive suffix, and bhaga is from the root vbhaj, which means to share out, or to obtain as one’s
share, to enjoy. Meanings of bhaga given in the dictionary include good fortune, happiness, welfare,
prosperity; dignity, majesty, distinction, excellence, beauty; love, sexual passion, amorous pleasure. So not
all of these words necessarily carry a spiritual connotation.

The star of the present Canto is a sage who stands apart from the run-of-the-mill brahmins -
spiritual materialists - who were eager to receive the king’s gifts of gold and cows. This singular
sage’s name was Asita, which means “the Not-White One” - the one who, unlike the others, did not
purport to be so spiritual, but who was rather devoted to sitting (asana-stham, verse 52). Asita’s
intuition, as events unfold, proves to be real. He hits the target.

Ostensibly, then, the present Canto describes a birth that was miraculous in the religious sense.
But in its subversive subtext the Canto describes a birth that was miraculous in an irreligious
sense. Hence in this translation, not “The Birth of the Holy One” but rather “The Birth of
Something Beautiful.”

aikgvaka iksvaku-sama-prabhavah $akyesv asakyesu viSuddha-vrttah /

priyah $arac-candra iva prajabhyah $uddhodano nama babhuva raja // 1.1 //

Among the unshakable® Sakyas there was a king, a descendant of Tksvaku who in might was the
equal of Tksvaku, a man of well-cleansed conduct / Who was loved by those below him, like the
autumn moon: Suddhodana was his name - ‘Possessed of Well-Cleansed Rice.” //1.1//

tasyendra-kalpasya babhiiva patni * * * * * * * % x xx /

padmeva laksmih prthiviva dhira mayeti namnanupameva maya // 1.2 //
That Indra-like king had a queen: - - - - - - - - - - - - / Like lotus-hued Padma in her beauty and
self-possessed as Mother Earth, she was Maya by name and was like Maya, the peerless goddess

of beauty.”” //1.2//

2! Adakya, lit. “not to be overcome, invincible” - a play on the clan name Sakya.
> Maya (“Art”) and Padma (“The Lotus-Hued One”) are aliases of the goddess of fortune and beauty most
commonly known as Laksmi (“Beauty”).
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**********************/

tatas$ ca vidyeva samadhi-yukta garbharh dadhe papa-vivarjitasa // 1.3 //
...Like knowledge conjoined with balance, she who was far removed from evil conceived a

child. //1.3//

**********************/

* K Kk Kk kXX ¥ na tan-nimittarh samavapa tapam // 1.4 //

[Before she conceived, she saw in her sleep a white lord of elephants entering her body, but] she
did not on that account incur any pain. //1.4//*

sa tasya deva-pratimasya devi garbhena varh$a-$riyam udvahanti /

* % * vita-Srama-Soka-maya * ¥k k kR kR kK] /)15 //

She, the queen of that god-like king, bearing in her womb the light of his royal line, / And being
devoid of weariness, sorrow, and the maya which is deceit,” [set her mind on the pristine

forest.””] //1.5//

sa lumbinirh nama vananta-bhiimir citra-drumar caitrarathabhiramam /
For the grove called Lumbini, which, with its manifold trees, would have pleased Citra-ratha,” /
[She left the King, there to brood, in the wooded solitude].”’” //1.6//

* % % % % % vijiiaya kautuhala-harsa-purnah

aryasayarh tarm
$ivat purad bhimi-patir jagama tat-pritaye napi vihara-hetoh // 1.7 //

Appreciating the nobility of her instinct...., and filled with joyful anticipation, / The master of
the earth” departed from the blessed city at her pleasure - and not for the pleasure of an

excursion.”” //1.7//

 The Sanskrit in these opening verses was reconstituted by EH Johnston from the Tibetan. Text in square
brackets is based on EH Johnston's English translation, which he based mainly on Weller's Tibetan text
and German translation but also partly on Beal's Chinese text and English translation. The Chinese
A S RGBT EE G, though it led Beal to a different reading (in which he translated %t as “likeness”
rather than as “elephant”), at least corroborates the reference to an elephant.

* Maya means “art,” and by extension, “illusion, unreality, deception, fraud, trick, sorcery, witchcraft,
magic.”

% Chinese: 44 )& 75 [H Mk, “enjoying the empty forest.”

’ Citra-ratha, “He of the Bright Chariot,” is the king of the gandharvas who, along with the celestial
nymphs, beautify Indra's heaven. Citra means bright or multifarious, manifold; hence the reference to
manifold trees.

7 Chinese: FiFIHMEE % Fa51E1%, “[for] dhyana/thinking, following peace and quiet, she asked the
king for permission to pass time pleasantly there.”

*® Bhiimi-pati, “master of the earth,” here means the king. Often in his epic poetry, A$vaghosa uses
expressions like these in describing the dignified behaviour of a buddha, i.e. a king of dharma.

*» Vihara means walking for pleasure or exploring - as in the title of BC Canto 2. Vihdra was also used as
the name of a place given over to practice of activities like walking, lying down, standing, and sitting.
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tasmin vane §rimati raja-patni prasuti-kalarh samaveksamana /

$ayyam vitanopahitam prapede nari-sahasrair abhinandyamana // 1.8 //

In that glorious grove, perceiving that it was time for the birth, / The queen took to a bed
covered over with an awning, being joyfully received into the bosom of thousands of fellow
women. //1.8//

tatah prasanna$ ca babhiiva pusyas tasya$ ca devya vrata-sarhskrtayah /

parévat suto loka-hitaya jajfie nirvedanam caiva niramayarh ca // 1.9 //

Then, as a propitious moon passed into the asterism of Pusya, to that queen sanctified by the
manner of her action - / Through her,” for the welfare of the world - a son was born, painlessly
and healthily. //1.9//

tiror yathaurvasya prtho$ ca hastan mandhatur indra-pratimasya miirdhnah /

kaksivata$ caiva bhujamsa-desat tathavidham tasya babhiiva janma // 1.10 //

Just as Aurva was born from the thigh, Prthu from the hand, Indra-equalling Mandhatr from
the head, / And Kaksivat from the armpit: of that same order was his birth. //1.10//

kramena garbhad abhinihsrtah san babhau cyutah khad iva yony-ajatah /

kalpesv anekesu ca bhavitatma yah samprajanan susuve na mudhah //1.11 //

Having emerged from the womb gradually,” he whose position at birth was never fixed,”” shone
as if he had dropped from empty space. / Again, as one whose self had been developing over
many aeons, he was born with integral awareness, and not in a wrong position. //1.11//

diptya ca dhairyena ca yo raraja balo ravir bhiimim ivavatirnah /

tathatidipto ’pi niriksyamano jahara cakstumsi yatha $asankah // 1.12 //

With brightness he shone, and with constancy, like a newly-risen sun inundating the earth; /
Thus he blazed too brightly to be gazed upon, and at the same time he stole the eyes, in the
manner of the hare-marked moon. //1.12//

% par$va means “the side”; therefore, ostensibly the ablative parsvat means “through her side.” But
parsvat sometimes simply means “by means of, through.” So in this case the ostensible meaning requires
a leap of the imagination, whereas the real or hidden meaning expresses the more everyday miracle of a
natural birth.

*! Kramena - the birth went well, being neither precipitous nor prolonged.

*2 Yony-ajatah ostensibly means not born by a vaginal birth. The Chinese has A~HHA4:[ (“not through
the birth gate”). But besides the birth canal, yoni has the secondary meaning of “the form of existence or
station fixed by birth (e.g. that of a man, Brahman, animal).”
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sa hi sva-gatra-prabhayojjvalantya dipa-prabham bhaskaravan mumosa /
maharha-jambiinada-caru-varno vidyotayam asa di$a$ ca sarvah // 1.13 //

For with the blazing light of his body, he blotted out the light of lamps as does the sun; / And
with his beautiful lustre of precious gold, he enlightened all directions. //1.13//

anakulany ubja-samudgatani nispesavad vyayata-vikramani /

tathaiva dhirani padani sapta saptarsi-tara-sa-drso jagama // 1.14 //

With even footsteps, his feet rising up like water-born lotuses, and coming down in long
stamping strides: / Seven such firm steps he took, looking like the Seven Seer cluster of

stars.” //1.14//

bodhaya jato ’smi jagadd-hitartham antya bhavotpattir iyarh mameti /

catur-di$am sirhha-gatir vilokya vanim ca bhavyartha-karim uvaca // 1.15 //

“For awakening I am born, for the welfare of the world; this for me is the ultimate coming into
existence.” / Surveying the four quarters, he of lion’s gait voiced a sound that conveyed this
gist of what would be.* //1.15//

khat prasrute candra-marici-$ubhre dve vari-dhare $iSirosna-virye /
$arira-samsparsa-sukhantaraya nipetatur miirdhani tasya saumye // 1.16 //

Flowing out of the emptiness, as radiant as moonbeams, two showers of raindrops, had a
cooling and a heating effect / Conveying the ease that is conveyed through bodily contact, as
they fell upon his cool, moist, moon-like head.” //1.16//

$rimad-vitane kanakojjvalange vaidiirya-pade $ayane $ayanam /

yad gauravat kaficana-padma-hasta yaksadhipah sarhparivarya tasthuh // 1.17 //

As he lay on a bed with a glorious royal canopy, a base of shining gold and legs of cats’-eye
gems, / An honour guard of yaksa-wranglers stood around him, with golden lotuses in

hand. //1.17//

* % % % * § ca divaukasah khe yasya prabhavat pranataih §irobhih /

adharayan pandaram atapa-tram bodhaya jepuh parama$isas$ ca // 1.18 //
Heaven-dwellers who seemed to be concealed in the sky, with heads bowed down at his
majesty, / Held up a white umbrella, and sang their best wishes for his awakening. //1.18//

% Saptarsi, the Seven Seers: the constellation we call the Plough, or the Big Dipper, within the larger
constellation of Ursa Major.

* In other words, we need not understand literally that the baby declared in polished Sanskrit metre,
antya bhavotpattir iyam mameti, “This for me is the ultimate coming into existence.” More likely, in exhibiting
nothing more or less miraculous than the neo-nate stepping reflex and a newborn's unbridled cry, the
baby forcefully announced his presence, as if to say, “I am here. This for me is it.”

* Coolness, moistness, and mildness are characteristics attributed to the mildly intoxicating juice of the
soma plant, collected under the moonlight and hence identified with the moon.
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mahoraga dharma-vi$esa-tarsad buddhesv atitesu krtadhikarah /

yam avyajan bhakti-vi$ista-netra mandara-puspaih samavakirams ca // 1.19 //

Mighty serpents who, in their thirst for the choicest dharma, had watched over buddhas of the
past, / Fanned him, their eyes exuding partiality, and covered him in a confetti of mandara
blossoms. //1.19//

tathagatotpada-gunena tustah Suddhadhivasas ca viSuddha-sattvah /

deva nanandur vigate ’pi rage magnasya duhkhe jagato hitaya // 1.20 //

Gladdened by a birth that went so well, those whose essence is pure and who dwell in the clear
blue yonder, / The gods, though devoid of any red taint of passion, rejoiced for the welfare of a
world steeped in sorrow. //1.20//

yasya prasuitau giri-raja-kila vatahata naur iva bhu$ cacala /

sa-candana cotpala-padma-garbha papata vrstir gaganad anabhrat // 1.21 //

At his birth the earth, anchored by the king of mountains, shook like a ship being battered in a
gale; / And a sandalwood-scented rain, containing lillies and lotuses, fell from the cloudless

sky.*® //1.21//

vata vavuh spar§a-sukha mano-jfia divyani vasarhsy avapatayantah /

suryah sa evabhyadhikarh cakase jajvala saumyarcir anirito ’gnih // 1.22 //

Breezes blew that were pleasant to the touch and agreeable to the mind, causing fancy clothing
to fall off. / The sun shone with extra brightness, being nothing but itself. Fire, with a full,
moon-like flame, burned without being stirred. //1.22//

prag-uttare cavasatha-prades$e kiipah svayarh pradur abhit sitambuh /

antah-purany agata-vismayani yasmin kriyas-tirtha iva pracakruh // 1.23 //

In the north-eastern corner of the residence a well of pure water spontaneously appeared;’’ /
And there the royal householders, filled with wonder, performed bathing practices as if on the
bank of a sacred stream. //1.23//

dharmarthibhir bhiita-ganai$ ca divyais tad-dar$anartham vanam apupiire /
kautiihalenaiva ca pada-pebhyah puspany akale ’pi * * ** * //1.24 //

Hosts of divine, dharma-needy beings, being motivated to meet him, filled up the forest. / And
such indeed was the zealous absorption, that blossoms, even out of season, were caused to fall
from trees. //1.24//

% The falling of rain from a cloudless sky (gaganad anabhrat) is ostensibly a miracle. But as Nagarjuna
would later explain in detail, in reality there is no such thing, as a thing existing unto itself, as a cloud. In
this sense the sky is always empty.

7 The ancient Indian sages apparently deemed the north-east to be best direction for wells and water
tanks.
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**********************/

Ak xkkkx k¥ gyatnato FF*F R ** [/ 1.25//

[Diseases cleared up,] naturally. //1.25//*

**********************/

disah praseduby * * ¥ ¥ ¥ % ¥k ¥k x k% k% % [/ 96 [/
Directions became clear... //1.26//*

**********************/

jagad-vimoksaya guru-prastitau * * * ¥ * ** k&% % /79 27 //
The guru had been born for the liberation of the world. [Only the God of Love did not rejoice.]

//1.27//%°

[On seeing the marvellous birth of his son, the king, steadfast though he was, was much
disturbed, and from his affection a double stream of tears flowed, born of joy and apprehension.

//1.28//1"

% No Sanskrit is extant from BC1.25 through to the last line of BC1.40; and for these verses, unlike for the
opening verses of the chapter, EH Johnston did not endeavour further to restore A$vaghosa's original
Sanskrit. EHJ's translation from the Tibetan for this verse was: “At that time the noxious creatures consorted
together and did each other no hurt. Whatever diseases there were among mankind were cured too without effort.”
“Without effort” may well have been ayatnatas in Sanskrit, represented in the Chinese translation by H,
by itself, spontaneously, naturally (/<55 28 F% ).

* EHJ: “The birds and deer did not call aloud and the rivers flowed with calm waters. The quarters
became clear (Tibetan: phyogs rnams rab snan) and the sky shone cloudless; the drums of the gods
resounded in the air.”

** EHJ: “When the Guru was born for the salvation of all creatures, the world became exceeding peaceful,
as though, being in a state of disorder, it had obtained a ruler. Kamadeva alone did not rejoice.” The
Chinese translation has MEff BER T FEH) KA, “Only he, the celestial king Mara, trembled and was
greatly distressed.” Mara, “the Destroyer,” also known as Kama-deva, “God of Love,” is the subject of BC
Canto 13.

. Six lines of Chinese correspond: R ERAET FRERYEE R HE BRUEH
— R — AR
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[The queen also was filled with fear and joy. //1.29//]1%

[Brahmins of learning and eloquence, and reputed good conduct... /... said to the

king: //1.31//1"

[“Men born on earth, for their peace, desire above all else a son. Rejoice, for this is the lamp of
your people. //1.32//1*

[Your son, among beings beset by suffering, will be a leader. //1.33//]1*

[Having the lustre of gold, and the radiance of a lamp, /... he will be either a spiritual seer or an

earthly king. //1.34//1"

[Should he desire earthly sovereignty, he will stand above all kings, as the sun outshines all
stars. //1.35//]1%*

[Should he seek freedom in the forest, then he will stand on the earth transcending all
teachings, as Mount Meru stands as king of all mountains. //1.36//]"

> EHJ: “The queen was filled with fear and joy, like a stream of hot and cold water mixed, because the
power of her son was other than human on the one hand, and because she had a mother’s natural
weakness on the other.”

* EHJ: “The pious old women failed in penetration, seeing only the reasons for alarm; so, purifying
themselves and performing luck-bringing rites, they prayed to the gods for good fortune.” The Chinese
has F_EL#T## B, "in mutual confusion praying to the divine intelligence.”

* EHJ: “When the Brahmans, famed for conduct, learning and eloquence, had heard about these omens
and considered them, then with beaming faces full of wonder and exultation they said to the king, who
was both fearful and joyfull:” The Chinese translation also mentions % %, “lofty fame.”

“ EHJ: “'On earth men desire for their peace no excellence at all other than a son. As this lamp of yours is
the lamp of your race, rejoice and make a feast to-day.” The Chinese includes AZEJATH ] MERKB 1,
“people in the world only wish for an excellent son.”

* EHJ: “Therefore in all steadfastness renounce anxiety and be merry; for your race will certainly
flourish. He who has been born here as your son is the leader for those who are overcome by the
suffering of the world.” The Chinese includes % #£££ 5 [#], “spiritual fortune will be concentrated in your
family and nation” and ¥ F [ %t “he will surely be the world's salvation.”

‘7 EHJ: “According to the signs found on this excellent one, the brilliance of gold and the radiance of a
lamp, he will certainly become either an enlightened seer or a Cakravartin monarch on earth among
men.” The Chinese translation includes 4% "the colour of gold.”

“ EHJ: “ Should he desire earthly sovereignty, then by his might and law he will stand on earth at the
head of all kings, as the light of the sun at the head of all constellations.” The Chinese includes
a6 H % R 585, “just as, of brightness in the world, the light of the sun is best.”

* EHJ: “ Should he desire salvation and go to the forest, then by his knowledge and truth he will
overcome all creeds and stand on the earth, like Meru king of mountains among all the heights.” The
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[As gold is the best of metals, Meru of mountains, the ocean of waters, / And as the moon is the
best of planets, he will be the best of men. //1.37//1%

[His eyes are blazing and yet mild, deep blue with long black lashes. How will these eyes not see

everything?” //1.38//1"

[The king said to the brahmins: “Why should these signs be seen in him, when they were not
seen in any former king? What is the cause?”... /... Then the brahmins said to him: //1.39//]%

**********************/
* K Kk k% % % % % * nidar$anany atra ca no nibodha // 1.40 //

[“Some things, such as wisdom, glorious deeds, and a king’s fame, are beyond former and latter.
And yet every effect arises from a cause.] So listen to these examples [of unprecedented

accomplishment: ] //1.40//>

yad raja-§astram bhrgur angira va na cakratur varm$a-karav-rsi tau /
tayoh sutau saumya sasarjatus tat kalena §ukra$ ca brhas-pati$ ca // 1.41 //
That science of kingship which Bhrgu™ and Angiras™, those two lineage-founding seers, failed

to formulate, / Was created in the course of time, O gentle sir!, by their sons Sukra®® and Brhas-
pati.”’ //1.41//

Chinese includes Z4n2H58 111 3% Fya# 1L, “just as Sumeru Mountain, among all mountains everywhere,
is the king.”

* EHJ: “As pure gold is the best of metals, Meru of mountains, the ocean of waters, the moon of planets
and the sun of fires, so your son is the best of men.” The Chinese includes 15 H Fifx, “among
constellations, the moon is best.”

°! EHJ: “His eyes gaze unwinkingly and are limpid and wide, blazing and yet mild, steady and with very
long black eyelashes. How can he not have eyes that see everything?" The Chinese describes ¥ H, his
pure eye.

°2 EHJ: “Then the king said to the twice-born: "What is the cause that these excellent characteristics
should be seen, as you say, in him, when they were not seen in previous great-souled kings?" Then the
Brahmans said to him:” The Chinese includes W& RFAH LUAT R %4, “special signs like these, are due
to what causes and conditions?”

> EHJ: “'In respect of wisdom, renowned deeds and fame of kings there is no question of former and
latter. And, since in the nature of things there is a cause here for the effect, listen to our parallels
thereto.” The Chinese includes W12 itk %4¢PH4#E, “That which in the nature of things is
born/produced, in each case arises out of causes and conditions.”

> Name of an ancient seer regarded as progenitor of the Bhrgu tribe.

> Another ancient seer, regarded as the father of the fire-god Agni. Various hymns and law books are
attributed to him.

*¢ “The Bright One,” a name of the planet Venus or its regent (regarded as the son of Bhrgu). Also a name
of Agni.

57 “Lord of Prayer.” EH Johnston notes that Sukra and Brhas-pati are regularly coupled together as the
authors of the first treatises on political science
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sarasvata$ capi jagada nastamh vedam punar yarh dadr$ur na purve /

vyasas tathainam bahudha cakara na yarh vasisthah krtavan asaktih // 1.42 //

And Sarasvata® articulated again a lost Veda which forebears had never seen; / Vyasa,” ‘the
Compiler,’ likewise, arranged it into many sections, which Vasistha,” for lack of Capability, had
not done. //1.42//

valmikir adau ca sasarja padyam jagrantha yan na cyavano maharsih /

cikitsitamh yac ca cakara natrih pascat tad atreya rsir jagada // 1.43 //

Valmiki®' invented a metre which the great seer Cyavana,” in his compositions, had never
used; / And that treatise on healing which Atri failed to produce, the seer Atreya® would later
expound. //1.43//

yac ca dvijatvarh kuS$iko na lebhe tad gadhinah stinur avapa rajan /

velarh samudre sagara$ ca dadhre neksvakavo yam prathamar babandhuh // 1.44 //

That rank of twice-born brahmin® which “Squint-Eyed” Kusika never won, O King!, the son of
Gadhin did attain;” / And “Poison-Possessing” Sagara® gave the ocean a shoreline, a boundary

which formerly the Tksvakus had failed to fix. //1.44//

acaryakarh yoga-vidhau dvijanam apraptam anyair janako jagama /

khyatani karmani ca yani $§aureh $uiradayas tegv abala babhiivuh // 1.45 //

The status of teacher to twice-born brahmins of the method of yoga, a status that nobody but a
brahmin had obtained, Janaka did attain;”’ / And the celebrated deeds of Sauri, “Descended
from the Mighty,” were beyond the power of Siira, “the Mighty Man” himself, and his
contemporaries. //1.45//

*® See also SN Canto 7: So too did brahma-begotten Angiras, when his mind was seized by passion, have
sex with Sarasvati; To her was born his son Sarasvata, who gave voice again to missing Vedas. //SN7.31 //
*® Vyasa, classifier of the Vedas, is also known as Dvaipayana, “island-born,” since he was born in a small
island in the Ganges. Nanda also refers to him in SN Canto 7: Dvaipayana, equally, while having dharma as his
primary object, enjoyed a woman at a brothel in Kasi; Struck by her foot, with its trembling ankle bracelet, he was
like a cloud being struck by a twist of lightning.// SN7.30 //

® Vasistha was the owner of the cow of plenty mentioned in SN1.3. His son's name was Sakti,
“Capability.”

°" Author of the Ramayana.

%> One of the authors of the Rg Veda.

% A famous physician whose name Atreya means “descended from Atri.”

* In this verse, it is clear from the context that dvi-ja-tvam, lit. “twice-born-ness” means being a
Brahman.

® Vi$va-mitra “Friend of All,” who was the son of Gadhin and the grandson of Kus$ika, was born into the
warrior caste of ksatriyas but after enduring years of ascetic self-denial eventually earned the epithet
brahmarsi, “Brahman Seer” - only then to be captivated by the nymph Ghrtaci. Nanda refers to the same
story in SN7.35.

% So called because of poison given to his pregnant mother by the other wife of his father.

% King Janaka, as such, was a member of the ksatriya cast of royal warriors. As such, again, he reversed
the usual relationship in which brahmins would have taught yoga to kings.
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tasmat pramanam na vayo na vams$ah ka$-cit kva-cic chraisthyam upaiti loke /

rajiiam rsinar ca hi tani tani krtani putrair akrtani purvaih // 1.46 //

The criterion, then, is neither age nor descent; anyone anywhere may attain pre-eminence in
the world. / For, among kings and seers, sons have achieved various things that forebears failed

to achieve.” //1.46//

evarh nrpah pratyayitair dvijais tair asvasita$ capy abhinandita$ ca /

$ankam anistarh vijahau manastah praharsam evadhikam aruroha //1.47 //

The king, being thus cheered and encouraged by those trusted twice-born provers, / Banished
from his mind awkward doubt and rose to still greater heights of joy. //1.47//

pritas$ ca tebhyo dvija-sattamebhyah satkara-piirvam pradadau dhanani /
bhiilyad ayarh bhiimi-patir yathokto yayaj jaram etya vanani ceti // 1.48 //
And so upon those truest of the twice-born,” he joyfully bestowed riches, along with

hospitality, / Wishing “May the boy become a king as prophesied and retire to the forest in his
old age.” //1.48//

atho nimittai$ ca tapo-balac ca taj-janma janmanta-karasya buddhva /
$akye$varasyalayam ajagama saddharma-tarsad asito maharsih // 1.49 //

Then, awoken by dint of practice of austerities and alerted via signs to the birth of the one who
would put an end to birth, / There appeared at the palace of the Sakya king, driven by a thirst
for true dharma, the great seer Asita, “the Not White One.”* //1.49//

tarh brahmavid brahmavidam jvalantarh brahmya $riya caiva tapah-§riya ca /

rajfio gurur gaurava-satkriyabhyam prave$ayam asa narendra-sadma // 1.50 //

The king’s own guru, a knower of brahma among brahma-knowers,” ushered in him who was
blazing with brahma-begotten brilliance and with the glowing heat of ascetic exertion - / The
king’s guru, with the gravity and hospitality due to a guru, ushered Asita into the king’s royal

seat. //1.50//

% Dvija-sattamebhyah, “to the truest of the twice-born,” seems here to contain a pinch of irony. In later
cantos (esp. BC Canto 7) dvi-ja (twice-born, born again) might be intended to carry a hidden, non-
pejorative meaning. But here A$vaghosa seems to suggest, below the surface, that the brahmins were
self-seeking and not so true. The great seer Asita, who appears in the following verse, is not included
among the twice-born [brahmins] - he is not called dvi-jah; he, evidently, was one who was different
(anyah).

% Asita, “black, not white,” is thought to be a back formation from sita,”white.” Assuming that A§vaghosa
chose the name himself, the suggestion might be that Asita was different from brahmins who affected
spiritual purity. Hence Asita's intuition was real, and it would hit the target.

7 As discussed in connection with Arada's teaching in BC Canto 12, brahma is derived from Vbrh, whose
meanings include to grow, to develop, to get fat.
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sa parthivantah-pura-samnikarsarh kumara-janmagata-harsa-vegah /

vives$a dhiro vana-sarhjfiayaiva tapah-prakarsac ca jarasrayac ca // 1.51 //

He entered the intimate surroundings of the women’s quarters of the palace, bristling with a
rush of joy at the prince’s birth, / But steady, seeing the harem as if it were a forest, through his
exceptional practice of austerities - and thanks also to old age. //1.51//

tato nrpas tarh munim asana-stham padyarghya-ptirvam pratiptjya samyak /
nimantrayam asa yathopacararh pura vasistham sa ivantidevah // 1.52 //

Then that sage who was devoted to sitting,” the king fittingly honoured, with foot-washing
water and with welcoming water; / The king offered to him appropriate service, as once upon a
time Antideva did to Vasistha.”” //1.52//

dhanyo ’smy anugrahyam idam kularh me yan mam didrksur bhagavan upetah /
ajfiapyatarh kimh karavani saumya §isyo ’smi viSrambhitum arhasiti // 1.53 //

“Fortunate am I and favoured is my family in that you, beauty-possessed man!, have come to
see me. / Let me know, O moonlike man of soma!, what I should do. Please believe in me, for I am
ready to be taught.” //1.53//

evarh nrpenopamantritah san sarvena bhavena munir yathavat /

sa vismayotphulla-vi§ala-drstir gambhira-dhirani vacarhsy uvaca // 1.54 //

Being bidden like this by a ruler of men, the sage, with his whole being, [responded]
appropriately; / He whose expansive eye was, in his state of wonderment, wide open, voiced
words whose sound was deep and sonorous: //1.54//

mahatmani tvayy upapannam etat priyatithau tyagini dharma-kame /
sattvanvaya-jfiana-vayo-'nurtipa snigdha yad evarh mayi te matih syat // 1.55 //

“This befits you, great and noble soul that you are, hospitable, generous, and dharma-loving, /
That you should show towards me, reflecting your character, family, wisdom and vitality, such
affectionate appreciation. //1.55//

etac ca tad yena nrpa-rsayas te dharmena suksmena dhanany avapya /

nityarh tyajanto vidhivad babhiivus tapobhir adhya vibhavair daridrah // 1.56 //

This, moreover, is that means whereby those seers who were rulers of men, on garnering
riches, by the subtle method, / And constantly giving those riches away, in a principled
manner, became flush with austerities and bereft of luxuries. //1.56//

' The ostensible meaning of asana-stharm is “remaining seated” or simply “sitting down.”
72 The story of how Antideva went to heaven after serving warm water to Vasistha is contained in the
Maha-bharata.
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prayojanarh yat tu mamopayane tan me $§rnu pritim upehi ca tvam /

divya mayaditya-pathe $ruta vag bodhaya jatas tanayas taveti // 1.57 //

But as to my own motive in coming here, hear it from me and be glad: / The cosmic word, I have
heard - on Aditi’s way, on the path of the sun - is that your son has been born for the sake of
awakening. //1.57//

$rutva vacas tac ca manas$ ca yuktva jiiatva nimittai$ ca tato ’smy upetah /
didrksaya $akya-kula-dhvajasya $akra-dhvajasyeva samucchritasya // 1.58 //
Listening for that directive,” applying the mind to it, and intuiting it by signs, on that basis I

am arrived’* / Desirous of seeing the banner of the Sakya clan held aloft like the flag of mighty
Indra.” //1.58//

ity etad evarh vacanarh ni§amya praharsa-sambhranta-gatir narendrah /

adaya dhatry-anka-gatarh kumarar sarhdar§ayam asa tapo-dhanaya // 1.59 //

Thus discerning this direction, the king, with a joyful spring in his step, / Took the prince, who
was sitting on a nurse’s lap, and showed him to austerity-rich [Asita]. //1.59//

cakranka-padarh sa tato maharsir jalavanaddhanguli-pani-padam /

sorna-bhruvam varana-vasti-ko§am savismayar raja-sutam dadarsa // 1.60 //

Then the great seer observed the wheel-marked feet, the webbed fingers and toes, / The circle
of hair between the eyebrows, and the testes drawn up like an elephant’s: disbelievingly did he

behold the son of the king. //1.60//

dhatry-anka-samvistam aveksya cainarh devy-anka-samvistam ivagni-sinum /

babhiiva paksmanta-vicaficitasrur ni$vasya caiva tridivonmukho ’bhut // 1.61 //

As he watched [the prince] sitting in the lap of a nurse, like the son of Agni sitting in the lap of
divine nymphs, / [Asita’s] tears dangled on the ends of his eyelashes, and, taking a deep breath,
he looked up towards the heavens. //1.61//

drstvasitarh tv a$ru-pariplutaksarh snehat tanti-jasya nrpa$ cakampe /

sa-gadgadarh baspa-kasaya-kanthah papraccha sa pranjalir anatangah // 1.62 //

But when the ruler of men beheld [Asita] all teary-eyed, the king’s attachment to his own flesh
and blood caused him to shudder: / Stammering, choking back astringent tears, with his cupped
hands held before him, and his body bent low, he asked: //1.62//

7 Vacas like vacanam in the next verse ostensibly suggests a spoken word or act of speaking. At the same
time, vacas and vacanam can also mean a teaching or direction.

7 Ostensible meaning: “thus I have come to the palace.” In the hidden meaning, “on the basis of that
direction, here I am, being here like this.”
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alpantaram yasya vapuh surebhyo bahv-adbhutarh yasya ca janma diptam /

yasyottamar bhavinam attha cartharh tarh preksya kasmat tava dhira baspah // 1.63 //
“On beholding him whose form is little different from the gods, whose shining birth was
wonderful in many ways, / And whose purpose, you said, was destined to be of the highest
order, why, O Steadfast Soul, would you shed tears? //1.63//

api sthirayur bhagavan kumarah kac-cin na §okaya mama prasitah /

labdha katham-cit salilafijalir me na khalv imarh patum upaiti kalah // 1.64 //

Will the prince, O one full of fortune!”, be blessed with long life? Heaven forfend that he was
born for my sorrow! / Am I in my cupped hands somehow to have gained water, only for Death
to come and drink it? //1.64//

apy aksayarh me ya$aso nidhanarh kac-cid dhruvo me kula-hasta-sarah /

api prayasyami sukharh paratra supto ’pi putre 'nimisaika-caksuh // 1.65 //

Again, will the repository of my glory be immune to decay? I hope the extending hand of my
family is secure! / Shall I depart happily to the hereafter, keeping one eye open in my son, even
while I sleep? //1.65//

kac-cin na me jatam aphullam eva kula-pravalarh pari$osa-bhagi /

ksipram vibho briithi na me ’sti $antih sneham sute vetsi hi bandhavanam // 1.66 //
Heaven forbid that my family’s new shoot has budded only to wither away before opening. /
Tell me quickly, O abundantly able one!; I have no peace, for you know the love that blood
relatives invest in a child.” //1.66//

ity agatavegam anista-buddhya buddhva narendrarh sa munir babhase /

ma bhiin matis te nrpa ka-cid anya nihsarm$ayam tad yad avocam asmi // 1.67 //

Knowing the king to be thus agitated by a sense of foreboding, the sage said: / “Let not your
mind, O protector of men, be in any way disturbed;”® what I have said I have said beyond doubt.

/11.67//

nasyanyathatvarh prati vikriya me svam vaficanam tu prati viklavo ’smi /

kalo hi me yatum ayam ca jato jati-ksayasyasulabhasya boddha // 1.68 //

Worried 1 am not about a twist of fate for him; distressed I am, though, about missing out
myself. / For the time is nigh for me to go, now that he is born, who will know the secret of
putting birth to death. //1.68//

7> “0 one full of fortune” and “O beauty-possessed man” are translations of the vocative bhagavan - as is

“0 glorious one!” Bhagavat, as in the Canto title bhagavat-prasutih, means one possessed of bhaga. The
meanings of bhaga include fortune, happiness, welfare, and beauty.
7® Anya: more literally, “different.”
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vihaya rajyarh visayesv anasthas tivraih prayatnair adhigamya tattvam /

jagaty ayarh moha-tamo nihantum jvalisyati jfiana-mayo hi stiryah // 1.69 //

Indifferent to objects, he will give up his kingdom; then, through exacting and unrelenting
effort, he will realize the truth; / And then, to dispel the darkness of delusion in the world, he
will shine forth as a sun whose substance is knowing. //1.69//

duhkharnavad vyadhi-vikirna-phenaj jara-tarangan maranogra-vegat /

uttarayisyaty ayam uhyamanam artarh jagaj jiana-maha-plavena // 1.70 //

Out of the surging sea of suffering, whose scattered foam is sickness, whose waves are old age,
and whose terrible tide is death, / He will deliver the afflicted world which is borne helplessly
along, by means of the great raft of knowing. //1.70//

prajiiarhbu-vegarh sthira-$ila-vapram samadhi-§itam vrata-cakravakam /

asyottamarh dharma-nadirh pravrttarm trsnarditah pasyati jiva-lokah // 1.71 //

The river whose flow is the water of wisdom, whose steep banks are sturdy integrity, whose
coolness is balance, and whose greylag geese, calling and answering,”” are acts of obedience - /
That highest of rivers - the water of dharma flowing forth from him - the thirst-afflicted world
of living beings will drink. //1.71//

duhkharditebhyo visayavrtebhyah samsara-kantara-patha-sthitebhyah /

akhyasyati hy esa vimoksa-margarh marga-pranastebhya ivadhvagebhyah // 1.72 //

To sorrow-afflicted, object-laden souls, stuck in the scrubby ruts of sarhsara, / He will tell a way
out, as if to travellers who have lost their way. //1.72//

vidahyamanaya janaya loke ragagninayarh visayendhanena /

prahladam adhasyati dharma-vrstya vrstya maha-megha ivatapante // 1.73 //

To people being burned in this world by a fire of passion whose fuel is objects, / He with a rain
of dharma will bring joyous refreshment like a great cloud with rain at the end of sweltering

heat. //1.73//

trsnargalarh moha-tamah-kapatam dvararh prajanam apayana-hetoh /

vipatayisyaty ayam uttamena saddharma-tadena dur-asadena // 1.74 //

The door with panels of darkness and delusion, bolted shut by thirst, he will break open to let
people out / By means of a thump of the highest order - the incontestable clout of true dharma,
alongside which it is hard to sit. //1.74//

77 Water birds - greylag geese, or in some translations ruddy ducks - called cakra-vaka, lit. “circular
calling,” were known to call mournfully - ang, ang - to each other when separated during the night. They
feature prominently in Sanskrit romantic poetry.
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svair moha-pasaih parivestitasya duhkhabhibhiuitasya nirasrayasya /

lokasya sambudhya ca dharma-rajah karisyate bandhana-moksam esah // 1.75 //

For folk entangled in the twisted fetters of their own delusion, for folk pulled down into their
misery who lack the means to be lifted up, / He when he is fully awake, as a king of dharma, will
undo the ties that bind. //1.75//

tan ma krthah §okam imam prati tvam asmin sa $ocyo ’sti manusya-loke /

mohena va kama-sukhair madad va yo naisthikarh §rosyati nasya dharmam // 1.76 //
Therefore do not sorrow for him; those who deserve sorrow are those in this human world who,
/ Whether through the delusion that stems from sensual desires, or because of fervent
inspiration, will not learn his ultimate dharma. //1.76//

bhrastasya tasmac ca gunad ato me dhyanani labdhvapy akrtarthataiva /

dharmasya tasyasravanad aharh hi manye vipattirh tri-dive ’pi vasam // 1.77 //

And since I have fallen short of that merit, in spite of having mastered the stages of meditation,
I have failed. / Because of being a non-learner of his dharma, I deem it a misfortune to remain
even in the highest heaven.” //1.77//

iti $rutarthah sasuhrt-sadaras tyaktva visadarh mumude narendrah /

evarh-vidho ’yarh tanayo mameti mene sa hi svam api saravattam // 1.78 //

Thus informed, the king in the company of his wife and friends dismissed dejection and
rejoiced; / For, thinking “Such is this son of mine,” he saw his son’s excellence as being also his

own. //1.78//

arsena margena tu yasyatiti cinta-vidheyam hrdayam cakara /

na khalv asau na-priya-dharma-paksah samtana-nasat tu bhayarh dadarsa // 1.79 //

But then it preyed upon his mind that his son might trace a seer’s path: / Biased against dharma
he surely was not, but dread he did foresee from the ending of his line. //1.79//

atha munir asito nivedya tattvam suta-niyatam suta-viklavaya rajiie /

sa-bahu-matam udiksyamana-riipah pavana-pathena yathagatarh jagama // 1.80 //

And so the sage Asita went away, having let the reality be known, having caused the king, who
was worried about his child, to know the inevitable reality tied to having a child. / While
people, with varying degrees of appreciation, looked up at his excellent form, the Not White
One went as he had come, on the way of the wind. //1.80 //



Buddhacarita - 33

krta-mitir anuja-sutarh ca drstva muni-vacana-§ravane ca tan matau ca /

bahu-vidham anukampaya sa sadhuh priya-sutavad viniyojayarh cakara // 1.81 //

[A royal relative] who, having beheld his younger sister’s son, knew the score, saw to it that the
sage’s direction should be listened to and given thought; / [This uncle] in many different ways,
with empathy, being himself straight and true, saw to this as if for his own beloved son.

//1.81//

nara-patir api putra-janma-tusto visaya-gatani vimucya bandhanani /

kula-sadr$am acikarad yathavat priya-tanayas tanayasya jata-karma // 1.82 //

Even the king himself, delighted at the birth of a son, loosened his ties to worldly objects /
Whereupon, in a manner befitting his nobility, he performed for his son, out of love for his son,
arite of birth. //1.82//

dasasu parinatesv ahahsu caiva prayata-manah paraya muda paritah /

akuruta japa-homa-mangaladyah parama-bhavaya sutasya devatejyah // 1.83 //

Again, when ten days were up, with a purified mind, and filled with the greatest gladness, / He
performed mutterings, fire oblations, ritual movements and other acts of religious worship,
with a view to the ultimate well-being of his son. //1.83//

api ca $ata-sahasra-puirna-samkhyah sthira-balavat-tanayah sahema-$rngih /
anupagata-jarah payasvinir gah svayam adadat suta-vrddhaye dvijebhyah // 1.84 //

Still more, cows numbering fully a hundred thousand, with strong, sturdy calves and gilded
horns, / Unimpaired by age or infirmity, yielding milk in abundance, he freely gave to the
twice-born brahmins, with a view to his son’s advancement. //1.84//

bahu-vidha-visayas tato yatatma sva-hrdaya-tosa-karih kriya vidhaya /

gunavati divase $ive muhiirte matim akaron muditah pura-pravese // 1.85 //

With his self reined in, then, on that basis - after performing sacrificial acts which were
variously oriented towards his end and which made him feel gratified in his heart - / At an
auspicious moment in a good day, he rejoicingly resolved to enter the city. //1.85//

dvi-rada-rada-mayim atho maharhar sita-sita-puspa-bhrtarh mani-pradipam /

abhajata $ivikam $ivaya devi tanayavati pranipatya devatabhyah // 1.86 //

And then into a precious pallanquin made from a tusker’s two tusks, which was filled with the
white flowers of the White Flower, the sita, and which had pearls for lamps, / The god-queen
with her child repaired, having bowed down, for good fortune, before images of gods. //1.86//
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puram atha puratah prave$ya patnim sthavira-jananugatam apatya-natham /

nr-patir api jagama paura-sarhghair divam amarair maghavan ivarcyamanah // 1.87 //
Now, having let his wife enter the city ahead of him - her with their offspring, and elders”
trailing behind - / The king also approached, applauded by groups™ of townsfolk, like gift-
bestowing Indra entering heaven, applauded by the immortals. //1.87//

bhavanam atha vigahya $akya-rajo bhava iva san-mukha-janmana pratitah /

idam idam iti harsa-puirna-vaktro bahu-vidha-pusti-yasas-kararh vyadhatta // 1.88 //
Headlong into his palace, then, dived the Sakya king, happy as Bhava at the birth of six-faced
Karttikeya.” / “Do this! Do that!” he commanded, his face brimming with joy, as he made
arrangements for all sorts of lavishness and splendour. //1.88//

iti nara-pati-putra-janma-vrddhyam sa-jana-padarh kapilahvayam purar tat /
dhana-da-puram ivapsaro-’vakirnam muditam abhiin nala-kiibara-prasiitau // 1.89 //
Thus at the happy development which was the birth of the king’s son, that city named after
Kapila,” along with surrounding settlements, / Showed its delight, just as the city of the
Wealth-Giver, spilling over with celestial nymphs, became delighted at the birth of Nala-
kibara.* //1.89//

iti buddha-carite maha-kavye bhagavat prasiitir nama prathamah sargah // 1 //
The first canto, titled “The Birth of Something Beautiful,”
in an epic story of awakened action.

7® Sthavira means elder, as in sthavira-vadins or “Devotees of the Teaching of the Elders.”

” Samgha means group or community. These two terms sthavira and samgha may have a hidden
significance insofar as in the second general council held at Vaiali, one hundred years after the Buddha's
death, a schism is said to have arisen between Sthavira-vadins (Pali Thera-vadi) and Maha-sarnghikas or
“Members of the Great Community.”

% Six-faced Karttikeya was the son of the fire-god Agni, aka Bhava, mentioned above in BC1.61.

% Kapilavastu.

% Nala-kubara was a son of Kubera, here called dhana-da, “the Wealth-Giver.” Usually depicted as a
dwarfish figure with a large paunch, Kubera was nonetheless revered by many as the god of riches and
treasure.
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Canto 2: antah-pura-viharah
Exploring within the Women’s Quarters
[or Faring Well within the Battlements]

Introduction

Antar means within, and pura means 1. fortress, castle, city, town; 2. the female apartments. Antah-
pura is thus given in the dictionary as the king’s palace, and the female apartments. Vihara
includes the meanings of travelling around for fun, exploring, and faring well.

The Canto concludes by affirming the historical fact that the Sakya prince who would become the
Buddha, in the period before he left the palace, enjoyed sensual pleasures with his wife and with
other women in the royal palace. And ostensibly the Canto title points to these sexual explorations
with women within the women’s apartments - hence, “Exploring within the Women’s Quarters.”

As with Saundara-nanda Canto 2 (A Portrait of the King), however, A$vaghosa seems, below the
surface, to be more interested in portraying King Suddhodana as a paragon of the transcendent
virtues of a buddha. Such virtues, called paramitds - transcendent virtues, transcendent
accomplishments, or perfections - are traditionally six in number:

$ila, discipline, integrity, not doing wrong (see e.g. BC2.33; 2.34; 2.43; 2.44; 2.52)
prajiia, wisdom (BC2.35; 2.52).

dana, free giving (BC2.36; 2.40)

virya, strongly directed energy, heroic endeavour (BC2.40; 2.50)

ksanti, forbearance (BC2.42; 2.43)

dhyana, meditation (BC2.45)

To these six are sometimes added:

maitra, friendship (BC2.6; 2.35)

adhisthana, steadfast resolution (BC2.34; 2.49)
satya, truthfulness (BC2.38)

upeksd, equanimity (BC2.52)

But nowhere does A$vaghosa enumerate the six or the ten paramitas like this one by one. In fact
nowhere in A$vaghosa’s two epic poems does the word paramita even appear. In the present Canto,
there is a reference to the steadfast integrity (sthira-$ila) of Ya$odhara’s family in BC2.26, but none
of the above paramitas, by name, is ascribed to the king.

Nevertheless, the main point of this Canto, below the surface, seems to be to describe how a lord of
the earth, along with those below him, all fare well, within safe limits, when the protector of men
manifests transcendent virtues. Hence, to convey this central hidden meaning, the Canto title
might better be rendered “Faring Well within the Battlements.”
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a janmano janma-jaranta-gasya tasyatmajasyatma-jitah sa raja /

ahany ahany artha-gajasva-mitrair vrddhirh yayau sindhur ivambu-vegaih // 2.1 //
Following the birth of his self-begotten son - following the birth of the self-conquering son who
would get to the bottom of birth and aging - / The king day by day waxed mightier by dint of
wealth, elephants, horses and allies, as a river develops by dint of its tributaries. //2.1//

dhanasya ratnasya ca tasya tasya krtakrtasyaiva ca kaficanasya /

tada hi naikan sa nidhin avapa manorathasyapy atibhara-bhiitan // 2.2 //

The king obtained all sorts of money and treasure, of wrought gold, or unwrought bullion - / He
obtained manifold reserves, loaded, as it were, even beyond the capacity of the chariot of his

mind.*” //2.2//

ye padma-kalpair api ca dvipendrair na mandalarh §akyam ihabhinetum /

madotkata haimavata gajas te vinapi yatnad upatasthur enam // 2.3 //

And elephants surrounded him that none in this world, not even top tuskers of Padma’s ilk*,
Could lead around a circle - / Himalayan elephants massively in rut stationed themselves,
without the making of any effort at all, about his circle. //2.3//

nananka-cihnair nava-hema-bhandair vibhusitair lamba-satais tathanyaih /
sarhcuksubhe casya puram turangair balena maitrya ca dhanena captaih // 2.4 //

[His city was traversed] by horses [or fast movers]® of different strokes and distinctive
characters, rigged out in new gold gear,*® and [traversed] by other types too, adorned with long
braided manes®’; / Again, his city shook with [the stomping of] horses obtained by force, won
through friendship, and bought with money.* //2.4//

¥ Mano-ratha generally means “heart's joy,” but here as in several other places A§vaghosa makes a play
on ratha whose meanings include both joy and chariot.

% Padma is the southernmost of the elephants that support the earth.

% Turarnga lit. “fast-going,” ostensibly means a horse. So on the surface A§vaghosa is talking about horses
but below the surface he has in mind those whose consciousness is quick.

% QOstensibly, new gold trappings. In the hidden meaning, instruments for newly producing what is
golden, or for digging out for the first time gold itself. The meanings of bhanda include 1. a tool or
instrument, and 2. a horse's harness of trappings.

¥ In the hidden meaning, generic ascetic strivers.

% An example of the inherent madhyamaka logic of thesis, anti-thesis and synthesis - force is opposed to
friendship (or so-called loving-kindness, maitri); in the middle way is the practical mechanism of the
market.
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pustas ca tustas ca tathasya rajye sadhvyo ’rajaska gunavat-payaskah /

udagra-vatsaih sahita babhuivur bahvyo bahu-ksira-duha$ ca gavah // 2.5 //

Equally in his kingdom, well-fed and well-satisfied, well-disposed, dustless, and overflowing
with goodness,” / There were, together with their lanky young, many cows,” which yielded

abundant milk. //2.5//

madhya-sthatarh tasya ripur jagama madhya-stha-bhavah prayayau suhrttvam /

vi$esato dardhyam iyaya mitram dvav asya paksav aparas tu nasa // 2.6 //

An enemy of his entered into neutrality; neutrality turned into friendship; / friendship became
something exceptionally solid. For him, though he had two sides, “the other” did not exist.

//2.6//

tathasya mandanila-megha-$§abdah saudamini-kundala-manditabhrah /
vina$ma-varsasani-pata-dosaih kale ca de§e pravavarsa devah // 2.7 //

For him, equally, with whispers of rainclouds blown by lazy breezes, with clouds of thunder
gilded by rings of lightning, / But without any flak from showers of stone missiles or falling
thunderbolts, at the right time and place, it rained. //2.7//

ruroha sasyar phalavad yathartu tadakrtenapi krsi-Sramena /

ta eva casyausadhayo rasena sarena caivabhyadhika babhiivuh // 2.8 //

Each crop developed fruitfully in accordance with its season, without toil at the plough being
done then at all;”* / And those same plants, for him, became herbs, only stronger, in taste and in

efficacy. //2.8//

$arira-samdeha-kare ’pi kale sarhgrama-sammarda iva pravrtte /

svasthah sukharh caiva niramayar ca prajajfiire garbha-dharas-ca naryah // 2.9 //

In dealing with that circumstance which, like a clash between armies, spells danger for the
body, / Remaining even then in their natural state, with ease and without disease, pregnant
women gave birth. //2.9//

prthag vratibhyo vibhave ’pi garhye na prarthayanti sma narah parebhyah /
abhyarthitah suiksma-dhano ’pi caryas tada na ka$-cid vimukho babhiuva // 2.10 //

Save for those observing a vow, no man, however lacking in means, ever begged from others; /
And no noble person, however scant his resources, turned away when asked to give. //2.10//

% The first half of the verse invites us to expect that the subject will be good teachers.

% In the original Sanskrit the subject, cows (gavah), comes at the very end of the verse.

°! Like vindpi yatnad (without any effort at all) in verse 3 above, the suggestion is of the effortlessness and
spontaneity which we aspire to in the practice of non-doing. Ostensible meaning, then: no effort was
made. Real meaning: effort emerged naturally, and work was done without undue stress.
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nagauravo bandhusu napy adata naivavrato nanrtiko na hirmsrah /

asit tada kas-cana tasya rajye rajfio yayater iva nahusasya // 2.11 //

No disrespect nor any stinginess towards kinsmen, nor any lawlessness at all, or untruthfulness
or cruelty, / Was shown by anybody in his kingdom at that time, as in the realm of King Yayati,
son of Nahusa.” //2.11//

udyana-devayatanasramanarh kuipa-prapa-puskarini-vananam /

cakruh kriyas tatra ca dharma-kamah pratyaksatah svargam ivopalabhya // 2.12 //
Gardens, temples, and ashrams, wells and drinking fountains, lotus-ponds and woods, / Lovers
of dharma established there as acts of religious sacrifice - almost as if they had seen heaven
with their own eyes.” //2.12//

mukta$ ca durbhiksa-bhayamayebhyo hrsto janah svarga ivabhireme /

patnim patir va mahisi patith va paraspararh na vyabhiceratu$ ca // 2.13 //

Exempt from famine, terror, and sickness, people dwelt there as gladly as if they were in
heaven; / And neither husband against wife nor wife against husband did man and woman do
each other wrong. //2.13//

ka$-cit siseve rataye na kamarh kamartham artharh na jugopa kas-cit /

ka$-cid dhanartharh na cacara dharmarm dharmaya ka$-cin na cakara hirhsam // 2.14 //
Nobody served desire for pleasure; nobody, on account of desire, guarded wealth; / Nobody
practised dharma for a prize; nobody, in pursuit of dharma, did harm.” //2.14//

°? Yayati represents somebody in ancient Indian mythology who recognized the error of his former ways,
with beneficial subsequent results for his kingdom. As such he is praised twice in Saundara-nanda: Those
equals of Indra took charge of that city with noble ardour but without arrogance; / And they thus took on forever the
fragrance of honour, like the celebrated sons of Yayati.// SN1.59 // Bhiiri-dyumna and Yayati and other excellent
kings, / Having bought heaven by their actions, gave it up again, after that karma ran out - // SN11.46 //

* Pratyaksatah... iva: as if before their eyes. The ironic implication is that these worshippers of a religious
dharma, involving religious rites, ceremonies and sacrifices (kriyah), had not in fact seen what they
aspired to with their own eyes.

** The three elements of this verse are the triple set of kama (desire/love), artha (wealth), and dharma -
identified in ancient India before the Buddha as three aims of human life. The verse suggests that the
aims in themselves were not harmful, in a golden age, under enlightened sovereignty, when those aims
were not pursued in a wrong way.
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steyadibhi$ capy aribhi$ ca nastarh svastharh sva-cakram para-cakra-muktam /

ksemam subhiksarh ca babhiiva tasya puranaranyasya yathaiva rastre // 2.15 //

Theft and suchlike were non-existent, as also were enemies; his realm was self-sufficient,
immune to outside interference, / Pleasant to live in and plentifully provided - just as it was,
once upon a time, in the kingdom of An-aranya, “Nowhere Wild.””* //2.15//

tada hi taj-janmani tasya rajfio manor ivaditya-sutasya rajye /

cacara harsah prananasa papma jajvala dharmah kalusarh $§asama // 2.16 //

For at that time, at the time of that birth, in that king’s kingdom, as in the kingdom of Sun-
begotten Manu, / Joy prevailed and wickedness was no more; dharma burned bright and
foulness faded away. //2.16//

evarh-vidha raja-sutasya tasya sarvartha-siddhi$ ca yato babhiuiva /

tato nrpas tasya sutasya nama sarvartha-siddho ’yam iti pracakre // 2.17 //

And since in that son begotten by the king such fulfillment of everything was realized / The
ruler of men named that son of his accordingly, saying “He is Sarvartha-siddha, Fulfillment of
Everything.” //2.17/

devi tu maya vibudharsi-kalpam drstva vi§alarh tanaya-prabhavam /

jatarh praharsarh na §asaka sodhum tato ’vinasaya divarh jagama // 2.18 //

But having witnessed her offspring’s mighty power, which could rival that of a divine seer, /
Queen Maya could not endure the extreme joy that arose in her; and so, rather than towards
total oblivion, she ‘went to heaven.””® //2.18//

tatah kumaram sura-garbha-kalpar snehena bhavena ca nirvisesam /

matr-svasa matr-sama-prabhava sarhvardhayam atmajavad babhuva // 2.19 //

Then the prince whose peers were the progeny of gods, was brought up by the unconditional
means of love and affection: / His mother’s sister, who in her power was like his mother, caused
him to grow as if he were her own son. //2.19//

tatah sa balarka ivodaya-sthah samirito vahnir ivanilena /

kramena samyag vavrdhe kumaras taradhipah paksa ivatamaske // 2.20 //

And so, like the early-morning sun on the way up, or like a fire being fanned by wafts of air, /
Gradually, the child developed well - like the waxing moon in the bright fortnight. //2.20//

* A truly civilized place, in a mythical Golden Age?
° In short, she died. But rather than forget her, people said that she had gone to heaven.
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tato maharhani ca candanani ratnavali$§ causadhibhih sagarbha /

mrga-prayukta rathakas$ ca haima acakrire ’smai suhrd-alayebhyah // 2.21 //

Then precious preparations of sandalwood, and a string of jewels with herbs inside them, / And
little golden carts drawn by deer, were brought to him, from the homes of good-hearts -

/12.:21/]

vayo-’nuriipani ca bhiisanani hiran-maya hasti-mrgasvakas ca /

rathas ca gavo vasana-prayukta tantri$ ca camikara-rupya-citra // 2.22 //

And ornaments appropriate for his age, toy elephants, deer and horses, made of gold, / And
carts, and oxen” harnessed by finely woven fabric, with a tether for their calves, of gold and
silver strands. //2.22//

evarh sa tais tair visayopacarair vayo-’nuriipair upacaryamanah /

balo ’py abala-pratimo babhiuiva dhrtya ca $aucena dhiya $riya ca // 2.23 //

While thus indulged by various sense-stimulating gifts, of a sort appropriate for his age,” /
Child though he was, he was not like a child in constancy, and in simplicity, sagacity and
dignity. //2.23//

vaya$ ca kaumaram atitya madhyarh samprapya balah sa hi raja-stinuh /
alpair ahobhir bahu-varsa-gamya jagraha vidyah sva-kulanurapah // 2.24 //
For, having passed through the early stage of life and arrived at the middle,” he, the young son

of a king / Grasped in a few days subjects that took many years to master - fields of learning
that befitted the house to which he belonged. //2.24//

naih$reyasam tasya tu bhavyam artharh $§rutva purastad asitan maharseh /

kamesu sangar janayarh babhuiva vanani yayad iti §akya-rajah // 2.25 //

But having heard before, from the great seer Asita, that the prince’s future purpose would be
transcendent bliss, / The Sakya king encouraged in his son attachment to sensual desires, so
that he might not go to the forest. //2.25//

°7 Traditional symbol of bodhisattva-practice.

* With the repetition from the previous verse of description of toys as age-appropriate (vayo-'nuriipa),
A$vaghosa seems to wish to emphasize, wisely, the importance of playthings that give children the sense
stimulation they need at different stages of their development.

> Madhyam, the middle - the middle stage between childhood and adulthood, or, in the hidden meaning,
the middle way between extremes, i.e. moderation or balance.
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kulat tato ’smai sthira-§ila-yuktat sadhvim vapur-hri-vinayopapannam /

ya$odhararm nama ya$o-visalam vamabhidhanarh §riyam ajuhava // 2.26 //

Then the king summoned for him, from a family of steadfast integrity, a true woman, the
possessor of fine form, modesty and discipline, / A woman full of glory whose name was
Yas$odhara, “Bearer of Glory” - in the shape of such a woman did the king invoke Sri, goddess of
fortune. //2.26//

vidyotamano vapusa parena sanatkumara-pratimah kumarah /

sardham taya §akya-narendra-vadhva $acya sahasraksa ivabhireme // 2.27 //

The prince, with his supremely fine form shining forth, like “the Prince Who Was Forever
Fresh,” Sanat-kumara,'” / Enjoyed himself together with that Sakya princess as did mighty
“All-Eyed” Indra,'*" mightily, with Saci. //2.27//

kirh-cin manah-ksobha-kararh pratipam katharh na pasyed iti so ’nucintya /

vasar nrpo vyadi$ati sma tasmai harmyodaresv eva na bhii-pracaram // 2.28 //

[The king asked himself:] “How might he not see the slightest unpleasantness that could cause
disturbance in his mind?” / Reflecting thus, the king assigned to the prince a residence up in
the bowels of the palace, far away from the bustle on the ground. //2.28//

tatah $arat-toyada-pandaresu bhiimau vimanesv iva raiijitesu /

harmyesu sarvartu-sukhasrayesu strinam udarair vijahara turyaih // 2.29 //

Then, in penthouse apartments painted white as autumn clouds - like the seven-storey palaces
of gods, only on the earth - / And appointed for comfort in every season, he roamed for fun
among female players of the finest instruments. //2.29//

kalair hi camikara-baddha-kaksair nari-karagrabhihatair mrdangaih /
varapsaro-nrtya-samai$ ca nrtyaih kailasa-vat tad-bhavanam raraja // 2.30 //

For, with sounds of gold-studded tambourines being softly beaten by women’s fingers, / And
with dancing like the dancing of the choicest heavenly nymphs, that residence was as fabulous
as Mount Kailasa.'” //2.30//

1% Name of one of the four or seven sons of brahma. The name sanat-kumara is sometimes given to any
great saint who retains youthful purity.

! Indra being “all-eyed” (lit. “thousand-eyed”) refers to the story of how Ahalya's aged husband
Gautama punished Indra for seducing his wife by cursing Indra to carry his shame on his body in the
form of a thousand vulvae. These female organs later turned to eyes when Indra worshipped the sun-god
Surya.

12 Fabulous residence of Kubera, lord of wealth, and paradise of Siva.
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vagbhih kalabhir lalitai$ ca havair madaih sakhelai madhurais$ ca hasaih /

tarh tatra naryo ramayam babhuivur bhruvaficitair ardha-niriksitais$ ca // 2.31 //

Using sweet nothings and playful gestures, accompanied by tipsy movements and charming
chuckles, / The women there caressed him with secretly arched eyebrows, and sidelong glances.

//2.31//

tatah sa kamasraya-panditabhih stribhir grhito rati-karkasabhih /

vimana-prsthan na mahir jagama vimana-prsthad iva punya-karma // 2.32 //

And so, embraced by experts in erotic addiction, by women who were unsagging in pursuit of
pleasure, / He did not descend from high up in the palace down to earth - as a doer of good
would not descend, from an upper carriage of gods on high. //2.32//

nrpas tu tasyaiva vivrddhi-hetos tad-bhavinarthena ca codyamanah /

$ame ’bhireme virarama papad bheje damam sarmvibabhaja sadhiin // 2.33 //

The king, meanwhile, having as his inner motive only his son’s growth, while also being goaded
by [Asita’s] prediction of his son’s future purpose, / Maintained himself in balance and
restrained himself from evil; he did his share of self-regulation and he left their share to the

good."” //2.33//

nadhiravat kama-sukhe sasaifije na samrarafije visamam jananyam /

dhrtyendriyasvarm$ capalan vijigye bandhiirh$ ca paurams$ ca gunair jigaya // 2.34 //

He did not cling, like an irresolute type, to sensual pleasure; nor was he unduly enamoured with
a female agent of rebirth; / The restless horses of the senses he tamed through constancy. He
surpassed by his virtues both royal relatives and townsfolk. //2.34//

nadhyaista duhkhaya parasya vidyam jfianam $ivar yat tu tad adhyagista /

svabhyah prajabhyo hi yatha tathaiva sarva-prajabhyah §ivam asasarhse // 2.35 //

He did not pursue learning to the detriment of the other but was steeped in that wisdom which
is kindness; / For he wished all the best, in like manner, for his own offspring and for every

offshoot. //2.35//

'® The ostensible meaning may be as per EH Johnston's “he rewarded the good.” The hidden meaning
may reflect the principle of not doing wrong and letting the right thing do itself.
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bham bhasurarh cangirasadhidevarh yathavad anarca tad-ayuse sah /

juhava havyany akr$e kréanau dadau dvi-jebhyah kr$anar ca gas ca // 2.36 //

To the shining constellation whose regent is the planet Angirasa,'”* he religiously recited a song
of praise, for his son’s long life. / In a fiery fire of Agni, he offered what was to be offered. And
to the twice-born brahmins he gave both gold and cows.'” //2.36//

sasnau $ariram paviturh manas$ ca tirthambubhis$ caiva gunambubhis$ ca /

vedopadistarh samam atmajarh ca somarh papau §anti-sukharh ca hardam // 2.37 //

To cleanse body and mind, he bathed in the waters of sacred bathing places, and in the waters
of merit; / And at one and the same time, he imbibed what is prescribed in the Vedas and what
is produced from within: the soma-juice and the ease of a tranquil heart. //2.37//

santvarh babhase na ca narthavad yaj jajalpa tattvarh na ca vipriyar yat /

santvarh hy atattvam parusam ca tattvam hriyasakann atmana eva vaktum // 2.38 //

He spoke gently, and yet said nothing lacking in reality; he chatted the truth, and yet said
nothing nasty; / For a gently spoken untruth, or a harshly told truth, modesty forbade him
from voicing, even inwardly. //2.38//

istesv anistesu ca karya-vatsu na raga-dosasrayatarh prapede /

$ivarh siseve ’vyavahara-labdhar yajfiarh hi mene na tatha yathavat // 2.39 //

When things pleasant and unpleasant called for action, he did not resort to reliance on raw
desire, and faults; / He dwelt in the benign state which is won without fuss; for an act of
devotion involving sacrifice'” he valued not so highly. //2.39//

asavate cabhigataya sadyo deyambubhis tarsam acecchidista /

yuddhad rte vrtta-para$vadhena dvid-darpam udvrttam abebhidista // 2.40 //

Again, when the expectant came up to him, there and then, using the waters of giving, he
washed away thirst; / And without starting a war but using the battleaxe of action, the enemy’s
swollen pride'” he burst. //2.40//

104

Jupiter.

1 The verse seems to express affirmation of service of dharma, and at the same time sardonic negation
of superstitious or religious beliefs and customs.

1% Ostensibly yajiiar, “sacrifice,” refers to religious rituals like animal sacrifice, but the real meaning, in
this context, is performance of any task in a manner which places undue emphasis on ends over means.
See also BC2.49.

17 Dvid-darpam. Ostensible meaning: the enemy's swollen pride. Hidden meaning: the enemy, swollen
pride.
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ekam vininye sa jugopa sapta saptaiva tatyaja raraksa pafica /

prapa tri-vargarh bubudhe tri-vargar jajfie dvi-vargam prajahau dvi-vargam // 2.41 //
He gave direction to the one and guarded the seven; he shunned the seven'® and turned his
attention to the five;'” / He experienced the three and minded the three;'"° he knew the two
and abandoned the two.""! //2.41//

krtagaso ’pi pratipadya vadhyan najighanan napi rusa dadarsa /

babandha santvena phalena caitams tyago ’pi tesar hy anayaya drstah // 2.42 //

Even those who had committed a capital offence he did not put to death, nor even looked upon
with anger. / With gentleness, and by way of retribution, he held them confined - for letting go
of them, obviously, was also to invite trouble. //2.42//

arsany acarit parama-vratani vairany ahasic cira-sambhrtani /

ya$amsi capad guna-gandhavanti rajamsy aharsin malini-karani // 2.43 //

Ultimate practices of the ancient seers, he repeated; long-harboured hostilities, he renounced; /
And merit-scented feats of honour, he achieved. [But] the defiling dust of his passions, he did

own. //2.43//

na cajihirsid balim apravrttarm na cacikirsit para-vastv-abhidhyam /

na cavivaksid dvisatam adharmarh na cadidhaksidd hrdayena manyum // 2.44 //

No inclination did he have to raise tax (or pay tribute)'” that had not accrued, to covet what
belonged to others, / To discuss the wrongness of hateful foes, or to ignite anger in his own

heart. //2.44//

tasmirs tatha bhimi-patau pravrtte bhrtya$ ca pauras ca tathaiva ceruh /

$amatmake cetasi viprasanne prayukta-yogasya yathendriyani // 2.45 //

While that earth-lord was acting thus, the mandarins and the townsfolk behaved likewise, /
Like the senses of a person who is harnessed to practice, when the thinking mind is peaceful
and clear.'” //2.45//

1% Ostensibly (as per EH Johnston's note), “The sevens are the constituents of a kingdom and the seven
vices of kings.” In the hidden meaning, the seven could be the seven limbs of awakening, whose idealism
is affirmed in the 1st pada and negated in the 2™ pada.

' Five ostensibly refers to the five updyas [means of success against an enemy]; in the hidden meaning,
the five might be five senses.

19 Ostensibly the three are the triple set of dharma, wealth, and sensual desire, the three aims of a king's
life. In the hidden meaning, greed, anger and delusion might be the three to experience and mind.

! Ostensibly the two might (as per EHJ's note) good and bad policy. In the hidden meaning, divided
consciousness (3™ in the 12 links) is the casual grounds of psycho-physicality (4™ in the 12 links), and
psycho-physicality is causal grounds of divided consciousness. See BC Canto 14, verses 74-76.

12 Ostensibly, the king did not out of greed raise taxes unjustly. In the hidden meaning, a lord of the
earth already has everything he needs, and so does not out of greed curry favour. Balim vhr could mean to
raise tax or to pay tribute.
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kale tata$ caru-payo-dharayarh yasodharayarh sva-ya$o-dharayam /

$auddhodane rahu-sapatna-vaktro jajfie suto rahula eva namna // 2.46 //

Then in time to a bearer of lovely milk, to Ya$odhara, a bearer of glory by her own actions, /
Was born a son who beamed like a rival of “Eclipsing” Rahu,'"* and that moon-faced son of
Suddhodhana’s son was named Rahula. //2.46//

athesta-putrah parama-pratitah kulasya vrddhirh prati bhiimi-palah /

yathaiva putra-prasave nananda tathaiva pautra-prasave nananda // 2.47 //

And so having had the son he desired, and feeling satisfaction of the highest order at the
extension of his house, a keeper of the earth, / Just as he had rejoiced at the delivery of a son,
rejoiced equally at the delivery of a son of his son.""” //2.47//

putrasya me putra-gato mamaiva snehah katharh syad iti jata-harsah /

kale sa tarh tarh vidhim alalambe putra-priyah svargam ivaruruksan // 2.48 //

Joyfully he pondered: “By what means might there occur in my son this same attachment to a
son as I have?” / With this in mind, the king devoted himself in good time to this and that
prescribed practice, as if he were a putra-priya, an “offspring-loving” bird, aspiring to soar to

heaven. //2.48//

sthitva pathi prathama-kalpikanam rajarsabhanarh yasasanvitanam /

$uklany amuktvapi tapamsy atapta yajfiai$ ca hirhsa-rahitair ayasta // 2.49 //

Standing firmly on the path of primeval royal bulls steeped in glory, / He practised austerities
with his whites still on, and he worshipped with sacrificial acts that did no harm. //2.49//

ajajvalistatha sa punya-karma nrpa-$riya caiva tapah-$riya ca /

kulena vrttena dhiya ca diptas tejah sahasrams$ur ivotsisrksuh // 2.50 //

And so this pious man of pure karma blazed with the majesty of a ruler of men, and with the
glow of hot austerity. / Made brilliant by good family,"** good conduct and good sense, He was
like the thousand-rayed sun, desiring to emit its brightness. //2.50//

' Ostensibly the second half of the verse illustrates the first half; in fact the real teaching - since our
primary interest is in hierachies in the brain and nervous system, and not in politics - is contained in the
second half. This is a technique we will encounter repeatedly in figures of speech employed by
Aévaghosa.

" Rahu,"the Seizer," is the name of a demon who is supposed to seize the sun and moon and thus cause
eclipses.

' In the hidden meaning, a keeper of the earth (bhiimi-palah) is a buddha and delivery of a son (putra-
prasava) might mean stimulating a student into action. Prasava can mean 1. begetting, procreation, birth,
or 2. setting in motion, stimulation.

¢ Kula means good family or, in the hidden meaning, noble lineage.
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svayambhuvar carcikam arcayitva jajapa putra-sthitaye sthita-$rih /
cakara karmani ca duskarani prajah sisrksuh ka ivadi-kale // 2.51 //
Again, having devoutly caused to be chanted those chants of praise attributed to Svayam-bh,
“The Spontaneously Arisen,”""” he of enduring majesty muttered a prayer for his son’s enduring
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existence / And performed difficult karmic rites - like Ka,""® in the beginning, desiring to create

creatures. //2.51//

tatjyaja Sastrarh vimamarsa §astram $amar siseve niyamarh visehe /

va$iva kam-cid visayam na bheje piteva sarvan visayan dadarsa // 2.52 //

The hymn of praise he could set aside; dogmatic scripture he could scarce abide. He applied
himself to equanimity; and subjected himself to restraint. / Into any sensory realm, he, like a
master, did not slide. All realms, he, like a patriarch, did realize. //2.52//

babhara rajyarm sa hi putra-hetoh putrarh kulartharh yasase kulam tu /

svargaya $abdarm divam atma-hetor dharmartham atma-sthitim acakanksa // 2.53 //

For he cherished his sovereignty on account of his son, his son for the sake of his noble house,
his house as an expression of honour, / He cherished expression of truth as a way to heaven,
and heaven as a function of the self. He desired the continued existence of the self for the sake

of dharma. //2.53//

evam sa dharmarh vividham cakara sadbhir nipatarh $rutita$ ca siddham /

drstva katharh putra-mukham suto me vanar na yayad iti nathamanah // 2.54 //

Thus he practised the dharma of many strata which the good alight upon, and penetrate
through listening, / All the time asking himself: “Now that my son has seen the face of his son,
how might he be stopped from going to the forest?” //2.54//

riraksisantah §riyam atma-sarmstharh raksanti putran bhuvi bhiimi-palah /

putrarm narendrah sa tu dharma-kamo raraksa dharmad visayesu mufican // 2.55 //
Desiring to preserve their own personal power, on this earth, keepers of the earth guard against
their sons. / But this dharma-loving lord of men had guarded his son from dharma, by letting
him loose among sensual objects. //2.55//

' Svayam-bhi, “Spontaneously Arisen” or “Self Existing” - i.e., Independent - is a name given to Brahma
and sometimes also to Siva. In the hidden meaning, the buddhas of the three times, to whom a verse is
traditionally recited for the transference of merit?

18 Ka is an alias of Praja-pati, "lord of creatures," the creator deity. Ka is also the name of the first
consonant of the Sanskrit alphabet. Does duskarani (hard to do, difficult) in this context mean totally
impossible to achieve?



Buddhacarita - 47

vanam anupama-sattva bodhisattvas tu sarve

visaya-sukha-rasa-jfia jagmur utpanna-putrah /

ata upacita-karma rudha-maule ’pi hetau

sa ratim upasiseve bodhim apan na yavat // 2.56 //

To the forest, nonetheless, went all bodhisattvas, all matchless beings on the way to awakening,
who had known the taste of sensuality and produced a son. / Thus did he who had heaped up
ample karma, even while the cause [of his awakening] was a developing root, partake of sensual
enjoyment in the period before he took possession of awakening. //2.56//

iti buddha-carite maha-kavye ‘ntah-pura-viharo nama dvitiyah sargah // 2 //
The 2nd canto, titled “Faring Well Within the Battlements,”
in an epic tale of awakened action.
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Canto 3: samvegotpattih
Arising of Nervous Excitement

Introduction

In this Canto, depending on how one reads it, the prince is either appalled or inspired. Ostensibly
he is appalled by visions, conjured by the gods, of (a) old age, (b) sickness and (c) death. In the
hidden meaning, on entering the royal road he is inspired (a) by a mature person who has well-
developed powers of forgetting; (b) by a person, rendered helpless by disabled senses, whose pride
has been broken by multiple failures and disappointments; and (c) by one who has stopped trying
mindfully to breath. Either way, whether by disgust or by enthusiasm, the prince’s fear reflexes
are stimulated, and his mind is perturbed - the samvega of the Canto title, which means violent
agitation or excitement, is from the root sam-vvij, which means to tremble or start with fear.
Utpatti means arising.

tatah kada-cin mrdu-§advalani purhs-kokilonnadita-padapani /

$usrava padmakara-manditani gitair nibaddhani sa kananani // 3.1 //

Then, one day, he went to places carpeted with tender grass where trees resounded with a
cuckoo’s calls, / To places adorned with profusions of lotuses - he went to forests fabricated in

songs.'” //3.1//

$rutva tatah stri-jana-vallabhanam mano-jfia-bhavam pura-kanananam /
bahih-prayanaya cakara buddhim antar-grhe naga ivavaruddhah // 3.2 //

Thus having heard how agreeable were the city’s forests, which the women loved so dearly, /
He, like an elephant shut inside a house, made a decision to get out. //3.2//

tato nrpas tasya ni§amya bhavarh putrabhidhanasya mano-rathasya /

snehasya laksmya vayasa$ ca yogyam ajfiapayam asa vihara-yatram // 3.3 //

Then the king, catching the gist of the prince’s expression of his heart’s desire, / Convened a
procession, commensurate with his affection and his wealth, and with a young man’s energy -
the ruler of men decreed a pleasure outing. //3.3//

" Gitair nibaddhani could also mean “covered with songs” or “furnished with songs.” Also the old
Nepalese manuscript has not gitair but Site (in the cold; hence “to forests chained in the cold”). The
Tibetan and Chinese translations, however, indicate that the prince heard about the forests in songs. Is
the point to highlight how motivating nervous agitation can begin with nothing more substantial than an
idea?
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nivartayam asa ca raja-marge sampatam artasya prthag-janasya /

ma bhiit kumarah su-kumara-cittah samvigna-ceta iti manyamanah // 3.4 //

He decreed, again, that on the royal road no afflicted common person must be met, / So that the
prince with his impressionable young mind would not be mentally perturbed - or so the king

supposed. //3.4//

pratyanga-hinan vikalendriyams$ ca jirnaturadin krpanams ca diksu /
tatah samutsarya parena samna $§obham pararh raja-pathasya cakruh // 3.5 //

° with disabled organs of sense, along with pitiable people

Those bereft of extremities,"”
everywhere - the old, the infirm, and the like - / Were therefore caused, with great gentleness,

to clear the area, so that the royal road was made to shine with great splendour. //3.5 //

tatah krte $rimati raja-marge $riman vinitanucarah kumarah /

prasada-prsthad avatirya kale krtabhyanujfio nrpam abhyagacchat // 3.6 //

And so in majestic action on the royal road, a majesty-possessing heir-apparent with an
amenable assembly in his train, / Having alighted at the proper time from atop his elevated
perch, approached, with his assent, a protector of men. //3.6//

atho narendrah sutam agatasruh $irasy upaghraya ciram niriksya /
Then the king, tears welling, gazed long upon his son, kissed his head, / And issued his
command, with the word “Go!” But with his heart, because of attachment, he did not let him go.

/13.7/]

tatah sa jambunada-bhanda-bhrdbhir yuktam caturbhir nibhrtais turangaih /
akliba-vidvac-chuci-rasmi-dhararh hiran-mayar syandanam aruroha // 3.8 //
Yoked to four calm submissive horses bearing golden trappings, / With a complete man of
knowledge and integrity holding the reins, was the golden carriage which he then ascended.

//3.8//

% The ostensible meaning is having missing limbs, but the ironic hidden meaning is being free of
extreme views and habits. The ironic hidden meaning of the rest of this verse will emerge during the
course of the canto, as the prince considers the meaning of growing old, not breathing, and so on.
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tatah prakirnojjvala-puspa-jalarh visakta-malyarh pracalat-patakam /

margam prapede sadr$anuyatra$ candrah sanaksatra ivantariksam // 3.9 //

And so a road bestrewn with masses of flowers in full bloom, along which wreaths hung down
and flags fluttered fleetingly,'”' / He entered, with suitable backing, like the moon entering the
sky in the company of stars. //3.9//

kautiihalat sphitatarai$ ca netrair nilotpalardhair iva kiryamanah /

$anaih $anai raja-pathar jagahe pauraih samantad abhiviksyamanah // 3.10 //

And while eyes that bulged with curiosity, covered him, like so many halves of blue lotuses, / He
travelled the royal road, quietly and calmly, viewed on all sides by the townsfolk. //3.10//

tarh tustuvuh saumya-gunena ke-cid vavandire diptataya tathanye /

saumukhyatas tu $riyam asya ke-cid vaipulyam asamsisur ayusa$ ca // 3.11 //

Some praised him for his gentle, moon-like quality; others celebrated his blazing brilliance. /
But such was the brightness of his face, that some wished to make his majesty their own, and to
attain the depth of his vital power.'” //3.11//

nihsrtya kubja$ ca maha-kulebhyo vyiihas ca kairataka-vamananam /

naryah kréebhya$ ca nivesanebhyo devanuyana-dhvajavat pranemuh // 3.12 //
Hunch-backed men from noble houses, and regiments of mountain-men and dwarves, / And
women from homes of no consequence,'” like hanging flags in the procession of a god, all came

out and bowed. //3.12//

tatah kumarah khalu gacchatiti $§rutva striyah presya-janat pravrttim /

didrksaya harmya-talani jagmur janena manyena krtabhyanujiiah // 3.13 //

Then the women, hearing from their servants the news that the prince was on his way, / Went,
wishing to see him, onto the roofs and balconies - with assent from their masters.'** //3.13//

121 Ostensibly garlands and flags festooned the road as marks of joyful celebration. In the hidden meaning,
wreaths and fluttering flags on the royal road which is the noble eightfold path, were marks of
impermanence.

'22 Thesis, antithesis, synthesis - two opposing views, and effort in the direction of abandoning all views.
2 Ostensible meaning: low-status women. Hidden meaning: monks who have left home already. The
three groups can be seen as following a dialectic progression to do with social status.

24 Ostensibly this sounds chauvinistic. In the hidden meaning, however, again, the women with their
various peculiarities represent individual practitioners practising under the guidance of a teacher whose
gender and personal background is of no consequence.
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tah srasta-kafici-guna-vighnitas ca supta-prabuddhakula-locanas ca /
vrttanta-vinyasta-vibhiisanas ca kautuhalenanibhrtah pariyuh // 3.14 //
Impeded by slipping girdles and strings, with the bleary eyes of those being roused from deep

6

sleep,’” / And having put on their unfolded splendour'”® as events unfolded, the girls,

unabashed in their eager desire, circled around. //3.14//

prasada-sopana-tala-pranadaih kafici-ravair niipura-nisvanai$ ca /

vitrasayantyo grha-paksi-sanghan anyonya-vegars$ ca samaksipantyah // 3.15 //

With the banging of feet on platform steps, with jingling of girdles and jangling of anklets, /
They sent congregations'”’ of house sparrows fluttering, and each derided the others for their
haste.'”® //3.15//2

kasarh-cid asarh tu varangananam jata-tvaranam api sotsukanam /

gatim gurutvaj jagrhur visalah $roni-rathah pina-payo-dhara$ ca // 3.16 //

But some among these fine ladies, hurry though they might in their eagerness, / Were stopped
in their tracks, by the heft of the mighty chariots of their hips and their corpulent breasts.

//3.16//

$ighrarh samarthapi tu gantum anya gatirh nijagraha yayau na tirnam /

hriyapragalbha vinigithamana rahah-prayuktani vibhusanani // 3.17 //

An individual who was different,'” meanwhile, though she was capable of going quickly,
restrained her movement and went slowly, / Not showing off, but modestly keeping secret,
splendid adornments connected to intimate practices.”*® //3.17//

paras-parotpidana-pinditanam sarhmarda-sarhksobhita-kundalanam /

tasam tada sasvana-bhuisananarh vatayanesv aprasamo babhuva // 3.18 //

At the windows at that time, the women pressed up against each other in squashed masses,
their earrings colliding and ricocheting, / Their jewellery rattling, so that in each airy aperture
there was a commotion. //3.18//

1% In the hidden meaning, from unconscious behaviour.

12 In the hidden meaning, their unfolded ochre robes (kasayas).

?7 This is one of several occasions where A§vaghosa uses sarigha as a collective noun. Nowhere does he use
the word in the sense it is conventionally used in Buddhist circles, to mean a formal community or
congregation.

128 A parody of a group of practitioners barging unskilfully about.

122 Ostensibly anyd simply means another woman; below the surface, an individual who was different is a
non-buddha - i.e, a buddha who is different from ordinary people's stereotypical expectations of what a
buddha might be.

13 Ostensibly, for example, lacy under-garments. In the hidden meaning, for example, a certificate of
transmission. Rahas means 1. privacy, a secret, a mystery; 2. sexual intercourse.



Buddhacarita - 52

vatayanebhyas tu vinihsrtani paras-parayasita-kundalani /

strinam virejur mukha-pankajani saktani harmyesv iva panka-jani // 3.19 //

And yet, as they emerged from the windows, ear-rings setting each other aflutter, / The
women’s lotus faces looked like flowers of mud-born lotuses that had attached themselves to
the grand mansions.””! //3.19//

tato vimanair yuvati-karalaih kautithalodghatita-vatapanaih /

$rimat samantan nagararh babhase viyad vimanair iva sapsarobhih // 3.20 //

Thus, with its lofty mansions, whose gaping balconies young women lined, and whose shutters
had been opened up out of curiosity, / The splendid city was wholly resplendent, like space,
with its celestial chariots bearing celestial nymphs. //3.20//

vatayananam avi$ala-bhavad anyonya-gandarpita-kundalanam /

mukhani rejuh pramadottamanarh baddhah kalapa iva panka-janam // 3.21 //

Through the narrowness of the windows, the women’s ear-rings overlapped each other’s
cheeks, / So that the faces of those most gorgeous of girls seemed like tied-together bunches of
lotus flowers.”*? //3.21//

tarh tah kumarar pathi viksamanah striyo babhur gam iva gantu-kamah /
tirdhvonmukhas$ cainam udiksamana nara babhur dyam iva gantu-kamah // 3.22 //

As down they gazed at the prince upon the road, the women seemed to wish to go to earth; /
And the men, as up they looked at him, with upturned faces, seemed to wish to go to heaven.

/13.22//

drstva ca tam raja-sutarh striyas ta jajvalyamanarh vapusa $riya ca /
dhanyasya bharyeti $anair avocaifi §uddhair manobhih khalu nanya-bhavat // 3.23 //
Seeing the king’s son shining bright with beauty and majesty, those women said in a soft

”
!

whisper, “Lucky is his wife!” - speaking with pure minds and out of no other sense at all."”

//3.23//

! Even as he parodies the barging about of individuals who have come together to practise, A§vaghosa
sees something very beautiful in that collective effort - though he never once speaks of a Buddhist
sarhgha.

132 A suggestion of the inter-connectedness of individuals in a group - a suggestion that is antithetical to

g8 group g8

the description of the contrary individual in BC3.17?

33 What is ostensibly praise of purity is really tragicomic irony. The women in their innocence do not
suppose what grief is about to come Ya$odhara's way. “Out of no other sense” is nanya-bhavat - the
hidden meaning, then, is “having no sense of irony.”
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ayarh kila vyayata-pina-bahii riipena saksad iva puspa-ketuh /

tyaktva $riyarh dharmam upaisyatiti tasmin hi ta gauravam eva cakruh // 3.24 //

“He of arms so lengthened and full, so they say, who is like a flower-bannered god of love in
manifest form, / Will give up royal sovereignty and pursue dharma.” Thus the women
conferred on him the full weight of their estimation. //3.24//

kirnam tatha raja-patharh kumarah paurair vinitaih $uci-dhira-vesaih /

tat purvam-alokya jaharsa kimm-cin mene punar-bhavam ivatmanas ca // 3.25 //

On his first reading of the royal road, which was filled like this with obedient citizens ostensibly
displaying purity and steadfastness,” / The prince was thrilled, and somewhat conscious of
himself being as if reborn."* //3.25//

purarh tu tat svargam iva prahrstam $uddhadhivasah samaveksya devah /

jirnarm nararh nirmamire prayaturh sarhcodanarthar ksitipatmajasya // 3.26 //

But when they saw that city all buoyed up, as if it were heaven, the gods whose perch is purity /
Elicited an old man to wander by, for the purpose of provoking a prince who was an offspring of
a protector of the earth. //3.26//

tatah kumaro jarayabhibhutarh drstva narebhyah prthag-akrtirh tam /

uvaca samgrahakam agatasthas tatraiva niskampa-nivista-drstih // 3.27 //

And so the prince beheld that man humbled by growing old, who was of an order different to
other men;"° / He quizzed the gatherer of the reins,"”’ being full of interest in that state, in
which sole direction he rested his eyes, immovably."*® //3.27//

ka esa bhoh siita naro ’bhyupetah kesaih sitair yasti-visakta-hastah /
bhriui-sarhvrtaksah Sithilanatangah kim vikriyaisa prakrtir yad-rccha // 3.28 //
“Who is this man, O master of the horses, that has appeared with hair all white, hand firmly
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gripping a staff,”” / Eyes concealed below his brow, limbs loose and bending: Is this strange

transformation his original condition? Is it a chance occurrence?”//3.28//

3 Meanings of vesa include 1. dress, clothes, and 2. artificial exterior, assumed appearance. To add
further ambiguity, the old Nepalese manuscript has cesaih, which was most probably a corruption of
vesaih but could possibly have been a corruption of cestaih (gestures).

% Punar-bhava, being born again, ostensibly carries a favourable meaning. But on the royal road, the
suggestion may be (taking vesaih to mean assumed appearances), one should beware of first impressions.
The truth, on the royal road, may be that the doings which the ignorant one does do, always lead, until
such time as they are stopped, in the direction of repeated becoming (punar-bhavaya; see MMK26.1).

% In the hidden meaning, one grown old means a fully developed person, a buddha.

¥ In the hidden meaning, sarmgrahakam “a gatherer of the reins,” might also mean a buddha.

3 The object of the focused contemplation could be the old one or, equally, could be the state of one who
holds the reins, having tamed the horses. A parallel phrase follows in verse 40, with reference to the one
who has been broken.

¥ In the ostensible meaning, a sign of weakness. In the hidden meaning, a sign of firmness.
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ity evam uktah sa ratha-praneta nivedayam asa nrpatmajaya /

sarhraksyam apy artham adosa-dars$i tair eva devaih krta-buddhi-mohah // 3.29 //
Addressed thus, the driver of a chariot of joy divulged to the offspring of a ruler of men / The
very information he was supposed to protect; failing to see the fault in this, under the influence
of those same old gods, he was confounded by way of his own resolve.'* //3.29//

rupasya hantri vyasanarh balasya §okasya yonir nidhanarh ratinam /

nasah smrtinarh ripur indriyanam esa jara nama yayaisa bhagnah // 3.30 //

“Ripping away of beautiful appearance, defeat of force, beginning of sorrow, ending of joys of
passion, / And fading out of things remembered: an adversary of the senses is this process,
called ‘growing old,” by which the one here is being undone. //3.30//

pitamh hy anenapi payah §iSutve kalena bhuiyah parisarpam urvyam /
kramena bhuitva ca yuva vapusman kramena tenaiva jaram upetah // 3.31 //
For even such a man in infancy sucked milk and, in the course of time, again, he went on hands
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and knees upon the earth;'"" / Having become, step by step, an adult in possession of his body,

by that same process, step by step, he has grown old.” //3.31//

ity evam ukte calitah sa kim-cid rajatmajah siitam idarh babhase /

kim esa doso bhavita mamapity asmai tatah sarathir abhyuvaca // 3.32 //

Thrown somewhat off balance on being thus informed, he the fruit of a king’s loins said to the
master of the horses: / “Will I also have this fault in the future?” Then the driver of the chariot
in which the two were riding said to him: //3.32//

ayusmato ’py esa vayah-prakarso nihsarh$ayarh kala-vasena bhavi /

evarh jararh rupa-vinasayitrim janati caivecchati caiva lokah // 3.33 //

The present span of life of you who are so full of life will also in future, through the power of
time, surely run its course. / The world knows that growing old thus destroys beautiful
appearances, and yet the world desires it.” //3.33//

tatah sa purvasaya-Suddha-buddhir vistirna-kalpacita-punya-karma /

$rutva jararm samvivije mahatma maha$aner ghosam ivantike gauh // 3.34 //

And so he whose mind had been cleansed by good intentions, before the fact,"*” he who had
heaped up piles of good karma, through long kalpas, by his acts, / When he heard about
growing old, recoiled mightily, like a bull hearing the crash of a nearby thunderbolt. //3.34//

“° The gods, as in Greek drama, are the masters of cosmic irony.

“!'In the hidden meaning, for example, during the act of making a prostration.

"2 Piirva, beforehand, in advance. A passing reminder that the secret is in the preparation, that the
readiness is all?
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nih$vasya dirgharh sva-$irah prakampya tasmims$ ca jirne vinivesya caksuh /

tarh caiva drstva janatarh saharsam vakyarh sa samvigna idar jagada // 3.35 //

He took an audible deep breath, then shook his head, then fixed his eye upon the old man,'* /
And then he took in the joyful throng; after that, still in a state of alarm, he uttered these
words:'"** //3.35//

evarh jara hanti ca nirvi§esarh smrtirh ca riparh ca para-kramar ca /

na caiva samvegam upaiti lokah praty-aksato ’pidr§am iksamanah // 3.36 //

“Growing old like this demolishes - without discrimination - memory, beautiful appearance,
and forcefulness; / And yet the world is not stirred, even as the world witnesses it so before its

very eyes. //3.36//

evarh gate siita nivartaya$van Sighrarh grhany eva bhavan prayatu /
udyana-bhiimau hi kuto ratir me jara-bhave cetasi vartamane // 3.37 //
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Being so, O master of the horses, turn the horses back!"™ Take us home, good sir, quickly! For

what pleasure can there be for me in parkland while the reality of growing old is occupying my

mind?”//3.37//

athajfiaya bhartr-sutasya tasya nivartayam asa ratham niyanta /
tatah kumaro bhavanam tad eva cinta-vasah §inyam iva prapede // 3.38 //
And so at the behest of the child of his master, the tamer of horses turned the chariot around; /

146

Then into the palace, that real piece of royal real estate,™ the prince went, in the thrall of

anxious thought, as if he were going into emptiness. //3.38//

yada tu tatraiva na $arma lebhe jara jareti prapariksamanah /

tato narendranumatah sa bhiiyah kramena tenaiva bahir jagama // 3.39 //

When actually there, however, he found no happiness, looking deeper and deeper into aging,
and thinking, “growing old..., growing old...”; / Whereupon, with the king’s approval, again, by
the exact same procedure, he went outside. //3.39//

3 The verb pra-vkamp means to shake or to loosen. In the hidden meaning, taking a deep breath,
loosening the head (i.e. letting the head/neck be free), and fixing one's eye upon the Old Man (the
Buddha), suggests meditative practice itself.

4 An ironic description of giving a “dharma-talk” in front of a joyfully expectant audience?

> The hidden meaning of turning back is brought out in detail in BC Canto 6, Chandaka / Turning Back.

146 Bhavana means a place of abode, a palace, and the place where anything grows. In the hidden meaning,
turning back to the royal abode symbolizes coming back to just sitting in full lotus.
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athaparam vyadhi-parita-deharh ta eva devah sasrjur manusyam /

drstva ca tar sarathim ababhase $auddhodanis tad-gata-drstir eva // 3.40 //

Then one whose body was encompassed by sickness,'”’ a human being unlike any other, those
same old gods conjured up; / And on seeing him the son of Suddhodana addressed the driver of
the chariot, with his eye directed squarely in that direction. //3.40//

sthullodarah $vasa-calac-charirah srastamsa-bahuh kr§a-pandu-gatrah /

ambeti vacarm karunarh bruvanah pararh samasritya narah ka esah // 3.41 //

“That individual with an expanded belly, whose body moves as he breathes, whose arms hang
loose from his shoulders, whose limbs are wasted and pale, / And who, pathetically, keeps
saying ‘Mother!’, while leaning on others for support:'*® This man is Who?” //3.41//

tato ’bravit sarathir asya saumya dhatu-prakopa-prabhavah pravrddhah /
rogabhidhanah sumahan anarthah §akro ’pi yenaisa krto ’svatantrah // 3.42 //

Then spoke the leader who was in the same chariot as him'*’: “O gentle moon-like man!
Stemming originally from excitement of primitive elements and now far advanced / Is the
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momentous reverse, known as a breakdown, ™ that has rendered even this strong man

helpless.””'* //3.42//

ity ticivan raja-sutah sa bhuiyas tarh sanukampo naram iksamanah /

asyaiva jatah prthag-esa dosah samanyato roga-bhayarh prajanam // 3.43 //

The son of the king spoke again, being moved by pity as he looked at the man: / “Is this fault
arisen specifically in the one here? Is the terror of breaking down common to all creatures?”

//3.43//

tato babhase sa ratha-praneta kumara sadharana esa dosah /

evarh hi rogaih paripidyamano rujaturo harsam upaiti lokah // 3.44 //

Then the driver of that vehicle of joy said: “This fault, O Prince, is common to all. / For, while
thus pressed all around by forces of disintegration, people pained by disorder move towards
pleasure.”* //3.44//

" In the hidden meaning, a person steeped in the truth of suffering; a man of clouded eyes. Vyadhi means
disorder, disease, sickness but also “any tormenting or vexatious thing.”

8 Ostensibly he leans on others because of being too sick to stand, and cries for his mother. In the hidden
meaning he goes begging, addressing women he meets as amba, “mother,” a term of respect.

49 Sarathir asya ostensibly means “his charioteer” or “his leader.” But sarathi is from sa-ratha, which as an
adverbial phrase means “on the same chariot with” or simply “together with.” The phrase thus serves as
a reminder that, whether drivers or passengers, we are all in the same chariot.

%% Roga, disease, sickness, is from the root vruj, to break or shatter - as when an illusion is shattered.

5! Asvatantrah, lit. “not pulling his own strings” - an ironic suggestion of non-doing.

2 In the hidden meaning, those struck by the truth of suffering direct their practice towards nirvana.
“Driver of the vehicle of joy,” “master of the horse,” “tamer of horses,” et cetera, all indicate that the
charioteer is, below the surface, thus teaching the teaching of a buddha.
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iti $rutarthah sa visanna-cetah pravepatambiirmi-gatah $asiva /

idarh ca vakyam karunayamanah provaca kim-cin mrduna svarena // 3.45 //

Mentally dejected to listen to this truth, the prince trembled like the moon reflected in ripples
of water; / And, emoting with compassion, he uttered these words, in a somewhat feeble voice:

//3.45//

idarh ca roga-vyasanarh prajanarm pasyams$ ca viSrambham upaiti lokah /

vistirnam ajfianam aho naranar hasanti ye roga-bhayair amuktah // 3.46 //

“Seeing this for living creatures as ‘the evil of disease,’ still the world rests easy. / Vast, alas, is
the ignorance of men who laugh and joke though not yet liberated from their fears of disease.

//3.46//

nivartyatam stita bahih-prayanan narendra-sadmaiva rathah prayatu /

$rutva ca me roga-bhayarh ratibhyah pratyahatarh samkucativa cetah // 3.47 //

Let the chariot of joy, O master of the horse!, be turned back from going onward and outward.
Let the chariot go back to the royal seat of the best of men.'”’ / Having learned of the danger
arising from disease, my mind, driven back from miscellaneous enjoyments, also seems to turn

inward.” //3.47//

tato nivrttah sa nivrtta-harsah pradhyana-yuktah pravivesa vesma /

tarh dvis tatha preksya ca sarhnivrttarh paryesanarh bhiimi-pati$ cakara // 3.48 //

Then, having turned back, and having turned back exuberance, he deeply entered the royal
abode, absorbed in deep reflection. / And, seeing him thus twice turned back, a possessor of the
earth made an investigation. //3.48//

$rutva nimittarh tu nivartanasya sartyaktam atmanam anena mene /

margasya $aucadhikrtaya caiva cukrosa rusto ’pi ca nogra-dandah // 3.49 //

On learning, then, a cause of turning back, he felt himself being totally abandoned by him."* /
And though [the possessor of the earth] railed against the overseer who was charged with
clearing the road,"”” however annoyed he was, he did not resort to cruelty with the cudgel.

//3.49//

'3 In the hidden meaning, again, the royal seat is the act of sitting in the lotus posture.

"> In the ostensible meaning, the king felt himself being abandoned by his son. In the hidden meaning, a
possessor of the earth is aware of a process of being forgotten by himself.

> In the hidden meaning, a dharma-holder who (like Nanda in SN Canto 18) has been charged with
carrying the torch of that transmission which dispels all views and opinions.
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bhilya$ ca tasmai vidadhe sutaya viesa-yuktarh visaya-pracaram /

calendriyatvad api nama §akto nasman vijahyad iti nathamanah // 3.50 //

And once more he arranged for his son a special playground of sensual enjoyments, / All the
time praying: “Though it be through the fickle power of the senses, would that he were unable
to leave us!” //3.50//

yada ca $abdadibhir indriyarthair antahpure naiva suto ’sya reme /

tato bahir vyadisati sma yatrar rasantaram syad iti manyamanah // 3.51 //

And since his son had taken no delight in the sounds of voices, or in the other sensory stimuli,
within the battlements of the women’s apartments, / The king gave the order for a trip outside,
thinking that this might be a different kind of enjoyment. //3.51//

snehac ca bhavarh tanayasya buddhva samvega-dosan avicintya kams-cit /

yogyah samajfiapayati sma tatra kalasv abhijfia iti vara-mukhyah // 3.52 //

Attentive, out of attachment, to his son’s state of mind, and heedless of any faults associated
with nervous excitement,”® / He summoned to be present there well-practised women who,

being adept in subtle skills, were mistresses of deferred pleasure."’ //3.52//

tato viSesena narendra-marge svalarkrte caiva pariksite ca /

vyatyasya stitarh ca ratham ca raja prasthapayam asa bahih kumaram // 3.53 //

Then, once the royal road had been adorned even more beautifully and had been inspected with
even more care, / The king switched around the charioteer and the chariot, and urged the
prince on his way, outwards."”® //3.53//

tatas tatha gacchati raja-putre tair eva devair vihito gatasuh /

tarh caiva marge mrtam uhyamanar siitah kumara$ ca dadars$a nanyah // 3.54 //
Consequently, as the son of the king thus went into movement, those same old gods conjured up
one who had breathed his last;'> / And as he, being dead, was borne along the road, nobody saw
him but the charioteer and the prince. //3.54//

56 The point might be to emphasize the importance of establishing the will to the truth, without
worrying about attendant faults. For example, Dogen wrote that the bodhi-mind has been established in
drunkenness.

7 Kalasv abhijiia iti vara-mukhydh. Ostensibly the best among skillful courtesans; in the hidden meaning
(which will be brought out in the following canto), masters skilled in the use of expedient means, or
indirect tactics.

%8 Symbolizing reciprocal efforts, to sit with mind, and to sit with body, in the direction of dropping off
body and mind.

'* In the hidden meaning, one who had stopped breathing, i.e. one who had given up trying to control his
breath, or other vital processes, by direct means. One who had learned to let the right thing do itself.
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athabravid raja-sutah sa stitarh narai$ caturbhir hriyate ka esah /

dinair manusyair anugamyamano yo bhusito ’$vasy avarudyate ca // 3.55 //

Then the son of the king said to the master of the horses: “This is Who, who is being carried by
four people,'® / Who is being followed by afflicted human beings, who is beautifully adorned,
and yet, as one who does not breathe, inspires tears.” //3.55//

tatah sa Suddhatmabhir eva devaih $uddhadhivasair abhibhiita-cetah /

avacyam apy artham imarh niyanta pravyajahararthavad i$varaya // 3.56 //

Then the charioteer, while his mind was overpowered by the gods whose essence is purity itself,
by the gods who sit upon pure perches, / He, in a voice full of meaning, as the tamer of the
horses," conveyed to the prince the unspeakable meaning in question. //3.56//

buddhindriya-prana-gunair viyuktah supto visarmjfias trna-kastha-bhutah /

sarhvardhya samraksya ca yatnavadbhih priya-priyais tyajyata esa ko ’pi // 3.57 //
“Dissevered from the strings of sense power and breathing, inactive and insensible, akin to
straw and wood, / Having been nurtured and cherished, he is deliberately left alone by his
dearest friends - this, indeed, is Who.”'** //3.57//

iti pranetuh sa niSamya vakyam sarhcuksubhe kim-cid uvaca cainam /

kim kevalo’ syaiva janasya dharmah sarva-prajanam ayam idr$o 'ntah // 3.58 //

On hearing the words of a guide he was somewhat agitated, and said to him: / “Is this a
condition unique to this person here? Is such the end for all creatures?” //3.58//

tatah praneta vadati sma tasmai sarva-prajanam idam anta-karma /

hinasya madhyasya mahatmano va sarvasya loke niyato vinasah // 3.59 //

Then the guide said to him: “This is the ultimate karma of all creatures: / For everybody in this
world, whether low, middling, or mighty, utter loss is certain.”*** //3.59//

tatah sa dhiro ’pi narendra-stinuh $rutvaiva mrtyurh visasada sadyah /

arhsena sarh$lisya ca kuibbaragrarh provaca nihradavata svarena // 3.60 //

Then, mild-mannered though he was, as a son of the best of men, on learning of dying, he sank
back and down, instantly deflated, / And, bringing his shoulder into contact with the tip of the
pole of the yoke of the chariot,'" he asserted in a sonorous voice: //3.60//

1% Four or more often five (= one who has breathed his last + four who support him or her?) is the
traditional minimum number to form a community devoted to the practice of the Buddha's teaching.

16! Again, in the hidden meaning, niyantd, restrainer, tamer of horses, may be taken as an epithet for a
teacher of the Buddha's teaching.

162 A person who is as one with the ineffable, the unspeakable, unbelievable truth.

' In the hidden meaning, emptiness is the most reliable thing there is.

!4 In the ostensible meaning, he reached the point of giving up, and rested back on the chariot. In the
hidden meaning, he contacted the point at which he might begin to make effort to move the chariot.
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iyarh ca nistha niyata prajanam pramadyati tyakta-bhaya$ ca lokah /

manamsi $§anke kathinani nfnam svasthas tatha hy-adhvani vartamanah // 3.61 //

“This, for sentient creatures, is a certain conclusion, and yet the world barges heedlessly about,
disregarding danger. / Stiffened, I venture, are the mental sinews of men, who so self-assuredly
remain on such a path.'” //3.61//

tasmad rathah siita nivartyatarm no vihara-bhiimer na hi desa-kalah /

janan vinasarh katham arti-kale sacetanah syad iha hi pramattah // 3.62 //

Therefore, O master of the horses, let our chariot of joy be turned back, for this is not the time
or the place for roaming around: / Knowing utter loss, in the hour of pain, how could anybody
possessed of consciousness be negligent in this area?” //3.62//

iti bruvane ’pi naradhipatmaje nivartayam asa sa naiva tam ratham /

viSesa-yuktarh tu narendra-$§asanat sa-padma-sandarh vanam-eva niryayau // 3.63 //
Even with an offspring of a ruler of men telling him so, assuredly he did not turn that chariot
back; / Rather, following the order of the best of men, to a wood imbued with special
distinction, to Sa-padma-sanda-vana, ‘the Wood of the Liberated Bull among Lotuses,’” he
ventured farther out. //3.63//

tatah $ivarh kusumita-bala-padaparh paribhramat-pramudita-matta-kokilam /
vimanavat-sa-kamala-caru-dirghikamh dadars$a tad-vanam-iva nandanarh vanam // 3.64
/]

There with young trees in flower, lusty cuckoos roving joyously around, / And tiered pavilions
in charming stretches of lotus-covered water, that happy glade he glimpsed, like Nandana-vana,
‘the Gladdening Garden’ of Indra. //3.64//

varangana-gana-kalilarh nrpatmajas-tato balad vanam atiniyate sma tat /
varapsaro-vrtam alakadhipalayarh nava-vrato munir iva vighna-katarah // 3.65 //

Most lushly wooded with beautiful women was that park, to which the offspring of a ruler of
men was then forcibly led, / Like a sage to a palace populated by the choicest nymphs in
Alaka,'*® when his practice is young and he is nervous about impediments. //3.65//

iti buddha-carite mahakavye sarhvegotpattir nama trtiyah sargah // 3 //
The 3rd canto, titled “Arising of Nervous Excitement”
in an epic tale of awakened action.

15 A double-bluff - ostensibly the prince is being ironic, but in the hidden meaning bodhisattvas on the
path are indeed steadfast.
1% The capital city of the realm of Kubera, Lord of Wealth.
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Canto 4: stri-vighatanah
Warding ‘Women’ Away

Introduction

Asvaghosa’s teaching points resolutely in the direction of abandoning all -isms. That being so, it
would be a mistake to see ASvaghosa as a champion of feminism as an ideology. On the other hand,
when in Saundara-nanda Canto 8 (titled A Tirade against Women), A§vaghosa presents in detail
the misogynist view of a certain Buddhist striver, it should be understood that he is satirizing that
unenlightened view.

In a deeper reading of the present Canto, then, the “warding away” (vighatana) of the Canto title
refers not to the Prince’s rebuffing of a gang of women who were ostensibly out to seduce him, but
rather to the abandonment of the generic concept “woman” or “women” (stri). To this end,
Asvaghosa describes various individuals who are different (anyd) using various stratagems to
capture the heart of the Prince. And these women are not only different from each other: they
represent buddhas using skilful means, and as such are quite different from what we first thought,
on a superficial reading of the Canto title “Warding Women Away.”

tatas tasmat purodyanat kautiithala-caleksanah /

pratyujjagmur nrpa-sutam praptarh varam iva striyah // 4.1 //

Then, out of that royal plot, their interested eyes darting, / The women advanced to meet the
son of the king as if he were an arriving suitor. //4.1//

abhigamya ca tas tasmai vismayotphulla-locanah /

cakrire samudacararh padma-ko$a-nibhaih karaih // 4.2 //

And having approached him, their peepers opened wide in wonderment, / They made their
salutations with hands like lotus buds, //4.2//

tasthus$ ca parivaryainah manmathaksipta-cetasah /

ni$calaih priti-vikacaih pibantya iva locanaih // 4.3 //

And keeping him in their midst they stationed themselves, their minds caught fast by ardour; /
While, with motionless eyes that sparkled with relish, they seemed almost to be indulging in a

feast. //4.3//

tarh hi ta menire naryah kamo vigrahavan iti /

$obhitam laksanair diptaih saha-jair bhuisanair iva // 4.4 //

For those women esteemed him as a god of love in physical form, / Made beautiful by brilliant
attributes like the adornments one is born with.'”” //4.4//

167 Ostensibly, saha-jair-bhiisanaih means “with ornaments born on him.” But the real intention might be
to suggest that nothing is more beautiful than the natural state.
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saumyatvac caiva dhairyac ca kas-cid enam prajajiiire /

avatirno mahir saksad giudharh$u$ candrama iti // 4.5 //

Because of his soma-steeped mildness, and his constant gravity, some women intuited him to be,
/ Alighting on the earth in person, a moon whose beam is contained within. //4.5//

tasya ta vapusaksipta nigrhitam jajrmbhire /

anyonyam drstibhir hatva $§anai$ ca vini§a$vasuh // 4.6 //

Entranced by his form, they inwardly opened out / And, killing each other with glances,
exhaled deeply and quietly. //4.6//

evarh ta drsti-matrena naryo dadr$ur eva tam /

na vyajahrur na jahasuh prabhavenasya yantritah // 4.7 //

Thus, with the full extent of their mind’s eyes, the women did nothing but behold him: / They
did not speak and did not laugh, held spellbound by his power.'*® //4.7//

tas tatha tu nir-arambha drstva pranaya-viklavah /

purohita-suto dhiman udayi vakyam abravit // 4.8 //

But seeing them so disinclined to do, thinking them timid about displaying love, / The clever
son of a family priest, ‘Hurry-Up’ Udayin, spoke his piece: //4.8//

sarvah sarva-kala-jfiah stha bhava-grahana-panditah /
riipa-caturya-sampannah sva-gunair mukhyatarh gatah // 4.9 //
“Adept in all the subtle arts, expert in understanding the emotions, / Possessed of beautiful

form and dexterity, by graces that are proper to you, you all have risen to pre-eminence.'*’

/14.9//

$obhayeta gunair ebhir api tan uttaran kuriin /

kuberasyapi cakridam prag eva vasu-dham imam // 4.10 //

By the means of these graces you could cause to shine even that superior kingdom of the
Northern Kurus, / And even the pleasure-grove of Kubera - all the more, then, this earthly
acreage. //4.10//

$aktas$ calayiturh yliyarh vita-ragan rsin api /

apsarobhis ca kalitan grahiturh vibudhan api // 4.11 //

You are able to spur into movement even dispassionate seers; / And even gods enticed by
heavenly nymphs you are able to hold transfixed. //4.11//

'8 A long silent exhalation, followed by doing nothing but beholding him - like a moon whose beam is
directed within. These descriptions may be taken in their hidden meaning as a suggestion of the practice
of realizing the buddha-nature in oneself, by just sitting.

' The irony here (and the challenge for the translator) is that Udayin thinks he is describing pre-
eminent courtesans, but his words equally well describe buddhas.
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bhava-jfianena havena riipa-caturya-sampada /

strinam eva ca $aktah stha samrage kirh punar nrnam // 4.12 //

Again, through knowing the emotions, through challenging invitations, through possession of
beautiful form and dexterity, / You are powerful agents in respect of passion in women, to say
nothing of passion in men. //4.12//

tasam evarh vidhanarh vo viyuktanarh sva-gocare /

iyam evam-vidha cesta na tusto smy arjavena vah // 4.13 //

You being as you are, like this, each set apart in her own sphere of activity, / This action of
yours is like this - in you, I am not satisfied with innocence. //4.13//

idarh nava-vadhtinam vo hri-nikuficita-caksusam /
sadr$arm cestitam hi syad api va gopa-yositam // 4.14 //
7% and who modestly turn the light of their eyes

'171

For women who have recently taken their vows

within, / This behaviour of yours might be fitting - as also for the wives of cowherds

//4.14//

yad api syad ayam dhirah $ri-prabhavan mahan iti /

strinam api mahat-teja iti karyo ’tra ni$cayah // 4.15 //

Though this man may prove to be, by his majestic light, a mighty steadfast man, / Mighty also is
the efficacy of women - in which matter verification is to be carried out: //4.15//

pura hi kasi-sundarya ve$a-vadhva mahan-rsih /

tadito ’bhiit pada vyaso dur-dharso devatair api // 4.16 //

For once upon a time the Beauty of Benares, Kasi-sundari, a common woman, / Beat with a flick
of her foot the great seer Vyasa whom even the gods could not conquer.'” //4.16//

17° Ostensibly, marriage vows. In the hidden meaning, bodhisattva vows.

71 Ostensibly, this is Udayin's snobbery. In the hidden meaning, the principle is that of Dogen's Fukan-
zazengi - Rules of Sitting-Meditation Recommended for Everybody.

172 See also BC1.42 and SN7.30.
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manthala-gautamo bhiksur janghaya vara-mukhyaya /

piprisus$ ca tad-arthartham vyasiin niraharat pura // 4.17 //

The beggar Manthala Gautama, wishing to please the royal courtesan ‘Legs’ Janga, / Again in
olden times, with that aim in view, carried corpses out for burial."”” //4.17//

gautamarh dirgha-tapasamh maharsim dirgha-jivinam /

yosit sarhtosayam asa varna-sthanavara sati // 4.18 //

The great seer Gautama Dirgha-tapas was long on asceticism and in longevity, / But a girl
pleasured him who was low in colour and standing."”* //4.18//

rsya-§ringarh muni-sutar tathaiva strisv apanditam /

upayair vividhaih $anta jagraha ca jahara ca // 4.19 //

Rsya-$rnga, ‘Antelope Horn,” a sage’s son, was similarly inexpert in regard to women; / Santa,
“Tranquillity,” using various wiles, took him captive and carried him away.'”” //4.19//

vi§vamitro maharsi$ ca vigadho ’pi mahat-tapah /

dasa-varsany ahar mene ghrtacy apsarasa hrtah // 4.20 //

And the great seer Vi$va-mitra, ‘Friend of All,” though steeped in rigorous asceticism, / Deemed
ten years to be a day, while captivated by the nymph Ghrtaci.”* //4.20//

evam-adin rsims tams tan anayan vikriyar striyah /

lalitarh piirva-vayasarm kirh punar nrpateh sutam // 4.21 //

Various seers such as these have women brought down; / How much more then the son of the
king, who is in the first flush of frolicsome youth? //4.21//

tad evarh sati viSrabdharh prayatadhvarm tatha yatha /

iyarh nrpasya vams$a-$rir ito na syat paranmukhi // 4.22 //

It being so, with calm confidence, apply yourselves in such a way, / That this light of the lineage
of a protector of men might not be turned away from here."”’” //4.22//

' EH Johnston suspected that this verse may have been an interpolation.

7% A high-minded ascetic named Dirgha-tapas is also mentioned at the beginning of Saundara-nanda
(SN1.4).

7% See also SN7.34.

76 Through his seduction by the nymph Ghrtaci (also known as Menaka), Vi§va-mitra fathered Sakuntala,
who is the heroine of Kalidasa's famous play “The Recognition of Sakuntald.” See also SN7.35.

7 This is a good example of the ironic use of the term “a protector of men” to describe, in the hidden
meaning, the Buddha or a buddha-ancestor.
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ya hi kas-cid yuvatayo haranti sadr$arh janam /

nikrstotkrstayor bhavarh ya grhnanti tu tah striyah // 4.23 //

For any girl entrances those on her level, / But those who stop the heart of low and high: they
are true women.” //4.23//

ity udayi-vacah $rutva ta viddha iva yositah /

samaruruhur atmanarh kumara-grahanar prati // 4.24 //

Having thus attended to the words of Udayin, the women, as if they had been pricked, / Went
up, rising above themselves, in the direction of apprehending the prince."”® //4.24//

ta bhrubhih preksitair havair hasitair laditair gataih /

cakrur aksepikas$ cesta bhita-bhita ivanganah // 4.25 //

Using their foreheads, using glimpsed enticements, using smiling artful dodges, / The women
performed suggestive actions, like women wary of fear."” //4.25//

rajiias tu viniyogena kumarasya ca mardavat /

jahuh ksipram avi$rarhbharh madena madanena ca // 4.26 //

But in view of the king’s assignment, and thanks to a prince’s mildness of manner, / They
quickly shed their diffidence - through inspiration and through enchantment. //4.26//

atha nari-jana-vrtah kumaro vyacarad vanam /

vasita-yutha-sahitah kariva himavad-vanam // 4.27 //

And so, surrounded by the women, the prince roved around the wood / Like a bull elephant
accompanied by a herd of single females as he roves a Himalayan forest. //4.27//

sa tasmin kanane ramye jajvala stri-purahsarah /

akrida iva vibhraje vivasvan apsaro-vrtah // 4.28 //

In that delightful forest, attended by the women, he shone / Like Vivasvat, the Shining Sun, in
the Vibhraja pleasure grove, surrounded by apsarases. //4.28//

madenavarjita nama tarh ka$-cit tatra yositah /
kathinaih paspr$uh pinaih sarmhatair valgubhih stanaih // 4.29 //
Pretending to be tipsy, some girls there / Brushed him, with firm, round, closely set, beautiful

breasts. //4.29//

178 Ostensibly, towards seduction of the prince. In the hidden meaning, towards their realization of the
buddha-nature, or towards the prince's realization of his own buddha-nature.

7 Ostensibly, they looked skittish. In the hidden meaning, they were alert to the terrors of sickness,
aging and death.
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srastamsa-komalalamba-mrdu-bahu-latabala /

anrtam skhalitarh ka-cit krtvainarh sasvaje balat // 4.30 //

One girl - from whose relaxed shoulders delicately dangled soft arms like tendrils - / Simulated
a stumble, so that she could not help but cling to him."** //4.30//

ka-cit tamradharosthena mukhenasava-gandhina /

vini$§asvasa karne ’sya rahasyarh $riiyatam iti // 4.31 //

One girl, whose mouth with copper-red lower lip betrayed a whiff of distilled nectar, /
Whispered in his ear, “Let the secret be revealed!” //4.31//

ka-cid ajfiapayantiva provacardranulepana /

iha bhaktim kurusveti hastam sarh$lisya lipsaya // 4.32 //

As if she were giving an order, one girl who was moist with body oils insisted: / “Perform the
act of devotion here!” as - wanting it - she closely attached herself to a hand."™ //4.32//

muhur-muhur mada-vyaja-srasta-nilams$ukapara /

alaksya-rasana reje sphurad vidyud iva ksapa // 4.33 //

A different girl, as she repeatedly simulated intoxication, and let her dark blue robe, made of
fine cloth, slip down, / Showed scarcely observable glimmers of sensibility, like a night lit by
lightning, in flashes.'® //4.33//

kas-cit kanaka-kaficibhir mukharabhir itas tatah /

babhramur darsayantyo ’sya $ronis tanv arh$§ukavrtah // 4.34 //

Some women wobbled from here to there, their golden girdle-trinkets tinkling noisily, / As they
exhibited to him swaying hips thinly veiled by a robe of fine cloth.'” //4.34//

'® This verse has a play on abala, “one who is weak (f.)” i.e. a girl, a so-called member of the weaker sex,

and balat, “perforce,” “helplessly.” The ironic subtext is that relaxed shoulders and soft arms are
sometimes a mark of strength, and simulation of a stumble might be an expedient means.

'8 In the hidden meaning, wanting to attain the ineffable, she adhered to the Buddha's teaching.

'¥2 In the hidden meaning, did A$vaghosa see himself using words repeatedly, in flashes, to simulate
intoxication?

'8 A parody of kasaya-clad practitioners barging heedlessly about?
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cuta-$akharh kusumitarh pragrhyanya lalarbire /

su-varna-kalasa-prakhyan dar$ayantyah payodharan // 4.35 //

Ones who were different held and hung onto a flowering mango branch, / Causing others to see
breasts, resembling golden jugs, which would bear milk. [Or clouds, set off by the golden
pinnacles of stiipas, which would bear water.] [[Or containers, resembling golden jars, of the
lifeblood.]]"* //4.35//

ka-cit padma-vanad etya sa-padma padma-locana /

padma-vaktrasya parsve ’sya padma-$rir iva tasthusi // 4.36 //

One girl, from out of a bed of lotuses, bearing a lotus and looking through lotus eyes, / Came
and stood by the side of the lotus-faced one, like Sri, the lotus-hued goddess of beauty. //4.36//

madhuram gitam anv-artham ka-cit sabhinayar jagau /

tarh svastharh codayantiva vaficito ’sity aveksitaih // 4.37 //

A sweet song whose meaning was clear, one girl sang, with actions that suited the words, / As if
she were goading the one who was self-assured with glimpses whose gist was, “You are cheating

yourself!” //4.37//

$ubhena vadanenanya bhrii-karmuka-vikarsina /

pravrtyanucakarasya cestitamh dhira-lilaya // 4.38 //

A different girl, with a bright countenance, the bows of her eyebrows being spread wide apart, /
Put on his manner and did what he did - playfully replicating his seriousness [or having fun,
with gravity]. //4.38//

pina-valgu-stani ka-cidd hasaghtirnita-kundala /

uccair avajahasainarh sa-mapnotu bhavan iti // 4.39 //

One girl, whose breasts were big and beautiful, and whose earrings whirled round as she
laughed, / Taunted him from above, as if to say, “Catch up with me, mister!”"* //4.39//

apayantarh tathaivanya babandhur malya-damabhih /

kas-cit saksepa-madhurair jagrhur vacanankus$aih // 4.40 //

Different ones in the same vein, as he wandered away, held him back with daisy chains;'** /
While some girls stopped him in his tracks with the elephant hooks of sweet words, barbed with
irony. //4.40//

'8 payo-dhara literally means “fluid-bearers” and hence breasts (as containing milk), or clouds (as
containing water), or even the women themselves (as containing vital spirit, or the lifeblood). Kalasa
means jug or jar, but it too has a secondary meaning: a round pinnacle on the top of a temple (especially
the pinnacle crowning a Buddhist caitya or stiipa).

'8 A parody of a larger-than-life Zen master?

1% By subtle, indirect means - not by brute force.
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pratiyogarthini ka-cid grhitva cita-vallarim /

idarh puspam tu kasyeti papraccha mada-viklava // 4.41 //

One girl, wishing to be contrary, seized the branch of a mango tree - / “Now then! Whose flower
is this?” she demanded, bewildered by blithe exuberance. //4.41//

ka-cit purusavat krtva gatirh sarhsthanam eva ca /

uvacainar jitah stribhir jaya bho prthivim imam // 4.42 //

One girl, acting like a man, in her way of moving and standing still, / Said to him: “Women have
defeated you. Now you defeat this earth!” //4.42//

atha loleksana ka-cij jighranti nilam utpalam /

kim-cin mada-kalair vakyair nrpatmajam abhasata // 4.43

Then a girl with avid eyes, who was smelling the flower of a blue lotus, / Said, with words that
intoxication rendered somewhat indistinct, to the one begotten out of the selves of protectors

of men: //4.43//

pasya bhartas$ citarh ctitarh kusumair madhu-gandhibhih /

hema-paifijara-ruddho va kokilo yatra kujati // 4.44 //

“Observe, master, the mango tree covered with honey-scented blossoms / Where, as if confined
in a golden cage, the cuckoo keeps on calling. //4.44//

asoko dréyatam esa kami-§oka-vivardhanah /
ruvanti bhramara yatra dahyamana ivagnina // 4.45 //

1" of a lover’s

See [or realize] this: the sorrowless [state of an] a-soka, augmenter [or expunger
sorrow, / Where bumble bees buzz as if being singed by a fire."® //4.45//

cuita-yastya samaslisto drSyatam tilaka-drumah /

$ukla-vasa iva narah striya pitanga-ragaya // 4.46 //

Witness the tilaka tree, being closely embraced by the mango’s branch, / Like a white-robed
man'® by a woman whose limbs are coated in scented yellow cosmetics. //4.46//

'8 Vivardhana could be derived from vi-vvrdh, to augment, or from vi-vVvardh, to cut off, expunge.

'8 In pain, or in a state of sincere action.

'* In the hidden meaning, the intention may be to remind the reader of the difficulty of practising as a
lay practitioner (a wearer of white clothes).
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phullarh kurubakarh pasya nirbhuktalaktaka-prabham /

yo nakha-prabhaya strinarh nirbhartsita ivanatah // 4.47 //

Look at the kurubaka plant, with its red flower-heads - It is luminous, like one that has yielded
up every drop of red sap, / And yet, as if outshone, by the luminance of women’s finger-nails, it
is bowing down.'” //4.47//

balasoka$ ca nicito dr§yatam esa pallavaih /

yo ’smakarh hasta-§obhabhir lajjamana iva sthitah // 4.48 //

Again, see [or realize] this: [the state of] a young a-soka - It is brimming with new shoots / And
yet, as if abashed, at the hennaed loveliness of our hands, it remains modestly standing there.

//4.48//

dirghikam pravrtam pasya tira-jaih sinduvarakaih /

pandurams$uka-sarhvitar §ayanam pramadam iva // 4.49 //

Look at the stretch of still water, veiled by the sindu-vara shrubs growing around its banks, /
Like a woman, clad in fine white cloth, who is lying down."" //4.49//

dréyatam strisu mahatmyam cakravako hy asau jale /

prsthatah presyavad bharyam anuvrtyanugacchati // 4.50 //

Let it be realized, with reference to females of the species, what greatness is. That greylag
gander in the water over there, for instance :- / Trailing behind his mate like a slave, he
follows."* //4.50//

mattasya para-pustasya ruvatah §riiyatarh dhvanih /
aparah kokilo 'nuktah prati$rutkeva kujati // 4.51 //
Let the sound be heard of the intoxicated male who is calling - he who was nourished by one
other than his mother!"” / Another male cuckoo, acting without scruple, makes a call like an

echo. //4.51//

api nama vihan-ganarh vasantenahrto madah /

na tu cintayata$ cittam janasya prajfia-maninah // 4.52 //

Can spring deliver exuberant joy, to those that fly the skies, / But not the mind of a thinking
man who thinks that he is wise?” //4.52//

%0 A suggestion of enlightenment as a state of humility?

! Ostensibly the reclining woman is an erotically exciting image. In the hidden meaning, a long stretch
of still water suggests an expanse of time spent coming back to quiet.

2 The ostensible point is that the goose is stronger than the gander. The real point is that there is great
strength in following.

' In the hidden meaning, a man or a woman who was caused to grow by his or her teacher, in the
direction of totally letting himself or herself go.



Buddhacarita - 70

ity evam ta yuvatayo manmathoddama-cetasah /

kumaram vividhais tais tair upacakramire nayaih // 4.53 //

In this manner those girls, with hearts unbridled by love, / Approached the chosen One using
many and various stratagems. //4.53//

evam aksipyamano ’pi sa tu dhairyavrtendriyah /

martavyam iti sodvego na jaharsa na sismiye // 4.54 //

And even while, in such a manner, he was being put to shame, keeping his senses contained by
constancy, / And still excited, by the prospect of dying, he neither bristled nor blushed.
//4.54//

tasam tattve 'navasthanam drstva sa purusottamah /

samarh vignena dhirena cintayam asa cetasa // 4.55 //

He, an excellent man, considering those girls to have a loose foothold in reality, / Deliberated,
with a mind that was agitated and at the same time resolute:"** //4.55//

ki vina navagacchanti capalarh yauvanarh striyah /

yato riipena sarhpannarh jara yan nasayisyati // 4.56 //

“What is missing in these women that they do not understand youthfulness to be fleeting? /
Because, whatever is possessed of beauty, aging will destroy. //4.56//

niinam eta na padyanti kasya-cid roga-sarhplavam /

tatha hrsta bhayam tyaktva jagati vyadhi-dharmini // 4.57 //

Surely they fail to foresee anybody finishing with dis-ease, / So joyful are they, having set fear
aside, in a world that is subject to disease. //4.57//

anabhijfia$ ca su-vyaktarh mrtyoh sarvapaharinah /

tatha svastha nirudvignah kridanti ca hasanti ca // 4.58 //

Evidently, again, they are ignorant of the death that sweeps all away, / So easy in themselves
are they, as, unstirred, they play and laugh. //4.58//

jararh vyadhim ca mrtyurh ca ko hi janan sa-cetanah /

svasthas tisthen nisided va suped va kirh punar haset // 4.59 //

For what man in touch with his reason, who knows aging, sickness and death, / Could stand or
sit at ease, or lie down - far less laugh? //4.59//

4 The irony is that the prince had established an excellent will to the truth, but it was the ones among
the women who were different, if A§vaghosa's irony is understood, that were truly living in reality.
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yas tu drstva pararh jirnarh vyadhitarh mrtam eva ca /

svastho bhavati nodvigno yathacetas tathaiva sah // 4.60 //

Rather, when one man sees another who is worn out and riddled with sickness, not to mention
dead, / And he remains at ease in himself, unstirred, he acts as though his reason were

absent.'” //4.60//

viyujyamane hi tarau puspair api phalair api /

patati cchidyamane va tarur anyo na $ocate // 4.61 //

For at a tree’s shedding of its flowers and fruits, / And at its falling, or at its felling, no other
tree mourns.”"”® //4.61//

iti dhyana-param drstva visayebhyo gata-sprham /

udayi niti-§astra-jfias tam uvaca suhrttaya // 4.62 //

Seeing the prince thus absorbed in thinking and without desire for objects, / Udayin, knowing
the rules of how to handle people, said to him, in a spirit of friendship: //4.62//

aharh nr-patina dattah sakha tubhyam ksamah kila /

yasmat tvayi vivaksa me taya pranaya-vat-taya // 4.63 //

“I am, by appointment to the King, fit, so he thinks, to be a friend to you; / On which grounds I
am going to speak to you as frankly as this. //4.63//

ahitat pratisedhas$ ca hite canupravartanam /

vyasane caparityagas trividham mitra-laksanam // 4.64 //

Keeping one out of harm’s way, urging one on in the good, / and not deserting one in adversity,
are the three marks of a friend. //4.64//

so ’harh maitrir pratijfiaya purusarthat paranmukham /

yadi tva samupekseya na bhaven mitrata mayi // 4.65 //

Now that I personally have promised my friendship to you, who is turning his back on an aim of
human life, / If I then were to abandon you, there would be no friendship in me. //4.65//

tad bravimi suhrd-bhiitva tarunasya vapusmatah /

idarh na pratirtiparh te strisv adaksinyam idr§am // 4.66 //

Speaking, therefore, as a friend, I must say that for a handsome young man / It does not become
you to be so tactless towards women. //4.66//

% An ironic description of the transcendent state of sitting-buddha - in which reason is not absent, but
may appear to be absent.

196 Ostensibly a criticism of the state in which reason does not appear to be operating. Below the surface, a
pointer to the teaching that the non-emotional preaches dharma (see Shobogenzo chap. 53).
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anrtenapi narinam yuktarh samanuvartanam /

tad-vrida-pariharartham atma-raty artham eva ca // 4.67 //

For women, even if the means are deceitful, obedience is appropriate, / To sweep away their
diffidence, and purely for the purpose of enjoying oneself! //4.67//

sarhnati$ canuvrttis$ ca strinarh hrdaya-bandhanam /

snehasya hi guna yonir mana-kamas ca yositah // 4.68 //

Humility and submissive behaviour are, for women, what captures the heart - / Because
excellent acts engender tender feelings, and women are lovers of honour. //4.68//

tad arhasi vi§alaksa hrdaye ’pi paran-mukhe /

riipasyasyanuruipena daksinyenanuvartitum // 4.69 //

Therefore, O large-eyed one, though your heart be otherwise inclined, / With tact and delicacy
that befit such a beautiful form, you should submit! //4.69//

daksinyam ausadham strinar daksinyarh bhiisanarh param /

daksinya-rahitarh ripam nispuspam iva kananam // 4.70 //

For women, tact and delicacy are medicine; tact and delicacy are the highest adornment; /
Beautiful form without tact and delicacy is like a garden without flowers. //4.70//

ki va daksinya-matrena bhavenastu parigrahah /

visayan durlabharh llabdhva na hy avajfiatum arhasi // 4.71 //

Equally, what good are tact and delicacy alone? Let all be bounded by what is real! / For, having
gained objects that are hard to gain, you should not think light of such."”” //4.71//

kamarh param iti jiatva devo ’pi hi puramdarah /

gautamasya muneh patnim ahalyarh cakame pura // 4.72 //

Knowing desire to be paramount, even the god Purarhdara, ‘Cleaver of Strongholds,” for
example, / Made love in olden times to Ahalya, the wife of the sage Gautama.'”® //4.72//

agastyah prarthayam asa soma-bharyarh ca rohinim /

tasmat tat-sadrs$irh lebhe lopa-mudram iti $rutih // 4.73 //

And so much did Agastya desire Red Rohini, the wife of moon-god Soma, / That he came to
possess, tradition has it, a woman modelled after her, ‘The Robber of Attributes,” Lopa-mudra."”

/14.73//

" Thus, even Udayin's argument, shallow though it sounds on the surface, can be read as pointing in its
hidden meaning to the Buddha's teaching of skilful means, or expediency.

1% Purarhdara is an epithet of Indra, whose liason with Ahalya is also mentioned in SN7.25. See also note
to BC2.27. The philosophical question Udayin raises is how important desire is.

%2 Agastya is said to have fashioned Lopa-mudra by taking her doe-eyes from deer, and other attractive
attributes from other animals.
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utathyasya ca bharyayam mamatayarh maha-tapah /

marutyarh janayam asa bharad-vajam brhas-patih // 4.74 //

Again, the great ascetic Brhas-pati, ‘Lord of Prayer,” begat Bharad-vaja, ‘Bearer of Velocity,” / In
‘Self-Centred” Mama-ta, who was a daughter of the storm-gods and the wife of [his brother]
Utathya.” //4.74//

brhas-pater mahisyarh ca juhvatyam juhvatam varah /

budharh vibudha-dharmanarh janayam asa candramah // 4.75 //

And the Moon, most eminent among oblation-offerers, begat ‘The Learned’ Budha, who was
innately very learned, / In Brhas-pati’s own esteemed wife, while she was offering an oblation.

//4.75//

kalim caiva pura kanyam jala-prabhava-sarhbhavam /

jagama yamuna-tire jata-ragah parasarah // 4.76 //

In olden times, again, the maiden Kali whose birth had its origin in water, / Was pressed for sex
on a bank of the Yamuna by lusting Parasara, ‘The Crusher.” **'//4.76//

matangyam aksamalayam garhitayarh riramsaya /
kapifijaladam tanayarh vasistho ’janayan munih // 4.77 //
The sage Vasistha®” through desire for sexual enjoyment, / Begat his son Kapifijalada in the

despised outcaste Aksa-mala. //4.77//

yayati$ caiva rajarsir vayasy api vinirgate /

vi§vacyapsarasa sardham reme caitra-rathe vane // 4.78 //
203

There again, the royal seer Yayati,”” though his best years were behind him, / Enjoyed a romp

in Citra-ratha’s woods with the celestial nymph Vi$vaci //4.78//

% In the Sanskrit original, the subject of the verse, Brhas-pati (see also BC1.41) comes at the end. The
effect is to emphasize the hypocrisy, and the weakness in the face of sexual desire, of the oh-so-pious
'Lord of Prayer.'

! Kali was the mother of Vyasa, 'the Compiler' (see BC1.42). See also SN7.29.

2 owner of the cow of plenty. See also BC1.42, BC1.52; SN7.28.

% Yayati's kingdom is mentioned in a favourable light in BC2.11. See also SN1.59, SN11.46.
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stri-samsargam vinasantarh pandur jfiatvapi kauravah /

madri-riipa-gunaksiptah siseve kama-jarh sukham // 4.79 //

‘The Pale’ Pandu, a king in the Kuru line, knew that intercourse with his wife would end in
death / And yet, bowled over by Madri’s beautiful attributes, he indulged in pleasure born of
desire.”® //4.79//

karala-janakas$ caiva hrtva brahmana-kanyakam /

avapa bhram$am apy evam na tu seje na man-matham // 4.80 //

And ‘the Dreadful Begetter’ Karala-janaka when he abducted a brahmin maiden, / Though he
thus incurred ruin, never stopped attaching to his love. //4.80//

evam adin mahatmano visayan garhitan api /

rati-hetor bubhujire prag eva guna-sarmhitan // 4.81 //

Great men, driven by pleasure, enjoyed objects such as these, / Even when those enjoyments
were forbidden - how much more [to be enjoyed] are those that come with merit?*” //4.81//

tvarh punar nyayatah praptan balavan ripavan yuva /

visayan avajanasi yatra saktam idarh jagat // 4.82 //

And yet you disdain enjoyments that fittingly belong to you, a young man possessed of strength
and handsome form; / You despise objects to which the whole world is attached.” //4.82//

iti $rutva vacas tasya $laksnam agama-sarmhitam /

megha-stanita-nirghosah kumarah pratyabhasata // 4.83 //

Having listened to these polished words of his, complete with scriptural references, / The
prince in a voice resonant as thunder spoke back: //4.83//

upapannam idarh vakyar sauharda-vyafijakam tvayi /

atra ca tvanunesyami yatra ma dusthu manyase // 4.84 //

“This talk intimating friendship is fitting in you, / And I shall bring you round in the areas
where you misjudge me. //4.84//

?* As king of the Kurus, Pandu married the princess Madri along with another princess named Kunti.
While out hunting in the woods Pandu accidentally shot the sage Kindama while the latter had taken the
form of a deer and was mating with a doe. The wounded sage Kindama placed a curse on Pandu to the
effect that he would die if he ever again had sex. Pandu then remorsefully renounced his kingdom and
lived with his wives as a celibate ascetic. After fifteen years of ascetic celibacy, however, when his second
wife Kunti was away, Pandu was irresistibly drawn to his first wife Madri, and so fulfilled the sage's curse
and died. The story is also referenced in SN7.45.

% Ostensibly Udayin, despite his protestations of friendship, is trying to tempt the prince down the
backslider's path. In the hidden meaning, he might be upholding a true friend's teaching of alpecchu-
samtusta, having small desire and being content.
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navajanami visayan jane lokarh tad-atmakam /

anityam tu jagan matva natra me ramate manah // 4.85 //

I do not despise objects. I know them to be at the heart of human affairs. / But seeing the world
to be impermanent, my mind does not delight in them. //4.85//

jara vyadhi$ ca mrtyu$ ca yadi na syad idam trayam /

mamapi hi manojfiesu visayesu ratir bhavet // 4.86 //

Aging, disease, and death - in the absence of these three, / Enjoyment might exist for me also in
agreeable objects.”™ //4.86//

nityam yady api hi strinam etad eva vapur bhavet /

dosavatsv api kamesu kamarh rajyeta me manah // 4.87 //

For if indeed the beauty that women have here and now could be eternal, / Then desires,
however blemished by imperfection, might - it is true - please my mind. //4.87//

yada tu jaraya pitar riipam asam bhavisyati /

atmano ’py anabhipretarh mohat tatra ratir bhavet // 4.88 //

But since growing old will drain from them any semblance of beauty, / Enjoyment of such, on
the grounds of ignorance, might be an occurrence that nobody - including the women
themselves - should expect.”” //4.88//

mrtyu-vyadhi-jara-dharma mrtyu-vyadhi-jaratmabhih /

ramamano "hy asamvignah samano mrga-paksibhih // 4.89 //

A man whose substance is dying, being ill, and growing old, who remains unperturbed while
playing / With others whose essence is dying, being ill, and growing old, is as one with the birds
and beasts.”” //4.89//

yad apy attha mahatmanas te ’pi kamatmaka iti /

sarhvego 'traiva kartavyo yada tesam api ksayah // 4.90 //

Although you say that even the greats are desirous by nature, / That is rather a cause to be
nervous, since, for them also, ending is the rule. //4.90//

*% Ironically, the prince is predicting how it will be for him in future.

7 In the hidden meaning, enjoyment of growing older (i.e. becoming wiser) is a pleasant surprise.

% Ostensibly, his level is sub-human. In the hidden meaning he, together with other buddhas, is at one
with nature.
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mahatmyarh na ca tan manye yatra samanyatah ksayah /
visayesu prasaktir va yuktir va natmavattaya // 4.91 //
I fail to see greatness there, where ending is the general rule’” - / Where there is, on the one

side, adherence to objects, and, on the other, no union with the state of self-possession.”"

//4.91//

yad apy atthanrtenapi stri-jane vartyatam iti /

an-rtarh navagacchami daksinyenapi kimm-cana // 4.92 //

Although you say that even deception may be used as a means to deal with women, / I have no
understanding at all of deception, even when used with tact and delicacy.”"! //4.92//

na canuvartanarm tan me rucitarh yatra narjavam /

sarva-bhavena sarhparko yadi nasti dhig astu tat // 4.93 //

Neither do I find submissive behaviour to be agreeable, where sincerity is lacking; / If coming
together is not with one’s whole being, then out with it!*'* //4.93//

anrte $rad-dadhanasya saktasyadosa-dar§inah /

kim hi vaficayitavyar syaj jata-ragasya cetasah // 4.94 //

If a person believes in, sticks to, and sees no fault in untruth, / What could there be worth
deceiving in a soul so redly tainted?*’ //4.94//

vaficayanti ca yady eva jata-ragah paras-param /
nanu naiva ksamarh drasturh narah strinam nrnam striyah // 4.95 //
And if those tainted by redness do indeed deceive one another, / Then is it never appropriate

for men to see women, or women men?*"* //4.95//

2% In the hidden meaning, the prince has yet to realize the truth of cessation.

% In the hidden meaning, adhering to objects might mean, e.g., diligently tending a crop of vegetables; and
no union with the state of self-possession might be synonymous with body and mind dropping off.

' In the hidden meaning, the prince has yet to understand what he will later preach as “skilful means.”
2 Ostensibly, A§vaghosa is celebrating the prince's idealism. Below the surface, he is inviting the reader
to notice how impractical idealism is, since it negates the possibility of starting from present doubt-
ridden imperfection - aka polishing a tile.

B For the hidden meaning, see e.g. the story of Handsome Nanda, a redly-tainted soul in whom the
Buddha clearly saw something worth deceiving.

" In the hidden mean, the question calls into question the validity of the concepts “women” and “men” -
hence the hidden meaning of the Canto title Warding 'Women' Away.
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tad evam sati duhkhartarh jara-marana-bhaginam /

na marh kamesv anaryesu pratarayitum arhasi // 4.96 //

Since in this situation I am pained by suffering and am an heir to growing old and dying, / You
should not try to persuade me to stray into ignoble desires.”” //4.96//

aho ’tidhirarh balavac ca te mana$ calesu kamesu ca sara-dars$inah /

bhaye ’pi tivre visayesu sajjase niriksamano maranadhvani prajah // 4.97 //

How extremely firm and strong is your mind if in transient desires you see what is essential - /
If, even in the midst of acute terror, you stick to objects, while watching sentient creatures on
the road to extinction!*'® //4.97//

aharh punar bhirur ativa-viklavo jara-vipad-vyadhi-bhayam vicintayan /

labhe na $antirh na dhrtim kuto ratimh ni$amayan diptam ivagnina jagat // 4.98 //

I, in contrast, am fearful - I am exceedingly agitated as I contemplate the terror of aging, death,
and disease; / 1 know neither peace nor constancy, much less enjoyment, seeing the world
blazing as if it were on fire. //4.98//

asam$ayar mrtyur iti prajanato narasya rago hrdi yasya jayate /

ayo-mayirh tasya paraimi cetanarh maha-bhaye rajyati yo na roditi // 4.99 //

When a man knows the certainty of death and yet the red taint of delight arises in his heart, / I
venture that his consciousness must be made of steel, who does not weep but delights in the
great terror.”*"” //4.99//

atho kumara$ ca vini§cayatmikar cakara kamasraya-ghatinirh katham /

janasya caksur gamaniya-mandalo mahi-dharar castam iyaya bhas-karah // 4.100 //
And so, as the prince made a speech, that was tantamount to a decision, murdering any
recourse to Love, / The disc that is plain for all to see went to meet the western mountain -
light-producer meeting Earth-container. //4.100//

* In the superficial meaning, “I am weak, so please don't tempt me.” In the real meaning, “I am already
established on the path, so don't waste your breath.”

% In the hidden meaning, e.g. a brain surgeon, appreciating how transient human life is, nevertheless
sticks to his decision to remove a brain tumour.

7 In ostensibly mocking a libertine, the prince unwittingly praises buddha.
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tato vrtha-dharita-bhiisana-srajah kala-gunai$ ca pranayai$ ca nisphalaih /

sva eva bhave viniguhya manmatham purar yayur bhagna-mano-rathah striyah // 4.101
//

Then, their ornaments and garlands having been worn in vain, their graceful arts and displays
of affection having proved fruitless, / Each enshrouding her love within her own heart, the
women traipsed back to the city, for the chariots of their fancy had been rent apart. //4.101//

tatah purodyana-gatam jana-$riyarh niriksya saye pratisamhrtarm punah /

anityatarh sarva-gatar vicintayan vive$a dhisnyam ksiti-palakatmajah // 4.102 //

Then, having witnessed the beautiful women’s brightness which had pervaded the park
receding once more into the twilight, / The one begotten from a guardian of the earth,
contemplating all-pervading impermanence, entered his earthen-hearthed dwelling. //4.102//

tatah $rutva raja visaya-vimukharh tasya tu mano

na $idye tam ratrirh hrdaya-gata-$alyo gaja iva /

atha $ranto mantre bahu-vividha-marge sa-sacivo

na so ‘nyat-kamebhyo niyamanam apasyat suta-mateh // 4.103 //

Then, hearing that the prince’s mind was turned away from objects, the king, like an elephant
with an arrow in its heart, did not sleep that night; / Though he wearied himself further in all
sorts of consultations with his ministers, he saw no other means, aside from desires, to control
his offspring’s mind. //4.103//

iti buddha-carite maha-kavye stri-vighatano nama caturthah sargah // 4 //
The 4th canto, titled “Warding Women Away,”
in an epic tale of awakened action.
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Canto 5: abhiniskramanah
Getting Well & Truly Out

Introduction

Kramana means, stepping, walking, going. With the prefix nis- (out, forth, away), niskramana means
going out or going forth. And the additional prefix abhi- (over) adds emphasis and a sense of
transcendence - as also in the title of Canto 14, Abhisambodhi, The Total Transcendent Awakening.

Ostensibly the transcendence in question is the Prince’s transcendence of family life, in going
forth from Kapilavastu.

At the same time, following on from the previous Canto, there are further vivid descriptions of
individual women who are different (anya). And for a person steeped in the ignorant
misconception of “correct posture,” these descriptions are very challenging. They seem, below the
surface, to ask: Whether or not you are a home-leaver, have you really, well and truly, got free of
all the old conceptions that stopped you from being free?

sa tatha visayair vilobhyamanah paramarhair api §akya-raja-stinuh /

na jagama ratirh na $arma lebhe hrdaye sirmha ivatidigdha-viddhah // 5.1 //

Though enticed in this way by most costly sensual enjoyments [or by most worthy objects], the
son of the Sakya king / Neither partook of pleasure nor obtained relief - like a lion pierced in its
heart by a poisoned arrow. //5.1//

atha mantri-sutaih ksamaih kada-cit sakhibhi$ citra-kathaih krtanuyatrah /
vana-bhiimi-didrksaya $amepsur nara-devanumato bahih pratasthe // 5.2 //

Then one day, attended by sons of ministers whose diverse chatter would make them suitable
companions, / Since, in his desire for tranquillity, he wanted to visit the forest, with the king’s
permission he set off out. //5.2//

nava-rukma-khalina-kinkinikam pracalac-camara-caru-hema-bhandam /

abhiruhya sa kanthakarh sad-as§vam prayayau ketum iva drumabja-ketuh // 5.3 //

Onto the good horse Kanthaka, decked with bridle-bit and small bells of new gold, with waving
plume, and with lovely golden harness, / He climbed, and rode forth, like a star among trees, or
a star among lotuses, on a shooting star.”*® //5.3//

*8 The simile can be understood in more than one way, due to the ambiguity of ketu (brightness, sign,
flag, comet, etc.) and drumabja (tree + water-born). The suggestion in this translation is of stillness in
movement.



Buddhacarita - 80

sa vikrstatararh vananta-bhiimirh vana-lobhac ca yayau mahi-gunac ca /
salilormi-vikara-sira-margar vasu-dharh caiva dadar$a krsyamanam // 5.4 //

To the edge of a more distant forest, he rode, by dint of his impatient yearning for the woods,
and on the grounds of the merit inherent in the Earth;*'’ / And there indeed, where tracks of
ploughs had turned the soil to waves, he saw the bountiful earth*”’ being tilled. //5.4//

hala-bhinna-vikirna-§aspa-darbharh hata-siiksma-krimi-kita-jantu-kirnam /

samaveksya rasam tatha-vidham tam svajanasyeva vadhe bhrs$am $usoca // 5.5 //

As the ploughs tore and scattered tufts of young grass over the soil, and littered the soil with
dead worms, insects, and other little creatures, / He saw that soil** like that, and felt intense
sorrow, as if at the killing of his own human relatives. //5.5//

krsatah purusarms$ ca viksamanah pavanarkarmsu-rajo-vibhinna-varnan /
vahana-klama-viklavams$ ca dhuryan paramaryah paramar krpar cakara // 5.6 //

Again, seeing the men ploughing, their complexions riven by the wind, the sun’s rays and the
dust, / and seeing the oxen unsteady from the exhaustion of drawing, the most noble one felt
extreme pity. //5.6//

avatirya tatas turanga-prsthac chanakair gar vyacarac chuca paritah /

jagato janana-vyayarh vicinvan krpanarh khalv idam ityuvaca cartah // 5.7 //

Then, getting down off the back of his fleet-footed steed, he slowly moved over the ground,””
overtaken by sorrow. / And as he reflected on how life comes into existence and perishes,
hurting, he uttered, “How pitiful this is.” //5.7//

manasa ca viviktatam abhipsuh suhrdas tan anuyayino nivarya /

abhita$ cala-caru-parnavatya vijane mulam upeyivan sa jarhbvah // 5.8 //

Desiring to be alone with his thoughts, he fended away those amicable hangers on / And drew
close to the root of a solitary rose-apple tree whose abundant plumage fluttered agreeably all

around. //5.8//

nisasada sa yatra $aucavatyam bhuvi vaidurya-nikasa-§advalayam /

jagatah prabhava-vyayau vicinvan manasa$ ca sthiti-margam alalambe // 5.9 //

There he sat upon the honest, verdant earth””’ whose horizons shimmered like emeralds; / And,
while reflecting how the living world arises and perishes, he dangled on the path of standing
firmly upright, which is of the mind.”** //5.9//

9 Mahi (lit. the great one [f.]) means the Earth, Mother Earth.
0 yasu-dha (lit. wealth-giver [f]), the bountiful earth.

221 Rasa (f) means soil or earth.

22 Gam (f) means a cow, or the earth as the milk-cow of kings.
*3 Bhii (again, feminine) is the usual term for the earth.
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samavapta-manah-sthiti$ ca sadyo visayecchadibhir adhibhi$ ca muktah /
sa-vitarka-vicaram apa §antarm prathamam dhyanam anasrava-prakaram // 5.10 //

In stumbling upon firm upstandingness of the mind, he was instantly released from worries,
such as those associated with desires for objects; / He entered the first peaceful stage, in which
there are ideas and thoughts, of the meditation whose essence is freedom from polluting
influences.”” //5.10//

adhigamya tato viveka-jarh tu parama-priti-sukharh manah-samadhim /

idam eva tatah pararh pradadhyau manasa loka-gatirh niSamya samyak // 5.11 //

But then, having experienced that most excellent state of joy and ease, born of seclusion, which
is integration of the mind, / He proceeded to give consideration to the following evident fact -
since, by means of the mind, he had clearly seen the way of the world. //5.11//

krpanarh bata yaj janah svayam sann avaso vyadhi-jara-vinasa-dharma /

jarayarditam aturam mrtarh va param ajfio vijugupsate madandhah // 5.12 //

“0 how pitiable it is that human beings, while being ourselves at the mercy of sickness, aging
and death, / Should tend, in our ignorance and wanton blindness, to disavow the other, who is
afflicted by old age, or who is diseased or dying. //5.12//

iha ced aham idr§ah svayar san vijugupseya pararh tatha-svabhavam /

na bhavet sadr§am hi tat-ksamarm va paramar dharmam imarh vijanato me // 5.13 //

For if T here, being like that myself, should disavow another in the same condition, / That would
not be worthy of me, or conduce to my knowing this most excellent dharma.” //5.13//

iti tasya vipaSyato yathavaj jagato vyadhi-jara-vipatti-dosan /
bala-yauvana-jivita-pravrtto vijagamatma-gato madah ksanena // 5.14 //

While he, for his part, was properly seeing through faults of the living associated with sickness,
aging, and death, / The high spirits that had once intoxicated him, arising from his strength,
youth and life, instantly evaporated. //5.14//

na jaharsa na capi canutepe vicikitsarh na yayau na tandri-nidre /

na ca kama-gunesu sarmrarafije na vididvesa parar na cavamene // 5.15 //

He felt neither thrill nor pang; into intellectual striving, or lassitude and sleepiness, he did not
fall; / He was not reddened by passion for sensual desires, and neither did he hate, or look down
upon, the other. //5.15//

% The juxtaposition of alalambe (he hung, he dangled) and sthiti (standing upright or standing firm)
seems to hint at the balancing act of sitting on the earth resolutely still, without fixity. Bhuvi (loc.) means
“on the earth” or, maybe more accurately “in [the gravitational field of] the earth.”

*» The first dhyana is also described in SN Canto 17 and BC Canto 12 as containing ideas and thoughts,
and being born of seclusion.
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iti buddhir iyarh ca ni-rajaska vavrdhe tasya mahatmano visuddha /

purusair aparair adr§yamanah purusa$ copasasarpa bhiksu-vesah // 5.16 //

Thus did this dustless mind, this mind which is cleansed, develop in him whose nature was
great; / Whereupon, unseen by the other men, up crept a man who was dressed in beggar’s

garb. //5.16//

nara-deva-sutas tam abhyaprcchad vada ko ’siti §a$arhsa so ’tha tasmai /

nara-purhgava janma-mrtyu-bhitah §ramanah pravrajito ’smi moksa-hetoh // 5.17 //

The prince asked him: “Say! Who are you?”, to which he replied: / “0 bull among men! Alarmed
by birth and death, I have gone forth as an ascetic striver, for the sake of liberation. //5.17//

jagati ksaya-dharmake mumuksur mrgaye ’harh §ivam aksayam padam tat /

sva-jane 'nya-jane ca tulya-buddhir visayebhyo vinivrtta-raga-dosah // 5.18 //

Desiring liberation in a world marked by decay, I pursue that happy step which is immune to
decay. /I am even-minded towards my own people and other people; turning back from objects,
I have allowed the stain of redness to fade away. //5.18//

nivasan kva-cid eva vrksa-miile vijane vayatane girau vane va /

vicaramy aparigraho nirasah paramarthaya yathopapanna-bhaiksah // 5.19 //

Dwelling anywhere - at the root of a tree, or in an abandoned house, or on a mountain, or in the
forest, / I wander here and there, with no possessions and no expectations, subsisting, for the
sake of ultimate riches, on whatever scraps I chance to get from begging.” //5.19//

iti paSyata eva raja-stinor idam uktva sa nabhah samutpapata /

sa hi tad-vapur-anya-buddhi-darsi smrtaye tasya sameyivan divaukah // 5.20 //

He uttered these words, while the son of the king looked powerlessly on, and then he vanished
into the clouds; / For he was a sky-dweller who, peeping the prince’s mind conflicting with his
body, had come to help him towards mindfulness. //5.20//

gaganar kha-ga-vad gate ca tasmin nr-varah samjahrse visismiye ca /

upalabhya tata$ ca dharma-sarjfiam abhiniryana-vidhau matirh cakara // 5.21 //

When he had gone, like a bird into the sky, the foremost of men was full of gladness and
wonder; / And having thus received a hint of dharma, he set his mind on the matter of
marching forth. //5.21//
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tata indra-samo jitendriyasvah praviviksuh param a§vam aruroha /

parivartya janarh tv aveksamanas tata evabhimatarh vanar na bheje // 5.22 //

And so, powerful as Indra, with the powerful horses of his senses tamed, the prince mounted his
highest of horses, wishing to get started. / But then, having regard for people, he turned [his
horse] around again, and did not repair directly to the longed for forest. //5.22//

sa jara-marana-ksayam cikirsur vana-vasaya matirh smrtau nidhaya /

pravive$a punah puram na kamad vana-bhiimer iva mandalam dvipendrah // 5.23 //
Desiring to put an end to aging and dying, he had - while remaining mindful - directed his
thinking towards living in the forest, / And yet he reluctantly re-entered the city, like a mighty
elephant from the jungle entering a ring. //5.23//

sukhita bata nirvrta ca sa stri patir idrksa ih’ ayataksa yasyah /

iti tarh samudiksya raja-kanya pravi$antarh pathi safijalir jagada // 5.24 //

“Made happy, alas, and nirvrta, perfectly contented, is the woman whose husband is such as you
are here, O one of lengthened eyes!” / Thus, on seeing him entering, did a young princess
exclaim, as she watched by the road with her hollowed hands joined. //5.24//

atha ghosam imarh mahabhra-ghosah pariSu$rava $amarh param ca lebhe /

$rutavan sa hi nirvrteti §abdarh parinirvana-vidhau matirh cakara // 5.25 //

Then, he of battle-cry like roaring thunder-cloud, listened to this cry of woe, and experienced a
calmness most profound; / For as he heard the word nirvrta, “perfectly contented,” he set his
mind on the matter of pari-nirvana - the happiness of complete extinction.”* //5.25//

atha kaficana-$aila-§ringa-varsma gaja-megha-rsabha-bahu-nisvanaksah /

ksayam aksaya-dharma-jata-ragah $asi-simhanana-vikramah prapede // 5.26 //

Then, statuesque as a golden mountain peak, with the arms, voice, and eyes of an elephant, a
cloud, and a bull, / Ardent desire having been aroused in him for [or by] something
imperishable, he of moon-like faces and lion’s paces entered the palace. //5.26//

mrga-raja-gatis-tato ’bhyagacchan nrpatimh mantri-ganair upasyamanam /

samitau marutam iva jvalantarh maghavantam tri-dive sanat-kumarah // 5.27 //

And so, going with the gait of a king of beasts, he approached the lord of men attended by his
coveys of ministers, / Like “Fresh Prince” Sanat-kumara in the third heaven approaching
shining Indra among his retinue of storm-gods. //5.27//

2% Nirvrta is from the root vvr, to stop, whereas nirvana is from another root, for example, vva, to blow;
but in both words the prefix nir- suggests something having faded out. The prefix pari- adds the sense of
completeness.
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pranipatya ca safijalir babhase di$a mahyar nara-deva sadhv-anujfiam /

parivivrajisami moksa-hetor niyato hy asya janasya viprayogah // 5.28 //

Bowing down with hollowed hands joined, he said: “Grant me, O god among men, proper assent!
/ 1 desire to go wandering, for the sake of liberation, since, for a man such as I am, the
invariable rule is separation.” //5.28//

iti tasya vaco niSamya raja karinevabhihato drumas$ cacala /

kamala-pratime ’fijalau grhitva vacanar cedam uvaca baspa-kanthah // 5.29 //

The king, hearing these words of his, shook like a tree assaulted by an elephant; / He grasped
the hands that were folded like a lotus and spoke, in a voice choked with tears, as follows:

/15.29//

pratisamhara tata buddhim etam na hi kalas tava dharma-sams$rayasya /

vayasi prathame matau calayam bahu-dosarh hi vadanti dharma-caryam // 5.30 //

“Put off this idea, my son; it is not time for you to be united with your dharma. / For early in life
when the mind is changeable there are, they say, many pitfalls in the practice of dharma.

//5.30//

visayesu kutihalendriyasya vrata-khedesv asamartha-ni$cayasya /

tarunasya manas$ calaty aranyad anabhijfiasya viSesato viveke // 5.31 //

When his curious senses reach out to objects, when in the face of wearying observances he lacks
fixity of purpose, / When, above all, he is not accustomed to seclusion, the mind of one who is
young veers away from the wasteland. //5.31//

mama tu priya-dharma dharma-kalas tvayi laksmim avasrjya laksa-bhite /
sthira-vikrama vikramena dharmas tava hitva tu gurum bhaved adharmah // 5.32 //

For me, O lover of dharma! it is time for religious dharma - after I have surrendered to you, the
apple of my eye, the apple of my royal power. / But for you, O firmly striding force! After you
have forcibly forsaken your own father, religious dharma might turn into irreligion. //5.32//

tad imam vyavasayam utsrja tvarh bhava tavan nirato grha-stha-dharme /

purusasya vayah-sukhani bhuktva ramaniyo hi tapo-vana-pravesah // 5.33 //

Therefore give up this fixity of purpose and be, for the present moment, devoted to the dharma
that abides in living at home; / For when a man has already experienced the joys of vernal
energy, his entry then into the ascetic’s grove is something to delight in.” //5.33//
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iti vakyam idarh niSamya rajfiah kalavinka-svara uttaram babhase /

yadi me pratibhui$ catursu rajan bhavasi tvarh na tapo-vanam $rayisye // 5.34 //

Having heard these words of the king, he with the voice of a kalavinka bird**’ spoke his reply: /
“If in four things, O king, you will be my guarantor, I will not go to the ascetic grove - //5.34//

na bhaven maranaya jivitarh me viharet svasthyam idar ca me na rogah /

na ca yauvanam aksipej jara me na ca sampattim imam hared vipattih // 5.35 //

My life shall not lead to death; no breakdown shall put asunder my present state of soundness; /
Growing old shall not take away my youthfulness; and going wrong shall not impinge upon
what presently goes well.”*** //5.35//

iti dur-labham artham ticivamsam tanayarh vakyam uvaca $akya-rajah /
tyaja buddhim imarh ati-pravrttam avahasyo ’ti-mano-ratha-kramas$ ca // 5.36 //
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To the son who had expressed such a difficult purport,””’ the Sakya king told his command: /

“Abandon this idea, which goes too far! A way of high-flown fancy is ridiculous.” //5.36//

atha meru-gurur gururh babhase yadi nasti krama esa nasmi varyah /

$aranaj jvalanena dahyamanan na hi ni$cikramisum ksamar grahitum // 5.37 //

Then he who had the moment of Mount Meru addressed his momentous relative: “Whether or
not this turns out to be a way, I ought not to be held back; / For when a house is being
consumed by fire it is not right to stop a man who seeks a way out. //5.37//

jagata$ ca yatha dhruvo viyogo nanu dharmaya varam svayarh viyogah /

ava$arm nanu viprayojayen mam akrta-svartham atrptam eva mrtyuh // 5.38 //

Again, since for the living world separation is the immutable constant, is it not better for the
separation to be willingly done for dharma’s sake? / Will not death, whether I like it or not,
separate me, leaving me unsatisfied, the doing of my own thing being unfinished?” //5.38//

iti bhimi-patir niS$amya tasya vyavasayarh tanayasya nirmumuksoh /

abhidhaya na yasyatiti bhiiyo vidadhe raksanam uttamams ca kaman // 5.39 //

A lord of the earth, thus perceiving the fixity of purpose of his freedom-seeking son, / Declared
“He shall not go!” And he provided him with an increased guard, along with the most exquisite
objects of desire. //5.39//

*” Famed for its beautiful song.

*?8 On the surface, the prince is asking the king to guarantee what could never be, since all lives lead to
death. Below the surface, the irony is that the Buddha would in fact obtain the nectar of immortality. And
a deeper irony still might be that obtaining the nectar of immortality would itself be a kind of dying.
Similarly for the other three conditions.

*» Ostensibly dur-labham artham means a thing that is hard to do; below the surface dur-labham artham is
meaning that is hard to grasp.
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sacivais tu nidarsito yathavad bahu-manat pranayac ca $astra-piirvam /

guruna ca nivarito ’$ru-pataih pravivesavasatharh tatah sa $ocan // 5.40 //

Apprised, following protocol, by ministers, with great respect and affection and with reference
to sacred books; / While forbidden by his father, with falling tears, he went then into his
lodging quarters, sorrowing. //5.40//

cala-kundala-cumbitananabhir ghana-ni$vasa-vikampita-stanibhih /

vanitabhir adhira-locanabhir mrga-§avabhir ivabhyudiksyamanah // 5.41 //

Women whose swaying ear-rings lightly kissed their mouths, and whose deep sighs caused their
breasts* to tremble, / Watched him with skittish eyes, like young does, looking up. //5.41//

sa hi kaficana-parvatavadato hrdayonmada-karo varangananam /
$ravananga-vilocanatmabhavan vacana-spar$a-vapur-gunair jahara // 5.42 //

For he with the luminance of a golden mountain, he who unhinged beautiful women’s hearts, /
Carried away their ears, bodies, eyes, and souls, with his speech, sensitivity, handsome form,
and excellent qualities. //5.42//

vigate divase tato vimanarh vapusa siirya iva pradipyamanah /

timiram vijigharhsur atma-bhasa ravir udyann iva merum aruroha // 5.43 //

Then, when day was done, blazing like the sun with his handsome form, / The one who would
by his own brightness dispel darkness ascended the palace, like the rising sun ascending Mount
Meru.””! //5.43//

kanakojjvala-dipta-dipa-vrksam vara-kalaguru-dhiipa-purna-garbham /

adhiruhya sa vajra-bhakti-citrarh pravararm kaficanam asanar siseve // 5.44 //

Rising above, [he sat seated within] a light-tree that blazed with golden brightness, a womb
filled with the finest fragrance of kalaguru, ‘impenetrable lightness,” / And streaked with dotted
lines of diamonds - he occupied a most excellent seat [or practised most excellent sitting], made

of gold.”* //5.44//

% Stana means the female breast (either human or animal), teat, udder - a part of mammalian anatomy
to which A$vaghosa keeps coming back.

! Aruroha means he ascended, he went up. The upward direction is given further emphasis by adhiruhya
in the next verse, and uttamam in the next verse but one.

2 Kanaka, ujjvala, and dipta in the 1% pada, and kaficana in the 4™ pada, as nouns, can all mean gold.
Ostensibly Advaghosa is describing a golden seat (kaficanam asanam), but dsana is originally an -na neuter
action noun that means “sitting.” A dipa-vrksam (“light-tree”) ostensibly means a candlestick, but in the
hidden meaning a tree of light and golden sitting might be synonymous. Kalaguru was the proper name
for a kind of black aloe wood, but kalaguru (kala + a-guru) literally means a lightness (a-guru) that is black
or dark (kala), i.e. difficult to see distinctly or impenetrable. Wrapping up the allusion to sitting practice
itself are the streaks of dotted lines of diamonds (vajra-bhakti-citra) which suggest the needlework on the
kasaya of the one who is sitting.
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tata uttamam uttamanganas tarh ni$i turyair upatasthur indra-kalpam /
himavac-chirasiva candra-gaure dravinendratmajam apsaro-ganaughah // 5.45 //

Then the upmost of women, accompanied by musical instruments, waited in the night on him
the upmost man, a man to rival Indra; / They waited on him like cumuli of celestial nymphs
waiting on the son of the Lord of Wealth up upon a moon-white Himalayan peak. //5.45//

paramair api divya-tiirya-kalpaih sa tu tair naiva ratirh yayau na harsam /
paramartha-sukhaya tasya sadhor abhini$cikramisa yato na reme // 5.46 //

But even those ultimate instruments, on a par with heavenly harps, gave him no pleasure nor
any joy. / His desire, as a sincere man going straight for his goal, was to get out, in pursuit of
the happiness of ultimate riches; and therefore he was not in the mood for play. //5.46//

atha tatra surais tapo-varisthair akanisthair vyavasayam asya buddhva /

yugapat pramada-janasya nidra vihitasid vikrta$ ca gatra-cestah // 5.47 //

At that juncture, the a-kanistha gods, the doyens of asceticism ‘of whom none is youngest,’ being
acquainted with his fixity of purpose, / Visited, upon all the young women at once, deep sleep,
and upon the women’s bodies and limbs, irregular poses.”” //5.47//

abhavac chayita hi tatra ka-cid vinive$ya pracale kare kapolam /
dayitam api rukma-pattra-citrar kupitevanka-gatar vihaya vinam // 5.48 //
There was one girl there, for instance, who slept with her cheek resting on a precarious hand, /
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Her cherished lute, brightly decorated with gold-leaf, lying by her lap as if cast aside in anger.
//5.48//

vibabhau kara-lagna-venur anya stana-visrasta-sitarh$uka $ayana /
rju-sat-pada-pankti-justa-padma jala-phena-prahasat-tata nadiva // 5.49 //

Another individual,**

clasping her bamboo flute in her hand, as she slept with a white robe
slipping down from her breast, / Resembled a river where a line of orderly bees is visiting a

lotus - a river where foam from the water is giving the shore a white smile.”* //5.49//

3 Vikrta means changed but especially changed for the worst - deformed, disfigured, abnormal. Vikrta
can also mean unnatural, strange, extraordinary. So the ostensible meaning is that the women were
sleeping in grotesque forms. But in the hidden meaning which emerges from the following fourteen
verses, each different individual was letting her own light shine, without trying to make herself meet any
external or internal norm of “correct posture.”

»* A parody of a monk who has dropped off next to a begging bowl that resembles the body of a large-
bellied lute?

> Anya, one who is different. One who does not necessarily conform to expectations.

6 To explain the simile: the woman resembles a flowing river; the line of bees correspond to the bamboo
flute, and the lotus to the woman's hand; the white foam along the shore corresponds to the white robe.
What is harder to understand, however, is the point of the metaphor - what connection is intended
between a beautiful scene in nature and a pose that has been described as irregular, or grotesque (vikrta)?
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nava-puskara-garbha-komalabhyam tapaniyojjvala-sarhgatangadabhyam /

svapiti sma tathapara bhujabhyam parirabhya priyavan mrdangam eva // 5.50 //

With her two arms as soft as the sepals of young lotuses, with her two arms whose blazing
golden bands*’ had merged together, / Slept an individual who thus was different, embracing,
as if it were a beloved friend, nothing more or less than a drum.”® //5.50//

nava-hataka-bhuisanas tathanya vasanarh pitam anuttamarh vasanah /

ava$a vata nidraya nipetur gaja-bhagna iva karnikara-$akhah // 5.51 //

Other individuals who, similarly, were different, who, wearing their peerless yellow garments,
lent beauty to new-found gold from gold-rich Hataka, / Dropped down helpless (alas!) under the
influence of sleep, like Karnikara branches broken by an elephant.”” //5.51//

avalambya gavaksa-par§vam anya $ayita capa-vibhugna-gatra-yastih /

viraraja vilambi-caru-hara racita torana-§ala-bhafijikeva // 5.52 //

Another individual slept leaning against the side of a round window, her slender body curved
like a bow; / She shone, entrancing in her pendulous splendour, like the breaker of a Sala
branch, sculpted in an arched gateway.”* //5.52//

mani-kundala-dasta-pattra-lekharh mukha-padmarm vinatarh tathaparasyah /
$ata-pattram ivardha-vakra-nadam sthita-karandava-ghattitarh cakase // 5.53 //

With its streaks of scented make-up nibbled by jewelled ear-rings, the bowed lotus-face of one,
again, who was different, / Looked a picture, like a lotus of many petals, with its stalk half
rounded, that had been pecked and dunked by a perching duck.”*' //5.53//

7 For soft arms see also BC4.30. Golden cuffs or golden arm-bands are a recurring theme (see also verses
54 and 81). Is the suggestion of unhindered circulation when shoulders, elbows, and wrists are free?

% Like the expanded belly of a Happy Buddha? For expanded belly, see also BC3.41.

»? The suggestion is of sitting practitioners wearing ochre robes, all dropping off together body and
mind.

20 A particularly famous example of such a sculpture adorns an arched gateway to the great stupa
commissioned by ASoka at Sanchi. The point might be that it would be false always to associate beautiful
form with symmetry. If when you sit, your right shoulder is lower than your left shoulder, don't fiddle
about trying to put it right, you ignoramus - let it all be wrong!

! Neither should we strive, when sitting, to push and pull anything into what we feel to be upright
alignment. The point is to drop off body and mind, not to simulate perfect physical form. Thus A§vaghosa
here praises the beauty of one who does not sit bolt upright but whose back is naturally somewhat
rounded.
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aparah Sayita yathopavistah stana-bharair avanamyamana-gatrah /

upaguhya parasparam virejur bhuja-pasais tapaniya-pariharyaih // 5.54 //

Other individuals, having dropped off as they sat, their bodies bowing down under the troy
weight*? of their breasts, / Shone forth, as they drew each other into a protective embrace,

using the leashes of their arms, with golden cuffs. //5.54//

mahatim parivadinirh ca ka-cid vanitalingya sakhim iva prasupta /

vijughiirna calat-suvarna-siitra vadanenakula-yoktrakojjvalena // 5.55 //

One woman, who was far gone, embraced a large lute as if it were her confidante; / She rolled
about, her golden strings trembling, and her face shining with the golden radiance of fastenings
fallen into disarray.””’ //5.55//

panavarh yuvatir bhujamsa-de$ad avavisrarhsita-caru-pasam anya /
sa-vilasa-ratanta-tantam tirvor vivare kantam ivabhiniya $isye // 5.56 //

Another young woman had close to her a portable drum, whose impeccable strap she had let
slip down from her shoulder.””* / As if the drum were her breathless beloved, at the end of
playful enjoyment, she had brought it into the open space between her thighs, and dropped off.

//5.56//

apara na babhur nimilitaksyo vipulaksyo ’pi §ubha-bhruvo ’pi satyah /
pratisamkucitaravinda-ko$ah savitary astam ite yatha nalinyah // 5.57 //

Different women, though truly they had large eyes and beautiful brows, did not make a pretty
sight,”** with their eyes closed, / Like lotus ponds with their lotus buds closed at the setting of
the sun. //5.57//

**? Bhara means weight in general, but a particular weight (20 tulas) of gold.

% A metaphor for coming undone, i.e., for the undoing of needless tensions.

% For a monk to carry his or her bowl using a shoulder strap is traditional behaviour.

> Na babhur means they did not shine. The ostensible meaning is they looked bad. But the real meaning
is that they made no effort to look good - just as a beautiful lotus pond makes no effort, but looks fine as
it is.
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sithilakula-murdhaja tathanya jaghana-srasta-vibhuisanarh$u-kanta /

asayista vikirna-kantha-siitra gaja-bhagna pratiyatan’-anganeva // 5.58 //

One adorable woman, similarly, was otherwise: decorative threads had fallen from her hips, and
her hair was undone and dishevelled [or her thoughts were occupied with undoing].”*® / She
had dropped off, sending her necklaces scattering [or propagating the Neck Siitra], like a
statue-woman, broken by elephants.”’ //5.58//

aparas tv ava$a hriya viyukta dhrti-matyo ’pi vapur-gunair upetah /

vini$§a$vasur ulbanarh §ayana vikrtah ksipta-bhuja jajrrbhire ca // 5.59 //

Contrary ones, meanwhile, helplessly and shamelessly - possessed though they were of self-
command and personal graces - / Exhaled, in their repose, in a manner that was extra-ordinary
and unreasonable; and, in irregular fashion, their arms moving impulsively, they stretched
out.”*® //5.59//

vyapaviddha-vibhiisana-srajo 'nya visrtagranthana-vasaso visamjfiah /
animilita-$ukla-ni$calaksyo na virejuh $ayita gatasu-kalpah // 5.60 //

Different individuals, leaving trinkets jettisoned and garlands trashed, unconsciously, in robes
of undone knots, / With their bright, motionless eyes open, displayed no beauty, reposing there
like women who had breathed their last. //5.60//

vivrtasya-puta vivrddha-gatri prapatad-vaktra-jala prakasa-guhya /

apara mada-ghuirniteva $iSye na babhase vikrtam vapuh puposa // 5.61 //

With her oral cavity open and her legs spreading out, so that she sprayed saliva, and made
visible what normally remains secret, / One very different one had dropped off; rocking

somewhat in her intoxication, she did not make a pretty sight, but filled an irregular frame.*”

//5.61//

#¢ Ostensibly dkula means “dishevelled” but it can also mean “eagerly occupied.” Miirdha-ja (lit. “head-
born” or “begotten from the head”) ostensibly means the hair that grows on the head but its hidden
meaning is thinking that is conceived in the head.

7 The original meaning of siitra is string or thread, as in a string of pearls. The breaking of a statue might
be a metaphor for breaking the fixed conception of correct posture - as preached in the Satra of
Liberation of the Neck.

% What is spontaneous movement? The behaviour of the ignorant who just do whatever they like,
without self-restraint? Or the behaviour of the enlightened who just do whatever they like, without self-
restraint? The matter is discussed, with reference to the non-buddha, in Shobogenzo chap. 28, Butsu-kojo-
no-ji.

¥ In the last of these fourteen verses, the gap between ostensible and hidden meaning is stretched to the
limit. Ostensibly the scene portrayed is disgusting: saliva is being sprayed out from the open mouth of an
ignorant one who is asleep. In the hidden meaning, the spraying is going on inside the oral cavity of a
conspicuously healthy person who is free of undue tension. Ostensibly a woman is unconsciously
revealing her private parts. In the hidden meaning, a buddha is revealing secrets of the Buddha's
teaching.
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iti sattva-kulanvayanuruparh vividharm sa pramada-janah $ayanah /

sarasah sadr$arh babhara riipamh pavanavarjita-rugna-puskarasya // 5.62 //

Thus, each in accordance with her nature and her lineage, that company of women - all
reposing in diversity - / Bore the semblance of a lotus-pond whose lotuses had been bent down
and broken by the wind. //5.62//

samaveksya tatha tatha §ayana vikrtas ta yuvatir adhira-cestah /

gunavad-vapuso ’pi valgu-bhasa nrpa-stinuh sa vigarhayar babhuva // 5.63 //

Beholding them dropped off in irregular fashion, in this way and that, seeing the lack of
constraint in the movement of their limbs, / Perfectly beautiful though those women were in
their form, and beautifully dulcet in their speech, the son of the king was moved to scorn:*’

//5.63//

asucir vikrta$ ca jiva-loke vanitanam ayam idr$ah sva-bhavah /

vasanabharanais tu vaficyamanah purusah stri-visayesu ragam eti // 5.64 //

“Impure and impaired - such, in the living world of men, is the nature of women. / And yet,
deceived by clothes and accoutrements, a man is reddened with love for a woman’s sensual
charms.”” //5.64//

vimrsed yadi yositarh manusyah prakrtirh svapna-vikaram idrsar ca /

dhruvam atra na vardhayet pramadarh guna-samkalpa-hatas tu ragam eti // 5.65 //

If a man reflected on women’s original nature, and on how such change is wrought by sleep, /
Surely by these means he would not be making intoxication grow. Smitten by a notion of
excellence, however, he is moved to redness.”*** //5.65//

iti tasya tad-antararh viditva ni$i ni$cikramisa samudbabhiuiva /

avagamya manas tato ’sya devair bhavana-dvaram apavrtarh babhiiva // 5.66 //

When he had seen this deficiency in the other,”” the desire sprang up in him to escape in the
night; / Whereupon, under the influence of gods, who were steeped in this mind,”* the
entrance of the palace was found to be wide open. [Or the way to freedom from existence was
seen to be wide open.]”* //5.66//

»°The scorn, in a superficial reading, is directed towards women.

»! On a deeper reading, the prince's scorn is directed towards men who are slaves to sensual desire for
women who in their imperfect (impure and impaired) reality, really are beautiful.

»2 Ostensibly the allusion is to “impurity meditation.” In a deeper reading, the reflection in question
would be reflection on the buddha-nature.

3 Ostensibly the deficiency is the impurity of women; in the deeper meaning, the deficiency is in the
attachment to sensual passion of men.

»*In the hidden meaning, the gods are cosmic observers of irony. Therefore they are steeped in the mind
which sees its own faults not in itself but in the other.

»> A play on bhavana, whose meanings include “palace” and “coming into existence.”
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atha so ’vatatara harmya-prsthad yuvatis tah $ayita vigarhamanah /

avatirya tata$ ca nirvi§anko grha-kaksyarh prathamarh vinirjagama // 5.67 //

And so he descended from the palace heights scorning those women who were asleep, / And
thus, having descended, being quite without doubt, he went directly into the outer courtyard.”*

/15.67//

turagavacaram sa bodhayitva javinarh chandakam ittham ity uvaca /

hayam anaya kanthakar tvaravan amrtam praptum ito ’dya me yiyasa // 5.68 //

He woke that ready runner of the fleet of foot, the stableman Chandaka, and addressed him as
follows: / “Bring me in haste the horse Kanthaka! I wish today to flee from here, in order to
obtain the nectar of immortality. //5.68//

hrdi ya mama tustir adya jata vyavasaya$ ca yatha dhrtau nivistah /

vijane ’pi ca nathavan ivasmi dhruvam artho ’bhimukhah sa me ya istah // 5.69 //

Since there has arisen today in my heart a certain satisfaction,”’ since strenuous fixity of
purpose has settled down into a contented constancy, / And since even in solitude I feel as if I
am in the presence of a protector, assuredly, the valuable object to which I aspire is smiling
upon me. //5.69//

hriyam eva ca samnatirh ca hitva $ayita mat-pramukhe yatha yuvatyah /

vivrte ca yatha svayarh kapate niyatarh yatum anamayaya kalah // 5.70 //

As the women, abandoning all shame and submission, relaxed in front of me; / And as the doors
opened, spontaneously, it is doubtless time to depart, in pursuit of wellness.” //5.70//

—————_

manasiva parena codyamanas tura-gasyanayane matirh cakara // 5.71 //

Chandaka acquiesced, on those grounds, in his master’s wisdom - though he knew the meaning
of a king’s command - / And he made the decision, as if his mind were being moved by another,
to bring the horse. //5.71//

atha hema-khalina-piirna-vaktram laghu-§ayyastaranopagiudha-prstham /
bala-sattva-javanvay’-opapannarh sa vara$varh tam upaninaya bhartre // 5.72 //
And so one whose mouth was filled with a golden bit, one whose back was overspread by the
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instant refuge of a light covering of cloth,” / One endowed with strength, spirit, quickness and

pedigree - a most excellent horse he brought out for the master. //5.72//

¢ In the ironic hidden meaning, in being without doubt the prince is committing the sin of certainty. In
scorning others who are asleep, it is the prince himself who is not yet awake.

»7 Ostensibly the prince is demonstrating the virtue of contentment, but in the hidden meaning he might
still be demonstrating the sin of religious certainty.

% In the hidden meaning, a kasaya, an ochre robe.
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pratata-trika-puccha-miila-parsnir nibhrtam hrasva-tanuja-prstha-karnam /
vinat’-onnata-prstha-kuksi-par$vam vipula-protha-lalata-katy-uraskam // 5.73 //

His tail, supports, and heels formed spreading triangles; the mane around his crown and ears
was closely cropped, in an unassuming manner; / The curves of his back, belly and sides wound
downward and wound upward; his horse’s nostrils expanded, as did his forehead, hips and
chest.”” //5.73//

upagrhya sa tarh vi§ala-vaksah kamalabhena ca santvayan karena /

madhuraksaraya gira $§asasa dhvajini-madhyam iva pravestu-kamah // 5.74 //

He whose chest was broad reached up and drew him to himself; then, while comforting with a
lotus-like hand, / He bade him with a song of soothing noises, as might a warrior when
preparing to go, where banners fly, into the middle: //5.74//

bahus$ah kila $atravo nirastah samare tvam adhiruhya parthivena /

aham apy amrtam padarh yathavat turaga-$restha labheya tat kurusva // 5.75 //

“Often indeed has a lord of the earth expelled enemies while riding in battle on you! / So that I
too might realise the deathless step, please, O best of horses, act! //5.75//

su-labhah khalu sarhyuge sahaya visayavapta-sukhe dhanarjane va /

purusasya tu dur-labhah sahayah patitasyapadi dharma-sarh$raye va // 5.76 //

Readily indeed are companions found when the battle is joined, or in the happiness at the
gaining of the end, when the booty is acquired; / But companions are hard for a man to find
when he is getting into trouble - or when he is turning to dharma. //5.76//

iha caiva bhavanti ye sahayah kaluse karmani dharma-samsraye va /

avagacchati me yathantar-atma niyatarh te ’pi janas tad-arh$a-bhajah // 5.77 //

There again, all in this world who are companions, whether in tainted doing or in devotion to
dharma, / Living beings without exception - as my inner self intuits - are entitled to their share
of the prize. //5.77//

tad idar parigamya dharma-yuktarh mama niryanam ato jagadd-hitaya /

turagottama vega-vikramabhyar prayatasv atma-hite jagadd-hite ca // 5.78 //

Fully appreciate, then, this act of mine, yoked to dharma, of getting out, proceeding from here,
for the welfare of the world; / And exert yourself, O best of horses, with quick and bold steps,
for your own good and the good of the world.” //5.78//

»? Ostensibly, a description of the horse; in the hidden meaning, of a master.
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iti suhrdam ivanusisya krtye turaga-varam nr-varo vanar yiyasuh /

sitam asita-gati-dyutir vapusman ravir iva §aradam abhram aruroha // 5.79 //

Having thus exhorted the best of horses, as if exhorting a friend to his duty, and desiring to ride
into the forest, / The best of men with his handsome form, bright as fire, climbed aboard the
white horse, like the sun aboard an autumn cloud, up above. //5.79//

atha sa pariharan nisitha-candam parijana-bodha-karam dhvanirh sad-asvah /
vigata-hanu-ravah prasanta-hesa$-cakita-vimukta-pada-kramo jagama // 5.80 //

And so, avoiding the noise that stridently attacks slumber, avoiding the noise that makes people
all around wake up,”® / Being through with sputtering, the fires of his neighing all
extinguished, that good horse, with footsteps liberated from timidity, set off. //5.80//

kanaka-valaya-bhusita-prakosthaih kamala-nibhaih kamalan iva pravidhya /
avanata-tanavas tato ’sya yaksa$ cakita-gatair dadhire khuran karagraih // 5.81 //
Bowing yaksas, their wrists adorned with golden bands, their lotus-like hands seeming to emit
sprays of lotus flowers, / Their lotus-petal fingertips coyly trembling, then bore up that horse’s
hooves. //5.81//

guru-parigha-kapata-sarhvrta ya na sukham api dvi-radair apavriyante /

vrajati nrpa-sute gata-svanas tah svayam abhavan vivrtah purah pratolyah // 5.82 //
Primary pathways were blocked by gates with heavy bars [or by gates whose bars were gurus]**'
- gates not easily opened, even by elephants - / But as the prince went into movement, those

major arteries, noiselessly and spontaneously, became open. //5.82//

pitaram abhimukharh sutarh ca balamh janam anuraktam anuttamarh ca laksmim /
krta-matir apahaya nir-vyapeksah pitr-nagarat sa tato vinirjagama // 5.83 //

The father who doted on him, a son who was still young; the people who loved him; and an
incomparable fortune - / With his mind made up and without a care, he had left them all
behind, and so, on that basis, from the city of his fathers, away he went. //5.83//

atha sa vikaja-pankajayataksah puram avalokya nanada sihha-nadam /
janana-maranayor adrsta paro na punar aham kapilahvayarh pravesta // 5.84 //

Then he with the lengthened eyes of a lotus — one born of mud, not of water®” - surveyed the
city and roared a lion’s roar: / “Until I have seen the far shore of birth and death I shall never
again enter the city named after Kapila.” //5.84//

% In the hidden meaning what is denied is the sense of compulsion - making people wake up in the sense
of trying to force them to wake up, by direct, unskilful means.

! As an adjective, guru means heavy. As a noun it means a venerable or respectable person, like a father
or a teacher, and especially a spiritual preceptor.



Buddhacarita - 95

iti vacanam idam niSamya tasya dravina-pateh parisad-gana nananduh /
pramudita-manasa$ ca deva-sangha vyavasita-paranam asasamsire smai // 5.85 //
Having heard this declaration of his, the yaksa cohorts sitting around Kubera, Lord of Wealth,
rejoiced; / And jubilant sanghas®” of gods conveyed to him the expectation that a resolution
must be carried through to the end. //5.85//

huta-vaha-vapuso divaukaso ’nye vyavasitam asya ca duskarar viditva /
akuruta tuhine pathi prakasarh ghana-vivara-prasrta ivendu-padah // 5.86 //
Sky-dwellers of a different ilk,”** with fiery forms, knowing how difficult his resolution was to

do, / Produced on his dewy path a brightness like moon-beams issuing through chinks in the
clouds. //5.86//

hari-turaga-turangavat-turangah sa tu vicaran manasiva codyamanah /
aruna-parusa-taram antar-iksam sa ca su-bahiuini jagama yojanani // 5.87 //

With the one in question, as quick as the bay horse of Indra, moving swiftly on, as if being
spurred in his mind, / The one in question®” rode into the dawn sky, where ruddy Aruna**

tarnishes the stars, and a good many miles he went. //5.87//

iti buddha-carite maha-kavye ‘bhiniskramano nama paficamah sargah //
The 5th canto, titled Getting Well & Truly Out,
in an epic tale of awakened action.

*%2 pankaja, “mud-born,” means a lotus. Vikaja can be read as not (vi) water(ka) born (ja) - in which case
the point is to emphasize that the bodhisattva was not only an ideal archetype but also a real human
being.

% Here is one of several examples of A§vaghosa using the word sarigha to mean a group or a religious
congregation. It is remarkable that A§vaghosa never once uses the word sarmmgha in the conventional
sense of a community of devotees of the Buddha - though he does describe the Buddha leading Nanda to
a vihara.

% Once again anye indicates individuals who were different. The religious congregations of gods in
heaven were one kind of sky-dweller, burdening the bodhisattva with their expectation. These were sky-
dwellers of a different ilk - perhaps they were real fireflies?

% The subject of each line is sa, he, that one. But was the one in question the prince, Sarvartha-siddha?
Or was the one in question the horse, Kanthaka?

% Dawn personified.
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Canto 6: chandaka-nivartanah
Chandaka & Turning Back

Introduction

The ostensible title of the present Canto is Turning Chandaka Back, so that it describes the Prince
sending the horseman Chandaka back to Kapilavastu.

Below the surface, however, the verb ni-vvrt, to turn back, to stop, has deep meaning in the
Buddha’s teaching as A$vaghosa records it. Hence in Saundara-nanda Canto 16, the Buddha tells
Nanda:

Comprehend, therefore, that suffering is doing; witness the faults impelling it forward,;
Realise its stopping as non-doing; and know the path as a turning back (nivartakam). // SN16.42 //

tato muhurtabhyudite jagac-caksusi bhas-kare /

bhargavasyasrama-padam sa dadar$a nrnam varah // 6.1 //

Then at the instant of the rising of the light-producing eye of the world, / The ashram of a son
of Bhrgu®” he the best of men did see. //6.1//

supta-vi§vasta-harinam svastha-sthita-vihangamam /

vi§ranta iva yad drstva krtartha iva cabhavat // 6.2 //

Deer there breathed easy, in unsuspecting sleep, and birds perched with self-assurance - / On
seeing which he seemed reposed, like one who has been successful. //6.2//

sa vismaya-nivrtty artharh tapah-pujartham eva ca /

svarh canuvartitar raksann a$va-prsthad avatarat // 6.3 //

As an act of inhibition of pride, and out of respect, yes, for ascetic endeavour, / While guarding
his own submission,”*® he got down off the back of the horse. //6.3//

7 Bhrgu was the name of a prominent family of the brahman, or priestly, class. The seer regarded as the
ancestor of the family was also called Bhrgu.

% The concept of anuvartitd, submissiveness or compliance, featured in Udayin's speech (BC4.50, 4.67,
4,69) and the prince's reply (BC4.93). In today's verse the ostensible meaning is that the prince
maintained his submissiveness, i.e..he was polite. A deeper and more sceptical reading is that he withheld
submission. In fact, at this stage, the prince is not prepared to submit to the principle of asceticism - this
doesn't happen until the end of BC Canto 12.
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avatirya ca paspars$a nistirnam iti vajinam /

chandakarh cabravit pritah snapayann iva caksusa // 6.4 //

Having got down he patted the war-horse, saying “Well done,” / And said to Chandaka, with
joyful appreciation, as if bathing him in his eyes: //6.4//

imam tarksyopama-javarh turangam anugacchata /

dars$ita saumya mad-bhaktir vikrama$ cayam atmanah // 6.5 //

“By following this horse as swift as Tarksya,’” / O mellow man of soma, you have shown
devotion to me. This, at the same time, is your own valiant doing. //6.5//

sarvathasmy anya-karyo ’pi grhito bhavata hrdi /

bhartr-sneha$ ca yasyayam idrsi $aktir eva ca // 6.6 //

While altogether absorbed in alternative pursuit,”’’ I am taken into the heart by you - / You
who possess this allegiance to a master and at the same time such proactive power. //6.6//

a-snigdho ’pi samartho ’sti nih-samarthyo ’pi bhaktiman /

bhaktimams caiva $akta$ ca durlabhas tvad-vidho bhuvi // 6.7 //

Some, while uncongenial, are capable; some, though ineffectual, are devoted; / One of your ilk,
both devoted and able, is hard to find on this earth. //6.7//

tat prito ’smi tavanena maha-bhagena karmana /

dréyate mayi bhavo ’yarh phalebhyo ’pi paran-mukhe // 6.8 //

Therefore I am gladdened by this most magnificent action of yours. / This attitude towards me
is conspicuous, turned away while I am from rewards*". //6.8//

% Tarksya is described in the Rg-veda as a swift horse, but also taken to be a bird and later (e.g. in the
Maha-bharata) identified with Garuda. The prince is praising Chandaka for the kind of submissive
following which co-exists with initiative - as the passive and active co-exist in the samadhi of accepting
and using the self.

7% Ostensibly by anya-karya “other work,” the prince is apologizing for his mind having been on other
things. In the hidden meaning,anya expresses the principle of truly alternative pursuit, as a thinking and
non-thinking individual.

77! Being phalebhyah paran-mukhah, turned away from rewards, may be taken as an amplification of the
meaning of anya, being different, in verse 6.
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ko janasya phala-sthasya na syad abhimukho janah /

jani-bhavati bhuyistharh sva-jano ’pi viparyaye // 6.9 //

What person would not tend to turn his face in the direction of a person who offers promise of
reward? / Even one’s own people become, on the whole, part of common humankind, in the
event of a turnaround in the opposite direction.””* //6.9//

kulartharh dharyate putrah posarthar sevyate pita /

asayac chlisyati jagan nasti niskaranasvata // 6.10 //

For the sake of continuing a line, a son is maintained; on account of his nurturing of growth, a
father is served; / Living beings cohere because of an agenda - there is no unselfishness without
a cause.”” //6.10//

kim uktva bahu sarhksepat krtarh me sumahat-priyam /

nivartasva§vam adaya sarhprapto ’smipsitath padam // 6.11 //

Why say much? It is a great kindness to me that you have, in a word, done. / Take the horse and
turn back! I have arrived where I wanted to be.” //6.11//

ity uktva sa maha-bahur anrsarsa-cikirsaya /

bhiisanany avamucyasmai sarhtapta-manase dadau // 6.12 //

Thus having spoken, he of mighty arm, desiring by his action to prevent what injures a man,””* /
Unloosened ornaments and gave them to him whose mind was inflamed with grief. //6.12//

mukutad dipa-karmanarh manim adaya bhasvaram /
bruvan vakyam idarh tasthau saditya iva mandarah // 6.13 //

The shining pearl, which serves as a source of light, he took into his possession, from his crown,
275

/ And firmly he stood, speaking these words, like Mount Mandara®” in the Aditi-begotten sun.

//6.13//

anena manina chanda pranamya bahus$o nrpah /
vijfiapyo 'mukta-viSrambham sarmtapa-vinivrttaye // 6.14 //
“Using this pearl, Chanda, bow down repeatedly, / And, without loosening your grip on

276 277

fearlessness,””” commune with the protector of men™’ so that the fires of anguish may be

turned back and extinguished. //6.14//

72 The hidden meaning relates to the turning back of the canto title. Ostensibly, when things turn out
badly for ordinary people (one of whom Chandaka is not), even members of one's own family become just
anybody. In the hidden meaning, when a bodhisattva turns back towards her original nature, all human
beings are already her own family.

°7 The ironic hidden meaning is that having a true agenda liberates us from selfishness.

7% Ostensibly anrsamsa-cikirsayd means “desiring to do a kindness.” But a-nr-sariisa (lit. not man-injuring)
is originally negative, and brings to mind the preventive principle, which might be the true pearl.

7> A sacred mountain said to have served the gods for a churning-stick with which to churn the ocean.



Buddhacarita - 99

jara-marana-nasartharh pravisto ’smi tapo-vanam /
na khalu svarga-tarsena nasnehena na manyuna // 6.15 //
[Tell the king as follows:]

‘For an end to aging and death, I have entered the ascetic woods; / Not out of any thirst for
heaven, nor disaffectedly, nor with zealous ardour. //6.15//

tad evam abhiniskrantarh na mar $ocitum arhasi /

bhutvapi hi ciram $lesah kalena na bhavisyati // 6.16 //

So you ought not to grieve for me who thus am well and truly gone; / Since any union, for
however long it has existed, in time will cease to exist. //6.16//

dhruvo yasmac ca vislesas tasman moksaya me matih /

viprayogah katharh na syad bhiiyo ’pi sva-janad iti // 6.17 //

And since separation is certain therefore my mind is directed towards liberation / In order that,
somehow, one might not be repeatedly dissevered from one’s own people. //6.17//

$oka-tyagaya niskrantarh na marh $ocitum arhasi /

$oka-hetusu kamesu saktah $ocyas tu raginah // 6.18 //

For me who has left, to leave sorrow behind, you ought not to sorrow. / Those stuck on sorrow-
causing desires - those who carry the taint of redness - rather, are the ones to sorrow for.

//6.18//

ayarh ca kila ptirvesam asmakarh ni$cayah sthirah /

iti dayadya-bhiitena na $ocyo ’smi patha vrajan // 6.19 //

And this, assuredly, was the firm resolve of our forebears! / Going, in this spirit, by a path akin
to an inheritance, I am not to be sorrowed after. //6.19//

bhavanti hy artha-dayadah purusasya viparyaye /

prthivyarh dharma-dayadah durlabhas tu na santi va // 6.20 //

For when a man experiences a reverse and comes to an end,””® there are heirs to a thing of
substance he possesses. / Dharma-heirs, however, on the earth, are hard to find, or non-
existent.”’ //6.20//

76 Visrambha means 1. loosening, relaxation; 2. confidence, trust; and 3. absence of restraint, familiarity.
So amukta-visrambham might be read as a paradoxical directive along the lines of thinking the state of not-
thinking - e.g. “without loosening your grip on loosening” or “without letting go of coming undone.”

77 Ostensibly vijfidpyah means “tell him” or “let him know.” In the hidden meaning, the communication
A$vaghosa has in mind might be non-verbal.

% The meanings of viparyaya include turning round and coming to an end. The ostensible meaning here
is coming to an end, i.e. dying. The hidden meaning is as per verse 9.

7 Ostensibly, the prince is thinking light of artha, wealth, things of substance, and assigning weight to
religious dharma. In the hidden meaning, he is thinking light of religious dharmas which do not really
exist, and assigning weight to paramartha, ultimate reality.
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yad api syad asamaye yato vanam asav iti /

akalo nasti dharmasya jivite caficale sati // 6.21 //

Though he might be said to have gone at a bad time to the forest, / In dharma, in truth, no bad
time exists - life being as fickle as it is. //6.21//

tasmad adyaiva me $reya$ cetavyam iti ni§cayah /

jivite ko hi viSrambho mrtyau praty-arthini sthite // 6.22 //

Therefore my conviction is that, this very day, the better state is there to be garnered in me. /
For who can rely on lasting life while inimical death stands by?’ //6.22//

evam-adi tvaya saumya vijiapyo vasudhadhipah /

prayatethas tatha caiva yatha marh na smared api // 6.23 //

With words like these and otherwise,” my gentle friend, you are to commune with a ruler of
the wealth-giving earth; / And may you endeavour further, so that he is not mindful of me at

all.”®' //6.23//

api nairgunyam asmakarh vacyam nara-patau tvaya /

nairgunyat tyajyate snehah sneha-tyagan na $ocyate // 6.24 //

Indeed, speak to the king of our being-without virtue.”® / Because of the being-without virtue,
attachment is abandoned.”®” Because of abandoning attachment, one does not suffer grief.”

/16.24//

iti vakyam idam $rutva chandah samtapa-viklavah /

baspa-grathitaya vaca pratyuvaca krtaiijalih // 6.25 //

Having heard these words, the anguished Chanda, / With voice clogged with tears, as he stood
with hands held together in a reverent posture, answered back: //6.25//

anena tava bhavena bandhavayasa-dayina /

bhartah sidati me ceto nadi-panka iva dvipah // 6.26 //

“Because of this purport of yours, which so exercises those who are close to you,”* / My heart,
Master!, sinks, like an elephant into mud by a river. //6.26//

* In the hidden meaning, by both verbal and - more importantly - by non-verbal means.

81 Ostensibly, so that he, the king, forgets about me, the prince. In the hidden meaning, so that he drops
off body and mind.

?82 Ostensibly, nairgunyam means absence of virtue. The hidden meaning is the virtue of being without -
e.g. being without ignorance and associated doings, attachments, and so on.

8 Ostensible meaning: when we see the faults in a loved one, attachment to that loved one diminishes.
For the hidden meaning, or real meaning, see BC Canto 14.

% Aydsa mean 1. effort, exertion, 2. trouble, anguish. Ostensibly Chandaka means that what is in the
prince's heart will cause anguish to his relatives. The hidden meaning is that what is in the hearts and
minds of buddhas and bodhisattvas encourages people around them to join in an effort.
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kasya notpadayed baspam ni$cayas te ’yam idrsah /

ayo-maye ’pi hrdaye kirh punah sneha-viklave // 6.27 //

Who would not be moved to tears by a resolve such as this of yours, / Even with a heart made of
iron? How much more with a heart befuddled by attachment? //6.27//

vimana-§ayanarham hi saukumaryam idam kva ca /

khara-darbhankuravati tapo-vana-mahi kva ca // 6.28 //

For where could there co-exist this softness, fit for a bed in a palace, / And the ground of the
ascetic forest, covered with hard blades of darbha grass?** //6.28//

$rutva tu vyavasayarh te yad a$vo ’yarh mayahrtah /

balat karena tan natha daivenaivasmi karitah // 6.29 //

But when I learned from you your purpose, Master, and I brought for you this horse, / I was
caused to do it, inescapably, by a doing which really was divine. //6.29//

katham hy atma-va$o janan vyavasayam imarh tava /

upanayeyarh turagarh Sokarh kapilavastunah // 6.30 //

For how by my own will could I, knowing this purpose of yours, / Lead swift-going sorrow away
from Kapilavastu™®? //6.30//

tan narhasi maha-baho vihatum putra-lalasam /

snigdharh vrddhar ca rajanam sad-dharmam iva nastikah // 6.31 //

Therefore, O man of mighty arm! The fond old king who is so devoted to his son / You should
not forsake in the way that a nihilist forsakes true dharma.” //6.31//

sarthvardhana-parisrantarh dvitiyam tam ca mataram

devirh narhasi vismarturh krta-ghna iva sat-kriyam // 6.32 //

And the queen who exhausted herself bringing you up, your second mother - / You should not
forget her in the way that an ingrate forgets the rendering of kindness.”*® //6.32//

%% Ostensibly it is a rhetorical question. In the hidden meaning, it is a pointer to the condition in which
hard and soft co-exist in harmony.

%% In the ostensible meaning kapilavastunah is genitive so that turagam Sokarn kapilavastunah means “the
horse, the bale/sorrow of Kapilavastu.” In that case, Chandaka's question is “how could I have brought
the horse to you?” In the hidden meaning, kapilavastunah is ablative, so that turagam sokam kapilavastunah
means “swift-going sorrow from Kapilavastu.” In that case Chandaka is asking about the means quickly to
dispel sorrow. For example, is the means doing by one's own volition? Or is the means non-doing, in
which the right thing seems to do itself?

7 Ostensibly Chandaka is saying (falsely) that the prince should never leave the king at all. In the hidden
meaning, he is saying (truly) that, when it comes to leaving home, the home-leaver should not leave in a
misguided manner.

?% Again, the hidden meaning is that one should leave, but not like that.
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bala-putram gunavatirh kula-§laghyarh pati-vratam /

devim arhasi na tyaktur klibah praptam iva $riyam // 6.33 //

The princess, mother of your young son and possessor of her own virtues, who is laudable as a
noble lady and loyal as a wife - / You should not leave her in the way that a sissy abdicates a
high office he has assumed. //6.33//

putrarh yasodhararh $§laghyam ya$o-dharma-bhrtam varam /

balam arhasi na tyakturh vyasanivottamar yasah // 6.34 //

The boy who is Yasodhara’s laudable son, a most excellent bearer of your glory and dharma - /
You should not part from him in the way that a compulsive grafter forgoes ultimate glory.

//6.34//

atha bandhurh ca rajyar ca tyaktum eva krta matih /

mam narhasi vibho tyakturh tvat-padau hi gatir mama // 6.35 //

Or else, if kith and kingdom you are determined to renounce, / Please, Master, do not abandon
me - for your two feet are my refuge. //6.35//

nasmi yaturh puram $akto dahyamanena cetasa /

tvam aranye parityajya sumantra iva raghavam // 6.36 //

I am not able, with a mind that is burning, to go to the city, / Having left you behind in the
woods - as Sumantra was unable to leave behind Raghu-descended Rama.”” //6.36//

kim hi vaksyati marh raja tvad-rte nagarar gatam /

vaksyamy ucita-dars$itvat kirh tavantah-puraniva // 6.37 //

For what will the king express to me when I arrive in the city without you? / Again, what shall I
express, based on seeing what is expedient, to the ones within the battlements, who belong to

you?” //6.37//

yad apy atthapi nairgunyarh vacyarm nara-patav iti /

kim tad vaksyamy abhiitarh te nir-dosasya muner iva // 6.38 //

Though you have said that the being-without virtue is to be communicated to a ruler of men, /
How am I to communicate what in you is absent - as is absent in a faultless sage?”" //6.38//

* In the Ramdyana, Su-mantra (lit. 'Following Good Advice') is the name of a minister and charioteer of
Rama's father Da$a-ratha. In the 57 canto of the Ramdyana, titled The Return of Sumantra, the
charioteer Sumantra does leave Rama behind in the woods physically, but emotionally he does not.

0 Again, ostensibly Chandaka is worrying about somehow finding a way out of a personal predicament.
In the hidden meaning, a student is asking about the expedient means whereby he or she might convey to
other followers of the Buddha the Buddha's truth of non-doing,.

»! This is a question which, two generations after A$vaghosa, Nagarjuna famously picks up in his
exposition of the absence, in all things, of any intrinsic thing - the teaching known for short as $iinyata,
emptiness.
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hrdayena sa-lajjena jihvaya sajjamanaya /

aham yady api va bruyarm kas tac-chrad-dhatum arhati // 6.39 //

Or, even if, with shame-tinged heart and cleaving tongue, / I were to speak words, who is going
to give credence to that?** //6.39//

yo hi candramasas taiksnyarh kathayec chrad-dadhita va /

sa dosarhs tava dosa-jfia kathayec chrad-dadhita va // 6.40 //

One who would tell of, or have confidence in, the fierceness of the mellow moon, / He would tell
of faults in you, O knower of faults!, or would have confidence therein.”” //6.40//

sanukro$asya satatarh nityarh karuna-vedinah /

snigdha-tyago na sadr$o nivartasva prasida me // 6.41 //

For one who is eternally compassionate, who is constantly steeped in kindness, / It is not
befitting to abandon devoted friends. Turn back, please, for me.”* //6.41//

iti $okabhibhiitasya $rutva chandasya bhasitam /

svasthah paramaya dhrtya jagada vadatar varah // 6.42 //

Having listened to this speech of the grief-stricken Chanda, / Being at ease in himself, thanks to
constancy of the highest order, the best of speakers spoke: //6.42//

mad-viyogarh prati chanda samtapas tyajyatam ayam /

nana-bhavo hi niyatah prthag-jatisu dehisu // 6.43 //

“Let this distress at separation from me, Chanda, be abandoned. / Disparate existence is the
rule, among singly-born beings who own a body.”” //6.43//

2 Ostensibly Chandaka says, “Even if did tell such a lie, about your lack of virtue, who would believe me
anyway?” In this case, the cause for shame, and the cause for the tongue getting tied, is the telling of a
lie. Below the surface, the shame is having recourse to words. The shame is that words are always an
inferior means of communicating the virtue of being without, the quality of emptiness. People who
misunderstand this point treat Zen as a separate transmission outside of the verbal teaching. ~When they
speak, they speak as if Zen were a separate transmission, which does not have recourse to verbal
teaching. True Zen teachers, like Asvaghosa and Nagarjuna in India and like Dogen in Japan, are more
skilful in their use of inadequate words.

% 1f we follow ancient Indian custom, the moon is inherently mild and mellow. In the ancient Indian
view, therefore, the moon is not fierce. But the Buddha's teaching is in the direction of abandoning all
views.

4 Ostensibly Chandaka is exhorting the prince to turn back towards Kapilavastu. In the hidden meaning,
to turn back is to learn the backward step of turning light around and letting it shine - and in this way
never to abandon all bodhisattvas and mahasattvas.

> In the hidden meaning, individuals, each of whom, in just sitting, is lord of the earth.
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sva-janarh yady api snehan na tyajeyarh mumuksaya /

mrtyur anyonyam ava$an asman sarntyajayisyati // 6.44 //

Even if, while retaining the desire to be free, I, through attachment, fail to abandon my own
people, / Death, perforce, will cause us totally to abandon one another.” //6.44//

mahatya trsnaya duhkhair garbhenasmi yaya dhrtah /

tasya nisphala-yatnayah kvaharh matuh kva sa mama // 6.45 //

With a great desire, and attendant sufferings, she bore me in her womb: / When her effort’s
fruit is naught,”” where will I be, for my mother? Where she, for me? //6.45//

vasa-vrkse samagamya vigacchanti yathanda-jah /

niyatarh viprayogantas tatha bhuita-samagamah // 6.46 //

Just as, on a roosting-tree, birds of an egg-born feather flock together and then go their
separate ways, / So does an association of real beings always have separation as its end.””

//6.46//

sametya ca yatha bhiiyo vyapayanti balahakah /

sarhyogo viprayoga$ ca tatha me praninarh matah // 6.47 //

Just as clouds join together and then drift apart again, / So, as I see it, is the joining and
separation of those who breathe. //6.47//

yasmad yati ca loko ’yarh vipralabhya parasparam /

mamatvarh na ksamarh tasmat svapna-bhiite samagame // 6.48 //

And since this world slips away, each side leaving the other disappointed, / The sense that it
belongs to me is not fitting, in a coming together that’s like a dream.”” //6.48//

sahajena viyujyante parna-ragena pada-pah /

anyenanyasya vi$lesah kimh punar na bhavisyati // 6.49 //

Trees shed the redness of leaves generic to them; / How much surer is separation to come to
pass between one individual and another one who is different.’”® //6.49//

% In the hidden meaning, death might be the state of a practitioner who is through with breathing,

7 In the hidden meaning, when the practitioner comes to quiet.

% In the hidden meaning, separation means, for example, the ending of attachment.

? In the hidden meaning, the suggestion is the dropping away of divided consciousness of body and
mind, self and external world.

%0 QOstensibly anyenanyasya vislesah means “the separation of one thing from another thing which is
different from it.” This is supposed to be even surer than a tree's shedding of the leaves which originally
belong to it. In the hidden meaning, the prince might be speaking of the one-to-one transmission of a
letting go.
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tad evam sati sarhtaparh ma karsih saumya gamyatam /

lambate yadi tu sneho gatvapi punar avraja // 6.50 //

It being so, O mellow man of soma, do not agonize! Let there be movement! / And if attachment
lingers on, having gone away, then come again.””' //6.50//

briiya$ casmasu sapeksam janar kapilavastuni /

tyajyatam tad-gatah snehah $ruyatarh casya ni§cayah // 6.51 //

And say to people in Kapilavastu who look to me with expectation: / ‘Let attachment directed
there be given up, and let this purpose here and now be heard.”” //6.51//

ksipram esyati va krtva jara-mrtyu-ksayam kila /

akrtartho nirarambho nidhanam yasyatiti va // 6.52 //

Either he will come back quickly, I believe, having put an end to aging and death, / Or else
deflated, his aim undone,” he will go to his own end.”* “ //6.52//

iti tasya vacah $rutva kanthakas turagottamah /

jihvaya lilihe padau baspam usnarh mumoca ca // 6.53 //

Having listened to these words of his, Kanthaka, highest among swift-going horses, / Licked the
prince’s feet with his tongue and shed hot tears. //6.53//

jalina svastikankena cakra-madhyena panina /

amamars$a kumaras tarm babhase ca vayasyavat // 6.54 //

Using a hand whose fingers formed a gapless web, a mark of well-being,’” using a hand with a
wheel in its middle,’* / The prince stroked the horse and spoke to him like a friend equal in

years™’: //6.54//

% Ostensible meaning: Go back to Kapilavastu! Hidden meaning: Practise meaningful repetition!

%2 Ostensible meaning: Listen to the following words! Hidden meaning: Mind here and now is buddha.

% Ostensibly a-krtarthah means unsuccessful. Ironically, it might mean being successful in a negative
matter, like un-doing or non-doing.

* He will come back to his original state.

%% Svastikarikena means “with the swastika mark.” The swastika is originally an auspicious sign or mark of
well-being (sv = well; asti = being). Rather than understanding the swastika to be an extraneous symbol, I
have taken the webbed fingers (i.e. fingers being without deformity, having no gaps between them) as the
auspicious sign itself.

% Ostensibly, the hand carried not only swastika symbols but also a wheel sign on its palm. An
alternative reading is that the prince in stroking his horse was conscious of his hand not only as a
mechanical device but also as an energy centre; and so he used his hand with a cakra (wheel) in its
middle.

7 They were friends, but were not equal in years; hence “like.”
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mufica kanthaka ma basparh darsiteyarh sad-a$vata /

mrsyatam sa-phalah §ighram $ramas te ’yar bhavisyati // 6.55 //

“Do not shed tears, Kanthaka! This the true horse-nature is proven.’® / Let it be. This effort of
yours will rapidly become fruitful.” //6.55//

mani-tsarurh chandaka-hasta-sarhstharh tatah kumaro nisitarh grhitva /

kosad asirh kaficana-bhakti-citrarh bilad ivasi-visam udbabarha // 6.56 //

The jewelled hilt in Chandaka’s hand the prince then sharply grasped, / And from its sheath the
gold-streaked sword, like a viper from its hole, he drew up and out. //6.56//

niskasya tarh cotpala-pattra-nilam ciccheda citrarh mukutarh sa-kesam /
vikiryamanams$ukam antar-ikse ciksepa cainarh sarasiva hamsam // 6.57 //

Unsheathing that dark blue blade - ushering out the darkness of the ‘lotus petal’ brand’” - he
cut off his patterned headdress, along with his hair, / And into the middle distance between
earth and heaven, as the unravelling muslin spread softly shining wings,’"* he launched it, like a
bar-headed goose towards a lake. //6.57//

pujabhilasena ca bahu-manyad divaukasas tam jagrhuh praviddham /

yathavad enar divi deva-sangha divyair viSesair mahayarm ca cakruh // 6.58 //

With eager desire to worship it, because it was so greatly to be revered, the beings who dwell in
heaven seized upon that jetsam; / And divine congregations in heaven,”' with due ceremony,
with special celestial honours,”'? exalted it. //6.58//

%% Does a horse have the buddha-nature? A$vaghosa nowhere discusses buddha-nature (buddhata). But
here he has the prince speak of sad-asva-ta, true-horse-nature.

** The meanings of utpala-pattra include 1. the leaf or petal of a blue lotus, 2. a tilaka (an auspicious or
superstitious or religious mark on the forehead), and 3. a broad-bladed knife. Nila means dark blue or
dark. Utpala-pattra-nilam ostensibly means a dark-blue blade, but below the surface is there also an
indirect suggestion of dispensing with the darkness of ancient superstitions, like lucky marks?

1% An unavoidably creative translation. Vikiryamanamsukam could equally well mean “its fine cloth being
unravelled” or “its gentle light being diffused.” Amsuka generally means fine white cloth, muslin, but the
Apte dictionary also gives “a mild or gentle blaze of light.” EH Johnston notes that the Tibetan translation
also takes amsu in the sense of rays of light.

3! Divi deva-sarghah, “divine congregations in heaven.” Notice again that A$vaghosa uses sarmgha as a
collective noun for various beings in sarnsara - like gods in heaven and applauding townsfolk (BC1.87) -
but not for human individuals who in practice are following the Buddha. Sargha is nowhere used in
A$vaghosa's poems in the conventional sense of “a brotherhood of monks” or “a community of
Buddhists.”

32 Divyair visesaih means “with divine specialities.” At the same time a viSesa, or special mark, is another
name for the lucky religious symbol painted on the forehead.
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muktva tv alammkara-kalatravattam $ri-vipravasar $irasas$ ca krtva /

drstvams$ukarh kaficana-hamsa-citram vanyar sa dhiro ’bhicakanksa vasah // 6.59 //

He, however, having let go of being wedded to ornaments, having acted to banish the crowning
glory from his head, / And having seen the softly shining light whose brightness is the best of
gold,” he with firm steadfastness longed for clothing of the forest. //6.59//

tato mrga-vyadha-vapur-divauka bhavam viditvasya viSuddha-bhavah /

kasaya-vastro ’bhiyayau samipam tarm $akya-raja-prabhavo 'bhyuvaca // 6.60 //

Then a sky dweller in the guise of a hunter of forest game, his heart being pure, knew what was
in the other’s heart / And he drew near, in his ochre-coloured camouflage. The son of the Sakya
king said to him: //6.60//

$ivarh ca kasayam rsi-dhvajas te na yujyate hirhsram idarh dhanus$ ca /

tat saumya yady asti na saktir atra mahyarh prayacchedam idarh grhana // 6.61 //

“Your propitious ochre robe, the banner of a seer, does not go with this deadly bow. /
Therefore, my friend, should there be no attachment in this matter, give me that and you take

this.” //6.61//

vyadho ’bravit kama-da kamam arad anena vi$vasya mrgan nihatya /

arthas tu §akropama yady anena hanta praticchanaya $uklam etat // 6.62 //

The hunter spoke: “This robe, O granter of desires, is the means whereby, from as far away as
desired, I inspire trust in wild creatures, only to shoot them down....>** / But if you have a use
for this means, O man as mighty as Indra, here, accept it, and render here the white.” //6.62//

parena harsena tatah sa vanyarh jagraha vaso 'm$ukam utsasarja /

vyadhas tu divyarh vapur eva bibhrat tac-chuklam adaya divarh jagama // 6.63 //

Then, with joy of the highest order, he took the garment of the forest and gave away his linen
finery; / But the hunter, wearing the very essence of the divine, went to heaven, taking that
whiteness with him.’"* //6.63//

B Kaficana means gold (as in kaficanam dsanam, golden seat/sitting). Hammsa means goose or swan, or, in
compounds, the best of anything. So ostensibly “the goose of gold” might refer to the muslin headdress
which flew away like a bar-headed goose. But I think the real meaning which A$vaghosa had in mind was
to point to the practice of sitting in lotus as the most valuable thing there is.

** Below the surface, this might be a suggestion of a function of the so-called “ritual robe,” before it is
realized as an emblem of what is real, not religious.

> The suggestion, again, below the surface is that what is white, or spiritually pure, rightly belongs in
heaven - a place that does not really exist, except in people's minds.



Buddhacarita - 108

tatah kumara$ ca sa casva-gopas tasmirs tatha yati visismiyate /

aranyake vasasi caiva bhiiyas tasminn akarstam bahu-manam asu // 6.64 //

Then the prince and the horse-master (asva-gopa),”’® marvelled at his departing in such a
manner; / And of that clothing of the forest all the more highly did they think. //6.64//

chandar tatah sas§ru-mukham visrjya kasaya-sarhvid-dhrti-kirti-bhrt sah /

yenasramas tena yayau mahatma sarhdhyabhra-sarhvita ivodu-rajah // 6.65 //

Then, having set the tear-faced Chanda free, clad in consciousness of the ochre robe and
wearing constancy and honour, / He moved majestically in the direction of the ashram, like the
moon - king among stars - veiled by a dusky cloud. //6.65//

tatas tatha bhartari rajya-nihsprhe tapo-vanam yati vivarna-vasasi /

bhujau samutksipya tatah sa vaji-bhrd bhrsarh vicukro$a papata ca ksitau // 6.66 //

And so, as his master was retiring like this into the ascetic woods, desiring nothing in the way
of sovereignty’” and wearing clothing of no distinction,’'® / The preserver of the war-horse,
there and then, threw up his arms, cried out wildly, and fell upon the earth. //6.66//

vilokya bhiiya$ ca ruroda sa-svararh hayam bhujabhyam upaguhya kanthakam /

tato nir-aso vilapan muhur muhur yayau $arirena puram na cetasa // 6.67 //

Looking again, he bellowed in full voice and embraced the horse Kanthaka with both arms; /
Thus, devoid of hope or expectation, and lamenting over and over, he journeyed back to the
city with his body, not with his mind.’** //6.67//

%16 ASvaghosa calls Chandaka by many epithets in this canto. This one, asva-gopa ("horse-keeper'), seems to
be a play on his own name asva-ghosa ("horse-whinny").

7 In the hidden meaning, nothing (or emptiness) is what confers true sovereignty.

*® The meaning of vivarna is having no colour or having no caste. Its ostensible meaning is pejorative -
the dictionary gives “pale; low, vile; belonging to a mixed caste.” Thus A$vaghosa subverts those
pejorative meanings in his ironic description of the kasaya as vivarna-vasas, “clothing of no distinction.”
* Ostensible meaning: Looking [at the prince] again, he wept out loud, and hugged the horse Kanthaka
with both arms. / Then, hopelessly lamenting over and over again, he withdrew to the city with his body,
though his heart was not in it.

Hidden meaning: Seeing [everything] with fresh eyes, he loudly roared [the lion's roar], having fully
embraced the horse-power of Kanthaka. / On that basis, being without expectation and repeatedly
sorrowing [for the clinging world], he journeyed to the city riding a wave of pure physical energy -
nothing mental.
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kva-cit pradadhyau vilalapa ca kva-cit kva-cit pracaskhala papata ca kva-cit /

ato vrajan bhakti-vasena duhkhita$ cacara bahvir avasah pathi kriyah // 6.68 //

Here he reflected,’” there he lamented; here he stumbled, there he fell; / And so keeping on,
suffering pain on account of devotion, he did without meaning to do many actions on the path.

//6.68//

iti buddha-carite maha-kavye chandaka-nivartano nama sasthah sargah // 6 //
The 6th canto, titled Chandaka Turning Back,
in an epic tale of awakened action.

320 vdhyai, the root from which dhyana is derived, means to ponder or to brood, and also to meditate.
Ostensibly Chandaka is described as a hapless emotional being, brooding as he goes on his miserable way.
Below the surface, the verse might be A§vaghosa's ironic description of his own life, centred on the
practice of non-doing.
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Canto 7: tapo-vana-pravesah
Entering the Woods of Painful Practice

Introduction

As a sweeping generalization, tapas, asceticism, is bad in A§vaghosa’s writing, in contrast to yoga,
practice, which is good. There again, another general rule for a student of As§vaghosa might be to
forego sweeping generalizations, and to go beyond bad and good.

Ostensibly, then, the title of the present Canto describes the Prince’s entry (pravesa) into the “the
ascetic grove” (tapo-vana). But in the hidden meaning, it may be up to each one of us individually
to go metaphorically into the woods and investigate what the real meanings of tapas - beyond the
straw doll of “asceticism” - might be. Before it defines tapas as “religious austerity,” for example,
the Monier-Williams dictionary defines tapas as 1. warmth, heat, and 2. pain, suffering.

tato visrjyasru-mukharh rudantam chandarh vana-cchandataya nir-asthah /
sarvarthasiddho vapusabhibhiiya tam asramarn siddha iva prapede // 7.1 //

Then, having sent on his way the weeping tear-faced Chanda, and being interested in
nothing,”®" through a chanda (a partiality) for the forest, / Sarvartha-siddha, All Things
Realized, overpowering the place by his physical presence, entered that ashram like a siddha, a
realized man. //7.1//

sa raja-siinur mrga-raja-gami mrgajiram tan mrgavat pravistah /

laksmi-viyukto ’pi $§arira-laksmya cakstimsi sarvasraminarh jahara // 7.2 //

He the son of a king, moving like a lion-king, entered like a forest creature that arena of forest
creatures; / By the majesty of his physical person, though bereft of the tokens of majesty, he
stole the eyes of all the ashram-dwellers*”* - //7.2//

sthita hi hasta-stha-yugas tathaiva kautuihalac cakra-dharah sa-darah /

tam indra-kalparh dadr$ur na jagmur dhurya ivardhavanataih $irobhih // 7.3 //

For standing in precisely that manner, rooted in their curiosity, with yoke in hand, were the
wheel-bearers, with wives in tow; / They beheld him the equal of Indra, and did not move, like
beasts of burden with their heads half bowed.’” //7.3//

2L Nir-asthah - ostensible meaning, not interested in anything; hidden meaning, interested in the
possibility of pari-nirvana, or emptiness, or other aspects of the truth of cessation.

%22 The next five verses expand on this generic description of sarvasraminam, “all the ashram-dwellers,” by
considering in detail particular types.

* Was being accompanied by wives an indication of indecision? Or was having the head half bowed (in
the middle way between being pulled back and falling too far forward) an indication that these
individuals were originally buddhas, in the state of readiness to act?
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vipra$ ca gatva bahir idhma-hetoh praptah samit-puspa-pavitra-hastah /
tapah-pradhanah krta-buddhayo ’pi tarh drastum iyur na mathan abhiyuh // 7.4 //

And inspired brahmins, who had gone out for fuel to feed the sacred fire, and returned holding
in their hands kindling, flowers, and kusa grass,’** / Though they were men of formed minds for
whom ascetic practice was paramount, they went to see him. They did not go towards their

huts. //7.4//

hrstas ca keka mumucur maytira drstvambu-darm nilam ivonnamantam /

$aspani hitvabhimukha$ ca tasthur mrgas-calaksa mrga-carina$ ca // 7.5 //

Bristling with rapture also, the peacocks let loose their cries, as if they had seen a dark
raincloud rising up;*® / While, letting grass fall as they turned to face him, the deer stood still,
along with the deer-imitators, with only their eyes moving. //7.5//

drstva tam iksvaku-kula-pradiparm jvalantam udyantam ivam$umantam /
krte ’pi dohe janita-pramodah prasusruvur homa-duhas$ ca gavah // 7.6 //
Seeing him, the lamp of the Iksvaku tribe, shining like the rising sun, / The cows that were
milked for offerings, though they had already been milked, were overjoyed, and flowed forth

again.’” //7.6//

kac-cid vasiinam ayam astamah syat syad a$vinor anyatara$ cyuto ’ tra /

uccerur uccair iti tatra vacas tad-dar$anad vismaya-ja muninam // 7.7 //

“Could this be the eighth of the vasus, the good gods, or one of the two asvins, the charioteers,
alighting here?” / Calls like this went up on high, born of the bewilderment of the sages there,
at seeing him. //7.7//

lekharsabhasyeva vapur-dvitiyarh dhameva lokasya caracarasya /

sa dyotayam asa vanam hi krtsnam yad-rcchaya suirya ivavatirnah // 7.8 //

For, like the physical double of Indra, bull of gods, like the glory of all that moves and is still in
the world, / He lit up the whole forest - as if the Sun himself had dropped by. //7.8//

tatah sa tair asramibhir yathavad abhyarcita$ copanimantritas$ ca /

pratyarcayar dharma-bhrto babhiiva svarena sambho-’'mbu-dharopamena // 7.9 //

Then, being honoured and invited, with due courtesy, by those ashram-dwellers, / He in return,
to the upholders of a dharma, paid his respects with a voice like rain-clouds full of rain. //7.9//

3% Samit can mean war, as well as kindling. Pavitra can mean a means of purification, as well as kusa grass.
This makes possible the hidden meaning that they were “holding in their hands the means of purification
which is a flower of war.” The war, in that case, might be the war on sleep, and a means of purification
might be a means of eliminating the pollutants such as greed and anger.

%% In Sanskrit poems in general peacocks are described as bursting into joyous song at the coming of the
rains. At the same time, in Saundara-nanda (SN1.11) A$vaghosa poked fun at ascetic peacocks with their
dreadlocks - $ikhin means both peacock and having a lock or tuft of hair on top of the head.

326 For the ironic hidden meaning of cows being milked, cf SN1.3.
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kirnar tatha punya-krta janena svargabhikamena vimoksa-kamah /

tam asramarh so 'nucacara dhiras tapamsi citrani niriksamanah // 7.10 //

Through the ashram that was filled in this manner with pious people having designs upon
heaven, / He, being desirous of release, steadily walked, observing the various ascetic practices.

//7.10//

tapo-vikarams ca niriksya saumyas tapo-vane tatra tapo-dhananam /

tapasvinam kam-cid anuvrajantarh tattvarh vijijiasur idamm babhase // 7.11 //

And the moon-like man of soma-mildness, when he had observed there, in that forest of ascetic
severity, the ascetic contortions of ascetics steeped in severity, / He spoke as follows, wanting
to know the truth of it, to one of the ascetics who was walking along with him: //7.11//

tat-ptirvam-adyasrama-dar$anarh me yasmad-imarh dharma-vidhirh na jane /
tasmad-bhavan-arhati bhasiturh me yo ni§cayo yat prati vah pravrttah // 7.12 //

“Since today is my first visit to an ashram and I do not understand this method of dharma; /
Therefore, kind sir, please tell me - you are all possessed of what intention, directed towards
what.”*?" //7.12//

tato dvi-jatih sa tapo-viharah $akyarsabhayarsabha-vikramaya /

kramena tasmai kathayarm cakara tapo-vi§esams tapasah phalarh ca // 7.13 //

And so the twice-born man,’”® an explorer of the pleasure of painful practice, spoke to the bull
of the Sakyas, whose steps were the steps of a bull - / He spoke to him, in steps, about the
varieties of painful practice and about the fruit of painful practice.’” //7.13//

%7 Ostensibly a question; in the hidden meaning a statement of ineffable reality.

%28 Dvi-jatih or dvi-jah, one twice-born, generally indicates a a Brahman, re-born through investiture with
the sacred thread. But these terms can also indicate a tooth and a bird. This particular twice-born
individual is going to tell the truth on more than one level, and so in the hidden meaning dvi-jatih, or
“born again,” may be taken to mean enlightened.

9 A$vaghosa generally uses tapas with a pejorative connotation (tapas = asceticism vs yoga = practice).
Below the surface in the present canto, however, tapas (hard practice, painful practice) can be read as
representing practice itself, which, even if it need not be painful in theory, so often tends to be painful in
practice.
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agramyam annarh salila-praruidharh parnani toyam phala-miulam eva /
yathagamar vrttir iyarh muninarh bhinnas tu te te tapasarh vikalpah // 7.14 //
“Unprocessed food - food that grows in the presence of water - leaves and water and fruits and

330

roots: / This, according to tradition, is the fare of sages.” But in their painful practices there

are alternative approaches, each being distinct. //7.14//

ufichena jivanti kha-ga ivanye trnani ke-cin mrgavac caranti /
ke-cid bhujangaih saha vartayanti valmika-bhiita iva marutena // 7.15 //

1. some

Ones who are different live by gleaning crumbs, like movers in emptiness, or birds
graze on leaves of grass, like deer; / Some, together with sitters in coils, or snakes - as if they

were ant-hills - subsist on thin air. //7.15//

as$ma-prayatnarjita-vrttayo 'nye ke-cit sva-dantapahatanna-bhaksah /

krtva parartham $rapanam tathanye kurvanti karyar yadi $esam-asti // 7.16 //

Ones who are different live by what is ground out through effort on a stone; some are sustained
by breaking food down with their own teeth; / Ones, again, who are different, having done the
cooking for others, do what is for them to do, if anything is left over.””* //7.16//

ke-cij jala-klinna-jata-kalapa dvih pavakarh juhvati mantra-ptirvam /
minaih samarh ke-cid apo vigahya vasanti kurmollikhitaih $ariraih // 7.17 //

Some, their matted coils of hair dripping with water, twice pour butter into the fire, with
]333

/ Some, like fishes, go deep

into the water and there they abide, their bodies scratching the surface of the tortoise®.

//7117//

mantras [or make offerings of two times three, using a mantra

% EH Johnston amended the text to salile praridham and translated accordingly “that which grows in the
water.” This conveys the ostensible meaning of very restrictive ascetic fare. But the real or hidden
meaning might simply be to convey the general rule that sages (not only ascetic ones) eat food that is
natural, not over-processed.

! Ostensiblyl kha-gah, “movers in emptiness,” means birds. Below the surface it suggests those who are
free, i.e. those who have left home to live the wandering life.

%2 Ostensibly a twice-born brahmin ascetic is listing some rules for ascetic practice. In the hidden
meaning, one who is born again is continuing to suggest the everyday life of buddhas, bodhisattvas and
mahasattvas.

% Dvis means twice or twice a day. Pavaka means fire, but also, because fire is of three kinds, the number
3; pavaka is also given in the dictionary as “a kind of rsi, a saint, a person purified by religious abstraction
or one who purified from sin.” Juhvati means they make a sacrifice, especially by pouring butter into the
fire. But juhvati can also simply mean they honour. A mantra, according to one explanation of its
etymology, from the root Vman, to think, literally means “an instrument of thought.” Many possible
hidden meanings, then, can be read into dvih pavakarh juhvati mantra-pirvam. For example: “twice [a day],
using thought as an instrument, they honour a great seer.”

3 Ostensibly the brahmin ascetic is describing an ascetic practice involving holding the breath under
water: “And there they abide, their bodies being scratched by turtles.” In the hidden meaning, the
suggestion might be that even the buddhas, with all their wisdom, cannot fathom the merit of just sitting,
but are content at least to scratch the surface.
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evarh-vidhaih kala-citais-tapobhih parair divarh yanty aparair nr-lokam /

duhkhena margena sukharh ksiyanti duhkharh hi dharmasya vadanti milam // 7.18 //
Through painful practices such as these, accumulated over time, they arrive, via superior
practices, at heaven, and via lowlier ones at the world of human beings.’”* / By an arduous path
they come to inhabit ease; for suffering, they say, is the starting point of dharma.”* //7.18//

ity evam-adi dvipadendra-vatsah $rutva vacas tasya tapo-dhanasya /

adrsta-tattvo ’pi na samtutosa $anair idarh catma-gatarh babhase // 7.19 //

The son of a chief among two-footed beings, listened to words like these, and more, under that
man steeped in painful practice / But he failed to see the truth of it, and was not satisfied.
Silently he said to himself: //7.19//

duhkhatmakarh naika-vidharh tapa$ ca svarga-pradhanam tapasah phalarh ca /

lokas ca sarve parinamavantah sv-alpe §ramah khalv ayam asramanam // 7.20 //
“Asceticism in its various forms has suffering at its core; at the same time, ascetic practice has
heaven as its chief reward; / And yet every world is subject to change - all this toil in ashrams,
for so very little! //7.20//

$riyam ca bandhiin visayams$ ca hitva ye svarga-hetor niyamarh caranti /

te viprayuktah khalu gantu-kama mahattararh bandhanam eva bhuyah // 7.21 //

Those who abandon prestige, connections, and objects, to observe restrictions for the sake of
heaven - / Evidently, when parted from there, are destined to go only into greater bondage.

//7.21//

kaya-klamair ya$ ca tapo ’bhidhanaih pravrttim akanksati kama-hetoh /

sarhsara-dosan apariksamano duhkhena so 'nvicchati duhkham eva // 7.22 //

And he who, by the bodily travails called ascetic practice, desires advancement for the sake of
desire / While failing to attend to the faults that fuel sarhsara - he by the means of suffering
pursues nothing but suffering. //7.22//

trasa$ ca nityarh maranat prajanam yatnena cecchanti punah prasitim /

satyarh pravrttau niyata$ ca mrtyus tatraiva magna yata eva bhitah // 7.23 //

Though people are ever afraid of dying, still actively they strive for re-birth, / And just in their
doing, their death is assured - right there, where they are drowning, in fear itself. //7.23//

%% The ironic hidden meaning might be that buddhas opt for the lowlier, or more humble, practice among
fellow human beings.

¢ Again, the words apply equally to a dharma of asceticism and to the Buddha's dharma of four noble
truths.
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ihartham eke pravi$anti khedarm svargartham anye §ramam apnuvanti /

sukhartham as$a krpano ’krtarthah pataty an-arthe khalu jiva-lokah // 7.24 //

Some individuals go through grim exhaustion for an end in this world, others suffer the ascetic
grind for an end in heaven - / Pitifully expectant, having happiness as its end but failing to
accomplish its end, humankind sinks into end-less disappointment. //7.24//

na khalv ayam garhita eva yatno yo hinam utsrjya viSesa-gami /

prajiiaih samanena pariSramena karyam tu tad yatra punar na karyam // 7.25 //

Not to be blamed, certainly, is this effort which, casting aside the inferior, aims for distinction;
/ But the work wise men should do, exerting themselves as one, is that work wherein nothing
further needs doing. //7.25//

$arira-pida tu yadiha dharmah sukham $arirasya bhavaty adharmah /

dharmena capnoti sukharh paratra tasmad adharmarh phalatiha dharmah // 7.26 //

If causing the body pain, in contrast, is the dharma here, the body being happy constitutes the
opposite of dharma. / And yet by the dharma the body is [supposed] to obtain happiness in
future. On those grounds, the dharma here results in the opposite of dharma. //7.26//

yatah $arirarh manaso va$ena pravartate vapi nivartate va /

yukto damas-cetasa eva tasmac cittad rte kastha-samar $ariram // 7.27 //

Since the body, by the mind’s command, either carries on or stops its doing, / Therefore what is
appropriate is taming of the mind. Without the thinking mind, the body is like a wooden log.

/17.27//

ahara-$uddhya yadi punyam istarh tasman mrganam api punyam asti /

ye capi bahyah purusah phalebhyo bhagyaparadhena paranmukharthah // 7.28 //

If the good is to be got through purity of food, it follows that there is good in even the creatures
of the forest; / As also there are human beings who, through the reaping of fruits, subsist as
outsiders - human beings who, because of contravening destiny, are turned away from

wealth.**” //7.28//

duhkhe ’bhisarhdhis tv atha punya-hetuh sukhe ’pi karyo nanu so ’bhisarhdhih /

atha pramanam na sukhe ’bhisarhdhir duhkhe pramanarh nanu nabhisarmdhih // 7.29 //
But if the cause of good is the ability to handle hardship, then is not the same ability to be
practised with regard to happiness? / Or else, if being able to handle happiness is not the
standard, then how can ability to handle hardship be the standard? //7.29//

%7 Ostensibly the prince is poking fun at the conception that religious merit (punya) is to be gained by
eating pure food - because, if it were so, even deer and even outcasts could gain religious merit by living
outside of human civilization. In the hidden meaning, forest monks (creatures of the forest) do indeed
gain merit by transcending the will to fame and profit and living as outsiders.
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tathaiva ye karma-viSuddhi-hetoh spréanty apas-tirtham iti pravrttah /

tatrapi toso hrdi kevalo ’yarh na pavayisyanti hi papam apah // 7.30 //

Those again who, with a view to purifying their karma, zealously sprinkle on themselves water
which they feel to be sacred, / Are only, in so doing, pleasing their own heart, for wrong will
never be washed away by waters. //7.30//

sprstam hi yad yad gunavadbhir ambhas tat tat prthivyarh yadi tirtham istam /

tasmad gunan eva paraimi tirtham apas tu nihsarh$§ayam apa eva // 7.31 //

Whatever water has been touched by people steeped in good - that is sacred bathing water, if
such on earth is sought. / Therefore, virtues, yes, I do see as a sacred ford. But water, without
doubt, is water.” //7.31//

iti sma tat tad bahu-yukti-yuktarh jagada castarh ca yayau vivasvan /

tato havir-dhtima-vivarna-vrksam tapah-prasantam sa vanarh vives$a // 7.32 //

Thus, employing many and various forms of reasoning, did he speak, as the Brilliant One set
behind the Western Mountain. / Then he went where the trees, veiled by smoke from burnt
offerings, were turning gray; the practising of pain there having ceased, he went into the

forest... //7.32//

abhyuddhrta-prajvalitagni-hotrarh krtabhisekarsi-janavakirnam /
japya-svanakijita-deva-kostharh dharmasya karmantam iva pravrttam // 7.33 //

... Into the flaring forest, where the sacrificial flame was passed from fire to blazing fire; into
the bespattered forest, filled with seers performing their bathing rites; / Into the cooing forest,
where shrines to gods resounded with muttered prayers; into the forest which was like a hive of
dharma, all busy with doing. //7.33//

kas$-cin nisas tatra ni§a-karabhah pariksamanas$ ca taparhsy uvasa /

sarvam pariksepya tapa$ ca matva tasmat tapah-ksetra-talaj jagama // 7.34 //

For several nights, resembling the night-making moon, he dwelt there, investigating ascetic
practices; / And, having embraced asceticism in the round and come to his own conclusion
about it, he made to depart from that field of asceticism. //7.34//

anvavrajann aSraminas tatas tarh tad-ripa-mahatmya-gatair manobhih /

desad anaryair abhibhilyamanan maharsayo dharmam ivapayantam // 7.35 //

Then the ashram-dwellers followed him, their minds directed on his beauty and dignity - / Like
great seers following the dharma, when, from a land being overrun by uncivil people, the
dharma is retreating.’® //7.35//

% This could be another example in which the second half of a simile, ironically, carries the main gist of
what A$vaghosa seems to want to suggest - namely, that we should not attach to a geographical location,
but should just follow the dharma.
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tato jata-valkala-cira-khelarhs tapo-dhanarms caiva sa tan dadarsa /

tapamsi caisam anurudhyamanas tasthau $ive $rimati vrksa-mile // 7.36 //

Then those men whose wealth was painful practice he beheld in their matted locks, strips of
bark, and flapping rags; / So seeing, and yet feeling towards their austerities a fond respect, he
remained there standing, at the foot of an auspicious and splendid tree. //7.36//

athopasrtyasrama-vasinas tarh manusya-varyam parivarya tasthuh /

vrddhas$ ca tesamm bahu-mana-puirvarh kalena samna giram ity uvaca // 7.37 //

And so the ashram-dwellers stepped near and stood surrounding that most excellent human
being, / And the most mature among them, being full of respect, spoke in a soft voice these
gentle words: //7.37//

tvayyagate purna ivasramo ’bhiit sarhpadyate $iinya iva prayate /

tasmad imarh narhasi tata hatum jijivisor deham ivestam ayuh // 7.38 //

“At your coming the ashram seemed to become full; at your going, it seems to become empty. /
Therefore, my son, you should desist from leaving this [place of painful exertion] - like the
cherished life-force [not leaving] the body of a man who is fighting for his life.””” //7.38//

brahmarsi-rajarsi-surarsi-justah punyah samipe himavan hi $ailah /

tapamsi tany eva tapo-dhananam yat sarhnikarsad bahuli bhavanti // 7.39 //

For near to us, inhabited by brahmin seers, king-seers, and god-seers, rises a holy Himalayan
mountain®*® / Through whose closeness are augmented those very investments of painful effort
of people whose capital is painful effort. //7.39//

tirthani punyany abhitas tathaiva sopana-bhiitani nabhas-talasya /

justani dharmatmabhir atmavadbhir devarsibhis$ caiva nrparsibhi$ ca // 7.40 //

All around us, likewise, are holy bathing places, which are akin to stairways to heaven;**' / They
are frequented by seers whose essence of themselves is dharma, and by seers possessed of
themselves - by divine seers and by seers who are protectors of men. //7.40//

7 Again, when A is like B, ostensibly the point of B is to illustrate A, but really A is the convenient fiction
and the real message is in B.

¥ Alternate reading of punyah... himavan: a pleasant snow-clad peak. “A holy Himalayan peak” sounds
religious, but this spiritual reading is undermined by the hidden reading.

1 Alternate reading: “All around us, likewise, are wholesome bathing places which, at the level of the air,
consist of steps.” Again the hidden reading undermines the holiness of bathing places which are
esteemed as stairways to a spiritual place.
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itas ca bhilyah ksamam uttaraiva dik-seviturh dharma-vi$esa-hetoh /

na tu ksamar daksinato budhena padarh bhaved ekam api prayatum // 7.41 //

And going further, from here, the direction is northward that deserves to be cultivated, for the
sake of distinction in dharma; / It ill befits a wise man to take, contrarily, even one step that
might lead southward.*** //7.41//

tapo-vane ’sminn atha niskriyo va sarhkirna-dharme patito ’$ucir va /

drstas tvaya yena na te vivatsa tad brihi yavad rucito ’stu vasah // 7.42 //

Or else, in this forest of painful practice, you have seen one who neglects rites; or you have seen
one who is not pure, one who, in a commingled dharma, has fallen / And for this reason there is
in you no desire to dwell - then say as much, and be pleased to stay! [or express as much, in
which act of abiding, let light be shone!]*** //7.42//

ime hi vafichanti tapah-sahayam tapo-nidhana-pratimam bhavantam /

vasas tvaya hindra-samena sardharh brhas-pater apy udayavahah syat // 7.43 //

For these want as their companion in ascetic practice you who resemble a repository of ascetic
practice® - / Because abiding with you, the equal of Indra, would be a means of lifting up even
Brhas-pati, ‘the Lord of Spiritual Growth.”” //7.43//

ity evam ukte sa tapasvi-madhye tapasvi-mukhyena manisi-mukhyah /

bhava-pranasaya krta-pratijfiah svarh bhavam antar-gatam acacakse // 7.44 //

When he, in the midst of the ascetics, was thus addressed by the first ascetic, he the first in
perspicacity, / Since he had vowed to end the bhava which is becoming, disclosed the bhava of
his own real inner feelings and thoughts: //7.44//

rjv-atmanarh dharma-bhrtam muninam istatithitvat sva-janopamanam /

evarh-vidhair marh prati bhava-jataih pritih para me janita$ ca margah // 7.45 //

“Under dharma-upholding sages who tend in their core towards uprightness, and who are, in
their willing hospitality, like family, / To have had shown towards me such manifestations of
sincerity has filled me with great joy, and has opened for me a way. //7.45//

*2 Ostensibly, northward means towards the Himalayas; in the hidden meaning, north means up and
south means down.

*3 In the hidden meaning, one who neglects rites is a non-buddha, who expresses his or her true nature
in the backward step of turning light and letting it shine. Rucita means shone upon (by the sun &c ), and
hence pleasant. Astu means “let it be.” So rucito 'stu ostensibly means “be pleased to...,” but the hidden
meaning is “let [light] be shone.”

¥ Alternate reading of tapo-nidhana-pratimamm bhavantam: “you who represent the laying aside of
asceticism.”



Buddhacarita - 119

snigdhabhir abhir hrdayarh gamabhih samasatah snata ivasmi vagbhih /

rati$ ca me dharma-nava-grahasya vispandita samprati bhiiya eva // 7.46 //

By these emollient words of yours, which seep through to the heart, I am as if smeared all over;
/ And the enjoyment a beginner feels, at newly laying hands on dharma, is now pulsing through
me all over again. //7.46//

evarh pravrttan bhavatah $aranyan ativa sardarsita-paksapatan /

yasyami hitveti mamapi duhkham yathaiva bandhuimhs tyajatas tathaiva // 7.47 //

To leave you all like this, so devoted to all you do and so hospitable, to leave you who have
shown me such excessive kindness - / It pains me that I will leave you like this and depart, even
as it pained me to leave my kith and kin. //7.47//

svargaya yusmakam ayarh tu dharmo mamabhilasas tv apunar-bhavaya /

asmin vane yena na me vivatsa bhinnah pravrttya hi nivrtti-dharmah // 7.48 //

But this dharma of yours aims at heaven, whereas my desire is for no more becoming; / Which
is why I do not wish to dwell in this wood: for a non-doing dharma is different from doing.**

/17.48//

tan naratir me na parapacaro vanad ito yena parivrajami /

dharme sthitah puirva-yuganurupe sarve bhavanto hi maharsi-kalpah // 7.49 //

So it is neither displeasure in me nor wrong conduct by another that causes me to walk away
from this wood; / For, standing firm in a dharma adapted to the first age of the world, all of you
bear the semblance of great sages.”** //7.49//

tato vacah suinrtam arthavac ca su-§laksnam ojasvi ca garvitam ca /

$rutva kumarasya tapasvinas te viSesa-yuktarh bahu-manam iyuh // 7.50 //

Then, having listened to the prince’s speech, which was both friendly and full of real meaning, /
Thoroughly gracious and yet strong and proud, those ascetics held him in especially high

regard. //7.50//

5 Other possible readings of bhinnah pravrttya hi nivrtti-dharmah include: 1. “A non-doing dharma is
destroyed by doing;” 2. “The dharma of non-doing is mixed in with doing.” Besides the ostensible
meaning of “different from,” bhinna can mean 1. split or destroyed; and 2. mixed or mingled with. The
ambiguity may have been intentional on A$vaghosa's part, inviting us to ask ourselves what the relation
is between non-doing and doing, in practice and in theory.

*¢ The suffix kalpa means having the form of, resembling, like but with a degree of inferiority. On one
level, then, the prince is praising those who are devoted to hard practice. But below the surface, the
affirmation is by no means unreserved.
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ka$-cid dvijas tatra tu bhasma-$§ayi pramsuh $ikhi darava-cira-vasah /

a-pingalaksas tanu-dirgha-ghonah kundaika-hasto giram ity uvaca // 7.51 //

But up spoke one twice-born individual there, whose practice was to lay in ashes; standing tall,
clothed in bark strips and wearing his hair in a top-knot, / His eyes dark red, his nose long and
thin, holding in one hand a bowl-shaped container, he said these words:*"" //7.51//

dhimann udarah khalu ni$cayas te yas tvarh yuva janmani drsta-dosah /

svargapavargau hi vicarya samyag yasyapavarge matir asti so ’sti // 7.52 //

“0 man of understanding! High indeed is the purpose of one who, young as you are, has seen
the faults in rebirth; / For the man who, having properly thought about heaven and about
ending rebirth, is minded towards ending rebirth - he is the man! //7.52//

yajfiais tapobhir niyamai$ ca tais taih svargar yiyasanti hi ragavantah /

ragena sardharh ripuneva yuddhva moksarh paripsanti tu sattvavantah // 7.53 //

For those who are coloured by desire’s red taint, desire by various austerities, restrictions, and
acts of devotion, to go to heaven; / Whereas, having battled with red desire as if with an enemy,
those who are animated by the true essence, desire to arrive at liberation. //7.53//

tad buddhir esa yadi ni$cita te tirnarm bhavan gacchatu vindhya-kostham /

asau munis tatra vasaty arado yo naisthike $reyasi labdha-caksuh // 7.54 //

Therefore if this is your settled purpose, go quickly to the region of the Vindhya Hills; / There
lives the sage Arada, who has gained insight into the ultimate good. //7.54//

tasmad bhavaii chrosyati tattva-margarh satyarh rucau sarhpratipatsyate ca /
yatha tu pasdyami matis tathaisa tasyapi yasyaty avadhiiya buddhim // 7.55 //

)**® and will follow it as

From him you will hear the method of the tattvas (or the path of reality
far as you like; / But since this mind of yours is such you will, I am sure, progress on, after

shaking off the buddhi, or intelligence, of even that sage. //7.55//

spastocca-ghonam vipulayataksarh tamradharaustham sita-tiksna-darhstram /

idam hi vaktrarm tanu-rakta-jihvarm jfieyarnavarh pasyati krtsnam eva // 7.56 //

For, beneath a straight and high nose, and lengthened and widened eyes, with its lower lip the
colour of copper, and its large teeth, sharp and white, / This mouth, with its thin red tongue,
will drink up the whole ocean of what is to be known. //7.56//

**7 Being tall (pramsuh) and holding a bowl-shaped vessel (kunda) could be marks of a forest bhiksu. But
could laying in ashes also be such a mark?

8 Tattva (truth, reality) and buddhi (intellect, view) were concepts in Sarnkhya philosophy, wherein 20-
odd tattvas, or truths, were enumerated. In fact Arada in BC Canto 12 does not enumerate tattvas, though
he does speak of tattva-jiiah, those who know the truth / the tattvas (BC12.65). And he cites buddhi (“the
intelligent”) in the category of prakrti, Primary Matter (BC12.18).
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gambhirata ya bhavatas tv agadha ya diptata yani ca laksanani /
acaryakarh prapsyasi tat prthivyarh yan narsibhih purva-yuge ’py avaptam // 7.57 //

Moreover, in view of this unfathomable depth which you have,’*’

in light of this brilliance, and
judging by these signs, / You will realize on earth that seat of a teacher which was obtained not

even by seers of the first age.” //7.57//

paramam iti tato nrpatmajas tam rsi-janarh pratinandya niryayau /

vidhivad anuvidhaya te ’pi tamh praviviSur asraminas tapo-vanam // 7.58 //

“Very well,” said the son of a protector of men; then, bidding a glad farewell to that group of
seers, he went out. / For their part, having duly seen him off, the ashram-dwellers entered
anew the woods of painful practice. //7.58//

iti buddha-carite maha-kavye tapo-vana-prave$§o nama saptamah sargah // 7 //
The 7th canto, titled Entering the Woods of Painful Practice,
in an epic tale of awakened action.

9 Or “to which you belong” - the genitive bhavatas leaves open both subjective and objective readings.
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Canto 8: antah-pura-vilapah
Lamenting within the Women’s Quarters
[or Lamenting from within the Battlements]

Introduction

As discussed in the introduction to Canto 2, the ostensible meaning of antah-pura is “the women’s
apartments,” but literally antah-pura means within (antar) a fortress, city or other fortified area
(pura). Hence antah-pura can mean not only the women’s quarters within a palace complex but
also, more widely, a king’s palace - and, in the hidden meaning, the area that falls within the
sphere of protection of a protector of men, i.e., the sphere of influence of a buddha.

The other element of the Canto title, vilapa, ostensibly means unconscious expression of grief, as
when a cow moos through the night for a calf that has been taken away to satisfy the market for
veal. But in verse 70, the actions of a lamenting queen are described as ruroda dadhyau vilalapa,
“she wept, she reflected/meditated, she lamented.” In the hidden meaning, then, vilapa might
suggest not unconscious expression of grief but rather conscious teaching on suffering that
emerges, via reflection and meditation, out of suffering. In this sense, the Buddha’s turning of the
Dharma-wheel, in which he taught the four noble truths, was just lamenting from within the
battlements.

Ironically, then, below the surface this Canto is a kind of celebration. It is a celebration of the
truths of suffering, arising of suffering, cessation of suffering, and practice leading towards
cessation of suffering. The ironic subtext of celebration is there, for example, when Chanda
describes non-doing action seeming spontaneously to do itself, in the zone of the gods.

tatas turangavacarah sa dur-manas tatha vanar bhartari nirmame gate /

cakara yatnam pathi §oka-nigrahe tathapi caivasru na tasya ciksipe // 8.1 //

In low spirits, meanwhile - with his master gone thus,”® with no sense of me and mine, to the
forest - / He whose sphere was horses made on the road an effort to suppress his sorrow. And
surely enough, he, while also being thus, failed to banish his tears. //8.1//

yam eka-ratrena tu bhartur ajfiaya jagama margarh saha tena vajina /

iyaya bhartur viraham vicintayarhs tam eva panthanam ahobhir astabhih // 8.2 //

But the road which at his master’s behest he with that warhorse had travelled in one night - /
That same road, pondering the master’s desertion, [or reflecting on the separateness of a
master,] he now travelled in eight days.””' //8.2//

»0 tathd.... gate, “thus... gone,” suggests one meaning of tathdgata, “the Thus-Gone,” as an epithet of the
Buddha.
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haya$ ca saujasvi cacara kanthakas tatama bhavena babhtiva nirmadah /

alarhkrta$ capi tathaiva bhusanair abhud gata-$rir iva tena varjitah // 8.3 //

And the horse Kanthaka moved himself by an effort of physical strength; he panted; he was,
through his whole being, devoid of ebullience;** / Again, decked though he was in decorative
trappings, he seemed, without the one in question, to lack lustre. //8.3//

nivrtya caivabhimukhas tapo-vanam bhr$ar jihese karunarh muhur muhuh /
ksudhanvito ’py adhvani §aspam ambu va yatha pura nabhinananda nadade // 8.4 //
And yet, having turned back, so that he was fronting the woods of painful practice, loudly he

353

neighed, pitifully,” again and again. / However hungry he was, he neither rejoiced at nor

partook of, as before, grass or water on the road.” //8.4//

tato vihinarh kapilahvayarh purarh mahatmana tena jagadd-hitatmana /

kramena tau $tinyam ivopajagmatur divakareneva vina-krtam nabhah // 8.5 //

And so, the city called after Kapila, the city forsaken by that mighty soul whose soul was given
to the welfare of the world, / The two approached, step by gradual step, as if approaching
emptiness - an emptiness like the sky bereft of the day-making sun. //8.5//

sa-pundarikair api $obhitarh jalair alarhkrtarh puspa-dharair nagair api /

tad eva tasyopavanarh vanopamarh gata-praharsair na raraja nagaraih // 8.6 //

The city’s park, though graced by lotus-covered waters, though adorned by flower-bearing
plants, / Being nothing but that park itself, was like the woods - it no longer exuded lordly
splendour,” now that the citizens’ exuberant joy was gone. //8.6//

»! Ostensibly he travelled slowly because of being in a bad state. The alternative reading is that Chandaka
- representing the more mental aspect of a psycho-physical unity - was in a reflective or meditative
state.

»? Ostensibly, again, nirmada suggests being at a low psycho-physical ebb. But mada has connotations of
being puffed up with pride or intoxication or wantonness. So in its hidden meaning nirmada also points to
a reflective or meditative state. Cf. SN12.11: “Trembling went he of mighty arm, like a top bull elephant,
through with rut (nirmadah).”

%% Karunam can mean either deserving or showing compassion. Ostensibly the meaning here is pitifully in
the sense of deserving pity; the hidden meaning may be that the neighing was pitiful in the archaic sense
of pitiful - i.e. being full of pity.

%4 Ostensibly the horse also had changed for the worse. But in the ironic hidden meaning, something in
Kanthaka - representing greater physical prowess in a psycho-physical unity - had changed for the
better.

5 Na rardja; in the hidden meaning, there is no pejorative sense: the park was as it was. See also note to
verse 13.
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tato bhramadbhir di$i dina-manasair anujjvalair bagpa-hateksanair naraih /
nivaryamanav iva tav ubhau puram $anair apasnatam ivabhijagmatuh // 8.7 //

Thus, as though being slowed down, by men wandering in their direction, men with dispirited
minds, men no longer blazing, men whose eyes tears had knocked out,”® / The two together
approached the city - as silently as if going to a funeral bath. //8.7//

niSamya ca srasta-$§arira-gaminau vinagatau $akya-kularsabhena tau

mumoca basparh pathi nagaro janah pura rathe dasarather ivagate // 8.8 //

And seeing the pair with disjointed gaits, their bodies hanging loosely,”” coming back without
the bull of the Sakya herd, / The people of the city let their tears fall on the road - like in
ancient times when the chariot of Rama, son of ‘Ten Chariots’ Dada-ratha, came back [without

Rama). //8.8//

atha bruvantah samupeta-manyavo janah pathi chandakam agatasravah /

kva raja-putrah pura-rastra-nandano hrtas tvayasav iti prsthato 'nvayuh // 8.9 //

There again, speaking tensely, common folk afflicted by distress** addressed Chandaka on the
road - / “Where is the Child of the King, the joy of the city and of the kingdom? You have stolen
away that child!” they said, from the rear, following behind.** //8.9//

tatah sa tan bhaktimato ’bravij janan narendra-putrarm na parityajamy aham /
rudann-aham tena tu nirjane vane grha-stha-vesa$ ca visarjitav iti // 8.10 //

Then he said to those devout folk: “No neglecter am I of the child of a lord among men. / On the
contrary, by that child in the folk-free forest, the weeping I, and the clothes of a householder,
are both cast off together.”** //8.10//

¢ In the ironic hidden meaning, men who no longer have any illusions - non-buddhas.

»7 Cf BC3.28 Sithilanatangah, “limbs loose and bending.”

»% Amendment to dagatasravah, would give “visited by tears.” But dgatasravah or “afflicted by the
pollutants [namely, desire (kamdsrava), becoming (bhavasrava), and ignorance (avidyasrava)],” as per the
0Old Nepalese manuscript, also has meaning.

* A suggestion of a lack of initiative which tends to be shown by religious followers? In the hidden
meaning, are the devout expecting some kind of outside intervention, so that their own buddha-nature
might be restored to them?

*° In the hidden meaning, Chandaka is (1) emphasizing the importance of each individual regularly not
neglecting (atop a round black cushion) his or her own buddha-nature; and (2) suggesting how,
ultimately, it is not I who abandons the weeping I so much as it is the buddha-nature which casts off the
weeping L
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idarh vacas tasya niSamya te janah su-duskaram khalv iti vismayam yayuh /

patadd hi jahruh salilarh na netra-jarh mano ninindu$ ca phalartham atmanah // 8.11 //
When those common folk heard this utterance of his, because of its very great difficulty, they
were dismayed; / For the eye-born flood of falling tears they had not averted, and their own
minds, taking account of karmic retribution, they did blame.’*' //8.11//

athocur adyaiva vi$ama tad vanarh gatah sa yatra dvipa-raja-vikramah /
jijivisa nasti hi tena no vina yathendriyanarh vigame $aririnam // 8.12 //
%2 where he is, whose stride is the stride
of a king of elephants; / For without him we have no wish to live on, like embodied beings when

the power of the senses has departed. //8.12//

Or else they said: “Right now let us go into that forest,

idarh purarh tena vivarjitarh vanarh vanam ca tat tena samanvitarh puram /

na $obhate tena hi no vina purarh marutvata vrtra-vadhe yatha divam // 8.13 //

This city without Him is the woods, and those woods in his presence are a city. / For in his
absence our city does not shine’” - like heaven without marut-attended Indra, at the slaying of
Vrtra [Or like the sky, without the Almighty and his storm-gods, at the break-up of a thunder-
cloud].’**« //8.13//

punah kumaro vinivrtta ity atho gavaksa-malah pratipedire 'nganah /

vivikta-prstharh ca niSamya vajinarh punar gavaksani pidhaya cukru$uh // 8.14 //

“The prince has come back again!” said the women, as now they appeared in the rows of round
windows. / But seeing the horse’s empty back, they closed the windows again and wailed.

//8.14//

! In short, this group of devout believers, not being awake to the four noble truths, wallowed in self-
reproach.

%2 Or else they rushed too hastily into action.

*3 In the hidden meaning, because of his truth of emptiness, the city exists as it is.

%4 According to a myth recorded in the Rg-veda, having killed the demon Vrtra, Indra went to the ends of
the earth to conceal himself. Ostensibly vrta means this demon, who was supposed to be in possession of
the clouds. But vrta also means a non-fictional thunder-cloud. So in the hidden meaning, again, the city
was as it was, like the sky when all trace of heaven has vanished.
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pravista-diksas tu sutopalabdhaye vratena $okena ca khinna-manasah /

jajapa devayatane naradhipa$ cakara tas ta$ ca yathasrayah kriyah // 8.15 //

Whereas, having undertaken complete dedication, with a view to getting a son, his mind
exhausted by observance and by sorrow, / The ruler of men spoke in whispers in the temple,
and performed, as he felt fit, various actions.”” //8.15//

tatah sa baspa-pratiptirna-locanas turangam adaya turangamanugah /

vives$a $okabhihato nrpa-ksayarh yudhapinite ripuneva bhartari // 8.16 //

Then, with eyes filled with tears, the horse-servant betook to himself the horse’* / And, beaten
by sorrow, he entered the abode of a protector of men®” - as though his master had been
spirited away by an enemy warrior [or like when a master has been reeled in by a deceitful
combatant].’*® //8.16//

vigahamana$ ca narendra-mandiram vilokayann a$ru-vahena caksusa /

svarena pustena rurava kanthako janaya duhkham prativedayann iva // 8.17 //

Also entering the royal stable, while looking through tearful eyes, Kanthaka roared in a full-
sounding voice, as if making his suffering known to the people. //8.17// [Alternative
translation] Immersing himself in the place of stillness of the best of men,’** while looking, with

370

an eye containing tears,”” Kanthaka roared in a full-sounding voice, as if, for the benefit of

humanity, causing suffering to be known. //8.17//

% In the hidden meaning, the ruler of men might represent one who, having dedicated himself
completely (pravista-diksah), with a view to gaining Dharma-heirs (sutopalabdhaye), exhausts himself by
grieving for a suffering world and by practice - he is able to convey his teaching by secret whispers in a
temple, or by acting in his everyday life just as he pleases.

%% A suggestion of sitting with body and with mind?

%7 Nrpa-ksayam, the abode of a protector of men, the seat of a king, carries, as in so many similar
instances, the hidden meaning of sitting-meditation, as dropping off of body and mind.

%% Ostensibly Chanda was downcast, in a bad state, like one whose master has been spirited away yudha
ripund, by an enemy warrior. In the hidden meaning one master is reeled in, or led astray, by another
master - and thus something transcendent is celebrated, as in so many of the famous koans recorded in
Tang China.

% Mandira is from the root vmand, to stand still, to abide. It means a place of abiding, e.g. a waiting room,
or a stable for horses. So narendra-mandiram ostensibly means the royal stable, but again the hidden
meaning is sitting-meditation as a place of calm abiding.

°In the hidden meaning, insight informed by the four noble truths.
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tatah kha-ga$ ca ksaya-madhya-gocarah samipa-baddhas turaga$ ca sat-krtah /

hayasya tasya pratisasvanuh svanar narendra-siinor upayana-$ankitah // 8.18 //

Then the birds whose feeding place was in the middle of the dwelling, and the well-treated
horses tethered nearby, / Echoed the sound of that horse, in anticipation of the prince’s
approach. //8.18// [Alternative translation] Then those movers in empty space®' whose range,

? is the middle, and those venerated’” movers in readiness’* who are bound to

in loss,”
immediacy,””” / Echoed the sound of that horse, with the intuitive sense of getting close which

belongs to a son or a daughter of the best of men®°. //8.18//

jana$ ca harsatiSayena vaficita janadhipantah-pura-sarnikarsa-gah /

yatha hayah kanthaka esa hesate dhruvarm kumaro vi$atiti menire // 8.19 //
Over-exuberance, again, deceived people who were moving in the vicinity of the battlements of
their lord.””” / “Since the horse Kanthaka is here neighing,” they thought, “It must be that the
prince is on his way!” //8.19//

ati-praharsad atha $oka-miurchitah kumara-samdar$ana-lola-locanah /

grhad vini§cakramur asaya striyah $arat-payodad iva vidyuta$ calah // 8.20 //

And so in their exuberant joy, the women who had been insensible with grief, their darting eyes
now eager for a sight of the prince, / Stepped forth from their homes full of hope - like flashes
of lightning from an autumn cloud.””® //8.20//

' Kha-gah, “goers in empty space,” means birds, and, in the hidden meaning, those whose practice is
emptiness.

*”? The meanings of ksaya include 1. abode, dwelling-place and 2. loss, destruction.

% The meanings of sat-krta include 1. well-treated and 2. venerated, worshipped.

7 Tura-gah, “fast goers,” means horses, and, in the hidden meaning, those whose consciousness is quick,
people who are awake.

7 Samipa-baddha: 1. tethered (baddha) nearby (samipa); 2. bound (baddha) to nearness (samipa). In the
hidden meaning, then, a phrase equivalent to Dogen's GOCCHI NI SAERARU, “bound to the still state.” Cf
also nidraya hrta, “seized by repose,” in verse 47 below.

%76 Narendra-siinoh, “of the son of best of men,” means the prince's, and in the hidden meaning, belonging
to a follower of the Buddha.

7 The deceitful combatant of BC8.16 may be relevant here - a hidden sense being that we are, via a state
of nervous excitement, brought by expedient means into the sphere of influence of buddhas, as e.g.
Nanda was in the story of Handsome Nanda.

%7 In the hidden meaning, the women's eager interest mirrors the curiosity of those who have established
the will to the truth, in regard to what a buddha's enlightenment might be.
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vilamba-vesyo malinam$ukambara nirafijanair baspa-hateksanair mukhaih /

krsna vivarna mrjaya vina-krta diviva tara rajani-ksayarunah // 8.21 //

Their hair having dropped down, wearing garments of dirty cloth,”” with unrouged faces whose
eyes had been marred by tears,”™ / Bereft of cosmetic embellishment, they manifested
themselves as colourless - like stars in the sky when red dawn is dispelling dark night. //8.21//

arakta-tamrai$ caranair antipurair akundalair arjava-karnikair mukhaih /
svabhava-pinair jaghanair amekhalair a-hara-yoktrair musitair iva stanaih // 8.22 //
Their feet were without ornaments and not painted red; their faces were flanked by plain ears,
ears without ear-rings; / Their hips and thighs, without girdles, were naturally full; their female
breasts, without their ropes of pearls, seemed to have been stripped naked. //8.22//
[Alternative translation] Their unembellished practices® were not reddened by passion; their

mouths’*

were connected with ears of frankness, unfettered ears; / Their hips and thighs,
ungirt of the belts that signified social rank,’®’ expanded by themselves; their breasts, without

any attachment to stripping away,”" seemed to have been laid bare. //8.22//

niriksya ta baspa-parita-locana nir-asrayam chandakam a§vam eva ca /

visanna-vaktra rurudur varangana vanantare gava iva rsabhojjhitah // 8.23 //

Looking through tearful eyes at the destitute Chandaka-and-horse,’® having nothing to depend
upon, / Those beautiful women wept, with downcast faces, like cows in the woods abandoned by

the bull. //8.23//

tatah sa-baspa mahisi mahi-pateh pranasta-vatsa mahisiva vatsala /

pragrhya bahii nipapata gautami vilola-parna kadaliva kaficani // 8.24 //

Then the king’s queen, Gautami, tearful as a doting water buffalo that had lost her calf, /
Abducted her arms**® and fell, fronds shuddering, like a golden banana plant. //8.24//

% In the hidden meaning, a reference to the filthy rags (Jap: FUNZO-E) traditionally regarded as the best
and purest material out of which to patch together a kasaya.

%% Baspa-hateksanaih, as in verse 7 above.

%! Carana means foot and, in the hidden meaning, practice.

%2 Mukha means face or mouth.

% Mekhala means a girdle or belt, but (according to the Monier-Williams dictionary) “especially one worn
by men of the first three classes.”

¥ The many meaning of hara include a necklace, and taking away. In the hidden meaning, Asvaghosa is
praising the attitude of Zen practitioners who let body and mind drop away naturally, without being
tempted to do anything to try to help the process along.

% In the hidden meaning, they realized not only the mental but also the physical. Ostensibly Chandaka
and the horse were destitute (nir-asrayam); in the hidden meaning, those who saw realized emptiness,
having nothing to depend upon (nir-asrayam).

%6 Cf the description of palaces seeming to fling out their arms in verse 37.
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hata-tviso ’nyah $ithilatma-bahavah striyo visadena vicetana iva /

na cukru$ur nasru jahur na $a$vasur na celur asur likhita iva sthitah // 8.25 //

Other women, being bereft of sparkle, being flaccid in their core and in their arms, women who
seemed by their languor to be almost insensible, / Neither cried out, nor shed tears; they
neither audibly breathed, nor moved a muscle: As if in a painting, they stayed still. //8.25//
[Alternative Translation] Individual women, being different, being free of fury, being relaxed in
their souls and loose in their arms, women who seemed by their languor to be almost
insensible, / Neither cried out, nor shed tears; they neither audibly breathed, nor moved a
muscle: As if in a painting, they stayed still.** //8.25//

adhiram anyah pati-$oka-miirchita vilocana-prasravanair mukhaih striyah /

sisificire prosita-candanan stanan dhara-dharah prasravanair ivopalan // 8.26 //

Other women, losing control, dizzied by sorrow for their lord, with streaming faces, whose
wellsprings were eyes, / Wetted bare breasts bereft of sandal paste - like mountains with their
wellsprings wetting rocks. //8.26// [Alternative Translation] Those women, as individuals who
were different, not in a fixed manner,’ but as masters caused through sorrow to grow,’® with
streaming faces, whose wellsprings were eyes, / Wetted bare breasts bereft of sandal paste -
like mountains with their wellsprings wetting rocks. //8.26//

mukhais ca tasam nayanambu-taditaih raraja tad-raja-nivesanarh tada /

navambu-kale 'mbu-da-vrsti-taditaih sravaj-jalais tama rasair yatha sarah // 8.27 //

And in the presence of the tear stricken faces of those individuals, that lair of kings, in that
moment, was bathed in splendour - / Like a lake at the time of the first rains when clouds with
their raindrops are striking its dripping lotuses.” //8.27//

7 As also in BC Canto 5, “the women” in the hidden meaning represent practitioners sitting still in a
meditation hall. Ostensibly their arms were flaccid, lacking muscle tone; in the hidden meaning, their
joints were free of undue tension. Ostensibly their lifeless state made their breathing unduly shallow and
barely perceptible; in the hidden meaning, there was no restriction in their breathing, which was
therefore as silent as a winter breeze in a forest without leaves.

%% Adhira means “deficient in calm self-command,” excitable; in the hidden meaning, it means not fixed,
adaptable.

** In the compound pati-Soka-mirchitah, pati-Soka ostensibly means “sorrow for their lord/master” but
can equally mean “the sorrow of a master.” The meanings of Vmurch include 1. to become solid, thicken,
and, by extension, to stupify; and 2. to expand, increase, grow. Hence miirchitah could be describing the
women as 1. stupefied, fainting, dizzied [by sorrow for their lost lord]; or, in the hidden meaning, 2.
caused to grow [through the experience of sorrow as a master].

% Here as in several previous verses, by comparing grieving women with rain-soaked lotuses A$vaghosa
hints at the possibility of there being profound beauty, even in bitter-sweet investigation of the noble
truth of suffering.
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su-vrtta-pinangulibhir nir-antarair abhusanair gidha-sirair varanganah /

uramsi jaghnuh kamalopamaih karaih sva-pallavair vata-cala lata iva // 8.28 //

With hands whose gapless fingers were beautifully round and full, with unadorned hands whose
blood-vessels were invisible, / With their hands resembling lotuses, the most beautiful of
women beat their breasts - like wind-blown creepers beating themselves with their own

tendrils. //8.28//

kara-prahara-pracalai$ ca ta babhur yathapi naryah sahitonnataih stanaih /
vananilaghtirnita-padma-kampitaih rathanga-namnam mithunair ivapagah // 8.29 //
Again, as their conjoined and upturned breasts trembled under the barrage from their hands,
those women also resembled rivers / Whose lotuses, sent whirling by the forest wind, shook
into movement pairs of ratharniga geese - geese called after a wheel.”™ //8.29//

yatha ca vaksamsi karair apidayarhs tathaiva vaksobhir apidayan karan /

akarayams tatra paras pararh vyathah karagra-vaksamsy abala dayalasah // 8.30 //
Insofar as they goaded their bosoms with their hands, to that same degree they goaded their
hands with their bosoms; / Those in that loop®” whose strength was not in strength, their

393

compassion being inactive,”” made bosoms, and the tips of doing hands, antagonize each

other.” //8.30//

*! For more on rathanga geese, aka cakravaka ducks, see note to verse 60 below. Here women's breasts
are compared to pairs of these birds being shaken into movement beneath lotus faces. On the surface,
A$vaghosa may seem to be unduly interested in beautiful women's breasts. Below the surface his point
may be to stimulate us to reflect what it really is, whether we are a man or a woman, to be a mammal. For
example, to what extent is the course of a life of a human being born on the earth, as a mammal,
determined by emotion, and to what extent by reason?

% Tatra means there, or, in the hidden meaning in that state, in that loop.

% The subject is abala dayalasah. Ostensibly abalah means “those who are weak (f.),” i.e. women as the so-
called weaker sex; and dayalasah means “disinclined to pity” (daya = pity, compassion; a-lasa = inactive,
lazy, faint). In the hidden meaning, A§vaghosa seems to be suggesting that true compassion tends to be
manifested subtly, by indirect means, and not so much by brute force.

** A kara, a hand, is literally “a doer,” from the root vkr, to do or make. Goading bosoms with hands
might be a metaphor for stimulating the lazy heart and mind by doing something. Conversely, goading
hands with bosoms can be understood as a metaphor for stimulating the lazy body by thinking
something. The relation between bosoms and hands thus mirrors the relation already suggested between
Kanthaka and Chanda, horse and groom.
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tatas tu rosa-pravirakta-locana visada-sambandha-kasaya-gadgadam /

uvaca ni§vasa-calat-payodhara vigadha-$okasru-dhara ya$odhara // 8.31 //

But then, with eyes reddened by fury, stammering with the emotion that belongs to despondent
love, / Up spoke a bearer of glory, whose milk-bearers* heaved as she sighed - bearing tears of
grief running deep as the Earth, Ya$odhara said: //8.31//

nisi prasuptam ava$arh vihaya marm gatah kva sa chandaka man-mano-rathah /
upagate ca tvayi kanthake ca me samam gatesu trisu kampate manah // 8.32 //
“Leaving me helplessly asleep in the night, where, Chandaka, has the joy of my heart gone? /
Seeing you and Kanthaka come back, when three departed,” my mind, in all honesty, wavers.

//8.32//

anaryam asnidgham amitra-karma me nr$amsa krtva kim ihadya rodisi /

niyaccha baspam bhava tusta-manaso na samvadaty asru ca tac ca karma te // 8.33 //

It is an ignoble and ungentle action, the action of a non-friend,”” that you, O dealer in others’
pain,” have done to me. Why now do you weep? / Stop the tears! Let your mind be satisfied!
Tears, and that action of yours, do not chime well together. //8.33//

priyena vaSyena hitena sadhuna tvaya sahayena yathartha-karina /

gato ’rya-putro hy apunar nivrttaye ramasva distya sa-phalah §ramas tava // 8.34 //

For, thanks to you, a devoted friend - willing, well-meaning, and straight, a doer of what was
necessary - / That noble son is gone, never to return. Be glad! How wonderful for you, that your
effort was fruitful!®” //8.34//

% Payodhara means bearer or container of liquid, i.e, a cloud or a breast. The use of payodhara here is
partly poetic, since Yasodhara means Bearer of Glory. But it is also a further reminder of the mammalian
nature of human grief.

%% If Kanthaka is body and Chanda is mind, do Ya$odhara's words suggest that the missing third element
is [her] heart?

7 A-mitra, a non-friend, in its hidden meaning might be a true friend - as a non-buddha is a true buddha,
not one who necessarily conforms to expectations.

%% Nr-sarisa lit. means “injuring men;” hence, cruel. In the hidden meaning, an ironic epithet for one
steeped in the wisdom of the four noble truths.

* A double bluff - Yasodhara intends her words to be ironic, not true. The real irony, below the surface,
is that her words are true.
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vararh manusyasya vicaksano ripur na mitram aprajfiam ayoga-pe$alam /

suhrd-bruvena hy avipa$cita tvaya krtah kulasyasya mahan upaplavah // 8.35 //

It is better for a man to have an insightful enemy, rather than a friend of no wisdom, skilled in
no method;"” / For thanks to you, one versed in nothing who calls himself a friend," great
misfortune has befallen this noble house. //8.35//

ima hi $ocya vyavamukta-bhiisanah prasakta-baspavila-rakta-locanah /

sthite ’pi patyau himavan-mahi-same pranasta-$obha vidhava iva striyah // 8.36 //

These women are deeply to be commiserated, who have shed embellishments, whose bloodshot
eyes are clouded by tears of lasting devotion, / Who are like widows who lost their former
lustre - though their master is still there, standing firm on those flat Himalayan uplands [or
being as even as the snow-clad earth]."” //8.36//

ima$ ca viksipta-vitanka-bahavah prasakta-paravata-dirgha-nisvanah /

vina-krtas tena sahavarodhanair bhr§am rudantiva vimana-panktayah // 8.37 //

These rows of palaces too, flinging the dove-cots of their arms up and out,'” their long calls
being the cooing of devoted doves, / Seem when bereft of him, along with the women of the
inner apartments, mightily to weep and wail. //8.37//

anartha-kamo ’sya janasya sarvatha turangamo ’pi dhruvam esa kanthakah /

jahara sarvasvam itas tatha hi me jane prasupte ni$i ratna-cauravat // 8.38 //

This here horse Kanthaka, also, is constantly desirous that I, in every way, should come to
naught.”” / For thus, from here, he took away my everything - like a jewel thief who steals in
the night, while people are fast asleep. //8.38//

% Aprajfiam ayoga-pesalam. A-prajfiam ostensibly means unlearned, having no wisdom, but in the hidden
meaning, having the wisdom of no, the wisdom of going without. Ayoga-pesalam ostensibly means skilful
(pesalam) only in the wrong way (ayoga)” but, in the hidden meaning, skilful (pesalam) in the way (yoga) of
no (a-).

“! In the hidden meaning, again, the horse-tamer is a person of wisdom and compassion. A-vipas-cit
ostensibly means not (a-) knowing (-cit) enlightenment (vipas); hence unwise, ignorant; but in the ironic
hidden meaning knowing (-cit) the enlightenment (vipas) of absence [from ignorance] (a-).

2 Himavan-mahi-same could be read “remaining as constant as the Himalayas or the Earth,” or “being the
same as the Himalayas and the earth,” or “being as even as the ground in the Himalayas.” In the hidden
meaning, again, the women are Zen practitioners. The object of their devotion is constantly in balance.

% An allusion to the infantile panic reflex (the so-called Moro reflex)? See also BC8.24 above, and the
description of Sundari in SN Canto 6 (SN6.24-27).

“** In the hidden meaning, a suggestion of the fact that in the natural world all energy tends to dissipate?
Kanthaka in general stands for the power of nature, or the physical body harnessed to the mind of
Chanda. (Chandaka's name originally means Liking, Volition, Desire, Will.)
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yada samarthah khalu sodhum agatan isu-praharan api kirh punah kasah /

gatah kasa-yata-bhayat kathar nv ayam $riyarh grhitva hrdayarh ca me samam // 8.39 //
When he is well able to defy even incoming arrows, to say nothing of whips, / How could fear*”
of a whip’s goading have caused this [fast-goer] to go, snatching away, in equal measure, my

royal pomp and my heart? //8.39//

anarya-karma bhr§am adya hesate narendra-dhisnyar pratiptirayann iva /
yada tu nirvahayati sma me priyarh tada hi mukas turagadhamo ’bhavat // 8.40 //
Now the doer of un-aryan deeds is neighing loudly, as if filling with sound the seat of a first

among men; / But when he carried away my love, then the low-down donkey was dumb.*®

//8.40//

yadi hy ahesisyata bodhayan janar khuraih ksitau vapy akarigyata dhvanim /
hanu-svanar vajanayisyad uttamam na cabhavisyan mama duhkham idr$am // 8.41 //
For if he had whinnied, waking people up, or else had made a noise with his hoofs on the
ground, / - Or had he made the loudest sound he could with his jaws [had he sounded the
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ultimate warning of death and disease™] - I would not have experienced suffering like this.

//8.41//

itiha devyah paridevitasrayam niSamya baspa-grathitaksaram vacah /

adho-mukhah sasru-kalah krtafijalih §anair idarh chandaka uttararh jagau // 8.42 //
When thus he had heard, here in this world, the lament-laden words of the queen, whose every
syllable had been punctuated with a tear, / Chandaka, face turned down, tongue-tied by his own
tearfulness, and hands held like a beggar’s, softly voiced the following response: //8.42//

vigarhiturh narhasi devi kanthakam na capi rosamh mayi kartum arhasi /

anagasau svah samavehi sarva$o gato nr-devah sa hi devi devavat // 8.43 //

“Please do not blame Kanthaka, O godly queen, nor show anger towards me. / Know us both as
blameless in every way, for that god among men, O royal goddess, departed like a god. //8.43//

% Bhayat means “because of fear.” Below the surface Ya$odhara's question seems to ask whether what
goes readily in nature can be forced to go through intimidatory tactics.

¢ Below the surface, is an auto-biographical element discernible? Is A$vaghosa (the Horse-Whinny)
mindful of his own loud efforts in the Dharma Hall and silent efforts in the Meditation Hall?

*7 Hanu means 1. (fr. vhan, to destroy) "anything which destroys or injures life," death, disease; and 2.
(not fr. vhan) a jaw. Thus hanu-svanam ostensibly means “the sound of his jaws,” but a hidden meaning
might be “a sound [warming of] death and disease.”

‘% Ostensible meaning: I would not have experienced such terrible suffering. Hidden meaning: I would
not have experienced, in this manner, the purport of the four noble truths.
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aharh hi janann api raja-§asanar balat krtah kair api daivatair iva /
upanayam tiirnam imarh turangamarm tathanvagaccharh vigata-$ramo ’dhvani // 8.44 //
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For, knowing full-well the instruction of the king,”™ I, as though I were compelled by gods of
some description, / Swiftly brought this swift horse, and in that effortless manner I followed, on

the road.*"* //8.44//

vrajann ayam vaji-varo ’pi naspréan mahim khuragrair vidhrtair ivantara /

tathaiva daivad iva samyatanano hanu-svanarh nakrta napy ahesata // 8.45 //

This royal war-horse, also, as he went, did not touch the ground, the tips of his hooves seeming
to dangle separately in midair. / His mouth was sealed as if, again, by a divine force; he neither
neighed nor made a sound with his jaws [neither neighed nor sounded the warning of death and
disease].*"" //8.45//

yada bahir gacchati parthivatmaje tadabhavad dvaram apavrtam svayam /

tamas$ ca naisarh ravineva patitarh tato ’pi daivo vidhir esa grhyatam // 8.46 //

The moment that the prince moved outwards, the way out spontaneously became open / And
the darkness of night was broken as if by the sun - hence, again, let this be grasped as action in
the presence of the gods. //8.46//

yad apramatto ’pi narendra-§asanad grhe pure caiva sahasra$o janah /

tada sa nabudhyata nidraya hrtas tato ’pi daivo vidhir esa grhyatam // 8.47 //

In accordance with the instruction of the best of men, people in their thousands, in house and
town, were leaving nothing unattended;'” / In that moment all were seized by repose and not

roused to wakefulness*”’ - hence, again, let this be grasped as action in the zone of the gods.

//8.47//

19 Raja-$asanam. Ostensible meaning: King Suddhodana's command. Hidden meaning: the teaching of the
king of dharma.

1% A suggestion of action - non-doing action - that seems effortlessly to do itself, when the gods are on
our side.

11 A suggestion of action that does itself in the Meditation Hall (as opposed to preaching that does itself
in the Dharma Hall)?

12 Ostensible meaning: at King Suddhodana's behest, everybody was on guard. Hidden meaning: in
accordance with the Buddha's teaching, many individuals devoted themselves to mindful practice -
wherein body and mind dropped off naturally.

‘Y Abudhyata is imperfect (woke up) or imperfect passive (was awakened). In looking for the hidden
meaning, we are caused to question how or whether anybody wakes up or is woken up, with or without
outside intervention.
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yata$ ca vaso vana-vasa-sarhmatarh nisrstam asmai samaye divaukasa /

divi praviddhar mukutar ca tadd hrtarh tato ’pi daivo vidhir esa grhyatam // 8.48 //
And since, in that most opportune of moments, the robe approved for living the forest life was
bestowed on him by a sky dweller, / And that headdress which he launched into the sky was
borne away - hence, again, let this be grasped as action in the lap of the gods. //8.48//

tad evam avarh nara-devi dosato na tat-prayatarh prati-gantum arhasi /

na kama-karo mama nasya vajinah krtanuyatrah sa hi daivatair gatah // 8.49 //
Therefore, O royal goddess!, do not blame the two of us for his departure. / It was neither my
nor this horse’s own doing; for he went with the gods in his train.”*"* //8.49//

iti prayanarh bahudhaivam adbhutarm nisamya tas tasya mahatmanah striyah /
pranasta-$oka iva vismayarh yayur mano-jvararh pravrajanat tu lebhire // 8.50 //

When thus the women heard of the starting out, which was in so many ways miraculous, of that
mighty man, / They felt such amazement that the flame of sorrow seemed to go out. And yet
they conceived, following on from the going forth, fever of the mind."" //8.50//

visada-pariplava-locana tatah pranasta-pota kurariva duhkhita /

vihaya dhairyarh virurava gautami tatama caivasru-mukhi jagada ca // 8.51 //

Then, her eyes swimming in despondency, the grief-stricken Gautami, like an osprey who had
lost her chicks, / Gave up all semblance of composure and squealed. Tearful-faced, she gasped

for the breath in which she said: //8.51//

" In the hidden meaning, a reminder that non-doing action is beyond psycho-physical duality.

‘1 Mano-jvaram, “fever of the mind,” ostensibly means grief, mental pain, heartache, following the
prince's going forth. The hidden meaning might be that, following their own transcendence of grief, they
became zealous in practice.
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mahormimanto mrdavo ’sitah Subhah prthak-prthan mula-ruhah samudgatah /
praveritas te bhuvi tasya miirdha-ja narendra-mauli-parivestana-ksamah // 8.52 //
“Flowing in great waves, soft, black and beautiful, each hair rising up singly, growing from its
own root: / Have those locks of his, born from his head, been cast upon the ground? - locks of
hair which are fit to be encircled by a king’s crown! //8.52// [Alternative translation] Flowing

in great waves, soft, beautiful, and not white,"' 47

those thoughts of his, born from the summit,
have been cast upon the act of becoming’*® - / Each thought emerging singly, springing up from

the fundamental: thoughts which are fit to encase the cranium of the best of men! //8.52//

pralamba-bahur mrga-raja-vikramo maharsabhaksah kanakojjvala-dyutih /

vi§ala-vaksa ghana-dundubhi-svanas tatha-vidho ’py a§rama-vasam arhati // 8.53 //

Does he with his long hanging arms and lion’s stride, with his great bull-like eyes, and his
splendid golden lustre, / With his broad chest and thunderous resonance - does such a man
deserve a life in an ashram? //8.53//

abhagini niinam iyarm vasurh-dhara tam arya-karmanam anuttamarh patim /

tatas tato ’sau gunavan hi tadr$o nrpah praja-bhagya-gunaih prastyate // 8.54 //

Shall this treasure-bearing earth not claim as her possessor that peerless man of noble action? /
For such a protector of men, endowed as that one is in all respects with virtues, is born to her
by the merits that her offspring accrue.”’ //8.54//

419 Asita, “not-white,” means black. The word is thought to be a back formation from sita, white. In its
hidden meaning, as in connection with the sage Asita in BC Canto 1, asita suggests what is real as negation
of idealistic purity.

*7 Miirdha-jah, lit. “born from the head,” ostensibly means hairs; but in the hidden meaning, thoughts. At
the same time, miirdhan can mean the top or summit of anything. So there may be an added meaning of
transcendent thoughts, thoughts of a higher order.

*® The meanings of bhii include 1. the act of becoming or arising, 2. the earth.

% Ostensibly Queen Gautami is expressing a doubt about whether law of cause and effect will hold - the
Earth deserves to be possessed by such a man as Siddhartha, but he has abandoned his inheritance. Below
the surface, the Queen's question represents ironic affirmation of cause and effect, since beneath the
bodhi tree he will make the earth into his own possession.



Buddhacarita - 137

sujata-jalavatatanguli mrdi nigudha-gulphau visa-puspa-komalau /

vananta-bhiimirh kathinam katham nu tau sa-cakra-madhyau caranau gamisyatah // 8.55
//

How will his soft feet, with the web of the perfectly formed spreading between the toes - feet
which, with their ankles concealed, have the tincture of the blue lotus*”’ - / How will those feet
tread the hard forest ground? Those two feet, bearing a wheel in the middle: how will they go?

//8.55//

vimana-prsthe $ayanasanocitarh maharha-vastraguru-candanarcitam /
katham nu $itosnajalagamesu tac-chariram ojasvi vane bhavigyati // 8.56 //
How will his body, a body used to lying down and sitting up in the palace heights [or sitting in a

state risen above disrespect]’”' - a body honoured with the most valuable of garments*** and
with the finest a-guru fragrance’ - / How will his body subsist when cold and heat and rain

come in? That body so possessed of vitality: how, in the forest, will it be? //8.56//

kulena sattvena balena varcasa $rutena laksmya vayasa ca garvitah /

pradatum evabhyudito na yaciturh katharh sa bhiksam parata$ carisyati // 8.57 //

How will a man so proud of his family, character, strength and shining splendour - so proud of
his learning, prosperity, and power - / A man so up for giving, not for taking: how will he go
around begging from others? //8.57//

120 As it stands the 2™ pada is enigmatic, leading EH Johnston to amend visa-puspa (“the poisonous flower”
= the blue lotus) to bisa-puspa (“[as tender as] a lotus-fibre or a flower”). Bisa means shoot, or fibre of the
lotus. Puspa means flower. And komala means 1. tender, and 2. of like colour. With EHJ's amendment to
bisa-puspa-komalau, then, the 2™ pada carries on from the 1% pada describing the softness of the prince's
feet. If the original was visa-puspa-komalau, its sense may in fact have been antithetical to the 1* pada,
subverting idealism with the suggestion of a flower that on the surface looks as beautiful as a blue lotus
but whose name suggests another, different dimension.

! Vimdna means 1. disrespect, 2. a palace.

22 Ostensibly, golden brocade; in the hidden meaning, a bhiksu's robe sewn from discarded cloth.

2 Aguru means aloe incense; at the same time a-guru literally means “not heavy.” So in the hidden
meaning the suggestion is of a body lifted up by lightness.
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$ucau $ayitva Sayane hiran-maye prabodhyamano nisi tiirya-nisvanaih /

katham bata svapsyati so ’dya me vrati pataikade§antarite mahi-tale // 8.58 //

How will he who, having slept on a pure golden bed, is awakened in the night by sounds of
musical instruments, / How now will my vow-keeper drop off, on the surface of the earth, with
a single piece of cloth in between?” //8.58// [Alternative translation] How will he who, after

! is caused to expand™” in the night by sounds in

lying down in a pure golden act of lying down,
the fourth state:"”* / How now will my vow-keeper*”” drop off, on the surface of the earth, with a

single piece of cloth’”® in between?” //8.58//

imam pralapam karunam niSamya ta bhujaih parisvajya paras-parar striyah /
vilocanebhyah salilani tatyajur madhiuini puspebhya iverita latah // 8.59 //

Having heard this pitiful” lament, the women entwined each other with their arms / And let
the tears drop from their eyes - like shaken creepers dropping beads of nectar from their
flowers.”® //8.59//

tato dharayam apatad yasodhara vicakravakeva rathanga-sahvaya /

$anai$ ca tat tad vilalapa viklava muhur muhur gadgada-ruddhaya gira // 8.60 //

Then Ya$odhara, “Bearer of Glory,” dropped to the all-bearing earth like a goose named, for her
circular call, rathanga,”" but without the circle-making gander.””” / In dismay, she stuttered bit
by bit this and that lament, her voice by sobbing gagged and gagged again. //8.60//

‘24 Sayana means bed; but originally it is an -na neuter action noun which means lying down, reclining -
one of the four kinds of action, along with dsana, sitting.

> The meanings of pra-vbudh include 1. to awaken (trans.), and 2. to cause to expand or bloom.

¢ Tdrya means 1. a musical instrument, but 2. (= turya) the fourth, forming a fourth part, the fourth state.
7 With me vrati, “my vow-observing [husband],” Ya$odhara is ostensibly being sarcastic. Below the
surface, however, vrati accurately describes the prince as one who will keep his vow (see BC5.84) to reach
the far shore.

*?% Pataika ostensibly means what passes as an ascetic's bedding, for sleeping; in the hidden meaning, a
prostration cloth, for bowing.

2 Karunam. See note to verse 4 above.

% Again, the suggestion below the surface is of a group of individuals touched by the teaching of the
truth of suffering. Though the emotion in question is grief, ASvaghosa sees beauty in it.

3! Rathanga-sahvaya (feminine) means “[the female goose] named rathanga, or “chariot's wheel.' ”

2 Cakravaka (masculine) means a male of the same species - rathanga and cakravaka are two names for the
water-bird, variously identified as the greylag goose, or ruddy goose, or Brahmini duck, couples of which
species are known in Sanskrit poetry to call out for each other mournfully during the night in a circular
fashion - ang, ang. Both ratha and cakra convey the meaning of a wheel or circle. See also verse 29.
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sa mam anatham saha-dharma-carinim apasya dharmarh yadi kartum icchati /

kuto ’sya dharmah saha-dharma-carinim vina tapo yah paribhoktum icchati // 8.61 //

“If he wishes to perform dharma, the Law, having left me widowed, having cast aside his
partner in dharma, his lawful wife, / Then where is his dharma? Where is the dharma of one
who, without his partner in dharma, wishes to go ahead before her and taste ascetic practice?

//8.61//

$rnoti niinarh sa na puirva-parthivan mahasudarsa-prabhrtin pita-mahan /

vanani patni-sahitan upeyusas tatha hi dharmarh mad rte cikirsati // 8.62 //

He surely has never heard of the earth-lords of ancient times, such as ‘Very Beautiful to Behold’
Maha-su-dar$a and other ancestors, / Who went into the woods accompanied by their wives -
since thus he wishes, without me, to perform dharma. //8.62//

makhesu va veda-vidhana-sarhskrtau na darhpati pasyati diksitav ubhau /

samarh bubhukst parato ’pi tat-phalarh tato ’sya jato mayi dharma-matsarah // 8.63 //
Or else he fails to see that, during sacrificial oblations, both husband and wife are consecrated,
both being sanctified through Vedic rites, / And both wishing thereafter to enjoy together the
fruit of that sanctification - out of such blindness is born the besotted stinginess with dharma
that he has shown towards me. //8.63//

dhruvarh sa janan mama dharma-vallabho manah priyersya-kalaharh muhur-mithah /
sukharh vibhir mam apahaya rosanam mahendra-loke ’psaraso jighrksati // 8.64 //
Evidently, as dharma’s beloved, he left me suddenly and in secret, knowing that my mind would
be violently jealous where he, my own darling, was concerned. / Having so easily and fearlessly
deserted me in my anger, he is wishing to obtain heavenly nymphs in the world of Great Indra!

//8.64//

iyarh tu cinta mama kidr$arh nu ta vapur-gunarh bibhrati tatra yositah /

vane yad artharh sa tapamsi tapyate $riyarh ca hitva mama bhaktim eva ca // 8.65 //

But this concern I do have - what kind of physical excellence do those women possess who are
there? / On which account he undergoes austerities in the forest, having abandoned not only
royal power but also my loving devotion. //8.65//
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na khalv iyarh svarga-sukhaya me sprha na taj janasyatmavato ’pi dur-labham /

sa tu priyo mam iha va paratra va katharm na jahyad iti me mano-rathah // 8.66 //

This longing in me is truly not for the happiness of paradise (Nor is that happiness hard to
achieve for a man possessed of himself), / But how might I never be deserted by what I hold
most dear? - That is the chariot of my mind.”’ //8.66//

abhagini yady aham ayateksanarm Suci-smitarh bhartur udiksiturh mukham /

na manda-bhagyo ’rhati rahulo ’py ayarh kada-cid anke parivartitum pituh // 8.67 //
Even if [ am not to be blessed with the good fortune to behold the brightly smiling face, with its
long eyes, of my husband; / Does this poor unfortunate Rahula deserve never to roll around in
his father’s lap? //8.67// [Alternative Translation] Even if I am not to be blessed with the good
fortune to look up to the brightly smiling face, with its long eyes, of a master;*** / Does this poor

unfortunate Rahula deserve never to be reborn in the lap of the ancestors**°? //8.67//

aho nr-$§amsam su-kumara-varcasah su-darunarh tasya manasvino manah /
kala-pralaparh dvisato ’pi harsanam $iSumh sutarh yas tyajatidr$arh svatah // 8.68 //

0 how terribly hard and cruel is the mind of him, so full of mind, whose light is so gentle! / An
infant son, whose burbling would gladden even an enemy, he leaves in such a manner, just as he

likes. //8.68//

mamapi kamarh hrdayar su-darunar §ila-mayarh vapy ayaso ’pi va krtam /

anathavac chri-rahite sukhocite vanam gate bhartari yan na diryate // 8.69 //

My heart too must be very hard - made of stone or else wrought of iron - / In that it does not
split apart, when left like an orphan, now that its protector, who was accustomed to comfort,
has gone, shorn of his royal glory, to the forest.” //8.69//

*3 Ratha means 1. chariot, 2. joy. Therefore mano-ratha can mean 1. the chariot of the mind, the mind as a
chariot; and 2. a heart's joy. The hidden meaning might be that the chariot of every human mind is truly
driven not by desire for what can be taken away, but rather by desire for what cannot be taken away.

4 Bhartr, depending on context, means a husband or a master.

% Pitr, depending on context, means a father or an ancestor.
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itiha devi pati-§oka-mirchita ruroda dadhyau vilalapa casakrt /

svabhava-dhirapi hi sa sati Suca dhrtirh na sasmara cakara no hriyam // 8.70 //

Thus did a goddess here in this world, being insensible with grief on account of her husband [or
being caused by grief to grow, on account of a master],"° repeatedly weep, reflect, and lament. /
For, steadfast as she was by nature, she in her pain was not mindful of constancy and made no
show of modesty.”’” //8.70//

tatas tatha $oka-vilapa-viklavam yasodharar preksya vasurm-dhara-gatam /
maharavindair iva vrsti-taditair mukhaih sa-baspair vanita vicukrusuh // 8.71 //

Then, seeing her thus undone by grief and lamentation, seeing Yasodhara alighting on the
ground™® - the Bearer of Glory on the treasure-bearing Earth - / The women, with tearful faces
like big lotuses battered by raindrops, vented their sorrow. //8.71//

samapta-japyah krta-homa-mangalo nr-pas tu devayatanad viniryayau /

janasya tenarta-ravena cahata$ cacala vajra-dhvanineva varanah // 8.72 //

The protector of men, meanwhile, having finished with muttering of prayers, being through
with oblations and benedictions, had got out from the temple, the abode of gods;*’ / And yet,
struck by that sound of people suffering, still he trembled, like an elephant struck by the sound
of a thunderbolt. //8.72//

ni$amya ca chandaka-kanthakav ubhau sutasya sarh$rutya ca ni§cayam sthiram /

papata $okabhihato mahi-patih $aci-pater vrtta ivotsave dhvajah // 8.73 //

Having observed the two, Chandaka and Kanthaka, while being well informed as to the steadfast
unity of purpose of a son, / A lord of the earth had fallen down, toppled by sorrow,** like the
flag of Indra, Lord of Might, when the carnival is over. //8.73//

% pati-Soka-mirchitd, as in verse 26. The meanings of pati include lord, husband, and master. Again,
miirchita ostensibly describes Yasodhara as insensible, but the hidden meaning of mirchita is “caused to
grow.”

“7 In the hidden meaning, she was naturally constant, without trying to be mindful about it, and
naturally modest without making any show of it. In this, she was like the beautiful women in BC5.57 who
did not make a pretty sight.

¥ In the hidden meaning, seeing her enlightened, awake to harsh reality.

* In the hidden meaning, a true protector of men (a buddha) is like somebody who has already used a
raft to cross over a river and therefore no longer needs a raft - nor indeed a fabrication falsely
purporting to be a raft.

*In the hidden meaning, body and mind had dropped off, under the influence of the teaching of the four
noble truths.
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tato muhirtarh suta-Soka-mohito janena tulyabhijanena dharitah /

niriksya drstya jala-piirnaya hayarh mahi-tala-stho vilalapa parthivah // 8.74 //

And so, momentarily stupefied in filial grief,""" buttressed by people of like ancestry,”* / A lord
of the earth, with a view that was full to overflowing,"’ eyeballed a horse,"* whereupon,

standing on the surface of the earth, the earth-lord lamented:** //8.74//

bahiini krtva samare priyani me mahat tvaya kanthaka vipriyarh krtam /

guna-priyo yena vane sa me priyah priyo ’pi sann apriyavat praveritah // 8.75 //

“After doing for me in battle many acts of love, you, Kanthaka, have done one great act of non-
love; / For the lover of merit whom I love, your beloved friend though he is, you have cast -
lovelessly - into the woods. //8.75//

tad adya marm va naya tatra yatra sa vraja drutarm va punar enam anaya /

rte hi tasman mama nasti jivitarh vigadha-rogasya sad-ausadhad iva // 8.76 //

Therefore either take me today to the place where he is, or else go quickly and bring him back
here; / For without him there is no life for me, as for a gravely ill man without good medicine.**

/18.76//

suvarna-nisthivini mrtyuna hrte su-duskararm yan na mamara sarhjayah /

aharh punar dharma-ratau sute gate mumuksur atmanam anatmavan iva // 8.77 //

When ‘Gold-Spitting’ Suvarna-nisthivin was borne away by death, it was a miracle that Sarnjaya
‘The Victorious’ did not die. / I, however, am wishing, with the passing of a dharma-loving son,
to be rid of myself, as if I were not in possession of myself."’ //8.77//

“! Suta-Soka could equally mean grief for a son, or the grief of a son. Muhirtar... mohitah, “momentarily
stupefied,” might be an ironic expression of a moment of forgetting oneself.

*? Ostensibly the king was so weak that he needed to be propped up by family members to enable him to
walk. In the hidden meaning, the buddhas of the three times are on the side of one who sits as a lord of
the earth.

S Drstyd jala-piirnaya ostensibly means “with eyes filled with tears.” In its hidden meaning “with a view
filled to overflowing” might be an ironic description of a person who has abandoned all views in dealing
with reality.

** The eye, or more concretely, the eyeball represents the mind as an instrument of practice. Eyeballing
the horse suggests no disunity in the psycho-physical.

5 In the hidden meaning, an earth-lord's lament is a buddha's preaching of the four noble truths.

¢ Good medicine - effective medicine without harmful side-effects - is a metaphor for the Buddha's
dharma.

“7 The grief of Sathjaya (or Srpjaya) when his son Suvarna-nisthivin was borne away by death, is
mentioned twice in the Maha-bhdrata. Ostensibly King Suddhodana is saying his grief is greater even than
that, so that he wishes to die. In the hidden meaning, a king of dharma is inclined to forget himself in
sitting, dropping off body and mind.
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vibhor dasa-ksatra-krtah prajapateh parapara-jfiasya vivasvad-atmanah /

priyena putrena sata vina-krtarh katharh na muhyed dhi mano manor api // 8.78 //

For, though Manu is the mighty lord of living creatures, maker of ten dominions, knower of
former and latter things, son of the shining Sun, / When dispossessed of a beloved true son,
how could the mind of even Manu not be bewildered?**® //8.78//

ajasya rajfias tanayaya dhimate naradhipayendra-sakhaya me sprha /

gate vanarh yas tanaye divarh gato na mogha-baspah krpanar jijiva ha // 8.79 //

That wise son of King A-ja,"”’ ruler of men and friend of Indra: I envy him, / Who, when his son
[Rama] went to the forest, went himself to heaven. He did not live a miserable life of shedding
tears in vain. //8.79// [Alternative Translation] I envy a wise son of a non-hereditary king,”* a
son who was sovereign among men, and a friend of Indra - / A son who, when a son retired to
the forest, was in heaven, a son who did not live a pitiable life of shedding tears in vain.*"

/18.79//

pracaksva me bhadra tad asramajiram hrtas tvaya yatra sa me jalafijalih /
ime paripsanti hi te pipasavo mamasavah preta-gatim yiyasavah // 8.80 //
Describe for me, O friend of benign nature, the hermit’s arena, that place where you have taken
him who is my cupped hands for the fluid of forefathers.” / For these life-breaths of mine are

thirsty, wishing to gain their end, wishing to go the way of the departed.”** //8.80//

% Ostensibly the king is discussing Manu's loss of a son. But exactly thinking, the subject that is
dispossessed is not Manu but the mind of Manu. In that case the king's question causes us to ask about
bewilderment of a mind - for example, should we endeavour in the direction of non-bewilderment of
mind, by developing constancy like the earth (see verse 81 below)? Or should we welcome the
bewilderment that follows from the falsification of a long-cherished view?

9 Ajasya rdjiias tanaya ostensibly means King Da$a-ratha ('Ten Chariots'), who was the son of King A-ja
("Not Born') and the father of Rama.

% A-ja, “not born,” in the hidden meaning, describes a king who was not born into a royal line. And a
non-hereditary king means, for example, a lord of the earth in sitting, who has become a lord of the earth
by his or her own efforts and thanks to the teaching of a teacher who is not necessarily a blood relative.
Implicit in the verse, then, is the principle that the earth-lord who is father of such a son is also,
invariably, the son of such a son.

*! Na mogha-baspah, lit. “not being one of vain tears,” ostensibly means not shedding tears, which are in
vain (i.e. not enduring vain suffering), but the suggestion below the surface is of not letting one's
endurance of suffering be in vain. We can't avoid shedding tears. But those tears should not be shed in
vain.

*? Jalafijali means the hollowed palms filled with water offered to ancestors. In the hidden meaning it may
represent the means of transmission of that teaching which, metaphorically speaking, is the ancestors'
lifeblood.

3 Again, in the hidden meaning, an ironic expression of desire to walk the path of forgetting the self.
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iti tanaya-viyoga-jata-duhkham ksiti-sadr§am saha-jarh vihaya dhairyam /

dasaratha iva rama-$oka-vas$yo bahu vilalapa nr-po vi-sarhjfia-kalpah // 8.81 //

Thus, suffering the pain born of a son’s loss,”* a protector of men threw away the constancy,
akin to the earth, which was his natural birth-right;"** / And like Dadaratha in the grip of grief
for Rama - like he was unconscious* - he lamented profusely. //8.81//

$ruta-vinaya-gunanvitas tatas tarh mati-sacivah pravayah puro-hitas$ ca /

sama-dhrtam idam ticatur yathavan na ca paritapta-mukhau na capy a$okau // 8.82 //
Then he was addressed by a counsellor, a knowing friend possessed of learning, discipline and
virtue, and by the family priest, a man advanced in years; / The two spoke fittingly these
equally-weighted”” words, neither showing agonized faces nor being nonchalant. //8.82//

tyaja nara-vara $okam ehi dhairyam ku-dhrtir ivarhasi dhira nasru moktum /

srajam iva mrditam apasya laksmirh bhuvi bahavo hi nr-pa vanany atiyuh // 8.83 //
“Abandon sorrow, O best of men, and come back to constancy; you should not shed tears, O
stout soul, like a man who lacked grit.””® / For, flinging away their fortune like a crushed
garland, many rulers of men on this earth have gone into the forests. //8.83//

api ca niyata esa tasya bhavah smara vacanar tad rseh purasitasya /

na hi sa divi na cakra-varti-rajye ksanam api vasayiturh sukhena $akyah // 8.84 //
Moreover, this orientation of mind was predestined in him - remember those words long ago of
the seer Asita, ‘the Not White One.’” / For neither in heaven nor in the domain of a wheel-rolling
king could he, even for a moment, be made happily to dwell. //8.84//

** The ostensible meaning of tanaya-viyoga is losing a son, or separation from a son; a hidden meaning is a
son's losing - as when a Zen students forgets himself. In that case “suffering born of a son's losing,”
might describe, for example, legs becoming painful during sitting practice.

5 Ksiti-sadrsam saha-jarn... dhairyam ostensibly means the gravity (dhairyam) which is innate (saha-jam) in
a hereditary earth-lord such as Suddhodana. In the hidden meaning dhairyam suggests the earth-like
virtues of constancy, calmness, and bearing up, which are everybody's birth-right - i.e. the buddha-
nature. In the hidden meaning, to throw away such virtue is to kill the Buddha, if one should meet him on
the road.

¢ Vi-samjfia-kalpah, “as if unconscious,” ostensibly describes a person who remains in the grip of
unconscious reaction. But exactly thinking “as if unconscious” implies being conscious. Ironically, then,
the compound suggests the condition of an enlightened being who is holding up a mirror, as it were, to
Nature.

*7 A suggestion of reason/intelligence co-existing with experience? The two servants of the king seem to
represent dual aspects of wisdom, in the same way that Kanthaka and Chandaka seem to represent the
physical and the mental.

% In the hidden meaning, you should shed tears, but not in the manner of a man who lacked grit.
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yadi tu nr-vara karya eva yatnas tvaritam udahara yavad atra yavah /

bahu-vidham iha yuddham astu tavat tava tanayasya vidhes$ ca tasya tasya // 8.85 //

But if, O best of men, an effort is emphatically to be made, quickly say the word, and we two will
go to it at once. / Let the battle take place, right here right now, on many fronts, between a son
of yours and the various prescriptions of fate [or between a son of yours and miscellaneous

rules].”* //8.85//

nara-patir atha tau $§adasa tasmad drutam ita eva yuvam abhiprayatam /

na hi mama hrdayam prayati $§antirh vana-§akuner iva putra-lalasasya // 8.86 //

“On those grounds,” the lord of men then ordered them, “go quickly you two to battle, starting
right here; / For my heart no more goes to quiet, than does the heart of a bird of the forest
when it longs for a missing nestling.” //8.86//

paramam iti narendra-§asanat tau yayatur amatya-purohitau vanam tat /

krtam iti sa-vadhii-janah sa-daro nrpatir api pracakara §esa-karyam // 8.87 //

“Agreed!” the two said, in accordance with the order of the first among men.**® And to that
forest went the two of them, close advisor and family priest. / “Enough said!” said the lord of
men. And along with daughters and queen, he got on and did what remained to be done.

//8.87//

iti buddha-carite maha-kavye ‘ntah-pura-vilapo namastamah sargah // 8 //
The 8th canto, titled Lamenting from within the Battlements,
in an epic tale of awakened action.

*? Vidher...tasya tasya. The many meanings of vidhi include a rule, injunction, precept, law; method,
standard; manner of acting; and fate, destiny. This same counsellor seems to use vidhi in BC9.66-67 in the
sense of a rule, standard, or manner of proceeding.

* In the hidden meaning, to show an attitude of obedience, or submission to something outside oneself,
is, in the final analysis, to be in accordance with the Buddha's teaching.
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Canto 9: kumaranvesanah
The Seeking of a Prince

Introduction

The Canto title kumaranvesanah ostensibly describes the efforts of King Suddhodana’s two
emissaries to track down his son, the Prince (kumara). The alternative reading is that the seeking
(anvesana) in question is the investigation which the Prince is determined to do by himself for
himself, not taking anybody else’s word for anything.

Still another possibility is to read kumara, which means not only prince but also child, as both the
subject and the object of the seeking - as in the famous story from ancient China where a Zen
master describes real sincerity as “a child of fire coming looking for fire.”

tatas tada mantri-purohitau tau baspa-pratodabhihatau nrpena /

viddhau sad-a$vav iva sarva-yatnat sauharda-§ighrarh yayatur vanam tat // 9.1 //

Then the two,*" knowing informant and veteran priest, smitten by a protector of men, prodded
with a goad of tears,””” / Making every effort, like two good horses spurred into action, went
with good-hearted swiftness"® to that forest. //9.1//

tam a§ramam jata-pari§ramau tav upetya kale sadr§anuyatrau /

rajarddhim utsrjya vinita-cestav upeyatur bhargava-dhisnyam eva // 9.2 //

The two arrived, tired and weary, at that abode of tiring exertion. Having arrived at a
favourable moment, with what was appropriate for the journey, / The two abandoned royal
pomp and, in a modest manner, arrived at the hearth of a son of Bhrgu - they arrived at the
very place of fire of a son of fire."* //9.2//

! The two may be taken as representing every kind of duality that is spurred into action when one gets
moving in the right direction.

“ In the hidden meaning, a long whip, or goad, of tears (baspa-pratoda) might be a metaphor for the four
noble truths, whose effect is to stimulate us, by means of suffering, into practice leading towards
cessation of suffering.

*3 Sauhdra-sighram, with the quickness, or readiness to act, associated with the compassion of a friend, or
“good-heart” (su-hrd).

% BC6.1 also says that the ashram in question was that of a son of Bhrgu. The Bhrgus are said to be
closely connected with fire. Dhisnya means a place or abode, or a home where a hearth is. One of its
meanings is a side altar consisting of earth heaped up beside a fire.
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tau nyayatas tar pratipijya viprarm tenarcitau tav api canuriipam /

krtasanau bhargavam asana-stharh chittva katham ticatur atma-krtyam // 9.3 //

They honoured that inspired sage, following the standard, and were saluted by him accordingly.
/ As two who had sat,"® they spoke to one who abode in the act of sitting"*® - cutting out chat,
they told the son of Bhrgu their private business. //9.3//

$uddhaujasah $uddha-vi$ala-kirter iksvaku-vams$a-prabhavasya rajfiah /

imam janarh vettu bhavan adhirar $ruta-grahe mantra-parigrahe ca // 9.4 //

“Though we belong to a king in the line of lksvaku who is pure in his bodily energy and pure in
his wide renown, / Know, good sir, that the men before you are not sure of ourselves*’ in

apprehending what truth is taught**® and in comprehending the art of thought."” //9.4//

tasyendra-kalpasya jayanta-kalpah putro jara-mrtyu-bhayam titirsuh /

ihabhyupetah kila tasya hetor avam upetau bhagavan avaitu // 9.5 //

A son, like ‘Victorious’ Jayanta, of that Indra-like king, wishing to transcend the terror of aging
and dying, / Has, it is said, come here. May you, venerable one, see us two as having arrived"”

because of him.” //9.5//

tau so ’bravid asti sa dirgha-bahuh praptah kumaro na tu navabuddhah /

dharmo ’yam avartaka ity avetya yatas tv aradabhimukho mumuksuh // 9.6 //

[The sage] told them: “Indeed! The young prince, he of long arms, did arrive, but not as an
unwitting youth.”' / On the contrary, seeing that this dharma practised here involves
repeatedly coming back,”’” he set out towards Arada, seeking freedom.” //9.6//

% Ostensibly krtasanau (fr. krta doing, having done + dsana, sitting) simply means “seated.”

% As in the description of Asita in BC1.52, the ostensible meaning of dsana-stham is “remaining seated” or
simply “sitting down.” Here, as again in BC1.52, the hidden meaning is to praise a sage as being devoted
to sitting and as abiding in the act of sitting - having cut out idle chatter (chittva katham).

*” The meaning of adhira include not fixed, deficient in calm self-command, weak-minded. It is ostensibly
self-deprecating but in the hidden meaning suggests freedom from the sin of certainty.

8 Sruta-graha, lit. “grasping what is listened to,” suggests the work of a veteran priest.

“? Mantra-parigraha, lit. “comprehending consultation / the instrument of thought,” suggests the work of
a king's counsellor.

% In the hidden meaning, upeta may be synonymous with tathagata in the sense of arrived at reality.

“! Kumarah means a prince or a child or youth. The canto title kumaranvesanah, ostensibly describes a
prince being sought, but it could equally mean a prince doing the seeking. And, in a still deeper hidden
meaning, the suggestion might be of seeking out child-mind i.e. open-mindedness - investigating the
buddha-nature with beginner's mind.

2 Avartakah, from the root a-vvrt, to turn around or turn back. Ostensibly, avartakah refers to repeated
re-birth in sarhsara. In the hidden meaning, a dharma practised here and now involves repeatedly
coming back to the here and now.
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tasmat tatas tav upalabhya tattvar tarh vipram amantrya tadaiva sadyah /
khinnavakhinnav iva raja-bhaktya prasasratus tena yatah sa yatah // 9.7 //

Thus, on those grounds, the two of them grasped the truth,”” and said goodbye at once to that
inspired sage, / Whereon, as if tired and yet tireless, through their royal devotion,””* they
staunchly went in that direction in which the other had gone. //9.7//

yantau tatas tau mrjaya vihinam apa$yatam tar vapusa jvalantam /

nrpopavistam pathi vrksa-miile stiryarh ghanabhogam iva pravistam // 9.8 //

As thus on those grounds they were going, they saw him, who had totally neglected
purification,”” shining with handsome form, / On the road, royally seated at the foot of a tree -
like the sun when it has entered a canopy of cloud. //9.8//

yanam vihayopayayau tatas tarh purohito mantra-dharena sardham /

yatha vana-stharh saha-vamadevo ramar didrksur munir aurvaseyah // 9.9 //

Thus on those grounds the veteran, abandoning a vehicle, went in his direction, joined by the
keeper of the compass of thought - / As, when Rama was in the forest, the sage Aurvaseya,

‘Dawn’s Descendant,” along with the minister Vamadeva, went to Rama, wishing to see him."”

/19.9//

tav arcayam asatur arhatas tarm diviva §ukrangirasau mahendram /

pratyarcayam asa sa carhatas tau diviva §ukrangirasau mahendrah // 9.10 //

The two fittingly honoured him, as in heaven ‘Shining’ Sukra and Angirasa caused great Indra
to shine; / And he in return fittingly honoured those two, as in heaven great Indra caused Sukra
and Angirasa to shine.”” //9.10//

7 Upalabhya tattvam, similarly, ostensibly means “understanding the fact of the matter,” but in the
hidden meaning suggests realization of reality here and now.

7% Raja-bhaktya ostensibly means “because of devotion to the king.” Below the surface, the suggestion is
that being on the royal road (of sitting-meditation) caused them to be born along by the truth of non-
doing.

> Mrjayd vihinam ostensibly means that the prince had gone without washing; in the hidden meaning, the
suggestion is that in sitting naturally, he had already gone beyond religious rites of purification.

76 The ostensible point of this verse seems to be to draw a parallel between the story of Sarvartha-siddha
and the story of Rama as told in the Ramayana. Below the surface, A§vaghosa may have intended to
convey more important meaning with the words yanam vihaya, “abandoning a vehicle.”

77 Sukra (fr. Vsuc, to glow), “The Shining One,” is a name of Agni, god of fire; and Agni is regarded as the
chief son of Angiras. So Sukra (“the Shining One”) and Angirasa ("son of Angiras") can be understood to
be two names for one entity - and in this sense representative of all dualities, like body and mind, which
we are required to shine light upon, and shake off.
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krtabhyanujfiav abhitas tatas tau nisidatuh $akya-kula-dhvajasya /

virejatus tasya ca sarhnikarse punar-vasi yoga-gatav ivendoh // 9.11 //

Having thus on these grounds been allowed, the two, in the presence of the flag of the Sakya
family,"”® sat; / And in his vicinity they shone - like the twin stars of Punar-vasu in conjunction

with the moon.””” //9.11//

tarh vrksa-miila-stham abhijvalantarh puro-hito raja-sutarh babhase /

yathopavistarh divi parijate brhas-patih $akra-sutarh jayantam // 9.12 //

The veteran priest addressed that son of a king who abode at the foot of the tree, shining, / As
in heaven ‘Lord of Prayer’ Brhas-pati addressed ‘Victorious’ Jayanta, son of Mighty Indra, sitting
under the celestial coral tree: //9.12//

tvac-choka-$alye hrdayavagadhe moharh gato bhiimi-tale muhiirtam /

kumara raja nayanambu-varso yat tvam avocat tad idarh nibodha // 9.13 //

“Learn of the moment when a king, losing consciousness,* is on the ground, the arrow of your
sorrow having penetrated his core®' - / To these words which the king, O child!, his eyes
raining tears, said to you, listen well: //9.13//

janami dharmarh prati ni§cayam te paraimi te bhavinam etam artham /

aharh tv akale vana-samsrayat te $okagninagni-pratimena dahye // 9.14 //

‘I know your resolve with regard to dharma. I realize that this will be your goal. But at your
going to the forest at the wrong time, I am consumed with a fire of sorrow that burns like a fire.

//9.14//

tad ehi dharma-priya mat-priyartharh dharmartham eva tyaja buddhim etam /

ayarh hi ma §oka-rayah pravrddho nadi-rayah kalam ivabhihanti // 9.15 //

So come back, you who holds dharma dear, because of what is dear to me. For no reason but
dharma itself, abandon this idea of yours. / For this swollen stream of sorrow eats away at me
as the flow of a river eats away its bank. //9.15//

178 Sakya-kula-dhvaja ostensibly means the Sakya prince himself, but in the hidden meaning “the banner of
the house of Sakya[munil,” suggests a traditionally-sewn kasaya.

7 Ostensibly A$vaghosa is picking up a simile in the Ramayana about Punarvasu and the moon. Below the
surface, the intention, again, may be to cause us to investigate what psycho-physicality is, since some
understand Punarvasu to be an asterism consisting of two stars (the alpha and beta Geminorum), while
some understand Punar and Vasu to be two stars forming an asterism. Punar-vasu literally means
“Restoring Goods” or “Restoring Wealth,” but grammatically, as here, is dual.

0 Moharn gatah lit. means “gone/going to loss of consciousness,” i.e. being in a state of deluded
bewilderment. In the hidden meaning, forgetting oneself, or dropping off body and mind.

‘81 Ostensibly the veteran priest is referring to the King, Suddhodana, but in the hidden meaning raja, a
king, means one who is lord of the earth in sitting, being struck by the teaching of the four noble truths.
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meghambu-kaksadrisu ya hi vrttih samiranarkagni-mahasaninam /

tarh vrttim asmasu karoti $oko vikarsanocchosana-daha-bhedaih // 9.16 //

For the action which on clouds, water, brushwood and mountains, is exerted by wind, sun, fire
and the mighty thunderbolt: / Sorrow exerts that action on us - tearing us apart, causing us to
become dry, burning us out and demolishing us.*** //9.16//

tad bhunksva tavad vasudhadhipatyarh kale vanarh yasyasi §astra-drste /
an-ista-bandhau kuru mapy upeksarh sarvesu bhiitesu daya hi dharmah // 9.17 //

So enjoy for the present sovereignty over the earth. You will return to the forest at the right
moment, as per the $astras, or temporal sciences. / Never show disregard for your less fortunate
kin. For dharma is compassion directed towards all beings.** //9.17//

na caisa dharmo vana eva siddhah pure ’pi siddhir niyata yatinam /

buddhi$ ca yatna$ ca nimittam atra vanar ca lingarh ca hi bhiru-cihnam // 9.18 //
Neither is this dharma realized only in the woods: Its realization is assured in the city too, for
those who make the effort. / Intention and energy are what count in this arena. For the forest
and the uniform are a mark of fearfulness.*** //9.18//

mauli-dharair arhsa-visakta-haraih keyuira-vistabdha-bhujair narendraih /
laksmy-anka-madhye parivartamanaih prapto grha-sthair api moksa-dharmah // 9.19 //
By kings bearing crowns, by kings with strings of pearls hanging over their shoulders, and their
arms fortified by bands, / By kings lying cradled in Laksmi’s lap - even by those who did remain
in family life - the dharma of liberation has been attained. //9.19// [Alternative Translation]

485

Realized by kings who possess the earth,™ by kings for whom battle is directed towards their

own shoulders,*®

and whose arms are fortified by bands, / By kings acting in the middle,
between the dual flanks of fortune®’ - and realized also by those who stay at home - is the

dharma of liberation. //9.19//

2 In the hidden meaning, being dismantled and becoming dry might be an ironic suggestion of what it is
really to understand the four noble truths. See also SN Canto 17: The action which on fire, trees, ghee and
water is exerted by rainclouds, wind, a flame and the sun, / Nanda exerted that action on the faults,
quenching, uprooting, burning, and drying them up. //SN17.59//

% Below the surface an earth-lord is preaching the Buddha's teaching in a four-phased progression -
covering subjective sovereignty, objective knowledge, not doing wrong, and realization of the Buddha's
dharma.

18 Ostensibly Suddhodana is mocking solitude and the robe as marks of a coward. In the hidden meaning,
he is praising them as refuges of one rightly afraid of the terrors of aging, sickness and death.

* The meanings of mauli/mauli include 1. crown, and 2. earth.

**¢ The meanings of hara include 1. string of pearls, and 2. war, battle.

*7 Laksmi: 1. name of the Goddess of Fortune; 2. fortune. Arika: 1. lap; 2. side, flank. Madhye: 1. in the
middle, 2. standing between two.
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dhruvanujau yau bali-vajrabahiui vaibhrajam asadham athantidevam /

videha-rajam janakam tathaiva [paka]-drumar sena-jita$ ca rajiiah // 9.20 //
‘Oblation-Offering’ Bali and ‘Thunderbolt-Armed’ Vajra-bahu, who were the younger brothers
of ‘The Immutable’ Dhruva; ‘Born of Brightness’ Vaibhraja, ‘Born of the Midsummer Month’
Asadha, and ‘Close to the Gods’ Antideva; / Likewise the Videha King Janaka, ‘The Producer’;
‘[Ripening] Tree’ [Paka]-druma, and ‘Army Vanquishing’ King Senajit - //9.20//

etan grha-sthan nrpatin avehi naih$reyase dharma-vidhau vinitan /

ubhe ’pi tasmad yugapad bhajasva vittadhipatyam ca nrpa-$riyarh ca // 9.21 //

These men who remained at home as kings, you should know, were steeped in the dharma-
practice that leads to the highest happiness; / Therefore, enjoy both together sovereignty over
what is acquired and the glory of a protector of men.*” //9.21//

icchami hi tvam upaguhya gadhar krtabhisekam salilardram eva /

dhrtatapatrarm samudiksamanas tenaiva harsena vanarh pravestum // 9.22 //

Having contained you in a close embrace, you being besprinkled, wet with nothing but water,**
/ Then seeing you in possession of the d-tapa-tra (the big umbrella, the instrument of protection

)490 1491

from the heat of tapas)”™ - I desire, only in that state of happiness, to enter the forest.

/19.22//

ity abravid bhiimi-patir bhavantarh vakyena baspa-grathitaksarena /

$rutva bhavan arhati tat-priyartharh snehena tat-sneham anuprayatum // 9.23 //

Thus did the king speak to you, with words punctuated by tears; / Having listened well, for the
sake of his love, you should return his affection with affection. //9.23// [Alternative
Translation] Thus did a possessor of the earth speak to you, with words punctuated by tears; /

492

Having listened well, on account of valuing that,” you should follow with attachment his

attachment to that.”” //9.23//

8 Below the surface, a lord of the earth is giving good advice - not to put cart before horse or horse
before cart.

¥ Ostensible meaning: when you have been anointed as my successor. Hidden meaning: when water has
become for you nothing but water.

0 Ostensible meaning: seeing you in possession of the royal umbrella. Hidden meaning: seeing you
impervious to all forms of extremism, starting with asceticism.

#! Icchami... vanarn pravestum, “I wish/desire... to enter the forest,” can be read below the surface as a
buddha's pointing back to nature.

2 Tat-priyartham: 1. For the sake of his love (tat = the king); 2. because of valuing that (tat = that dharma /
that forest).

93 Tat-sneham: 1. His affection; 2. attachment to that.
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$okambhasi tvat-prabhave hy agadhe duhkharnave majjati $akya-rajah /

tasmat tam uttaraya natha-hinarh nir-asrayarh magnam ivarnave nauh // 9.24 //

For in the deep sea whose water is sorrow and which has its origin in you - in the foaming sea
of suffering - the Sakya king"* submerses himself; / On that basis you should allow him, who
has no protector, to cross to his destination, as a boat allows one to cross who, with nothing to
hold onto, is submersed in a flood. //9.24//

bhismena gangodara-sambhavena ramena ramena ca bhargavena /
$rutva krtarh karma pituh priyarthar pitus tvam apy arhasi kartum istam // 9.25 //

% the action of

The action of Bhisma ‘The Terrible,” who was born from the womb of Ganga,
Rama,” and the action of Rama the son of Bhrgu*”’ - / That action they did for the sake of what

their fathers valued. Having studied that action, you also should do a father’s desire.””® //9.25//

sarhvardhayitrirh samavehi devim agastya-justam diSam aprayatam /

pranasta-vatsam iva vatsalarh gam ajasram artarh karunam rudantim // 9.26 //

Have regard for the queen who fostered you, and who has yet to go south, into the region
inhabited by Agastya,”” / Have regard for her who, like a loving mother-cow that lost her calf,
is constantly and piteously wailing in distress. //9.26//

hamsena harhsim iva viprayuktar tyaktarh gajeneva vane karenum /

artam sa-natham api natha-hinarm traturh vadhtiim arhasi dar§anena // 9.27 //

[Rescue also your wife] who is like a goose separated from the gander, who is like a cow
elephant deserted in the forest by the bull; / Your unhappy young wife, who is widowed though
her husband lives - you should rescue her, by your presence.”® //9.27//

4 In the hidden meaning, a king [of dharma], in Sakyamuni's line, immerses himself in the four noble
truths.

195 Bhisma was the first son of King San-tanu by his first wife Ganga, but Bhisma relinquished his claim to
his father's throne to honour his father's promise to his second wife, the fisherman's daughter Kali. See
SN7.41, SN7.44.

%% Rama, the hero of the Ramayana, also gave up his claim to his father's throne, going voluntarily into
exile in the forest. These two examples, then, undermine the case which the king is ostensibly making.

7 Rama son of Bhrgu means Paradu-rama (Rama with the Axe), who pleased his father by slaying
Kartavirya. See SN9.17.

% Pitr: 1. father, 2, deceased ancestor. In the hidden meaning, you should act in accordance with the
mind of eternal buddhas.

* The southern region inhabited by Agastya means the region of death; or, in the hidden meaning, the
area where body and mind have dropped off.

°% In the hidden meaning, you should deliver all sentient beings, by your state of awakening.
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ekam sutarh balam an-arha-duhkharh samtapam antar-gatam udvahantam /

tarh rahularh moksaya bandhu-§okad rahuipasargad iva purna-candram // 9.28 //

Your only son, a young boy not deserving of hurt, who is bearing in secret the burning heat of
anguish - / Release him, Rahula, from his grief for his own flesh and blood [or from the sorrow

501,

of family ties]™"'; release him like the full moon from Rahu’s eclipsing grasp. //9.28//

$okagnina tvad virahendhanena nih§vasa-dhiimena tamah-$ikhena /

tvad-dar§anambv icchati dahyamanam antahpuram caiva puram ca krtsnam // 9.29 //
Burning with a fire of grief whose fuel is your absence, burning with a fire whose fumes are
sighs, and whose flames are hell, / While it seeks the water of your presence, is not only the
royalty within the battlements but the whole city.”* //9.29//

sa bodhisattvah pariptirna-sattvah $rutva vacas tasya purohitasya /

dhyatva muhiirtarh gunavad guna-jiiah pratyuttararh prasritam ity uvaca // 9.30 //

He the bodhisattva, the buddha-to-be, the one whose essence of being was awakening, he who
in his essential being was perfect, having listened to the words of that veteran, / Meditated a
moment and, as a knower of excellence, humbly spoke this excellent response: [or spoke this
excellent response, full of secret meaning:]** //9.30//

avaimi bhavarh tanaye pitrnar viesato yo mayi bhiimi-pasya /

janann api vyadhi-jara-vipadbhyo bhitas tv agatya sva-janarh tyajami // 9.31 //

“I understand the feelings of fathers towards a son, particularly the king’s towards me, / And
yet, even so knowing, afraid as I am of sickness, aging and death, there is nothing for it but that
I abandon my kith and kin. //9.31//

drastumh priyarh kah sva-janarh hi necchen nante yadi syat priya-viprayogah /

yada tu bhutvapi ciram viyogas tato gururh snigdham api tyajami // 9.32 //

For who would not wish to see his nearest and dearest if, in the end, there were no separation
from loved ones? / But since separation, however long delayed, happens, on those grounds the
guru, however sticky he is with affection, I abandon. //9.32//

> Bandhu-soka could mean 1. grief for his relative, or 2. grief from being related. Cf.pati-soka in the
previous canto.

*% The ostensible intention of the veteran's appeal is that the prince should extinguish the fires of
people's grief by giving up and going home. The irony is that the bodhisattva will truly accomplish that
task, on the contrary, by not going back to Kapilavastu yet.

°% The meanings of prasrita include 1. leaning forward deferentially, humble, modest; and 2. hidden,
obscure.
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madd-hetukarh yat tu naradhipasya §okarh bhavan aha na tat priyarh me /

yat svapna-bhiitesu samagamesu samtapyate bhavini viprayoge // 9.33 //

If, however, the gentleman present viewed me as the cause of the king’s sorrow, that view
would not be near and dear to me / When, in comings together which are like a dream, he is
suffering,”®* amid inevitable separation. //9.33//

evarh ca te niScayam etu buddhir drstva vicitram jagatah pracaram /

sartapa-hetur na suto na bandhur ajfiana-naimittika esa tapah // 9.34 //

After observing the world, in its manifold diversity, manifesting itself, you should let your mind
go towards certainty, like this: / Neither the son nor a relative is the cause of suffering. This
pain has its cause in ignorance. //9.34//

yadadhvaganam iva sarhgatanarh kale viyogo niyatah prajanam /

prajfio janah ko nu bhajeta §okarh bandhu-pratijfiata-janair vihinah // 9.35 //

Since separation, as for travellers meeting on a road, is, in time, inevitable for living beings, /
What wise man would wallow in sorrow when rid of people with whom he was purported to be

related? //9.35//

ihaiti hitva svajanarh paratra pralabhya cehapi punah prayati /

gatvapi tatrapy aparatra gacchety evam jane tyagini ko 'nurodhah // 9.36 //

Here a quitter comes, having left relations elsewhere. Eluding them here as well, off he goes
again. / Even after going there, again he goes, to yet another place. What attachment can there
be towards such a serial deserter?’®” //9.36//

yada ca garbhat prabhrti pravrttah sarvasv avasthasu vadhaya mrtyuh /

kasmad akale vana-sarh$rayarh me putra-priyas tatra bhavan avocat // 9.37 //

And since from the womb onwards, death in every situation is poised to strike, / How could his
majesty who holds his son dear, being there present, say that my giving myself to the forest was

ill-timed? //9.37//

*** Since the bodhisattva addresses the veteran as bhavin (the gentleman present), which takes the 3™
person singular, sartapyate (he is suffering) could refer to the king or equally to the veteran himself.
Either way, a wrong view is being negated in which the cause of suffering is seen as residing in others.

°% Ironic affirmation of the wandering life?
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bhavaty akalo visayabhipattau kalas tathaivartha-vidhau pradistah /

kalo jagat karsati sarva-kalan arcarhakah §reyasi sarva-kalah // 9.38 //

In devotion to worldly objects, wrong time exists. In business, equally, a right time is indicated.
/ Away from mankind and unto itself, time is dragging all moments of time. In a happier state
of higher good, all time is deserving of adoration.’* //9.38//

rajyarh mumuksur mayi yac ca raja tad apy udararh sadr§am pitus ca /

pratigrahiturh mama na ksamar tu lobhad apathyannam ivaturasya // 9.39 //

That the king wishes to cede his kingdom to me - that indeed is noble, and worthy of a father; /
But it would be no more fitting for me to accept, than for a sick man, out of greed, to accept

food that is bad for him. //9.39//

katham nu mohayatanarh nr-patvarh ksamarh prapatturh vidusa narena /

sodvegata yatra madah §rama$ ca parapacarena ca dharma-pida // 9.40 //

How can kingship, as the dwelling place of delusion, be fit to be entered by a man of wisdom? /
For there reside perturbation, intemperance, and exhaustion; and transgression against
dharma through harsh treatment of others. //9.40//

jambuinadam harmyam iva pradiptarh visena samyuktam ivottamannam /

grahakularh cambyv iva saravindar rajyarh hi ramyar vyasanasrayarm ca // 9.41 //

For, like a golden palace on fire, like the finest food laced with poison, / And like a lotus pond
full of crocodiles, kingship is attractive but it harbours calamities. //9.41//

ittharh ca rajyarh na sukhar na dharmah puirve yatha jata-ghrna narendrah /
vayah-prakarse ’pariharya-duhkhe rajyani muktva vanam eva jagmuh // 9.42 //

No comfort, then, is kingship; nor is it an inabdicable dharma - so that ancient kings who felt
disgust, / As the drag of getting old brought forth inevitable suffering, ceded their kingdoms
and retired nowhere else but to the forest. //9.42//

vararh hi bhuktani trnany aranye tosarh param ratnam ivopaguhya /

sahositam $ri-sulabhair na caiva dosair adr$yair iva krsna-sarpaih // 9.43 //

For foraging herbs, out in the wilds, while clasping the highest contentment to one’s breast like
a hidden jewel, / Is much better than living with the faults that tend easily to go, like unseen
black snakes, with royal glory. //9.43//

°% Progression through four phases is again evident here in four padas touching on 1. devotion, 2. worldly
business, 3. relentless passing of moments of time, and 4. Time as synonymous with real existence.
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bhagna-pratijfiasya na tiipapannam vanarh parityajya grham pravestum // 9.44 //

For it is praiseworthy for kings to leave their kingdoms behind them and, in their desire for
dharma, to betake themselves back to the forest. / But it is not fitting for a vow-breaker to shun
the forest and betake himself back to the family. //9.44//

jatah kule ko hi narah sa-sattvo dharmabhilasena vanam pravistah /

kasayam utsrjya vimukta-lajjah puramdarasyapi purarm $rayeta // 9.45 //

For what man of character born into a good family, having betaken himself, in his desire for
dharma, to the forest, / Would cast off the red-brown robe and, dead to shame, make for the
city - even if the city were that of Indra, “Breaker Down of City Walls,” himself? //9.45//

lobhadd hi mohad atha va bhayena yo vantam annam punar adadita /

lobhat sa mohad atha va bhayena samtyajya kaman punar adadita // 9.46 //

For he who, out of greed, out of ignorance, or else in fear, would take back the food he has
vomited, / He, out of greed, out of ignorance, or else in fear,”” would take back the desires he
has renounced. //9.46//

ya$ ca pradiptac charanat katharh-cin niskramya bhiiyah praviset tad eva /

garhasthyam utsrjya sa drsta-doso mohena bhiiyo ’bhilased grahitum // 9.47 //

Again, he who, after barely escaping from a burning house, would go back again into that
inferno - / He, after leaving family life, having seen the faults attendant on it, would desire in
his ignorance to embrace it again. //9.47//

vahnes$ ca toyasya ca nasti sarhdhih $athasya satyasya ca nasti sarhdhih /

aryasya papasya ca nasti satndhih §amasya dandasya ca nasti sarndhih // 9.47(b) //

There is no combining fire and water. Nor can falsity and truthfulness co-exist. / There is no
compatibility between what is noble and what is wicked. Nor are pacification and punishment

reconcilable. //9.47 (b)//>*

ya ca $rutir moksam avaptavanto nrpa grha-stha iti naitad asti /

$ama-pradhanah kva ca moksa-dharmo danda-pradhanah kva ca raja-dharmah // 9.48 //
Again, as for the tradition that rulers of men realized liberation while maintaining their status
in the royal family - that is not so. / How can the dharma of liberation, in which peace is
paramount, be reconciled with the dharma of a king, in which the rod is paramount? //9.48//

* The repeated phrase atha va bhavena, “or else in fear,”sets the bodhisattva's thinking apart from that of
the striver in SN Canto 8: “Greedy and untrained, devoid of decency and intelligence, / Truly, a wretched
dog is wishing to eat again some food that he himself has vomited." // SN8.21 //

°% EH]J omitted this verse from his translation, partly on stylistic grounds and partly because it is absent
from the Chinese translation. In the Tibetan translation this verse comes after verse 49.
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$ame rati$ cec chithilarh ca rajyarh rajye mati$ cec chama-viplavas$ ca /

$amas$ ca taiksnyarh ca hi nopapannar §itosnayor aikyam ivodakagnyoh // 9.49 //

When he delights in peace and quiet, his kingship is lax; when his mind turns to kingship, the
peace and quiet is spoilt. / For peacefulness and severity are incompatible - as a unity is
impossible of the cold and the hot, in water and fire. //9.49//

tan ni$cayad va vasudhadhipas te rajyani muktva §amam aptavantah /

rajyad mita va nibhrtendriyatvad anaisthike moksa-krtabhidhanah // 9.50 //

Resolutely, therefore, those rulers of the wealth-giving earth abandoned their kingdoms and
obtained peace; / Or else, firmly anchored, on the grounds of sovereign power, on the grounds
of subdued senses, they affixed the name ‘liberation’ to what was not the ultimate. //9.50//

tesarh ca rajye ’stu $amo yathavat prapto vanarh naham ani$cayena /

chittva hi pasam grha-bandhu-sarmjfiarh muktah punar na praviviksur asmi // 9.51 //

Or if any of those kings during his kingship did properly realize peace, be that as it may! I, for
my part, have not come to the forest with any lack of conviction. / For, having cut the snare
called kith and kin, I am free, and not about to enter [that snare] again.” //9.51//

ity atma-vijfiana-gunanurtiparh mukta-sprharh hetumad urjitam ca /

$rutva narendratmajam uktavantarh pratyuttaram mantra-dharo ’py uvaca // 9.52 //
Words that reflected his facility for knowing the self, words free of eager desire, reasonable, yet
powerful, / The son of the king thus spoke. Having listened, the counsellor®” also spoke his

piece: //9.52//

yo ni§cayo mantra-dharo tavayarh nayam na yukto na tu kala-yuktah /

$okaya dattva pitaram vayah-stharh syad dharma-kamasya hi te na dharmah // 9.53 //
“This mantra-containing resolve®’ of yours is not improper; but neither is it suited to the
present time. / For, to deliver your father in his old age into sorrow, for one who loves dharma
as you do, might not be your dharma. //9.53//

niinam ca buddhis tava nati-siksma dharmarthakamesv avicaksana va /

hetor adrstasya phalasya yas tvarh pratyaksam artham paribhiya yasi // 9.54 //
Assuredly, again, your judgement is not very acute, or else is dull, with regard to dharma,
wealth and desires,”" / In that, for the sake of an unseen result, you pass over conspicuous

wealth. //9.54//

*% Mantra-dharah, counsellor, lit. means the bearer of mantra, or upholder of wise counsel.

*191f the reading mantra-dhara is accepted here (neither EB Cowell nor EH Johnston accepted the reading),
the compound is used as an adjective - mantra-containing. The meanings of mantra include 1.
“instrument of thought,” 2. sacred speech, 3. counsel, 4. secret.

°!' Dharmartha-kama, dharma, wealth and desires/pleasure - the triple set of worthy aims, according to
one strand of ancient Indian thought.
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punar-bhavo ’stiti ca ke-cid ahur nastiti ke-cin niyata-pratijfiah /

evarh yada sams$ayito ’yam arthas tasmat ksamarm bhoktum upasthita $rih // 9.55 //

Some say, moreover, that there is rebirth; others assert with conviction that there is not. /
While this matter remains thus open to doubt, it is only natural to enjoy whatever royal rank
has come our way. //9.55//

bhilyah pravrttir yadi ka-cid asti rarnsyamahe tatra yathopapattau /

atha pravrttih parato na ka-cit siddho ’prayatnaj jagato ’sya moksah // 9.56 //

If we do carry on hereafter in some form, we will enjoy ourselves in that life as befits our birth;
/ Or else, if there is no carrying on in any form beyond this life, release is already a given for
this world, without any effort on our part. //9.56//

astiti ke-cit para-lokam ahur moksasya yogarh na tu varnayanti /

agner yatha hy ausnyam apar dravatvar tadvat pravrttau prakrtirh vadanti // 9.57 //
Some say that the next world does exist but they do not affirm a means of exemption [from life
carrying on there]; / For, just as heat belongs to fire and wetness belongs to water, nature,’" so
they say, is there in the carrying on. //9.57//

ke-cit svabhavad iti varnayanti subhasubharh caiva bhavabhavau ca /
svabhavikarh sarvam idarh ca yasmad ato ’pi mogho bhavati prayatnah // 9.58 //
Others explain that it is on the grounds of svabhava, existence of things as things unto

513

themselves,”” that there arise the good and the ugly, being and non-being. / And since this
whole world is naturally arisen from things existing unto themselves, again therefore effort is

all in vain. //9.58//

yad indriyanam niyatah pracarah priyapriyatvar visayesu caiva /

sarhyujyate yaj jarayarttibhi$ ca kas tatra yatno nanu sa svabhavah // 9.59 //

When the working of the senses is circumscribed, and pleasantness and unpleasantness reside
in the objects of the senses, / And when all is bound up with old age and infirmities, what place
in that has effort? Is all of that not simply the existence, as things unto themselves, of things?

//9.59//

adbhir hutasah $amam abhyupaiti tejamsi capo gamayanti $osam /

bhinnani bhutani $arira-samsthany aikyarh ca dattva jagad udvahanti // 9.60 //

The oblation-eating fire is stilled by water, and fiery flames cause water to dry up; / The
disparate elements, when contained in a body, confer unity and so bear up the world. //9.60//

>!2 prakrti, nature, or primal stuff, or the Primary Matter. See e.g. the description of the Sage Arada in
BC12.17.

°B Svabhava, or “existing of things as things unto themselves,” will be refuted at length, two generations
after A§vaghosa, by Nagarjuna in his Miila-madhyama-karika.
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yat pani-padodara-prstha-miirdhna nirvartate garbha-gatasya bhavah /

yad atmanas tasya ca tena yogah svabhavikam tat-kathayanti taj-jfiah // 9.61 //

When, with hands, feet, belly, back and head, a being develops in the womb, / And when there
is union of that being with its soul - those who know those things describe it as a natural arising
out of things unto themselves.” //9.61//

kah kantakasya prakaroti taiksnyam vicitra-bhavam mrga-paksinar va /

svabhavatah sarvam idam pravrttarh na kama-karo ’sti kutah prayatnah // 9.62 //

Who produces the sharpness of a thorn or the birds’ and the beasts’ diversity of being? / All this
is brought about naturally, out of things that exist unto themselves. There is no such thing as
free will. Where are the grounds, then, for making an effort? //9.62//

sargarh vadanti$varatas tathanye tatra prayatne purusasya ko ’rthah /

ya eva hetur jagatah pravrttau hetur nivrttau niyatah sa eva // 9.63 //

Others say, in a similar way, that creation arises from I§vara, the Almighty. What meaning is
there, in that case, in a person’s effort, / When what causes the world’s carrying on is the same
immutable agency that causes cessation? //9.63//

ke-cid vadanty atma-nimittam eva pradur-bhavar caiva bhava-ksayam ca /
pradur-bhavam tu pravadanty ayatnad yatnena moksadhigamarh bruvanti // 9.64 //
There are others who say that the individual soul is the cause of both coming into being and
being no more; / But whereas coming into being happens, they say, without effort, only by
strenuous effort, they assert, is release attained.” //9.64//

°* Svabhavika, here used as an adjective, has been regarded as the name of a so-called “school of
Buddhism.” Neither A$vaghosa nor Nagarjuna, however, recognized the existence of any such school. For
them the Buddha's teaching was not subject to analysis on sectarian lines.

°!5 Having stated the case against bothering to make any effort, the counsellor now proceeds to hedge his
bets and state the opposite case for making strenuous goal-oriented effort.
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narah pitfnam anrnah prajabhir vedair rsinarh kratubhih suranam /

utpadyate sardham rnais tribhis tair yasyasti moksah kila tasya moksah // 9.65 //

A man becomes free of his debt to the ancestors through his offspring, to the ancient sages
through the Vedas, and to the gods through acts of sacrifice. / He is born with these three debts
and when from these three he is released, there, so they say, in him, is release. //9.65//

ity evam etena vidhi-kramena moksarh sa-yatnasya vadanti taj-jfiah /

prayatnavanto ’pi hi vikramena mumuksavah khedam avapnuvanti // 9.66 //

In this way, say experts in the matter, by this order of proceeding, is release assured, to one
who makes effort. / For if their effort, however persevering, is disorderly, seekers of release
obtain only exhaustion. //9.66//

tat saumya mokse yadi bhaktir asti nyayena sevasva vidhim yathoktam /

evar bhavisyaty upapattir asya sarhtapa-nasa$ ca naradhipasya // 9.67 //

Therefore, O mild-mannered man of the soma, if you are devoted to release, honour the
standard, in the proper manner, as prescribed. / Thus will come about the realization of [the
release] and the ending of the anguish of the lord of men. //9.67//

ya ca pravrtta tava dosa-buddhis tapo-vanebhyo bhavanarh pravestum /

tatrapi cinta tava tata ma bhut purve ’pi jagmuh sva-grhan vanebhyah // 9.68 //

Again, as for your thinking it a fault to re-enter the palace from the ascetic woods, / Have no
worry in that regard, dear son - people even in ancient times left the forests and went back

home. //9.68//

tapo-vana-stho ’pi vrtah prajabhir jagama raja puram ambarisah /

tatha mahirh viprakrtam anaryais tapovanad etya raraksa ramah // 9.69 //

When he was petitioned by his subjects, though he had been abiding in the ascetic forest, King
Ambarisa went to the city. / So too, when the Great Earth was being abused by ignoble people,
did Rama return from the ascetic forest and reign over her.’*° //9.69//

tathaiva §alvadhipatir drumakhyo vanat sastinur nagararh vivesa /

brahmarsi-bhiita$ ca muner vasisthad dadhre $riyarh samkrtir antidevah // 9.70 //

So again did Druma, the Salva king whose name means Tree, in the company of his son, enter
the city from the forest. / And, having become a brahmarsi, a brahman seer, Antideva the
Sarnkrti received the royal insignia from the sage Vasistha. //9.70//

51 cf, Nanda's apology in SN Canto 7: “For the $alva king, along with his son; and likewise Ambarisa and

Rama and Andha, and Rantideva, son of Sankrti / Cast off their rags and clothed themselves again in
finest fabrics; they cut their twisted dreadlocks off and put their crowns back on.” // SN7.51 //
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evarh-vidha dharma-yasah-pradipa vanani hitva bhavanany atiyuh /

tasman na doso ’sti grham prayaturh tapo-vanad dharma-nimittam eva // 9.71 //

Such lanterns as these of the splendour of dharma quit the forests and returned to their houses.
/ There is no fault in going home, therefore, away from the ascetic forest, when the reason is
dharma itself!” //9.71//

tato vacas tasya niSamya mantrinah priyarm hitarh caiva nrpasya caksusah /

antinam avyastam asaktam adrutarh dhrtau sthito raja-suto ’bravid vacah // 9.72 //

Then, after he had listened to the fond and well-meaning words of a counsellor who was the eye
of a ruler of men, / Leaving nothing omitted and nothing garbled, neither getting stuck nor
getting carried away, standing firm in his resolve, the son of a king said: //9.72//

ihasti nastiti ya esa sam$ayah parasya vakyair na mamatra ni$cayah /

avetya tattvarh tapasa $amena va svayarh grahisyami yad atra niscitam // 9.73 //

“As to the doubt you raise, about existence in this world and non-existence, I shall arrive at
conviction in this matter not by way of another’s words. / Seeing the truth by the heat of
asceticism, or else by cooling tranquillity, I will grasp for myself what, in this matter, is to be
ascertained. //9.73//

na me ksamar sarh$aya-jarh hi dar§anam grahitum avyakta-paras-parahatam /

budhah para-pratyayato hi ko vrajej jano ’ndhakare 'ndha ivandha-des$ikah // 9.74 //

For it would ill befit me to accept a worldview born of doubt, unintelligible and beset with
internal contradictions. / For what wise person would proceed on the grounds of another
person’s grounds - like a blind man in the darkness, whose guide is blind? //9.74//

adrsta-tattvasya sato ’pi kirh tu me $ubhasubhe sams$ayite $ubhe matih /

vrthapi khedo hi varam $ubhatmanah sukharh na tattve ’pi vigarhitatmanah // 9.75 //
Even in my present state of not having realized the truth, yet still, though good and bad be in
doubt, my inclination is to the good. / For better the toil, though the toil was in vain, of a soul
given over to the good, than the gratification of one, though onto the truth, whose attitude was
reprehensible. //9.75//

imam tu drstvagamam avyavasthitam yad uktam aptais tad avehi sadhv iti /
prahina-dosa-tvam avehi captatar prahina-doso hy anrtarh na vaksyati // 9.76 //

Notice, pray!, that this tradition you describe is not exactly determined, and know to be truly
unerring that which is spoken by true people. / Again, know the state of a true person to be
freedom from faults, for one without faults will never speak an untruth. //9.76//
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grha-prave§am prati yac ca me bhavan uvaca rama-prabhrtin nidar§anam /

na te pramanarh na hi dharma-ni$cayesv alath pramanaya pariksata-vratah // 9.77 //
And as for what you said to me about going home, citing as an example Rama and the rest, /
They are not the standard. For, in no way, as a standard for decisions in dharma, do vow-
breakers measure up. //9.77//

tad evam apy eva ravir mahirm pated api sthiratvarh himavan giris tyajet /

adrsta-tattvo visayonmukhendriyah $rayeya na tv eva grhan prthag-janah // 9.78 //

That being so, even the sun may fall to the earth, even a Himalayan mountain may relinquish its
firmness, / But never would I, not having realized the truth, my senses oriented expectantly
towards objects, go back home as a common man. //9.78//

aharh vi§eyarh jvalitarh hutasanam na cakrtarthah praviseyam alayam /

I would go into the oblation-eating fire when it is blazing, but I would not, with my task
unaccomplished, go back home.” / Thus did he declare, with pride but with no sense of me and
mine, as he stood up and, as per his declared intent, went on his way. //9.79//

tatah sa-baspau saciva-dvijav ubhau niS$amya tasya sthiram eva ni§cayam /
visanna-vaktrav anugamya duhkhitau $§anair agatya puram eva jagmatuh // 9.80 //

Then the counsellor and the twice-born veteran, both in tears, having perceived his
unshakeable resolve, / Tagged along, in the grip of suffering, with despondent faces; and then
meekly, having no other course, the two of them went back to the city in question. //9.80//

tat-snehad atha nrpate$ ca bhaktitas tau sapeksarh pratiyayatu$ ca tasthatus ca /
dur-dharsam ravim iva diptam atma-bhasa tarh drasturh na hi pathi $ekatur na moktum
//9.81//

Out of affection for him, and out of devotion to the king, the two went worriedly on their way,
and then the two stood still; / For, as he blazed with his own light, like the blinding sun, they
were able neither to behold him on the road nor to let him go. //9.81//
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tau jiiaturh parama-gater gatim tu tasya pracchannar$ cara-purusafi chucin vidhaya /
rajanam priya-suta-lalasarh nu gatva draksyavah katham iti jagmatuh katham-cit // 9.82
//

In order to monitor the progress, however, of him whose progress was of the highest order,
those two appointed honest men to spy for them in secret. / “How on earth are we to go and see
the king, who is so devoted to his beloved son?”, they fretted, as somehow, with difficulty, the
two of them progressed. //9.82//

iti buddha-carite maha-kavye kumaranvesano nama navamah sargah // 9 //
The 9th canto, titled The Seeking of a Prince,
in an epic tale of awakened action.
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Canto 10: Srenyabhigamanah
Srenya Drawing Near

Introduction

Once again the title is a person and a verb, and this time the person is ostensibly the subject of the
verb. The person is Srenya, also known as King Bimbisara, ruler of the ancient kingdom of
Magadha. The verb abhigamana ostensibly describes Srenya approaching the Prince with a view to
persuading him to change his mind.

One alternative reading of the Canto title is as a co-ordinative (dvandva) compound of two
elements: 1. Srenya and 2. Drawing Near. In this reading, Srenya is Srenya, and the one getting
closer is the bodhisattva who, as in Canto 13, simply sits in lotus, as immovably as Mount Kailasa.

At the same time there is a sense in which, below the surface, ironically, the words of Srenya
himself get closer and closer to the truth, so that by the closing verses of the Canto Srenya is
describing how people who have, in the true sense, grown old, as if they have crossed beyond a
wasteland, finally breathe easy.

sa raja-vatsah prthu-pina-vaksas tau havya-mantradhikrtau vihaya /

uttirya gangarm pracalat tarangarh §rimad-grham rajagrhar jagama // 10.1 //

The king’s beloved boy, whose chest was broad and full, after he had got rid of those two, the
heads of havya and of mantra, oblations and machinations, / Crossed the billowing Ganges and
went to Raja-grha, “Kingsbury,” with its splendid residences.”” // 10.1//

$ailaih su-guptar ca vibhisitarh ca dhrtarh ca piitar ca $ivais tapodaih /

paficacalankarh nagararh prapede $§antah svayambhir iva naka-prstham // 10.2 //

Well guarded, and beautified, by mountains; preserved, and purified, by healing hot springs; /
In the hook of five hills, stood the city he entered - like ‘Self-Existing’ Brahma,”"® unperturbed,
entering the heights of heaven. //10.2//

517 Raja-grha was the capital of Magadha, the kingdom ruled at that time by Srenya, also known as Bimbi-
sara.

5 Conventionally Svayam-bhil means either Brahma or Siva - or sometimes the other of the three gods
in the Hindu triad, Visnu.
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gambhiryam oja$ ca ni§amya tasya vapus$ ca diptarh purusan atitya /

visismaye tatra janas tadanirh sthanu-vratasyeva vrsa-dhvajasya // 10.3 //

Perceiving the depth and strength of that man, and the shining form which outshone men, /
The people there at that time were filled with wonder - as if [perceiving the depth and strength

and shining form] of the one, unmoving in his vow of practice, whose emblem is the bull.”"

//10.3//

tarh preksya yo 'nyena yayau sa tasthau yas tatra tasthau pathi so 'nvagacchat /

drutarh yayau yah sa jagama dhirarh yah kas-cid aste sma sa cotpapata // 10.4 //

On seeing him, whoever was going the other way stood still; whoever was there in the road
standing still, followed along; / whoever was going hurriedly, went steadily; and anybody who
was sitting, sprang up.’”’ //10.4//

ka$-cit tam anarca janah karabhyam sat-krtya ka$-cic chirasa vavande /

snigdhena ka$-cid vacasabhyananda naivarh jagamapratipujya kas-cit // 10.5 //

Some people honoured him with joined hands; some properly paid homage, using their head;”*
/ some sang his praises with devoted words. Nobody, in this way, went without showing
religious reverence.’” //10.5//

tarh jihriyuh preksya vicitra-vesah prakirna-vacah pathi maunam iyuh /

dharmasya saksad iva sarhnikarse na ka$-cid anyaya-matir babhiiva // 10.6 //

Fancy dressers when they saw him felt ashamed. Random chatterers on the road fell silent. / As
when in the physical presence of dharma,’” nobody had an irregular thought. //10.6//

anya-kriyanam api raja-marge strinarh nrnam va bahu-mana-ptrvam /

tarh deva-kalparh nara-deva-siinurh niriksamana na tatarpa drstih // 10.7 //

Though on the royal road they were engaged in different work,”* adoring women and men
beheld him, / The god-like son of a man-god, but satisfaction was not realized by their admiring
gaze. //10.7//

**° The god whose emblem is the bull most probably means Siva.

> Ostensible meaning: they stopped sitting and got up. Hidden meaning: they carried on sitting, and
went up more.

' They prostrated themselves, bowing their head to the floor; and/or they used their head (for
something other than a hat-rack) and paid attention to what they were doing.

°22 Ostensibly A$vaghosa is praising all the townsfolk for the attitude of religious devotion. Below the
surface, is he ironically bemoaning the absence of any individual who was different (anyah or anya)?

°* The ostensible meaning of saksat (ablative of sa [possessing] + aksa [eye]) is “before one's own eyes.”
Below the surface, dharmasya saksat suggests realizing the dharma not only on the outside, but as one's
own practice of sitting upright.

> Ostensibly they were otherwise occupied, engaged in miscellaneous tasks.Anya-kriyanam ostensibly
means “other tasks,” but in the hidden meaning, the labours of an individual who is different, the actions
of a non-buddha.
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bhruvau lalatarh mukham iksane va vapuh karau va caranau gatir va /

yad eva yas tasya dadars$a tatra tad eva tasyatha babandha caksuh // 10.8 //

Eyebrows, forehead, mouth, or organs of seeing; body or hands; feet or manner of going - /
Whatever aspect of him any of them looked at, to that very target her or his eye was bound.

//10.8//

drstva ca sorna-bhruvam ayataksarh jvalac-charirarh §ubha-jala-hastam /

tarh bhiksu-vesam ksiti-palanarharh samcuksubhe rajagrhasya laksmih // 10.9 //

On seeing him, moreover, with the circle of hair between his eyebrows and with his widely
extending eyes, with his shining body and beautiful webbed hands, / On seeing in a beggar’s
garb him who was fit to rule the earth, the Royal Grace of Rajagrha®* was ruffled. //10.9//

$renyo ’tha bharta magadhajirasya bahyad vimanad vipularh janaugham /

dadars$a papraccha ca tasya heturh tatas tam asmai purusah $asarhsa // 10.10 //

And so Srenya,””® master of the Magadha domain, from an outer palace turret, saw the great
throng, / And inquired into the motive behind it. Then a man conveyed that [motive] to him -

//10.10//

jfianam parar va prthivi-§riyam va viprair ya ukto *dhigamisyatiti /

sa esa §akyadhipates-tanti-jo niriksyate pravrajito janena // 10.11 //

“Ultimate knowing, or else earthly power, inspired sages said he would realize: / It is he, the
son of the Sakya ruler, who, having gone forth, is being admired by the people.” //10.11//

tatah $rutartho manasagatartho raja babhase purusarh tam eva /

vijiayatam kva pratigacchatiti tathety athainam puruso nvagacchat // 10.12 //

Then, having learned the motive, having been motivated in his own mind, the king told that
same man: / “Let me know in what direction he is going!”*”’ The man said “So be it!” and
followed him. //10.12//

a-lola-caksur yuga-matra-darsi nivrtta-vag yantrita-manda-gami /

cacara bhiksar sa tu bhiksu-varyo nidhaya gatrani calam ca cetah // 10.13 //

Looking, with eyes that did not dance, a yoke’s length ahead; not speaking; moving slowly and
with restraint, / He the best of beggars, however, went begging - placing within limits his limbs
and the inconstant mind. //10.13//

°% Rajagrhasya laksmih (f.) is enigmatic. Among the meanings of laksmi are 1. grace, and 2. the Good Genius
or Fortune of a king personified (and often regarded as a rival of his queen). Simply thinking, the
appearance of the bodhisattva-prince created a stir.

°?¢ The ruler of the kingdom of Magadha, also known as Bimbi-sara.

>?7 Below the surface, the suggestion is that the bodhisattva, even before his realization of the truth, was
able to stimulate Srenya's will to the truth - there being, for bodhisattvas and buddhas alike, such a thing
as a right direction. That direction, verses 14 and 15, implicitly suggest, is primarily upward.
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adaya bhaiksam ca yathopapannam yayau gireh prasravanar viviktam /

nyayena tatrabhyavahrtya cainan mahi-dharam pandavam aruroha // 10.14 //

Having accepted whatever food was offered, he went to a solitary mountain spring, / And there,
according to principle, that food he did eat, and the hill of the Pandavas he did ascend.’”

//10.14//

tasminn avau lodhra-vanopagiidhe maytira-nada-pratipuirna-kuiije /

kasaya-vasah sa babhau nr-siiryo yathodayasyopari bala-suiryah // 10.15 //

On that hill covered with lodhra® groves, its thickets filled with the crying of peacocks, /
Wearing the ochre robe, that human sun shone forth like the morning sun up above the eastern
mountain.”* //10.15//

tatrainam alokya sa raja-bhrtyah Srenyaya rajiie kathayar cakara /

sarh$rutya raja sa ca bahumanyat tatra pratasthe nibhrtanuyatrah // 10.16 //

That servant of the king, having seen him there, reported back to King Srenya. / And the king,
having listened, out of great respect, set off in that direction, with only a modest retinue.

//10.16//

sa pandavam pandava-tulya-viryah $ailottamam $aila-samana-varsma /

mauli-dharah sirhha-gatir nr-sihha$ calat-satah simha ivaruroha // 10.17 //

The hill of the Pandavas, that most exalted of rocks, he of rock-like stature and heroic power on
a par with the Pandavas,”" / A human lion, wearing the royal headdress and going with a lion’s
gait, like a lion with bouncing mane - that hill [King Srenya also] did ascend.”** //10.17//

tatah sma tasyopari §rnga-bhutarh §antendriyam pasyati bodhisattvam /
paryankam asthaya virocamanarh §asankam udyantam ivabhra-kafjat // 10.18 //

533

Then he saw, up above™ that hill, being in the nature of a peak, the bodhisattva, the power of
his senses quieted, / Coming back to sitting with legs fully crossed, and shining forth, like the

moon rising”** out of a thicket of clouds. //10.18//

°28 Aruroha, from a-vruh, to rise up.

> A tree (Symplocos Racemosa) that has yellow flowers. So the hill was yellow, like a mountain with the
morning sun on it, while the bodhisattva in his yellow-red robe was like the sun.

> Udaya, which means the eastern mountain (behind which the sun rises), is lit. “going up” (ud- = up, aya
= going). Upari means upward, up above.

! The story of the epic battle between the Pandavas (descended from Pandu) and their cousins the
Kauravas (descended from Kuru) is told in the Mahd-bharata and also in the Bhagavad-gita.

>3 Aruroha, again, from a-vruh, to rise up

°% Upari, again, means upward, up above.

>** Udyantam, again, is from ud-vi, to go up.
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tarh rupa-lakpsmya ca $amena caiva dharmasya nirmanam ivopadistam /

sa-vismayah prasrayavan narendrah svayambhuvarh $akra ivopatasthe // 10.19 //

To him who, with his wealth of handsome form and his calmness, was like a work of dharma
built to specification, / The first among men, filled with wonder, respectfully drew near, as to
‘Self-Existing’ Brahma the mighty Indra drew near.’* //10.19//

tarh nyayato nyaya-vidam varisthar sametya papraccha ca dhatu-samyam /

sa capy avocat sadr§ena samna nr-pam manah-svasthyam an-amayar ca // 10.20 //
Having come, in a proper way, into the presence of the best of knowers of a proper way, the
king asked after the balance of his bodily humours; / And he also, in a suitably equable manner,
spoke to a protector of men, of mental well-being and freedom from disease. //10.20//

tatah $ucau varana-karna-nile $ila-tale sarhnisasada raja /

nrpopaviSyanumatas$ ca tasya bhavar vijijiasur idarh babhase // 10.21 //

Then, on a rock as grey as an elephant’s ear, on a clean slab of rock, the king sat down; / And,
while sitting as a protector of men, being allowed by the other,””® and wanting to know the
reality of that other,””” he spoke as follows: //10.21//

pritih para me bhavatah kulena kramagata caiva pariksita ca /

jata vivaksa suta ya yato me tasmad idarh sneha-vaco nibodha // 10.22 //

“I have, in connection with your noble house, a love of the highest order, transmitted from
offspring to offspring, and tested well.””® / Hence the desire, O offspring, which is born in me to
speak. Therefore, to this expression of loving devotion, give your attention.’* //10.22//

aditya-purvam vipularh kularh te navarh vayo diptam idarh vapus$ ca /

kasmad iyarh te matir akramena bhaiksaka evabhirata na rajye // 10.23 //

Mighty is your house, with a son of ‘The Infinite’ Aditi as its founder;’* young is your life; and
shining is this your handsome form - / From where came this will of yours which, all of a
sudden, is set not on kingship but on abject begging?**' //10.23//

*% Upa-Vsthda means to place oneself near, to bring oneself into the presence of. There is a dual sense of
Srenya (1) following the bodhisattva, relatively speaking, in the right direction (upward); and (2) being
near to existential perfection, as symbolized by the sun (verse 15), the moon (verse 18), and Svayam-bh,
“Self-Existence” (verses 2, 19).

>3 Anumatas tasya. Ostensible meaning; with his permission. Hidden meaning; letting it do it.

> Tasya bhavam. Ostensible meaning: his intention/disposition. Hidden meaning: the reality of it.

** In the hidden meaning, Srenya is presaging devotion to a one-to-one transmission in the lineage of Zen
patriarchs and matriarchs.

> Ostensible meaning: Listen to these affectionate words! Hidden meaning: Be mindful, in the practice of
sitting-meditation - as the Buddha, putting compassion into practice, taught it.

5% The Sakyas were said to be descended from Tksvaku, the first king of the solar dynasty. Here aditya (son
of Aditi) means the sun.
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gatrarh hi te lohita-candanarharh kasaya-sarms$lesam an-arham etat /

hastah praja-palana-yogya esa bhokturh na carhah para-dattam annam // 10.24 //

For your body is worthy of red sandal unguents, not of contact with reddy-brown cloth. / This
hand is fitted for the protection of subjects, and not for the eating of food given by others.

//10.24//

tat saumya rajyarh yadi paitrkarh tvarh snehat pitur necchasi vikramena /

na ca kramarh marsayiturh matis te bhunksvardham asmad-visayasya $ighram // 10.25 //
So if, my friend, out of love for your father, you do not wish by forcible means to inherit your
father’s kingdom, / But you have no mind to hold out for a regular succession, then enjoy
possession of half of my realm, right away! //10.25//

evam hi na syat svajanavamardah kala-kramenapi $ama-§raya $rih /

tasmat kurusva pranayarh mayi tvam sadbhih sahiya hi satarh samrddhih // 10.26 //

For in this way there will be no inflicting of pain on your own kin, and royal power will come
peacefully and in a timely and orderly manner. / Do me this kindness, therefore, because in
association with the good is there growth of the good. //10.26//

atha tv idanirm kula-garvitatvad asmasu viSrambha-guno na te ’sti /

vyudhany anikani vigahya banair maya sahayena paran jigisa // 10.27 //

Or if, for the present, pride in your own noble house precludes you from placing your trust in
ours, / Then piercing with arrows the massed ranks of armies, seek, with me as an ally, to
conquer foreign foes. //10.27//

tad buddhim atranyataram vrnisva dharmartha-kaman vidhivad bhajasva /

vyatyasya ragad iha hi tri-vargam pretyeha ca bhrarh§am avapnuvanti // 10.28 //

So decide, in respect of these two options, between one and the other, and pursue dharma,
wealth, and pleasure in a principled manner - / For when men in this world, because of passion,
overdo [any one of] the triple set, in both this world and the next they suffer ruination.

//10.28//

yo hy artha-dharmau paripidya kamah’** syad dharma-kamau paribhiiya carthah /
kamarthayo$ coparamena dharmas tyajyah sa krtsno yadi kanksito ’rthah // 10.29 //

For when pleasure overwhelms wealth and dharma, or wealth overpowers dharma and
pleasure, / Or dharma spells the death of pleasure and wealth - we must abandon it, if we aspire
to meaning in the round. //10.29//

> Ostensibly Srenya's question is a rhetorical one, expressing surprise. Below the surface, he is drawing
our attention to the unfathomable nature of something ineffable.

> Kamah is nominative singular of kama, whose meanings include 1. desire, 2. pleasure, and 3. sensual
love. See also note to verse 33 below.
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tasmat tri-vargasya nisevanena tvarh ripam etat saphalarh kurusva /
dharmartha-kamadhigamar hy an-tinarh nrnam an-tinarh purusartham ahuh // 10.30 //
Therefore by devotion to the triple set let this splendid frame of yours bear fruit. / For the
integral attainment of dharma, wealth and pleasure is for mankind, they say, the whole
meaning of a human life. //10.30//

tan nisphalau narhasi kartum etau pinau bhujau capa-vikarsanarhau /

mandhatrvaj jetum imau hi yogyau lokan api trin iha kirh punar gam // 10.31 //

So do not render fruitless these muscular arms that were meant to draw a bow; / For, like
Mandhatr, these two [arms] are capable of conquering even the three worlds here and now, let
alone the earth.”” //10.31//

snehena khalv etad aharh bravimi nai$varya-ragena na vismayena /

imarm hi drstva tava bhiksu-vesarm jatanukampo ’smy api cagatasruh // 10.32 //

I say this with sheer affection - not with eager desire for dominion and not with doubt. / For,
seeing this beggar’s clothing of yours, I am moved to compassion and visited by tears. //10.32//

yavat sva-vams$a-pratiriipa-riipam na te jarabhyety abhibhiiya bhiiyah /

tad bhunksva bhiksasrama-kama kaman kale ’si karta priya-dharma dharmam // 10.33
//

Therefore, before the beauty that befits your noble house is overpowered by the onset of
ageing, / Enjoy desires,”* O desirer of the beggar’s stage, and in due time, O devotee of dharma,
you will practise dharma. //10.33//

$aknoti jirnah khalu dharmam apturh kamopabhogesv agatir jarayah /

ata$ ca yunah kathayanti kaman madhyasya vittar sthavirasya dharmam // 10.34 //

One who is old, assuredly, is able to realize dharma. In old age the drive is absent for enjoyment
of sensual pleasures. / And so pleasures, they say, belong to the young; acquisition of substance
to one in the middle; dharma to a mature elder.’* //10.34//

>3 Cf. the bodhisattva's reply in the next canto: Even as heaven rained down upon him golden rain after
he had conquered all four continents / And obtained half of Mighty Indra's throne, there was for
Mandhatr in outer realms only dissatisfaction. //BC11.13//

>* Kaman is accusative plural of kama, translated in this Canto, as one of the triple set, as “pleasure.”

> Ostensibly madhyasya vittam (wealth of the middle) and sthavirasya dharmam (dharma of the elder) are
two different things belonging to two different age-groups. But there is no particle ca. So the ironic
intention might be that a true elder (Sanskrit: sthavira; Pali: thera) is of the middle, and his or her dharma
is not only abstract teaching, but something really to be acquired.
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dharmasya carthasya ca jiva-loke pratyarthi-bhiitani hi yauvanani /

sarhraksyamanany api dur-grahani kama yatas tena yatha haranti // 10.35 //

For, in the world of the living, youthful indiscretions are the enemy of dharma and of wealth. /
However well we guard against those immature acts, to get a grip on them is hard, for which
reason desires duly prevail. //10.35//

vayamsi jirnani vimars$avanti dhirany avasthana-parayanani /

alpena yatnena $amatmakani bhavanty agatyaiva ca lajjaya ca // 10.36 //

The old are contemplative, steady, intent on stability; / They become peaceful with little bother
- through sheer helplessness, and humbleness.*** //10.36//

ata$ ca lolarh visaya-pradhanam pramattam aksantam adirgha-darsi /

bahu-cchalam yauvanam abhyatitya nistirya kantaram ivasvasanti // 10.37 //

And so, having outgrown the fickle years whose main concern is objects, having got over
heedless, impatient, short-sighted immaturity, / Having passed beyond pretense-filled
adolescence, they breathe again, as if having crossed a wasteland.’*’ //10.37//

tasmad adhirarh capala-pramadi navar vayas tavad idam vyapaitu /

kamasya puirvarm hi vayah $aravyarh na $akyate raksitum indriyebhyah // 10.38 //

Just let pass, therefore, this irresolute phase, this fickle and heedless phase of juvenility; / For
the first flush is the target of Desire and cannot be protected from the power of the senses.’*

//10.38//

atho cikirsa tava dharma eva yajasva yajfiarh kula-dharma esah /

yajfiair adhisthaya hi naka-prstharh yayau marutvan api naka-prstham // 10.39 //

Now if your desire is to practise nothing but dharma, then offer up the act of offering,” as is
the dharma of your noble house; / For, having gone, by means of acts of offering, up to the
upper reaches of heaven, even ‘Marut-attended’ Indra, by means of acts of offering, reached
those uppermost reaches. //10.39//

5% Ostensibly Srenya is describing people rendered impotent and timid by old age. Ironically, he is also
describing those whose practice is mature, in which case agati, being helpless, is an expression of non-
doing; and lajja, modesty, is absence of pride and awareness of faults.

547 Ostensibly Srenya is describing old folk in retirement homes, but in the hidden meaning buddhas who
have crossed beyond the suffering of sarhsara.

>* The hidden meaning is the practical injunction not to do the wrong thing, here and now, by letting a
momentary impulse pass, and not acting on it - the principle of free won't. In this sense, then, Srenya,
has drawn very near - without recognizing just how close he has drawn to the Buddha's truth. In this
sense, we can understand the Canto title, below the surface, as suggesting not only Srenya's misguided
proposal to the prince, but also Srenya's drawing near to the truth.

¥ Yajasva yajniam. Ostensible meaning: offer sacrifices! Hidden meaning: offer up acts of offering!
Ostensibly Srenya is urging the bodhisattva, as a prince, to offer up oblations into the sacred fire. But
verb and object from the same root, yaj, suggests the goalless offering of acting for the sake of acting.
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suvarna-keytira-vidasta-bahavo mani-pradipojjvala-citra-maulayah /

nrparsayas tarh hi gatirh gata makhaih §ramena yam eva maharsayo yayuh // 10.40 //
For, with arms hugged by golden bands, with conspicuous crowns blazing with the light of
gems,” / Seers who were protectors of men have walked that same path, by their sacrifices,
which the maharishis, the great seers, reached by their hard practice.” //10.40//

ity evarh magadha-patir vaco babhase yah samyag valabhid iva dhruvam babhase /
tac-chrutva na sa vicacala raja-stinuh kailaso girir iva naika-citra-sanuh // 10.41 //

Thus spoke the ruler of the Magadhas, who talked straight, like “Force-destroying” Indra
addressing “Immovable” Brahma.” / Having heard that speech, the son of the king was not

moved, like Mount Kailasa®* with its many conspicuous summits. //10.41//

iti buddha-carite maha-kavye ‘$vaghosa-krte
$renyabhigamano nama dasamah sargah // 10 //
The 10th canto, titled Srenya Drawing Near,
in this epic tale of awakened action.

**% Golden bands, as previously (see e.g. BC5.50; 5.81) seem in the hidden meaning to suggest vital energy;
similarly for illuminated crowns.

! Dhruvam, “the Immovable,” like Svayarh-bhii, “the Self-Existent,” is a name applied to Brahma but
also sometimes to Siva and Visnu.

>*? Kailasa is thought to be derived from keldsa, meaning crystal. In ancient Indian mythology, Kailasa is
the fabulous residence of Kubera, Lord of Wealth. As an actual mountain (Mount Kailash), it is a peak in
the Kailash Range (Gangdisé Mountains), forming part of the Transhimalaya in Tibet, where it does seem
to protrude from the earth like a giant crystal.
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Canto 11: kama-vigarhanah
Blaming Desires

Introduction

When something goes wrong in life, it is often because we have been unduly eager to go directly
for a desired result without paying due attention to the means. This undue eagerness to get a
result is called in Sanskrit trsnd, thirsting (see verse 55). Thirsting is the 8" of the 12 links in the
chain of dependent arising of suffering, as will be described in Canto 14. But trsnd, thirsting, is a
particular manifestation of kama, whose meanings include volition or desire in general. Kama also
means pleasure, and love - especially sexual love or sensuality. In the plural, moreover, like the
English “desires,” or “loves,” kamah can mean the objects of desire or love.

Again, among the three pollutants whose influence prevents us from seeing the truth, along with
bhavasrava, the pollutant of becoming, and avidyasrava, the pollutant of ignorance, there is
kamasrava, the pollutant of desire, or of love, or of sensuality.

Ostensibly then the title of the present Canto describes the bodhisattva, with righteous
indignation, blaming desires. And the content of the Canto, on a superficial reading, supports that
understanding.

On a deeper reading, however, the bodhisattva repeatedly asks the question: “Who in possession of
himself would delight in those desires?” Thus the bodhisattva, implicitly, does not put the blame
on desires per se - at least not from verse 20 onwards. He rather puts the blame on failure to
remain in possession of oneself.

And when we investigate the problem in practice, it is demonstrably true that a desire which could
lead us into trouble, in fact turns out to be harmless, so long as, remaining in possession of
ourselves, we do not act on it.

Thus, the title Blaming Desires, or The Blaming of Desire - whether or not A$vaghosa himself
formulated the title - is another Canto title that challenges us to keep digging deeper in our
investigations.

athaivam ukto magadhadhipena suhrn-mukhena pratikuilam artham /

svastho ’vikarah kula-$§auca-§uddhah $auddhodanir vakyam idam jagada // 11.1 //

Now when the monarch of the Magadhas, with friendly face, had addressed him thus, with
contrary purport, / He whose noble house and personal integrity were pure, the son of ‘Pure
Mush’ Suddhodana, being well in himself and unperturbed, spoke this reply: //11.1//



Buddhacarita - 174

nascaryam etad bhavato ’bhidhanam jatasya haryanka-kule vi$ale /

yan mitra-pakse tava mitra-kama syad vrttir esa pariSuddha-vrtteh // 11.2 //

“This speech of yours is no surprise, born as you are into the illustrious line whose emblem is
the lion®> - / That you, O desirer of friendship,”** whose course of action is pure should show
towards a friend this considerate course of action. //11.2//

a-satsu maitri sva-kulanurtipa na tisthati $rir iva viklavesu /

purvaih krtarh priti-paramparabhis tam eva santas tu vivardhayanti // 11.3 //

Among the untrue, friendship formed by each in keeping with his tribe does not last - like
sovereign power among the faint-hearted. / But friendship forged by repeated past favours, is
just that benevolence which the true cause to grow. //11.3//

ye cartha-krcchresu bhavanti loke samana-karyah suhrdarh manusyah /

mitrani taniti paraimi buddhya sva-sthasya vrddhisv iha ko hi na syat // 11.4 //

Those in the world who, for the good-hearted in hard times are there as human beings, helping
with work to be done - / Those friends I esteem, advisedly, as friends indeed. For who would
not be present around one going well in a period of vigorous prosperity? //11.4//

evarh ca ye dravyam avapya loke mitresu dharme ca niyojayanti /

avapta-sarani dhanani tesam bhrastani nante janayanti tapam // 11.5 //

And, having obtained riches in the world, those who in this way commit their riches to friends
and to dharma, / Have made the most of their resources - whose dissipation, in the end,
generates no grief. //11.5//

suhrttaya caryataya ca rajan khalv esa yo mam prati ni$cayas te /

atranunesyami suhrttayaiva briiyam ahar nottaram anyad atra // 11.6 //

With nothing but friendship and nobility, O king! comes this resolution of yours towards me. /
Conciliation, in this situation, I too shall express with friendship plain and simple. No other
response, in this situation, could I express. //11.6//

*>3 Read like this, the Prince is returning the compliment that Srenya paid him in BC10.23, since the lion
was an emblem of the solar race to which both kings, of Kapilavastu and Magadha, belonged. EHJ took
Haryanka to be the same as Haryanga, a Brhad-ratha king whose name suggests the lion-legend of the
Brhad-rathas, which is referred to in SN8.44 (And Brhad-ratha, 'the Burly Heroine,' loved a lion: there is nothing
women will not do.). EHJ adds that fragmentary remains of the Buddhist dramas mention the Brhad-rathas'
foundation of a city which seems to be Rajagrha.

»* Mitra-kama means “O desirer of friendship” or “O lover of friendship.” The kama is as per the Canto
title.
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aharh jara-mrtyu-bhayar viditva mumuksaya dharmam imarh prapannah /

bandhiin priyan asru-mukhan vihaya prag eva kaman asubhasya hetun // 11.7 //

Having become aware of the terror of aging and dying, I with desire for release® have taken to
this dharma, / Leaving behind beloved tear-faced relatives - still more have I left behind
desires, the causes of mischief! //11.7//

nasivisebhyo hi tatha bibhemi naivasanibhyo gaganac cyutebhyah /

na pavakebhyo ’nila-samhitebhyo yatha bhayar me visayebhya eva // 11.8 //

For I am not so afraid of venomous snakes, or of thunderbolts falling from the sky, / Or of fires
supplied with air, as I am fearful of objects in the realm of the senses.”* //11.8//

kama hy anityah ku$alartha-caura rikta$ ca maya-sadr$as ca loke /

a$asyamana api mohayanti cittarh nrnar kirh punar atma-sarhsthah // 11.9 //

For transient desires are robbers of the stuff of happiness. They are hollow, and resemble
phantoms in the world. / Even in their anticipation, they delude the mind of men. How much
more in their physical consummation? //11.9//

kamabhibhiita hi na yanti §arma tri-pistape ki bata martya-loke /

kamaih sa-trsnasya hi nasti trptir yathendhanair vata-sakhasya vahneh // 11.10 //

For those in thrall to desires arrive at happiness not in triple heaven, much less in the mortal
world. / A man possessed of thirst is no more satisfied by desires than wind-befriended fire is

satisfied by fuel. //11.10//

jagaty an-artho na samo ’sti kamair mohac ca tesv eva janah prasaktah /

tattvarh viditvaivam an-artha-bhiruh prajfiah svayam ko ’bhilased an-artham // 11.11 //
There is nothing in the world as troublesome as desires, and yet it is to them that people, out of
ignorance, are attached. / Knowing the truth to be so, what trouble-wary man of wisdom

would wilfully covet trouble? //11.11//

samudra-vastram api gam avapya pararh jigisanti maharnavasya /

lokasya kamair na vitrptir asti patadbhir ambhobhir ivarnavasya // 11.12 //

Even having taken possession of the sea-girt earth, men desire to conquer what lies beyond the
great ocean. / The world is no more sated by desires than the ocean is sated by waters
descending into it. //11.12//

5 Mumuksaya is a desiderative form of Vmuc, to release.
¢ The bodhisattva here appears to identify kamah, desires in the plural, with visayah, objects of the
senses, sensual enjoyments.
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devena vrste ’pi hiranya-varse dvipan samagrar$ caturo ’pi jitva /

$akrasya cardhasanam apy avapya mandhatur asid visayesv atrptih // 11.13 //

Even as heaven rained down upon him golden rain after he had conquered all four continents /
And obtained half of Mighty Indra’s throne, there was for Mandhatr in outer realms only
dissatisfaction. //11.13//

bhuktvapi rajyarh divi devatanarh $atakratau vrtra-bhayat pranaste /

darpan maharsin api vahayitva kamesv atrpto nahusah papata // 11.14 //

Even having enjoyed kingship over the gods in heaven (after Indra, through fear of Vrta, had
fled), / And even, out of pride, having caused the Maharishis to carry him, Nahusa, unsatisfied
among desires, fell down.”’ //11.14//

aida$ ca raja tri-divarh vigahya nitvapi devim vasam urva$im tam /

lobhad rsibhyah kanakar jihirsur jagama na$arh visayesv atrptah // 11.15 //

Again, King Purii-ravas, son of 1da, having penetrated triple heaven and even brought into his
thrall that goddess Dawn, Urva$i, / Was still desirous, in his greed, of carrying off the Rishis’
gold - unsatisfied, among all his possessions in sensory realms, he went to his end.”® //11.15//

baler mahendram nahusarh mahendrad indrarh punar ye nahusad upeyuh /
svarge ksitau va visayesu tesu ko vi§vased bhagya-kulakulesu // 11.16 //

From Bali’*

those realms passed to great Indra; from great Indra to Nahusa; and from Nahusa
back again to Indra:/ Who, whether in heaven or on the earth, could breathe easy in realms so

subject to the graces and indignities of fate? //11.16//

cirambara mila-phalambu-bhaksa jata vahanto ’pi bhujanga-dirghah /

yair nanya-karya munayo ’pi bhagnah kah kama-samjfian mrgayeta $atrun // 11.17 //
Despite being clothed in strips of bark or rags and subsisting on roots, fruit and water; despite
wearing dreadlocks as long as snakes; / Despite having no extraneous duty, sages have still been
defeated by them - Who would pursue those enemies called desires? //11.17//

>7 Nahusa was elected to replace Indra at top god, when Indra hid himself away after his slaying of Vrtra
(which is also referenced in BC8.13). Nahusa was not satisfied only with Indra's position but craved
Indra's wife as well. As a result he was cursed to become a snake on earth, regaining his original form
only after the Pandavas discovered him as a snake.

> The story of the love affair between Puriiravas and Urvasl is told in Kalidasa's drama Vikramorvasi,
which means Urvas$i [Won] by Vikrama, or Dawn [Won] by Valour.

> Bali was the leader of the asuras, the enemies of the gods. He also was anointed as the king of gods, by
Sukra (mentioned in BC1.41). After Bali's defeat by Visnu, Indra was able to resume the role of king.
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ugrayudha$ cogra-dhrtayudho ’pi yesarh krte mrtyum avapa bhismat /

cintapi tesam a$iva vadhaya tad vrttinarh kirh punar avratanam // 11.18 //

Again, ‘Powerfully Armed’ Ugrayudha, though armed with a powerful weapon, on account of
desires suffered death at the hands of Bhisma ‘The Terrible.”® / Even the thought of those
desires is pernicious, leading to their death men empowered with such practice - to say nothing
of those who go unprotected by the vow of practice. //11.18//

asvadam alpam visayesu matva sarhyojanotkarsam atrptim eva /

sadbhya$ ca garharh niyatarh ca paparh kah kama-sarhjfiarh visam adadita // 11.19 //
Knowing enjoyment of its taste, among objects in the sensory realm, to be petty; knowing it to
be highly addictive; knowing it to be dissatisfaction itself; / Knowing it to be what disgusts the
good; and knowing it to be invariably bad, who would administer to himself the pernicious drug

called desires? //11.19//

krsyadibhir dharmabhir anvitanarh kamatmakanarm ca niS$amya duhkham /

svasthyam ca kamesv akutithalanam kaman vihaturm ksamam atmavadbhih // 11.20 //
After they have seen the suffering of desire-driven men who are chained to duties such as
ploughing and the rest / And have seen the well-being of men who are not unduly interested in
desires, it is natural for people in possession of themselves to give desires up. //11.20//

jiieya vipat kamini kama-sarmpat siddhesu kamesu madar hy upaiti /

madad akaryam kurute na karyarh yena ksato dur-gatim abhyupaiti // 11.21 //

To be known as a setback, when a man is desirous, is consummation of desires; for in realizing
desires he tends to become intemperate. / Being intemperate leads him to do what should not
be done, not what should be done. Thus diminished, he passes in the direction of difficulty.

//11.21//

> In SN Canto 7, it is Jana-mejaya who, as a suitor of Bhisma's mother-in-law Kali (aka Satyavati), incurs
the wrath of Bhisma the Terrible - see SN7.44. But the reference to Bhisma's killing of Ugrayudha is
corroborated in Harivamsa as well as in the Maha-bharata.
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yatnena labdhah pariraksitas ca ye vipralabhya pratiyanti bhuyah /

tesv atmavan yacitakopamesu kamesu vidvan iha ko rameta // 11.22 //

Secured and maintained with much trouble, they cheat the trouble-taker, and go back whence
they came. / When desires are like loans, who, being in possession of himself, being wise, being
here and now, would delight in those desires?”*' //11.22//

anvisya cadaya ca jata-tarsa yan atyajantah pariyanti duhkham /

loke trnolka-sadr$esu tesu kamesu kasyatmavato ratih syat // 11.23 //

Those who thirst after desires, having wished for them and grasped them, in failing to let go of
them, maintain their grip on suffering. / When desires are like a torch of blazing straw, who in
the world in possession of himself would delight in those desires? //11.23//

an-atmavanto hrdi yair vidasta vinasam archanti na yanti §arma /
kruddhogra-sarpa-pratimesu tesu kamesu kasyatmavato ratih syat // 11.24 //

People not possessed of themselves, being bitten in the heart by them, veer in the direction of
utter loss and do not secure happiness. / When desires are like fierce angry snakes, who in
possession of himself would delight in those desires? //11.24//

asthi ksudharta iva sarameya bhuktvapi yan naiva bhavanti trptah /
jirnasthi-kankala-samesu tesu kamesu kasyatmavato ratih syat // 11.25 //

People afflicted by hunger, like dogs with a bone, however much they chew on them, never
become satisfied. / When desires are like skeletons of dry bones, who in possession of himself
would delight in those desires? //11.25//

ye raja-caurodaka-pavakebhyah sadharanatvaj janayanti duhkham /

tesu praviddhamisa-samnibhesu kamesu kasyatmavato ratih syat // 11.26 //

Because of what they have in common with kings, thieves, water and fire, they engender
suffering. / When desires are like lures hurled [by the hunter], who in possession of himself
would delight in those desires? //11.26//

yatra sthitanam abhito vipattih §atroh sakasad api bandhavebhyah /

hirhsresu tesv ayatanopamesu kamesu kasyatmavato ratih syat // 11.27 //

People abiding in them are surrounded on all sides by adversity - adversity from friends and
family even as from a sworn enemy. / When desires are as hazardous as a hazardous abode, who
in possession of himself would delight in those desires? //11.27//

> This apparently rhetorical question, the gist of which is repeated eleven times in the coming eleven
verses, can be read as marking the transition to the second phase of this Canto - a phase of ironic
subversion of ostensible idealism. Ostensibly, the point is that no wise person would delight in desires. In
the hidden meaning, a person who is truly in possession of himself or herself (atmavan), being wise, and
living in the moment, might have nothing to fear from desires which, in the final analysis, are nothing
but desires.
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girau vane capsu ca sagare ca yan bhram$am archanty abhilanghamanah /

tesu druma-pragra-phalopamesu kamesu kasyatmavato ratih syat // 11.28 //

On a mountain; in the forest; in still waters; and in the ocean - leaping the extra inch as they
reach for them, people veer in the direction of falling off. / When desires are like the fruit at the
top of the tree, who in possession of himself would delight in those desires? //11.28//

tivraih prayatnair vividhair avaptah ksanena ye nasam iha prayanti /
svapnopabhoga-pratimesu tesu kamesu kasyatmavato ratih syat // 11.29 //

Gained by bitter struggles on many fronts, here, in an instant, they go to nought. / When
desires are like enjoyments in a dream, who in possession of himself would delight in those
desires? //11.29//

yan arcayitvapi na yanti §arma vivardhayitva paripalayitva /

angara-karsui-pratimesu tesu kamesu kasyatmavato ratih syat // 11.30 //

People do not secure happiness, however much they kindle them, augment them, and tend
them. / When desires are like fires of charcoal in a pit, who in possession of himself would
delight in those desires? //11.30//

vinasam iyuh kuravo yad artharm vrsny-andhaka mekhala-dandakas$ ca /
stunasi-kastha-pratimesu tesu kamesu kasyatmavato ratih syat // 11.31 //

For their sake, the Kurus went to their end, as did the Vrsni-Andhakas, and the Mekhala-
Dandakas.’” / When desires are like a butcher’s knife and slaughter bench, who in possession of
himself would delight in those desires? //11.31//

sundopasundav asurau yad artham anyonya-vaira-prasrtau vinastau /
sauharda-vislesa-karesu tesu kamesu kasyatmavato ratih syat // 11.32 //

For their sake, the asura duo Sunda and Upasunda destroyed each other, macho hostility having
prevailed. / When desires cause the break-up of friendships, who in possession of himself would
delight in those desires? //11.32//

yesam krte varini pavake ca kravyatsu catmanam ihotsrjanti /

sapatna-bhiitesv aivesu tesu kamesu kasyatmavato ratih syat // 11.33 //

To water, to fire and to flesh-eaters, for the sake of desires, men in this world deliver up their
bodies. / When desires are real manifestations of the enemy,”” who in possession of himself
would delight in those unkind desires? //11.33//

*2 EH Johnston notes that of the seven vices peculiar to kings four are known as kama-ja [born of desire] -
namely, dicing, wining, hunting and women. These four vices are illustrated in the examples from the
slaughter-bench of history cited in this and the next verse. The vice of the Kurus was dicing; the vice of
the Vrsni-Andhakas was drinking. The vice of the Mekhala-Dandakas is assumed to be hunting (some
textual uncertainty surrounds their name - the old Nepalese manuscript has maithila-dandakah). And
Sunda and Upasunda were brought down by fighting over a woman.
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kamartham ajfiah krpanam karoti prapnoti duhkharh vadha-bandhanadi /

kamartham asa-krpanas tapasvi mrtyurh Sramam carchati jivalokah // 11.34 //

With desires in view the ignorant one acts pitiably; he brings on himself the suffering of lethal
wounds, captivity and the rest; / With desires in view the world of the living, being pitiable in
its aspirations, veers wretchedly towards death and exhaustion. //11.34//

gitair hriyante hi mrga vadhaya rupartham agnau $alabhah patanti /

matsyo giraty ayasam amisarthi tasmad anartharh visayah phalanti // 11.35 //

For deer are lured to their death by songs; moths fly into the fire on account of its bright
appearance; / And the bait-hungry fish swallows the iron hook. Thus do objects of desire result
in trouble. //11.35//

kamas tu bhoga iti yan matih syad bhogya na ke-cit pariganyamanah /

vastradayo dravya-guna hi loke duhkha-pratikara iti pradharyah // 11.36 //

As for the view “But desires are enjoyments!”, no desire is to be reckoned as “to be enjoyed.” /
Clothes and other such material goods in the world, are rather to be seen in terms of
counteracting pain. //11.36//

istarh hi tarsa-prasamaya toyarm ksun-nasa-hetor asanarh tathaiva /
vatatapambv-avaranaya ve$ma kaupina-§itavaranaya vasah // 11.37 //

For water is good for the purpose of allaying thirst; food, in a very similar way, for staving off
hunger; / A dwelling for protection against wind, the heat of the sun, and rain; clothing for
covering the private parts and protecting against cold;** //11.37//

*%3 Sa-patna means rival, adversary, enemy. As the second element (B) in a compound (A-B), bhiita means
1. being like A, or 2. actually being A. Is there a hidden sense in which a person in possession of himself or
herself deals with desires with confidence and with enjoyment, like a sportsman or sportswoman doing
battle with an opponent? If so, the irony seems to climax here, with the last in the series of ostensibly
rhetorical questions.

> EH Johnston adds a cross-reference to a section in Majjhima-nikaya 2 titled Sabbasavasutta. In Sanskrit
the title would be Sarvasrava-siitra (The Siitra of All the Polluting Influences). With respect to clothing, for
example, the sutta says: “Here a bhikkhu, reflecting wisely, uses the robe only for protection from cold, for
protection from heat, for protection from contact with gadflies, mosquitoes, wind, the sun, and creeping things, and
only for the purpose of concealing the private parts.”
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nidra-vighataya tathaiva $ayya yanar tathadhva-§rama-nasanaya /

tathasanarm sthana-vinodanaya snanarh mrjarogya-balasrayaya // 11.38 //

A place to lie down [or the act of lying down],”® likewise, for striking a blow against sleep; a
vehicle [or the act of going],> again, for taking the strain out of a journey; / A seat [or the act
of sitting],””” again, for revelling in the act of abiding; and a bath [or the act of bathing],’* as a
means for cleansing, and for health and strength. //11.38//

duhkha-pratikara-nimitta-bhiuitas tasmat prajanar visaya na bhogah /

asnami bhogan iti ko ’bhyupeyat prajfiah pratikara-vidhau pravrttah // 11.39 //

For living creatures, therefore, objects in the sensory realm are factors in counteracting pain
and suffering, and not enjoyments. / What wise one would admit “I am relishing enjoyments,”
while engaged in the counteraction? //11.39//

yah pitta-dahena vidahyamanah $ita-kriyam bhoga iti vyavasyet /
duhkha-pratikara-vidhau pravrttah kamesu kuryat sa hi bhoga-sarhjfiam // 11.40 //

For he who, when burning with a bilious fever, would consider a cooling action®” to be an
enjoyment - / He is the one who, while engaged in counteracting suffering, might call desires
an enjoyment. //11.40//

kamesv anaikantikata ca yasmad ato ’pi me tesu na bhoga-samjfia /

ya eva bhava hi sukham di$anti ta eva duhkharh punar avahanti // 11.41 //

Again, since there is nothing absolute about desires, for that reason also, I do not call those
desires an enjoyment. / For the very states of being that confer pleasure, also bring, in their
turn, pain. //11.41//

gurini vasarmsy aguruni caiva sukhaya $ite hy asukhaya gharme /

candrams$ava$ candanam eva cosne sukhaya duhkhaya bhavanti $ite // 11.42 //

For garments which are heavy (guru), and sticks of fragrant aloe wood (aguru), are agreeable in
the cold but not so in the summer heat; / While moonbeams and fragrant sandalwood are
agreeable in the heat but disagreeable in the cold. //11.42//

5% Sayya.

°%¢ Yanam.

*7 Asanam.

°% Snanam. Thus three of the four elements are -na neuter action nouns with the dual meanings of 1. the
action, and 2. the thing used for the action. Sayya, similarly, means both the act of sleeping and a bed.

% One of the meanings of kriyd is a medical treatment or the application of a remedy. Sita-kriyam,
therefore, ostensibly means a cooling medical treatment, i.e. a remedy employed to counteract a fever.
The first definition of kriya given in the dictionary, however, is simply action. Is a hidden meaning
intended in which action itself is a cooling activity?
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dvandvani sarvasya yatah prasaktany alabha-labha-prabhrtini loke /

ato ’pi naikanta-sukho ’sti kas-cin naikanta-duhkhah purusah prthivyam // 11.43 //
Since pairs of opposites - gain and loss, and the like - are attached to everything in the world, /
For that reason, again, nobody exclusively has pleasure, nor does any man on the earth
exclusively have pain. //11.43//

drstva ca mi$rarh sukha-duhkatarh me rajyarh ca dasyarh ca matarh samanam /

nityarh hasaty eva hi naiva raja na capi sarhtapyata eva dasah // 11.44 //

Again, seeing how interconnected are pleasure and pain, I deem kingship and slavery to amount
to the same; / For a king does not always smile, nor does a slave always hurt. //11.44//

ajfia nr-patye ’bhyadhiketi yat syan mahanti duhkhany ata eva rajfiah /
asanga-kastha-pratimo hi raja lokasya hetoh parikhedam eti // 11.45 //

As for the point that to a protector of men accrues pre-eminent power, for that very reason are
a king’s sufferings great; / For a king is like a wooden peg - he becomes worn down, for the sake
of the world. //11.45//

rajye nrpas tyagini bahv-a-mitre vi§vasam agacchati ced vipannah /

athapi viSrambham upaiti neha kirh nama saukhyar cakitasya rajfiah // 11.46 //
Sovereignty is fleeting and faced with many enemies: when a protector of men believes in it and
breathes easy, he is come to nought;””® / Or else, if he cannot be confident in this present realm
and rest easy, where does happiness lie, for a timorous king? //11.46//

yada ca jitvapi mahim samagrarm vasaya drstarh puram ekam eva /
tatrapi caikamh bhavanar nisevyarh §ramah pararthe nanu raja-bhavah // 11.47 //

Even after a king has conquered the whole earth, only one city can serve as the royal seat - /

And in that city, again, only one palace can be lived in [or only one field can be cultivated].””
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When this has been realized, is not the royal state’” the exhausting of oneself for others?

//11.47//

°* When Aévaghosa writes of the coming to naught of a protector of men, there is generally an ironic
subtext in which a practitioner is sitting on the royal road, totally forgetting himself.

' The meanings of bhavanam include 1. a palace, and 2. the place where something grows, a field. The
meanings of nisevyam include 1. to be inhabited, and 2. to be practised or cultivated.

°72 Raja-bhava ostensibly means existence as a king, but in the hidden meaning the conduct of a buddha.
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rajfio ’pi vaso-yugam ekam eva ksut-samnirodhaya tathanna-matra /

$ayya tathaikasanam ekam eva $esa viSesa nrpater madaya // 11.48 //

Enough, even for a king, is one set of clothes; for staving off hunger, similarly, the requisite
measure of food; / Likewise one bed [or one act of lying down], and one seat [or one act of
sitting].”” All the other special things in the possession of a protector of men, serve the purpose

of mental intoxication.””* //11.48//

tusty-artham etac ca phalam yadistam rte ’pi rajyan mama tustir asti /

tustau ca satyarh purusasya loke sarve viSesa nanu nir-visesah // 11.49 //

Again, if this fruit of which you speak is approved on account of contentment, even without
kingship there is contentment for me. / And when contentment exists for a human being in this
world, are not all special things nothing special? //11.49//

tan nasmi kaman prati samprataryah ksemarh §ivarh margam anuprapannah /

So not to be persuaded am I in the direction of desires, since I have entered on the peaceful,
wholesome path. / But with friendship in mind, please tell me again and again: “Hold firm to
your promise!” //11.50//

na hy asmy amarsena vanarh pravisto na $atru-banair avadhuita-maulih /

krta-sprho napi phaladhikebhyo grhnami naitad vacanam yatas te // 11.51 //

For not because of impatience have I entered the forest; nor did enemy arrows cause me to cast
away a crown. / Nor is it because I aspire to superior fruits that I decline this offer of yours.

//11.51//

yo danda$ukarh kupitarh bhujan-gam muktva vyavasyedd hi punar grahitum /
dahatmikarh va jvalitam trnolkar samtyajya kaman sa punar bhajeta // 11.52 //

For he who, having once let go, would resolve to grasp again, an angry snake with avid fangs, /
Or a fiery torch of burning hay - he, having abandoned desires, would seek them out again.

//11.52//

andhaya ya$ ca sprhayed an-andho baddhaya mukto vidhanaya cadhyah /
unmatta-cittaya ca kalya-cittah sprham sa kuryad visayatmakaya // 11.53 //

Again, the sighted man who envies a blind man, the free man who envies a prisoner, the rich
man who envies a pauper; / And the sane man who envies the madman - he would feel envy
towards the devotee of objects. //11.53//

°73 Asanam.
% In the ironic hidden meaning, an epic poem, for example, might serve as a needle for sitting-
meditation.
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bhaiksopabhogiti ca nanukarhpyah krti jara-mrtyu-bhayam titirsuh /

ihottamam $anti-sukhar ca yasya paratra duhkhani ca samvrtani // 11.54 //

Not to be pitied, just because the food he enjoys is begged, is the man of action who intends to
cross beyond the terror of aging and dying; / For him the highest happiness, the happiness of
peace, is here and now, and miseries hereafter are rescinded. //11.54//

laksmyarh mahatyam api vartamanas trsnabhibhiitas tv anukarhpitavyah /

prapnoti yah §anti-sukharh na ceha paratra duhkhaih pratigrhyate ca // 11.55 //

But he is to be pitied who, though dwelling in the midst of great riches, is defeated by thirsting;
/ He fails to realize the happiness of peace here and now and is held in the grip of sufferings to
come. //11.55//

evarh tu vakturh bhavato 'nuriiparh sattvasya vrttasya kulasya caiva /

For you to speak like this, in any event, befits your character, conduct, and noble house; / And
for me also, to keep my promise is in conformity with my character, conduct, and noble
house.”” //11.56//

aham hi sarhsara-rasena viddho vinihsrtah $§antim avaptu-kamah /

neccheyam apturh tri-dive ’pi rajyarh nir-amayarn kirh bata manusesu // 11.57 //

For I, stung by sarhsara’s sting, have gone forth desiring to obtain peace®®; / Not even infallible
sovereignty in triple heaven would I wish to win: how much less a kingdom among men?

//11.57//

tri-varga-sevam nrpa yat tu krtsnatah paro manusyartha iti tvam attha mam /

an-artha ity eva mamartha-dar§anam ksayi tri-vargo hi na capi tarpakah // 11.58 //

As for you, O king!, saying to me that devotion in the round to the three things is the highest
human aim, / Those three, in my estimation of value, are an aim without value, for the three
things are subject to decay and are not satisfying at all. //11.58//

pade tu yasmin na jara na bhir na run na janma naivoparamo na cadhayah /

tam eva manye purusartham uttamarh na vidyate yatra punah punah kriya // 11.59 //
Whereas that step in which there is no aging, no fear, no disease, no birth, no death, and no
worries - / That alone I consider to be the highest human aim, wherein the same activity does
not keep happening, again and again. //11.59//

°7 Kula, “noble house,” includes the meanings of a family and a lineage.
57 Santim avaptu-kamah. Notice again the paradox of seeming to blame desire in general, while being
motivated by desire for peace and freedom. Cf Gudo Nishijima: “In general, what we desire we should have.”
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yad apy avocah paripalyatar jara navam vayo gacchati vikriyam iti /

a-ni$cayo ’yarh capalam hi drsyate jarapy adhira dhrtimac ca yauvanam // 11.60 //

As for you saying, “Wait for old age, for youth tends to loss of strength of mind,” / That is no
sure thing; its precariousness is demonstrable - old age also can be irresolute and youth can be
possessed of constancy. //11.60//

sva-karma-daksa$ ca yadantiko jagad vayahsu sarvesv a-vasar vikarsati /

vinasa-kale katham avyavasthite jara pratiksya vidusa $amepsuna // 11.61 //

And when Death who is so skilled at his work drags mankind, in all stages of life, helplessly to
our end, / How, when the time of his demise is not subject to orderly arrangement, shall the
wise man who seeks quiet look forward to old age? //11.61//

jarayudho vyadhi-vikirna-sayako yadantiko vyadha ivasivah sthitah /

praja-mrgan bhagya-vanasritarhs tudan vayah-prakarsarh prati ko mano-rathah // 11.62
/]

When Death, with old age as his weapon and diseases as his strewn projectiles, stands by like an
implacable hunter, / Striking down the man-deer that seek refuge in the forest of good fortune,
who can relish the prospect of a ripe old age? //11.62//

ato yuva va sthaviro ’tha va §isus tatha tvaravan iha kartum arhati /

yatha bhaved dharmavatah krtatmanah pravrttir ista vinivrttir eva va // 11.63 //

So, whether as a young blood or as a venerable elder - or else as a child®”’ - one should act
quickly, here and now, in such a way that / Being possessed of dharma, and realizing oneself,
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one might lead the life approved as good, the life of progressive activity’” - or indeed of

cessation of activity.””” //11.63//

yad attha cadipta-phalar kulocitam kurusva dharmaya makha-kriyam iti /

namo makhebhyo na hi kamaye sukharh parasya duhkha-kriyaya yad isyate // 11.64 //
Again, as for you telling me, for the sake of dharma, to carry out a sacrificial act which is proper
to my noble house and which will bring a brilliant result - / All hail and farewell to sacrifices!
For 1 do not desire the happiness which is sought by an act that causes others suffering.

//11.64//

°”7 In the hidden meaning the suggestion is of practice, at any age, with beginner's mind - or in the spirit
of a child of fire who comes looking for fire.

°7 Pravrttih, or doing.

°” Vinivrttih, or non-doing. Cf SN Canto 16: Comprehend, therefore, that suffering is doing (pravrttim)
witness the faults impelling it forward; /Realise its stopping as non-doing (nivrttim); and know the path as
a turning back.//SN16.42//
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param hi hantum vi-vasar phalepsaya na yukta-riparh karunatmanah satah /

kratoh phalam yady api §asvatarh bhavet tathapi krtva kim-u yat ksayatmakam // 11.65
//

For, to kill the helpless other in the desire to gain a reward would be ill becoming of a good man
who was compassionate at heart, / Even if the result of the sacrifice were an everlasting reward
- How much less is acting like that becoming when the essence of it is destructiveness?

//11.65//

bhavec ca dharmo yadi naparo vidhir vratena $ilena manah-§amena va /

tathapi naivarhati sevitumh kratur vi$asya yasmin param ucyate phalam // 11.66 //

And even without dharma as an alternative code of conduct involving a vow of practice, moral
discipline, or calming of the mind, / Still it would never be right to carry out a sacrifice in
which a reward is said to follow from slaughtering another creature. //11.66//

ihapi tavat purusasya tisthatah pravartate yat para-hirsaya sukham /

tad apy anistarh saghrnasya dhimato bhavantare kirh bata yan na drsyate // 11.67 //

So long as a person is continuing to be present right here in this world, if any happiness accrues
to him through harm inflicted on others, / That happiness, for one who is compassionate and
wise, is unwanted: How much more unwanted is unseen happiness in another existence?

//11.67//

na ca prataryo ’smi phala-pravrttaye bhavesu rajan ramate na me manah /

lata ivambho-dhara-vrsti-taditah pravrttayah sarva-gata hi caficalah // 11.68 //

I am not to be swayed in the direction of going for results. My mind, O king!, does not delight in
continuities of becoming.”®® / For, like creepers beaten down under a cloudburst, end-gaining
actions” waver haphazardly in every direction. //11.68//

ihagata$ caham ito didrksaya muner aradasya vimoksa-vadinah /

prayami cadyaiva nrpastu te $ivarh vacah ksamethah mama tattva-nisthuram // 11.69 //
And so here I am, having come desiring to see the sage Arada, who speaks of liberation, / And
there I shall go this very day. O protector of men, may you be well! Bear with words of mine
which have been as harsh as reality. //11.69//

5% Bhavesu, locative plural of bhava - the 10" of the 12 links in the causal chain of dependent arising. See
BC Canto 14.

%! Pravrttayah, plural of pravrtti, translated in verse 63 above as “the life of progressive activity” and in
SN16.42 as “doing.” Cf the plural samskaran (the 2™ in the 12 links) translated in MMK chap. 26 (see BC
Canto 14) as “the doings [which are the root of sarhsara].”
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avendravad divy ava $a$vad arkavad gunair ava §reya ihava gam ava /

avayur aryair ava sat-sutan ava $riya$ ca rajann ava dharmam atmanah // 11.70 //

Keep rejoicing like Indra in heaven. Keep shining forever like the sun. Keep on, by way of
virtues. Keep, here in this world, to the higher good. Keep watch over the earth. / Keep your
good health. Keep company with noble ones. Keep safe the sons and daughters of the good.
Keep your royal power, O King, and your own dharma.’® //11.70//

himari-ketiidbhava-sambhavantare yatha dvijo yati vimoksayarms tanum /
himari-§atru-ksaya-§atru-ghatane tathantare yahi vimocayan manah // 11.71 //

Just as, inside the union of cold’s enemy and the birth-place of a flame, twice-born [fire] gets
going, releasing its physical self, / So, inside the act of slaying the enemy of the evaporation of
the enemy of cold’s enemy,” you are to get going, allowing to release, in the direction of
coming undone, your mind.”**“ //11.71//

nrpo ’bravit safijalir agata-sprho yathestam apnotu bhavan avighnatah /

avapya kale krta-krtyatam imarh mamapi karyo bhavata tv anugrahah // 11.72 //

With hands joined as if in prayer, the protector of men spoke, inspired: “May you gain your end
without hindrance, just as you desire. / But when in time you have accomplished this task,
please show favour towards me too.”* //11.72//

*%2 This verse features multiple plays on the imperative ava, from the root vav whose eighteen senses are
said to include: to drive, impel, animate (as a car or horse); to promote, favour, to satisfy, refresh; to offer
(as a hymn to the gods); to lead or bring to; (said of the gods) to be pleased with, like, accept favourably
(as sacrifices, prayers or hymns); (chiefly said of kings or princes) to guard, defend, protect, govern.

°% One solution to this riddle is as follows: The enemy of cold (himari) is fire; the enemy of the enemy of
cold (himari-satru) is water, whose evaporation is described as himari-satru-ksaya, “the evaporation of the
enemy of cold's enemy.” This evaporation takes place in the heat of the sun. The enemy of evaporation
(himari-satru-ksaya-satru) is the darkness that blots out the sun. And the act of slaying that darkness is an
act of knowing by which ignorance is destroyed, e.g. just sitting. The riddle thus presages the Buddha's
discovery at the end of BC Canto 14 that to destroy ignorance is to demolish the whole edifice of
suffering.

*% Yahi vimocayan manah, lit. “Go! unloosening the mind.” Ostensibly the difficult riddle resolves itself into
a short imperative which is not difficult to understand. Ironically, it turns out that the verbal riddle is no
more difficult to solve than a cryptic crossword clue. But how many years of painful struggle are required
to understand in practice the real meaning of yahi vimocayan manah ?

°% In the missing second half of Buddha-carita, A§vaghosa relates how the Buddha does indeed return to
Raja-grha to demonstrate to Srenya what he has realized.



Buddhacarita - 188

sthiram pratijfiaya tatheti parthive tatah sa vai§vamtaram asramarh yayau /
parivrajantarh tam udiksya vismito nrpo ’pi vavraja purim girivrajam // 11.73 //

Having steadfastly promised to a lord of the earth, “So be it!”, [the bodhisattva] then proceeded
to the ashram of an ‘all-conquering’ Vi§varitara.’® / After watching him with amazement as he
went wandering off, the protector of men also went on his way, to his ‘mountain-fenced’

fortress, Giri-vraja.” //11.73//

iti buddha-carite maha-kavye kama-vigarhano namaika-dasah sargah // 11 //
The 11th canto, titled Blaming Desires,’*
in an epic tale of awakened action.

*% Vi§varhtara (visva = all; tara = surpassing) is generally an epithet for a buddha, but here it refers to the
sage Arada.

*¥ Giri-vraja (“Mountain-Fenced”) is another name for Raja-grha, the capital of Magadha.

*% 1t is not known with certainty whether the Canto title was chosen by A$vaghosa himself or not. It if
was, then the irony of the Canto is that what is truly blamed, below the surface, is not being atmavan, in
possession of oneself.
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Canto 12: arada-darsanah
Seeing Arada

Introduction

The length of the present Canto - 121 verses - is perhaps indicative of how important the Zen
master Arada was in the education of the Buddha-to-be.

Once again the two-word compound of the title allows plenty of ambiguity. Darsana, as an -na
neuter action noun from the root vdrs, to see, means showing or seeing. Other meanings of darsana
include eye-sight; visiting, meeting with; experiencing, realizing; view, doctrine, philosophical
system; and becoming visible or known.

Ostensibly in the Canto title arada is the object of darsana; hence EH Johnston translated “Visit to
Arada.” The obvious alternative reading - since the bulk of the Canto is given over to Arada’s
setting out of his system in his own words - is “Arada’s Doctrine” or “Arada’s Philosphical
System.”

The most important darsana, or realization, that the present Canto describes, however, comes
towards the end of the Canto when the bodhisattva sees that sitting-meditation, on the basis of a
healthy diet, is a true means to a true end, whereas ascetic self-denial is not. A Canto title that
better conveyed this hidden meaning might be “Arada / Seeing,” or “Arada, and Realization.”

tatah $ama-viharasya muner iksvaku-candramah /

aradasyasramam bheje vapusa purayann iva // 12.1 //

Then to the vihara of a sage whose recreation ground was peace, the moon of the Iksvakus
betook himself - / To the ashram of Arada he went, as if filling it with his shining form.

//12.1//

sa kalama-sa-gotrena tenalokyaiva duratah /

uccaih svagatam ity uktah samipam upajagmivan // 12.2 //

Seen from afar by that distant kinsman of Kalama,’® / And greeted immediately with a welcome
that resounded up on high, he drew near. //12.2//

tav ubhau nyayatah prstva dhatu-samyam paras-param /

daravyor medhyayor vrsyoh $ucau dese nisedatuh // 12.3 //

After each had asked, as was the rule, after the other’s good health, / On two spotless wooden
seats, at a clean place, the two of them sat. //12.3//

* Arada Kalama was the name of the only person that the Buddha would later recognize as his teacher.
Though this Canto also records his visit to Udraka Ramaputra, the Buddha did not recognize that Udraka
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tam asinam nrpa-sutam so ’bravin muni-sattamah /
bahumana-visalabhyarh dar§anabhyar pibann iva // 12.4 //
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That son of a protector of men, sitting!”™ The best of sages sang his praises, / Eyes with

admiration opened wide, as if drinking him in: //12.4//

viditarh me yatha saumya niskranto bhavanad asi /

chittva sneha-mayar pasarh pasam drpta iva dvipah // 12.5 //

“It is clear to me, O moony man of soma, how you have come forth from a palace,” / Cutting
the snare of affection like a wild elephant breaking free of a fetter. //12.5//

sarvatha dhrtimac caiva prajfiarh caiva manas tava /

yas tvam praptah $riyar tyaktva latar visa-phalam iva // 12.6 //

Altogether steadfast, and wise, is your mind; / In that you have come here abandoning royal
power as if it were a creeper bearing poison fruit. //12.6//

nascaryar jirna-vayaso yaj jagmuh parthiva vanam /

apatyebhyah $riyam dattva bhuktocchistam iva srajam // 12.7 //

No wonder is it that, in their old age, lords of the earth have gone to the forest, / Handing to
their offspring royal power, like what is left of a used garland. //12.7//

idarh me matam ascaryarh nave vayasi yad bhavan /

abhuktvaiva $riyarh praptah sthito visaya-gocare // 12.8 //

This I deem a wonder: that you in the flush of youth, / Without ever taking the reins of royal
power, have come here, in the very thick of sense-objects. //12.8//

tad vijfiatum imarh dharmarh paramam bhajanarh bhavan /

jfiana-plavam adhisthaya §ighrarh duhkharnavarh tara // 12.9 //

To investigate this dharma, therefore, you are a supremely fit person. / Climbing aboard the
raft of knowing, may you swiftly cross over the foaming sea of suffering. //12.9//

had been his teacher. (See Ariyapariyesanasuttarih, MN 26; The Discourse about the Noble Search. Trans.
Anandajoti Bhikkhu. See also note to verse 84 below.)

> In the hidden meaning, A§vaghosa pictured a student of a king of dharma, sitting in full lotus.

! As in many previous instances, bhavanam ostensibly means a palace but in the hidden meaning can
mean a place of growth, and can be synonymous with bhava, becoming, or coming into existence, the 10*
in the 12 links.
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$isye yady api vijiiate $astrarh kalena varnyate /

gambhiryad vyavasayac ca na pariksyo bhavan mama // 12.10 //

Although the teaching [as a rule] is elucidated after some time, when the student has been
investigated, / From the depth of your sincerity, and the strength of your resolve, there is no
need for me to examine you.” //12.10//

iti vakyam aradasya vijfiaya sa nararsabhah /

babhiiva parama-pritah provacottaram eva ca // 12.11 //

As Arada said these words, that bull among men, investigating his words, / Was highly
delighted and in response, emphatically, up he spoke: //12.11//

viraktasyapi yad idarh saumukhyarh bhavatah param /

akrtartho ’py anenasmi krtartha iva samprati // 12.12 //

“Though untainted by emotion, you show this extreme good grace, / Because of which,
although I have yet to realize the aim, I feel like I am just realizing the aim here and now.

//12.12//

didrksur iva hi jyotir yiyasur iva dai$ikam /

tvad-dar§anam aharh manye titirsur iva ca plavam // 12.13 //

For, as one who wishes to see esteems a light, as one who wishes to travel esteems a guide, / I
esteem your way of seeing™’ - as, again, one who wishes to cross a river esteems a boat.

//12.13//

tasmad arhasi tad vaktum vaktavyarh yadi manyase /

jara-marana-rogebhyo yathayarh parimucyate // 12.14 //

So please explain it, if you deem it apt to be explained, / So that, from aging, dying and disease,
this being may be released.” //12.14//

ity aradah kumarasya mahatmyad eva coditah /

sarhksiptarh kathayam cakre svasya $astrasya ni§cayam // 12.15 //

Arada, thus spurred by the prince’s very great sincerity, / Related in brief the purport of his
own teaching.”” //12.15//

>%2 Dar$anam sometimes means a view, an opinion; but in this context, as the three similes make clear, the
meaning is more practical.

°% Svasya Sastrasya niscayam. Some commentators have taken Arada as a teacher of sarhkhya philosophy,
but this phrase indicates that what Arada taught is what he had worked out for himself and made his
own.
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$rilyatam ayam asmakarh siddhantah $rnvatam vara /

yatha bhavati samsaro yatha caiva nivartate // 12.16 //

“Let this be learned, O best of listeners, as our ultimate purpose: / How sarhsara comes into
being, and how it ceases to be. //12.16//

prakrti$ ca vikara$ ca janma mrtyur jaraiva ca /

tat tavat sattvam ity uktarh sthira-sattva parehi tat // 12.17 //

Prakrti, the Primary Matter, and Vikadra, its Transformation; birth, death, and old age: / All that
is called Sattva, Being. May you, O one whose being is steadfast, comprehend it! //12.17//

tatra tu prakrtir nama viddhi prakrti-kovida /

pafica bhiitany aharh-karar buddhim avyaktam eva ca // 12.18 //

But what therein is called Prakrti, the Primary Matter, know, O knower of what is primary! / As
the five elements,”™ self-consciousness, the intelligent, and Avyaktam, the Not Manifest.

//12.18//

vikara iti budhyasva visayan indriyani ca /

pani-padarh ca vadarh ca payupastharm tatha manah // 12.19 //

See as Vikara, Transformation, the sense-objects and the senses, / The hands and feet, the
[organ of] speech, the anus and reproductive organs - equally the mind. //12.19//

oo A —

asya ksetrasya vijfianat ksetra-jiia iti sarhjiii ca /
ksetra-jfia iti catmanarh kathayanty atma-cintakah // 12.20 //
Because it knows this field, the conscious is called Ksetra-jiia, ‘Knower of the Field.” / At the

same time, those who contemplate the atman, the self,” speak of the self as the knower of the
field. //12.20//

sa-$isyah kapila$ ceha pratibuddhir iti smrtah /

sa-putro *-pratibuddhas tu prajapatir ihocyate // 12.21 //

> the one studied by students, is known here as Pratibuddhi, the Awake; / Whereas
Prajapati,””’ the one endowed with progeny, is called here Apratibuddha, the Not Awake.”

//12.21//

Kapila,

% pafica bhitani, the five elements: ether, air, fire, water, earth.

>% The meanings of atman include 1. the self, as used in everyday speech in such statements as “I see
myself in the mirror,” 2. the soul, as conceived in the imagination of religious types. Arada's use of atman
is open to be read in either way.

>% “Kapila was the most eminent of the ancient Indian philosophers. His philosophical approach was
unique and known as the Samkhya system. According to him truth must be supported by proof, i.e.,
perception or inference. Kapila denied the theory of creation of the universe by a being or God. He said
the empircal universe consists of things evolved (vyakta) and things that are not evolved (avyakta). Kapila
taught the two fundamentals of self or entity (purusa) and nature (prakrti), or subject and object. All
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jayate jiryate caiva badhyate mriyate ca yat /

tad vyaktam iti vijfieyam avyaktam tu viparyayat // 12.22 //

What is born, what grows old, what is bound, what dies: / That is to be known as Vyaktam, the
Manifest; otherwise it is Avyaktam, the Not Manifest. //12.22//

a-jfianam karma trsna ca jiieyah sarhsara-hetavah /

sthito ’smirhs tritaye jantus tat sattvam nativartate // 12.23 //

Ignorance, karma, and thirsting are to be known as the causes of sarhsara; / A creature set in
these three ways fails to transcend the aforementioned Sattva, Being - //12.23//

vipratyayad aham-karat sarhdehad abhisamplavat /

avi$esanupayabhyarh sangad abhyavapatatah // 12.24 //

[It fails] because of wrong grounding, because of ‘I-doing’ self-consciousness, because of
blurring of sight, because of blurring of boundaries, / Because of lack of discrimination and
wrong means, because of attachment, and because of pulling down.”” //12.24//

tatra vipratyayo nama viparitarh pravartate /

anyatha kurute karyarh mantavyam manyate 'nyatha // 12.25 //

Among those, ‘wrong grounding’ keeps setting movement in the wrong direction - / It causes to
be done wrongly what is to be done; and causes to be thought wrongly what has to be thought.
//12.25//

bravimy aham aharh vedmi gacchamy aham aharh sthitah /

itthaivam aham-karas tv anaharm-kara vartate // 12.26 //

I speak, I know, I go, I stand firm - / It is thus that here, O unselfconscious one!, the self-
consciousness of ‘I-doing’ carries on. //12.26//

yas tu bhavan a-sarhdigdhan eki-bhavena pasyati /

mrt-pindavad asarhdeha samdehah sa ihocyate // 12.27 //

But what sees not blurred things as coalesced into one mass, / Like a ball of mud - O one who is
free of blur! - here that is called blurring of sight. //12.27//

experience is based on the duality of knowing subject (purusa) and the known object (prakrti).” From The
First Sermon of the Buddha; 1994 (under “Kapila, the Rationalist” pp.15), by Ven. Dr. Rewata Dhamma

*7 Prajapati, lit. “lord of creatures,” was revered as creator of the material universe having as his sons the
five elements of ether, air, fire, water, and earth.

>% The opposition between Kapila and Prajapati, then, as suggested by Arada's description of the former
as sa-Sisyah (with student/s) and the latter as sa-putrah (with his sons [ = the elements]), may be seen as
the opposition between the immaterial (especially the rational) and the material.

*” These eight are taken one by one in the following eight verses.
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ya evaharh sa evedarh mano buddhi$ ca karma ca /

ya$ caivaisa ganah so ’ham iti yah so 'bhisarhplavah // 12.28 //

‘What I am is just this - this mind, this intelligence, this occupation. / Again, what this present
group is, I am.’ That is blurring of boundaries. //12.28//

avi$esarh vi§esa-jfia pratibuddhaprabuddhayoh /

prakrtinam ca yo veda so ’vi$esa iti smrtah // 12.29 //

What knows no distinction - O knower of distinctions! - between the Awake and the Not Awake,
/ Or among the constituent parts of the Primary Matter, is known as ‘lack of discrimination.’

//12.29//

namas-kara-vasat-karau proksanabhyuksanadayah /

an-upaya iti prajfiair upaya-jiia praveditah // 12.30 //

Calling out namas, ‘Homage!’; calling out vasat, ‘Into the flame!’; and sacrificial pre-sprinkling,
over-sprinkling, and the rest, / Are declared by the wise - O knower of means! - to be wrong
means. //12.30//

sajjate yena dur-medha mano-vag-buddhi-karmabhih /

visayesv anabhisvanga so ’bhisvanga iti smrtah // 12.31 //

That by which the dull-witted, using mind, voice, intent and actions, / Are tied fast to objects -
0 one who is free of over-attachment! - that is known as over-attachment. //12.31//

mamedam aham asyeti yad duhkham abhimanyate /

vijfieyo ’bhyavapatah sa samsare yena patyate // 12.32 //

The suffering of ‘This is mine,’ ‘I belong to this,’ - the suffering which one invents - / Know, as
that suffering, the pulling down by which one is flung back into sarnsara. //12.32//

ity avidyam hi vidvan sa pafica-parvarh samihate /

tamo moham maha-moharh tamisra-dvayam eva ca // 12.33 //

Thus does the wise one, then, targeting ignorance, think of ignorance as fivefold: / As
obscuration, as delusion, as the Big Delusion, and as the two kinds of darkness. //12.33//

tatralasyar tamo viddhi moham mrtyur ca janma ca /

maha-mohas tv asarhmoha kama ity eva gamyatam // 12.34 //

Among these, know obscuration to be sloth, and delusion to be dying and being born; / But the
Big Delusion - O undeluded one! - understand to mean Love. //12.34//
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yasmad atra ca bhuitani pramuhyanti mahanty api /

tasmad esa maha-baho maha-moha iti smrtah // 12.35 //

And since in Love even mighty beings swoon, / Therefore - O man of mighty arm! - it is known
as the Big Delusion. //12.35//

tamisram iti cakrodha krodham evadhikurvate /

visadarh candha-tamisram avisada pracaksate // 12.36 //

With the word ‘darkness’ - O one without anger! - they refer to anger. / And depression - O
irrepressible one! - they call ‘blind darkness.’ //12.36//

anayavidyaya balah sarhyuktah panca-parvaya /

sarhsare duhkha-bhiiyisthe janmasv abhinisicyate // 12.37 //

The immature person who is possessed of this fivefold ignorance / Into sarhsara, where
suffering prevails, in birth after birth is swept.®” //12.37//

drasta $rota ca manta ca karya-karanam eva ca /

aham ity evam agamya samsare parivartate // 12.38 //

‘The seer, the hearer, the thinker, and the very act of doing of what is to be done - / All that is
1.’ Having fallen into such thoughts, around and round he goes in sarhsara. //12.38//

ity ebhir hetubhir dhiman janma-srotah pravartate /

hetv abhavat phalabhava iti vijiatum arhasi // 12.39 //

Thus - O perspicacious one! - in the presence of these causes, the stream of births starts
flowing. / In the absence of causes, there is no effect, as you are to investigate. //12.39//

tatra samyan-matir vidyan moksa-kama catustayam /

pratibuddhaprabuddhau ca vyaktam avyaktam eva ca // 12.40 //

In that absence - O desirer of release! - a right-minded man may know the four: / The Awake
and the Not Awake; the Manifest and the Not Manifest.®” //12.40//

yathavad etad vijfiaya ksetra-jfio hi catustayam /

ajavarhjavatarh hitva prapnoti padam aksaram // 12.41 //

For having properly fathomed this four, the knower of the field / Abandons the rushing torrent
of births and deaths and realizes the undying step. //12.41//

% Abhinisicyate. as when a person is swept away by a fast-flowing river. Nagarjuna picks up nisicyate and
uses it in MMK26.2 - nama-riiparh nisicyate, “psycho-physicality is instilled.” The root Vsic has a liquid
connotation, meaning to pour, sprinkle, or irrigate.

' cf. the Buddha, quoted in Shobogenzo chap. 61, Kembutsu, Meeting Buddha: “If we see [both] the many
forms and [their] non-form, we at once meet the Tathagata.”
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ity artharh brahmana loke parama-brahma-vadinah /
brahma-caryarh carantiha brahmanan vasayanti ca // 12.42 //

603

For this purpose brahmins®” here on earth, giving voice to the highest brahma®”, / Practise

here and now brahma-practice,”” and cause brahmins to dwell in it.”*” //12.42//

iti vakyam idarh $rutva munes tasya nrpatmajah /

abhyupayarm ca papraccha padam eva ca naisthikam // 12.43 //

The prince, having listened to these words of that sage, / Asked about the means; and about the
step, yes,”*® which represents the end. //12.43//

brahma-caryam idarh caryarh yatha yavac ca yatra ca /

dharmasyasya ca paryantarh bhavan vyakhyatum arhati // 12.44 //

“How is this brahma-practice to be practised? And to what lengths? And where? / Again, what
is the end-point of this dharma? Will you please explain in detail.” //12.44//

ity arado yatha-$astrarh vispastartharh samasatah /

tam evanyena kalpena dharmam asmai vyabhasata // 12.45 //

And so Arada, by the book, succinctly, making his meaning plain, / Tried again, in a different
way, to explain to him that same dharma. //12.45//

ayam adau grhan muktva bhaiksakar lingam asritah /

samudacara-vistirnarm $ilam adaya vartate // 12.46 //

“First, having left home and adopted the beggar’s emblem, / Having taken to the way of
integrity which is riveted with acts done well, the one in question carries on. //12.46//

%2 In a pejorative sense a brahmana, or brahmin, is a man of the priestly caste responsible for divine
knowledge of the supreme Spirit (brahma) or of the personal god (brahma). In this sense, the Brahmanism
of a brahmin in the Buddha's teaching is just another view to be abandoned. But, for example, in the final
chapter of Udana-varga, titled Brahmana-varga, the Buddha seems to have used the term brahmanarn in an
affirmative sense, for a person devoted to pyscho-physical growth and development.

% Parama-brahma-vadinah ostensibly means “speaking of the Supreme Spirit, Brahma” i.e. speaking of
God. But brahma (from the root vbrh, to become fat, to grow) has many possible meanings, including a
pious effusion; a mantra, especially the sacred syllable Om; and the spiritual or celibate life (see following
note).

% Brahma-carya,”brahma-practice,” narrowly means celibacy - see e.g. SN11.25 where Nanda is ridiculed
for practising devout abstinence (brahma-caryam) for the sake of non-abstinence (a-brahma-carydaya) with
heavenly nymphs.

% Below the surface, the suggestion may be that promoting growth in others is the highest thing we can
aspire to.

% The emphatic eva seems designed to remind us that in the final analysis, the point of polishing a tile
might be - abandoning a Soto Zen view - to make a mirror.
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sarhtosarh param asthaya yena tena yatas tatah /

viviktarh sevate vasam nir-dvandvah $astra-vit krti // 12.47 //

Staying close to the deepest contentment, with whatever, from wherever, / He abides in
seclusion, free from dichotomies: a knower of the teaching, a man of action.®”” //12.47//

tato ragad bhayarh drstva vairagyac ca parar §ivam /

nigrhnann indriya-gramarh yatate manasah $ame // 12.48 //

He sees, on these grounds, how horror arises out of redness, but the highest happiness out of its
absence, / And he mobilizes himself - curbing the senses - in the direction of quieting of the

mind. //12.48//

atho viviktarh kamebhyo vyapadadibhya eva ca /

viveka-jam avapnoti purva-dhyanar vitarkavat // 12.49 //

Then he arrives at a stage secluded from desires, and also from things like malice; / He reaches
the stage born of seclusion - the first dhyana, in which there is thinking.**® //12.49//

tac ca dhyana-sukharh prapya tat tad eva vitarkayan /

apurva-sukha-labhena hriyate bali$o janah // 12.50 //

Experiencing this state of meditative ease, while thinking various things - this but also that - /
The immature person is carried away by enjoyment of the new-found happiness. //12.50//

$amenaivarh vidhenayarh kama-dvesa-vigarhina /

brahma-lokam avapnoti paritosena vancitah // 12.51 //

Via tranquillity of this order, which is the renouncing of loves and of hates, / At a brahma-
world®” this [youngster] arrives - if, by feeling fully satisfied, he is taken in. //12.51//

%7 The real meaning of this line was totally lost on those in China who spoke of “a separate transmission
outside of the teaching.” For them, Zen was all about being a man of action, while thinking light of verbal
teaching.

%% Arada's description of the four dhyanas tallies very well with the description in SN Canto 17 of Nanda's
practice and experience, viz: Distanced from desires and tainted things, containing ideas and containing thoughts
/ Born of solitude and possessed of joy and ease, is the first stage of meditation, which he then entered. // SN17.42 //

9 A spiritual state.
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jhatva vidvan vitarkams tu manah-sarmksobha-karakan /

tad-viyuktam avapnoti dhyanar priti-sukhanvitam // 12.52 //

The wise one, in contrast, knowing thoughts to cause agitation of the mind, / Arrives at a stage
divorced from that, a dhyana containing its own joy and ease.’’* //12.52//

hriyamanas taya pritya yo vi§esarh na paSyati /

sthanam bhasvaram apnoti devesv abhasuresu sah // 12.53 //

If, carried away by this joy, he sees no higher distinction, / He occupies a resplendent station
among Abhasura deities, the Shining Gods.*" //12.53//

yas tu priti-sukhat tasmad vivecayati manasam /

trtiyarh labhate dhyanam sukhar priti-vivarjitam // 12.54 //

The one, in contrast, who separates his mind from this joy and ease, / Obtains the third dhyana
- which has the ease without the joy.*'* //12.54//

yas tu tasmin sukhe magno na vi$esaya yatnavan /

$ubha-krtsnaih sa samanyarh sukharh prapnoti daivataih // 12.55 //

He who, immersed in this ease, has no will to higher distinction, / Experiences ease as one with
Subha-krtsna deities, the Gods of Resplendent Wholeness.*" //12.55//

tadr$am sukham asadya yo na rajyaty upeksakah /

caturthamh dhyanam apnoti sukha-duhkha-vivarjitam // 12.56 //

The one who, sitting in the presence of such ease, is not enamoured of it but is indifferent - /
He reaches the fourth dhyana, beyond ease and suffering.* //12.56//

%1 Cf SN Canto 17: Even in that, he realised, ideas about aforesaid things, and thoughts about what is or is
not good, / Are something not quieted, causing disturbance in the mind, and so he decided to cut them
out. // SN17.44 //...And so gradually bereft of idea and thought, his mind tranquil from one-pointedness,
/ He realised the joy and ease born of balanced stillness - that inner wellbeing which is the second stage
of meditation. // SN17.47 //

S A state of intense spiritual ecstasy. Ibid: And on reaching that stage, in which the mind is silent, he
experienced an intense joy that he had never experienced before. / But here too he found a fault, in joy,
just as he had in ideas. // SN17.48 //

2 Tbid: For when a man finds intense joy in anything, paradoxically, suffering for him is right there. /
Hence, seeing the faults there in joy, he kept going up, into practice that goes beyond joy. // SN17.49 //
And so experiencing the ease enjoyed by the noble ones, from non-attachment to joy, knowing it totally,
with his body, / He remained indifferent, fully aware, and, having realised the third stage of meditation,
steady. // SN17.50 //

Y 1bid: Since the ease here is beyond any ease, and there is no progression of ease beyond it, / Therefore,
as a knower of higher and lower, he realised it as a condition of resplendent wholeness which he deemed
- in a friendly way - to be superlative. // SN17.51 //

¢ Ibid: Then, having already transcended ease and suffering, and emotional reactivity, / He realised the
lucidity in which there is indifference and full awareness: thus, beyond suffering and ease, is the fourth
stage of meditation. // 17.54 //
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tatra ke-cid vyavasyanti moksa ity abhimaninah /

sukha-duhkha-parityagad avyaparac ca cetasah // 12.57 //

Some settle for that stage, thinking it, in their conceit, to be liberation - / Because of the giving
up of ease and suffering, and because of the inactivity of the mind. //12.57//

asya dhyanasya tu phalarh samam devair brhat-phalaih /

kathayanti brhat-kalam brhat-prajfia-pariksakah // 12.58 //

Whereas, truly, the fruit of this act of meditating, like the abundant®" fruit of the Brhat-phala
deities, the Gods of Fat Profit, / Is immensely long-lasting - say those who investigate the vast
real wisdom.**® //12.58//

samadher vyutthitas tasmad drstva dosams$ charirinam /

jfianam arohati prajfiah $arira-vinivrttaye // 12.59 //

The man of wisdom, giving up the balancing act of that samadhi, having seen the faults of
people possessed of bodies,’"” / Rises to the challenge which is the act of knowing - he rises up,
in the direction of bodily extinction.’® //12.59//

tatas tad-dhyanam utsrjya vi$ese krta-ni$cayah /

kamebhya iva sat-prajfio rupad api virajyate // 12.60 //

Having thus let go of that meditation, and with his mind set on higher distinction, / The one
who really understands what is real - like he lost interest in desires - loses interest in form.*"

//12.60//

$arire khani yany asya tany adau parikalpayan /

ghanesv api tato dravyesv akasam adhimucyate // 12.61 //

Of spaces which are openings in his body, first he forms a picture; / Then in solid masses also,
he affirms space. //12.61//

> Abundant, Fat, immensely and vast, are all translations of brhat, from the root vbrh which is discussed
above in connection with brahma.

%1% Ibid. Consequently, relying on the fourth stage of meditation, he made up his mind to win the worthy
state, / Like a king joining forces with a strong and noble ally and then aspiring to conquer unconquered
lands. // SN17.56 //

517 Saririnam, embodied beings. Ostensibly, all earthly creatures. In the ironic hidden meaning, the unduly
body-conscious.

°® With this verse Arada's description appears on the surface to depart from what the Buddha will later
teach. Below the surface, however, throwing away concern about feeling balanced in one's being and
looking good in one's form, might be a true step on the way of dropping off body and mind. Cf: Then he cut
the five upper fetters: with the sword of intuitive wisdom which is raised aloft by cultivation of the mind, / He
completely severed the five aspirational fetters, which are bound up with superiority, and tied to the first person. //
SN17.57 //

¥ Like the women sleeping in odd postures in Canto 5.
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aka$a-gatam atmanarh samksipya tv aparo budhah /

tad evanantatah padyan viSesam adhigacchati // 12.62 //

Another one who is wise, in contrast, condenses into the centre the self that permeates space, /
And, seeing even that as unbounded, he thereby attains distinction.”” //12.62//

adhyatma-kusalas tv anyo nivartyatmanam atmana /

kimm-cin nastiti sarhpad$yann akimcanya iti smrtah // 12.63 //

But one who is different, one who is skilful in regard to his own self, having dropped off the self
by means of the self, / In realizing that there is nothing there, is known as a man of being
without anything.®”' //12.63//

tato muifijad isikeva $§akunih pafijarad iva /

ksetra-jfio nihsrto dehan mukta ity abhidhiyate // 12.64 //

Thus, like the stalk from a sheath of mufija grass,*” like a big bird from its cage, / The Knower of
the Field, escaped from the body, is said to be liberated.”” //12.64//

etat tat paramarh brahma nirlingarh dhruvam aksaram /

yan moksa iti tattva-jfiah kathayanti manisinah // 12.65 //

This is that supreme Brahma, beyond emblematic representation, constant, imperishable, /
Which those who know the truth, learned brahmins, call ‘Liberation.”*** //12.65//

ity upaya$ ca moksa$ ca maya samdarsitas tava /

yadi jfiatarh yadi rucir yathavat pratipadyatam // 12.66 //

Thus the means, and the liberation, I have revealed to you; / If you have understood it, and if it
pleases you, undertake it properly. //12.66//

%20 cf what the Buddha tells Nanda in SN Canto 16: “It may not be possible, following a single method, to
kill off bad ideas that habit has so deeply entrenched; / In that case, one should commit to a second
course but never give up the good work.” // SN16.70 //

! Ostensibly Arada is describing a man with peculiar insight into the atman, the self, or - for the
spiritually-minded - the individual vs. the universal soul. In the hidden meaning, anyah again points to
one beyond conventional understanding. He or she realizes what is to be realized simply in being without
anything.

%22 Saccharum bengalense is a species of grass that grows very tall - Arada seems to be indicating a
conspicuous happening of some sort.

2 1f we accept the irony of the preceding verses, in which, below the surface, Arada's teaching is a
perfect mirror of what the Buddha himself will later teach, then this verse may be taken as the one that
flags up the essential difference between Arada's teaching and the dharma that the Buddha will teach.

* Arada in the final analysis is a believer in the Supreme Brahma, Who is above and beyond the material
world.
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jaigisavyo ’tha janako vrddha$ caiva parasarah /
imar panthanam asadya mukta hy anye ca moksinah // 12.67 //
For Jaigisavya, ‘Son of Ambition,” and Janaka, ‘The Begetter’, as well as Vrddha Parasara, ‘The

5

0ld Crusher,” / By realizing this path in their sitting,"” were liberated - as were other

liberation-seekers, being different.””* //12.67//

iti tasya sa tad-vakyarh grhitva tu vicarya ca /

purva-hetu-bala-praptah pratyuttaram uvaca ha // 12.68 //

But [the bodhisattva], having taken in these words of the other, and reflected on them this way
and that, / Being possessed of the power of previous causes, spoke up in reply: //12.68//

$rutarh jiianam idam suksmam paratah paratah $ivam /

ksetra-jiiasyaparityagad avaimy etad anaisthikam // 12.69 //

“I have listened to this wisdom of yours, which grows more subtle stage by stage, and more
wholesome, / But insofar as the Knower of the Field is not abandoned, I see this wisdom as short
of the ultimate. //12.69//

vikara-prakrtibhyo hi ksetra-jfiarh muktam apy aham /

manye prasava-dharmanar bija-dharmanam eva ca // 12.70 //

For, I consider ‘the Knower of the Field,” even when freed from ‘the Transformed and the
Primary,” / To be engendering in nature and to be, in its very nature, a seed. //12.70//

viSuddho yady api hy atma nirmukta iti kalpyate /

bhilyah pratyaya-sad-bhavad amuktah sa bhavisyati // 12.71 //

For even if the pure self*” - ‘the soul’ - is declared to have been released, / Once again, as long
as the grounds exist, it will become not released. //12.71//

rtu-bhiimy-ambu-virahad yatha bijarh na rohati /

rohati pratyayais tais tais tadvat so ’pi mato mama // 12.72 //

Just as, in the absence of season, soil and water, a seed does not grow, / But does rise up when
those various causal grounds are present, so also, as I see it, does [‘the soul.”]*** //12.72//

% Meanings of a-Vsad include 1. to meet with, reach, realize; and 2. to sit, sit near.

626 As in so many previous instances, anye (others) in its hidden meaning suggests real individuals, who do
not conform to easy assumptions or idealistic expectations.

%7 By visuddhah... atma, the pure self, the bodhisattva indicates that he has in view not the self we refer to
in everyday speech but the self as philosophical or religious abstraction, the soul.

%28 Ostensibly the bodhisattva thus recognizes the existence of a soul. But in the real meaning, what he
recognizes is the arising in people's deluded minds of a concept.
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yat karmajfiana-trsnanar tyagan moksas$ ca kalpyate /

atyantas tat-parityagah saty atmani na vidyate // 12.73 //

And as for liberation being brought about through letting go of karma, ignorance and thirsting,
/ There is no complete abandonment of these three so long as the soul persists. //12.73//

hitva hitva trayam idarh vi$esas tipalabhyate /

atmanas tu sthitir yatra tatra siksmam idarh trayam // 12.74 //

By deeper and deeper abandoning of these three, higher distinction is obtained, / But where the
soul prevails, there - subtly - these three are. //12.74//

suksmatvac caiva dosanam avyaparac ca cetasah /

dirghatvad ayusas$ caiva moksas tu parikalpyate // 12.75 //

And yet, because of the subtlety of the faults, because of the inactivity of the mind, / And
because of the length of a lifetime, liberation is posited. //12.75//

aharh-kara-parityago ya$ caisa parikalpyate /

saty atmani parityago naham-karasya vidyate // 12.76 //

As for this abandonment of the self-consciousness of ‘I-doing’ which, again, is posited - / So
long as the soul persists there has been no abandonment of ‘I-doing.” //12.76//

sarhkhyadibhir amukta$ ca nir-guno na bhavaty ayam /

tasmad asati nairgunye nasya mokso ’bhidhiyate // 12.77 //

Again, when not freed from intellectual efforts like enumeration, this [abandonment] does not
become free of defining features; / Therefore, in the absence of freedom from defining
features,” there is said to be no freedom in it. //12.77//

gunino hi gunanar ca vyatireko na vidyate /

ruposnabhyarh virahito na hy agnir upalabhyate // 12.78 //

For between things defined by features and the defining features there is no gap - / Bereft of
form and heat, no fire, for example, is realized. //12.78//

prag dehan na bhaved dehi prag gunebhyas tatha guni /

tasmad adau vimuktah san $ariri badhyate punah // 12.79 //

Prior to the body, no owner of a body can exist; prior to defining features, likewise, nothing
defined by features can exist. / On this basis does the possessor of a body, having been free from
the beginning, become bound again.”*® //12.79//

2 “Freedom from defining features” is nairgunya, translated in BC Canto 6 as “the being-without virtue.”

See BC6.24.
% An ironic expression of donkey business arriving, in the everyday life of a Zen practitioner.
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ksetra-jfio vi-$arira$ ca jfio va syad ajfia eva va /

yadi jfio jieyam asyasti jiieye sati na mucyate // 12.80 //

Again, a disembodied knower of the field must be either a knower or else unknowing. / If he is a
knower, something remains that he should know, and in something remaining that he should
know, he is not liberated. //12.80//

athajfia iti siddho vah kalpitena kim atmana /

vinapi hy atmanajfianarh prasiddham kastha-kudyavat // 12.81 //

Or else, if it’s your conclusion that he is unknowing, then what is the point of inventing a soul?
/ For even when the soul is absent, not knowing is well established [or realizing is realized] - as
in the case of a log or a wall. //12.81//°*

paratah paratas tyago yasmat tu gunavan smrtah /

tasmat sarva-parityagan manye krtsnarh krtarthatam // 12.82 //

But since abandonment that goes further and further back, is known, according to tradition, to
be excellent, / Therefore I suppose that from abandoning all follows complete accomplishment

of the task.” //12.82//

iti dharmam aradasya viditva na tutosa sah /

akrtsnam iti vijfiaya tata pratijagama ha // 12.83 //

Thus, having understood the dharma of Arada, he was not satisfied. / Knowing it to be
incomplete, back he went from there. //12.83//

viSesam atha $usrusur udrakasyasramam yayau /

atma-grahac ca tasyapi jagrhe na sa dar§anam // 12.84 //

So, desiring to learn of deeper distinction, he went to the ashram of Udraka.®”” / And his
doctrine,”” which was grounded in the notion of a soul, he also did not accept. //12.84//

! The second half of this verse can be read in a number of ways, partly because of the ambiguity of
atmangjfianam, which could be atmana + jianam (knowing) or atmana + ajfianam (not knowing) or atmana +
djfianam (realizing, noticing).

%2 In The First Sermon of the Buddha, as quoted above, Ven. Rewata Dhamma noted that Udraka himself had
not attained the realm of neither perception nor non-perception. He told the Bodhisattva only what the
ascetic Rama had achieved. So when the Bodhisattva proved himself to be the equal of his master [Rama],
he offered the Bodhisattva the leadership, and practising under the Bodhisattva's guidance, he himself
attained the highest jhanic state of neither perception nor non-perception.

Again, Anandajoti Bhikkhu has pointed out, based on his translations of Ariyapariyesanasuttarh (MN 26)
and Bodhirajakumarasuttarh (MN 85), that the Buddha did not refer to Udraka as having been his teacher.
He rather described Udraka as having been a friend in brahma-practice (Pali: sabrahmacari).

Thus Arada seems to have been the only one that the Buddha recognized as having been his teacher, and
this is reflected in the relatively detailed attention given to Arada's own words in this Canto.

%% Darsanam, view, doctrine, translated earlier (with reference to Arada in verse 13) as “way of seeing”;
and in the Canto title - where darsana could carry several possible meanings - simply as “Seeing.”
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sarhjfiasarhjfiitvayor dosam jfiatva hi munir udrakah /

akircanyat pararh lebhe samjfiasamjfiatmikar gatim // 12.85 //

For, knowing the fault in the duality of consciousness and unconsciousness, the sage Udraka
had glimpsed, / Beyond being without anything, the [single] realm made up of consciousness
and unconsciousness. //12.85//

yasmac calambane siiksme samjfiasarhjfie tatah param /

nasarhjfil naiva sarhjfieti tasmat tatra gata-sprhah // 12.86 //

Since, again, there are subtle dual underpinnings in consciousness and in unconsciousness,
[Udraka understood] that beyond that duality / There was neither the unconscious nor
consciousness, on which grounds, being there, one was free of aspiring. //12.86//

yata$ ca buddhis tatraiva sthitanyatrapracarini /

suksmapatvi tatas tatra nasarhjfiitvamh na sarjiiita // 12.87 //

Again, because the mind, being right there, stood still, not wandering elsewhere, / Therefore in
that state - that subtle, not intellectual, state of the mind - there was neither unconsciousness
nor consciousness. //12.87//

yasmac ca tad api prapya punar avartate jagat /

bodhi-sattvah param prepsus tasmad udrakam atyajat // 12.88 //

But since, again, even having reached that state, [the mind] returns to the jostling world, /
Therefore, desiring to reach the ultimate, the bodhisattva left Udraka. //12.88//

tato hitvasramarh tasya $reyo ’rthi krta-ni$cayah /

bheje gayasya rajarser nagari-sarhjfiam aSramam // 12.89 //

Thus having abandoned the ashram of that sage, seeking better, with determination, / He
betook himself to the hermitage of the royal seer Gaya - to the ashram known as Nagari.

//12.89//

atha nairanjana-tire §ucau $uci-parakramah /

cakara vasam ekanta-viharabhiratir munih // 12.90 //

And so, on a pure bank of the Nairanjana, he whose heroic endeavour was pure / Took up his
dwelling as a sage who delighted in a solitary vihara - a lonely practice-place, and the pleasure
ground of devotion to a single end.** //12.90//

* The meanings of ekanta (eka = one + anta = end, border) include 1. a lonely or secret place, and 2.
devotion to one object.
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[* * * ] tat-purvam paficendriya-va$oddhatan /

tapah [* * ] vratino bhikstin pafica niraiksata // 12.91 //

Then he saw the five who had retreated there before him, raised up by their dominion over the
five senses / As they upheld their vows of ascetic practice - he saw the five ascetic mendicants.

//12.91//

te copatasthur drstvatra bhiksavas tarn mumuksavah /

punyarjita-dhanarogyam indriyartha ive§varam // 12.92 //

Those bhiksus saw him there and, desiring liberation, came up to him / As sensory objects
answer to the capable one whose material riches, and freedom from disease, are earned on
merit.* //12.92//

sarhpiijyamanas taih prahvair vinayad anuvartibhih /

tad-vasa-sthayibhih $isyair lolair mana ivendriyaih // 12.93 //

He was greatly honoured by those [five] humble followers. Being obedient, because of training,
they deferred to him, / Abiding as disciples under his dominion, like the restless senses
deferring to the mind.”** //12.93//

mrtyu-janmanta-karane syad upayo ’yam ity atha /

duskarani samarebhe taparhsy ana$anena sah // 12.94 //

He intuited that here might be a means to end death and birth®’ / Whereupon he undertook
harsh austerities, going without food. //12.94//

upavasa-vidhin naikan kurvan nara-duracaran /

varsani sat $ama-prepsur akarot kar§yam atmanah // 12.95 //

Doing many kinds of fasting that were difficult for a man to do, / For six years, in the quest for
peace, he wasted himself away. //12.95//

anna-kalesu caikaikaih sa kola-tila-tandulaih /

apara-para-samsara-param prepsur aparayat // 12.96 //

At mealtimes, with jujube fruits, sesame seeds, and grains of rice, one by one, / In his quest for
the far end of sarhsara, where there is no end to ends, he kept himself alive. //12.96//

% The teaching point is that in the real world - as opposed to the realm of human ideologies -
hierarchies naturally exist.

%% The simile ostensibly says something about the relation between the five bhiksus and the bodhisattva,
but again A$vaghosa is more interested, below the surface, in describing subordination of the senses to
the mind.

%7 Ostensibly he wrongly intuited that ascetic austerities might be a means. In the hidden meaning, he
rightly intuited that subordination of the senses to the mind might be a means.



Buddhacarita - 206

dehad apacayas tena tapasa tasya yah krtah /
sa evopacayo bhuyas tejasasya krto 'bhavat // 12.97 //
Whatever was taken out of his body by that ascetic practice, / Was made up for by his amazing

energy. //12.97//

krso ’py akr$a-kirti-$rir hladarh cakre 'nya-caksusam /

kumudanam iva $arac-chukla-paksadi-candramah // 12.98 //

Pared down as he was, yet with his glory and majesty unimpaired, he gladdened other eyes,** /
As the hairy moon-lilies are gladdened,”” at the beginning of the bright fortnight,*® by the
autumn moon. //12.98//

tvag-asthi-$eso nih$esair medah-pi$ita-Sonitaih /

ksino ’py aksina-gambhiryah samudra iva sa vyabhat // 12.99 //

Reduced to skin and bone, with no reserves remaining of fat or flesh or blood, / Diminished, and
yet undiminished in his inner depths, like the sea, he sparkled. //12.99//

atha kasta-tapah-spasta-vyartha-klista-tanur munih /

bhava-bhirur imarh cakre buddhimh buddhatva-kanksaya // 12.100 //

And so the sage whose body was evidently being tormented, to no avail, by pernicious
austerities, / Formed - while being wary of becoming - the following resolve, in his longing for

buddhahood. //12.100//

nayarh dharmo viragaya na bodhaya na muktaye /

jambu-mile maya prapto yas tada sa vidhir dhruvah // 12.101 //

“This dharma is good neither for detachment, nor for awakening, nor for liberation. / What I
realized back then, at the foot of the rose-apple tree - that is a sure method.**' //12.101//

%% Anya-caksusam: ostensible meaning: to the eyes of others; hidden meaning: to eyes which were
different, to eyes that were contrarian, to eyes not bound to conventional ways of seeing.

% The kumada (= Nymphaea pubescens, the white water lily or hairy water lily) is seen in Sanskrit poetry as
having a particularly strong connection with the moon. Hence kaumudi (of the hairy water lily) is another
word for moonlight; and the moon is variously known as kumuda-pati (master of the hairy water lily),
kumada-suhrd (friend of the hairy water lily), and so on. In Kalidasa's famous poem Vikramorvasiya, the
king will only revive at the touch of Urvasi’s hand, just as the hairy water lily blooms only under the
moon’s rays.

5% Sukld-paksa means the bright half of a month, the fifteen days when the moon is waxing.

%! See description of the prince naturally entering the first dhyana, BC5.8 ff; Desiring to be alone with his
thoughts, he fended away those amicable hangers on / And drew close to the root of a solitary rose-apple
tree whose abundant plumage fluttered agreeably all around. //5.8// There he sat upon the honest,
verdant earth whose horizons shimmered like emeralds; / And, while reflecting how the living world
arises and perishes, he dangled on the path of standing firmly upright, which is of the mind. //5.9// In
stumbling upon firm upstandingness of the mind, he was instantly released from worries, such as those
associated with desires for objects; / He entered the first peaceful stage, in which there are ideas and
thoughts, of the meditation whose essence is freedom from polluting influences. //5.10//
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na casau durbalenapturh $akyam ity agatadarah /

$arira-bala-vrddhy-artham idarh bhiiyo 'nvacintayat // 12.102 //

But that cannot be realized by one who is weak.” Thus did he reflect. / Still more, with a view to
increasing his bodily strength, on this did he meditate further: //12.102//

ksut-pipasa-$rama-klantah §ramad asvastha-manasah /

prapnuyan manasavapyam phalarh katham anirvrtah // 12.103 //

“Worn out by hunger, thirst and fatigue, with a mind that, from fatigue, is not well in itself, /
How can one obtain the result which is to be realized by the mind - when one is not contented?

//12.103//

nirvrtih prapyate samyak satatendriya-tarpanat /

sartarpitendriyataya manah-svasthyam avapyate // 12.104 //

Contentment is properly obtained through keeping the senses constantly appeased; / By full
appeasement of the senses, wellness of the mind is realized. //12.104//

svastha-prasanna-manasah samadhir upapadyate /

samadhi-yukta-cittasya dhyana-yogah pravartate // 12.105 //

In one whose mind is well and tranquil, samadhi, balanced stillness, sets in. / In one whose mind
is possessed of samadhi, dhyana, meditative practice, progresses. //12.105//

dhyana-pravartanad dharmah prapyante yair avapyate /

durlabharh §antam ajararh pararh tad amrtarh padam // 12.106 //

Through meditation’s progress are obtained dharmas, timeless teachings, by which is realized
the deathless - / That hard-won, quieted, unaging, ultimate immortal step.” //12.106//

tasmad ahara-mulo ’yam upaya iti ni§cayah /

ahara-karane dhirah krtvamita-matir matim // 12.107 //

Having therefore decided that eating food is the foundation of this means to an end, / He, the
firm and constant one, whose resolve was beyond measure, resolving to take food... //12.107//

snato nairafijana-tirad uttatara $anaih krsah /

bhaktyavanata-§akhagrair datta-hastas tata-drumaih // 12.108 //

... had got out of the water - Having bathed, he climbed up the bank of the Nairafijana,
ascending, in his wizened state, gradually, / While, lowering the tips of their branches in
devotion, the trees on the shore lent him a hand. //12.108//
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atha gopadhipa-suta daivatair abhicodita /

udbhiita-hrdayananda tatra nandabalagamat // 12.109 //

Just then a dairy farmer’s daughter, impelled by the gods, came by, / With joy swelling up in her
heart - there came Nanda-bala, ‘Power of Joy.” //12.109//

sita-$ankhojjvala-bhuja nila-kambala-vasini /

sa-phena-mala-nilambur yamuneva sarid-vara // 12.110 //

She wore a dark-blue shawl, and her arms were all lit up with white shells, / So that she seemed
like the Yamuna, best of rivers, when its dark-blue waters are wreathed with foam. //12.110//

sa sraddha-vardhita-pritir vikasal-locanotpala /

$irasa pranipatyainarh grahayam asa payasam // 12.111 //

She with a gladness bolstered by trust, with the lotuses of her eyes beaming, / Bowed her head
respectfully to him and made him accept milk rice. //12.111//

krtva tad-upabhogena prapta-janma-phalarh sa tam /

bodhi-praptau samartho ’bhiit samtarpita-sad-indriyah // 12.112 //

He, by eating that food, caused her to attain the fruit of her birth, / And he became capable of
attainment of awakening, his six senses now being fully appeased. //12.112//

paryaptapyana-mirti$ ca sardham sva-ya$asa munih /

kanti-dhairye babharaikah $asankarnavayor dvayoh // 12.113 //

His physical body having realized fullness, along with the glory of his person, / The sage, as one,
bore the radiant charm and the deep, constant calm of the moon and of the ocean. //12.113//

avrtta iti vijfiaya tarh jahuh panca-bhiksavah /

manisinam ivatmanarh nirmuktarm pafica-dhatavah // 12.114 //

Knowing that he had turned back, the five bhiksus left him / Like the five elements departing
when a thinking self has been set free.””” //12.114//

vyavasaya-dvitiyo ’tha $§advalastirna-bhutalam /

so ’§vattha-mulam prayayau bodhaya krta-ni$cayah // 12.115 //

And so with resolve as his companion, to where the earth was covered with fresh green grass, /
To the foot of a fig-tree - an asvattha, ‘under which horses stand,**’ - he went, setting his heart
firmly in the direction of awakening. //12.115//

%2 Ostensibly, they wrongly opined that he had given up, and went away in disgust. In a deeper reading,
they truly grasped the real situation, and naturally cleared off and left him alone, without any effort on
his part to get rid of them.

3 The tree in question (Ficus Religiosa) was so called because mature fig trees of that genus afforded
horses plentiful shade from the sun.
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tatas tadanim gaja-raja-vikramah pada-svanenanupamena bodhitah /

maha-muner agata-bodhi-ni$cayo jagada kalo bhujagottamah stutim // 12.116 //

Just then the snake with the spirit of an elephant-king was awakened by the peerless sound of
the sage’s feet; / Realizing that the great sage was set on awakening, the black cobra Kala, most
excellent of serpents, sang the sage’s praises: //12.116//

yatha mune tvac-caranavapidita muhur-muhur nistanativa medini /

yatha ca te rajati siiryavat prabha dhruvam tvam istarh phalam adya bhoksyase // 12.117
//

“As surely as the earth, O sage!, pressed down under your footsteps, rolls like thunder, / And as
surely as the light of you shines forth like the sun, you today will enjoy the longed-for fruit.

//12.117//

yatha bhramantyo divi casa-panktayah pradaksinam tvam kamalaksa kurvate /

yatha ca saumya divi vanti vayavas tvam adya buddho niyatarh bhavisyasi // 12.118 //

As surely as flocks of blue jays wheeling through the sky keep you - O lotus-eyed one! - on their
right wing, / And as surely as in the sky gentle breezes blow, you today will be an awakened

one, abuddha.” //12.118//

tato bhujanga-pravarena sarhstutas trnany upadaya $ucini lavakat /

krta-pratijfio nisasada bodhaye maha-taror mulam upasritah $uceh // 12.119 //

Then, his praises having been sung by the best of serpents, [the sage] accepted from a grass-
cutter some pristine grass, / And making a vow in the direction of awakening, he sat at the foot
of the great tree, placing himself in the compass of the great pristine tree. //12.119//

tatah sa paryankam akampyam uttamarh babandha suptoraga-bhoga-pinditam /
bhinadmi tavad bhuvi naitad asanarh na yami yavat krta-krtyatam iti // 12.120 //

Then the supreme, unshakeable cross-legged posture - in which sleeping serpents’ coils are
rolled into a ball - he took up, / As if to say, “I shall not break this sitting posture on the earth
until I have done completely what is to be done.” //12.120//

tato yayur mudam atularh divaukaso vava$ire na mrga-ganah na paksinah /

na sasvanur vana-taravo 'nilahatah krtasane bhagavati ni$citatmani // 12.121 //

Then the denizens of heaven felt unequalled joy; no sound did any beast make, nor any bird; /
Though buffeted by the wind, no forest tree did creak, when the Glorious One took his sitting
posture, resolute to the core. //12.121//

iti buddha-carite maha-kavye ‘rada-dar$ano nama dvadasah sargah // 12 //
The 12th canto, titled Seeing Arada,
in an epic tale of awakened action.
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Canto 13: mara-vijayah
Victory Over Mara

Introduction

Mara, from the root Vmr, to die, means the Killer, the Destroyer, the Evil One. Vijaya is from vi-Vji,
to conquer or to emerge victorious.

And just as Chandaka is ostensibly the object of turning back in Canto 6, and Arada is ostensibly
the object of seeing in Canto 12, Mara is ostensibly the object against whom the bodhisattva
emerges victorious in the present Canto.

In attaining this victory, however, the bodhisattva does not engage with Mara directly at all.
Rather, under the bodhi tree, the bodhisattva just sits there, letting Mara be as wrong as he likes.

An alternative Canto title that more accurately conveyed this sense, then, would be “Mara, and
Emerging Victorious.”

tasmin vimoksaya krta-pratijfie rajarsi-varm$a-prabhave maharsau /

tatropaviste prajaharsa lokas tatrasa saddharma-ripus tu marah // 13.1 //

As there he sat, having formed his vow, in the direction of freedom - as that great seer, sprung
from a line of royal seers, / Sat right there - the world rejoiced. But Mara, the enemy of true
dharma, trembled. //13.1//

yath kama-devar pravadanti loke citrayudham puspa-§arar tathaiva /
kama-pracaradhipatirh tam eva moksa-dvisarh maram udaharanti // 13.2 //

Kama-deva, “God of Love,” they call him in the world, the bearer of the brightly-coloured bow
and bearer, equally, of flower-arrows; / That same despot in his playground of desire, the hater
of liberation, they call Mara®". //13.2//

tasyatmaja vibhrama-harsa-darpas tisro rati-priti-trsa$ ca kanyah /

papracchur enarh manaso vikararh sa tams$ ca ta$ caiva vaco ’bhyuvaca // 13.3 //

His own sons, Hurry, Thrill and Pride, and his three girls, Fun, Pleasure and Thirst, / Asked him
what was troubling his mind; and he said this to those boys and girls: //13.3//

asau munir ni§caya-varma bibhrat sattvayudharh buddhi-$arar vikrsya /

jigisur aste visayan madiyan tasmad ayar me manaso visadah // 13.4 //

“Over there a certain sage, wearing the armour of resolve, and drawing the bow of strength of
mind, with its arrow of sharpness, / Is sitting, with the intention to conquer realms that belong
to me - that is the reason for this despondency of my mind. //13.4//
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yadi hy asau mam abhibhiiya yati lokaya cakhyaty apavarga-margam /

$tnyas tato ’yarh visayo mamadya vrttac cyutasyeva videha-bhartuh // 13.5 //

For if he succeeds in overpowering me, and expounds to the world the path of disentanglement,
/ Then today this realm of mine is empty, like the defunct domain of an errant lord.*”* //13.5//

tad yavad evaisa na labdha-caksur mad-gocare tisthati yavad eva /

yasyami tavad vratam asya bhetturh seturh nadi-vega ivativrddhah // 13.6 //

So, while he has yet to attain the Eye, while he remains within my range, / I shall go to destroy
his vow, like the swollen torrent of a river breaking through a dike.” //13.6//

tato dhanuh puspa-mayam grhitva §aran jagan-moha-karars$ ca pafica /

so ’$vattha-miularh sa-suto ’bhyagacchad asvasthya-kari manasah prajanam // 13.7 //
Then, grabbing his bow made of flowers and his five world-deluding arrows, / He with his
offspring in tow approached the foot of the asvattha tree - to the fig tree where a horse rests
easy, went he who causes people’s minds to be uneasy.**® //13.7//

atha prasantarh munim asana-stharh param titirsurh bhava-sagarasya /
visajya savyam karam ayudhagre kridan $aren’ edam uvaca marah // 13.8 //

And so Mara addressed the sage, who was quietly sitting, still,*”’

wishing to cross beyond the
ocean of becoming. / Keeping his left hand on the tip of his weapon, while playing with an

arrow, Mara said this: //13.8//

4 Mara, from the root vmr, to die, means “the Destroyer.”

5 Vrttac cyutasyeva videha-bhartuh. More literally, “Like [the realm/domain] of a videha-lord who has
fallen from good conduct.” The literal meaning of videha is without (vi-) a body (deha), hence deceased,
defunct. But Videha is also the name of a country, of the capital city of that country (Mithila), and of the
king of that country (especially Janaka). EHJ noted that the Videha king is presumably the Karala-janaka
mentioned in BC Canto 4: And 'the Dreadful Begetter' Karala-janaka when he abducted a brahmin maiden, /
Though he thus incurred ruin, never stopped attaching to his love. //BC4.80// Perhaps it was A$vaghosa's
intention to allude to this downfall of Janaka on the surface. But the line as translated suggests that Mara,
despite his bluster, knew what a bubble his empire was - one false move and it would be gone.

¢ A play on asvattha (“Where a Horse Rests Easy”; name of a genus of fig tree) and asvasthya, being
uneasy, being not well in oneself.

%7 Asana-stham ostensibly means “remaining seated” but (as in the case of Asita in BC1.52) it carries the
hidden meaning of being devoted to sitting in stillness.
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uttistha bhoh ksatriya mrtyu-bhita cara sva-dharmar tyaja moksa-dharmam /

banai$ ca yajfiai$ ca viniya lokarh lokat padarh prapnuhi vasavasya // 13.9 //

“Up, up! You death-fearing ksatriya warrior! Follow your own dharma. Set aside the dharma of
liberation. / Subjugate the world, using arrows and sacrifices, and from the world obtain the
position of an Indra, highest among the bright ones. //13.9//

pantha hi niryatum ayar yasasyo yo vahitah piirvatamair narendraih /

jatasya rajarsi-kule vi$ale bhaiksakam a$laghyam idam prapattum // 13.10 //

For this path is a glorious path to travel, forged by the most ancient of Indras among men; /
Whereas, for one born into an illustrious house of royal seers, this way of a beggar is not a
praiseworthy way to go. //13.10//

athadya nottisthasi ni$citatman bhava sthiro ma vimucah pratijfiam /

mayodyato hy esa $arah sa eva yah stirpake mina-ripau vimuktah // 13.11 //

Or if today you will not stand up, O determined man! then be rigid! Loosen not your vow! / For
this arrow that I am holding up, is the very arrow that I let loose at Stirpaka, the fishes’ foe.***

//13.11//

sprstah sa canena katharm-cid aidah somasya naptapy abhavad vicittah /

sa cabhavac chantanur asvatantrah ksine yuge kirh bata durbalo 'nyah // 13.12 //

And barely touched by this arrow, [Purii-ravas,] the son of 1da, though he was the grandson of
the the moon-god Soma, lost his mind; / And ‘Good Body’ San-tanu also became out of control -
what, then, will become in a degenerate age, of someone other, who is not so forceful?*”

//13.12//

tat ksipram uttistha labhasva sarjfiarh bano hy ayam tisthati lelihanah /

priya-vidheyesu rati-priyesu yam cakravakesv iva notsrjami // 13.13 //

Up! Up!, therefore! Quickly stand up! Come to consciousness! For here stands ready, with
darting tongue, this arrow / Which, at fun-loving lovers who are head over heels in love, any
more than at greylag geese,” I do not unleash!” //13.13//

%% Siirpaka, aka Siirpaka seems to be identified here with the mina-ripu “Fishes' Foe” mentioned by the
striver in SN Canto 8, as part of his tirade against women: The daughter of Sena-jit the Conqueror, so they say,
coupled with a cooker of dogs; Kumud-vati, 'the Lilly Pool,' paired up with Mina-ripu, 'the Foe of Fishes'; / And
Brhad-rathd, 'the Burly Heroine,' loved a lion: there is nothing women will not do. // SN8.44 // In SN Canto 10,
Nanda, in describing his own torment, appears to refer to the incident Mara has in mind: Therefore pour on
me the water of your voice, before I am burned, as was The Fishes' Foe; / For a fire of passion is going now to burn me
up, like a fire rising up to burn both undergrowth and treetops. // SN10.53 //

° Durbalo 'nyah. Ostensible meaning: a weakling (durbalah) who is different (anyah) from those mighty
ancients. Hidden meaning: one who, being different (anyah) from what people think, eschews compulsion
and uses expedient means which are indirect and not forceful (durbalah).

%0 Greylag geese, or cakravaka ducks, like swans, are famous for naturally forming strong emotional
bonds for life - so Mara sees them as not requiring the intervention of his bow and arrow.
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ity evam ukto ’pi yada nir-astho naivasanarh §akyamunir bibheda /

$ararh tato ’smai visasarja marah kanya$ ca krtva puratah sutams ca // 13.14 //

Not interested, even when spoken to like this, Sakyamuni, the Sakya sage, never broke his
sitting posture at all, / And so Mara shot the arrow at him having sent to the fore his daughters
and sons. //13.14//

tasmims tu bane ’pi sa vipramukte cakara nastharm na dhrte$ cacala /

drstva tathainarh visasada mara$ cinta-parita$ ca $anair jagada // 13.15 //

But even when the arrow was unleashed at him, [the sage] thought nothing of it; from
constancy, he did not budge. / Seeing him like this, Mara sank down into despondency and,
filled with anxious thought, he said in a low voice: //13.15//

$ailendra-putrirh prati yena viddho devo ’pi $ambhus calito babhiiva /

na cintayaty esa tam eva banarh kirh syad acitto na $arah sa esah // 13.16 //

“When Benevolent [Siva] - god though he was - was pierced by the arrow, he toppled into the
lap of the Mountain-King’s daughter.” / This man gives not a second thought to the very same
arrow! Does he maybe not have a heart? Or is it maybe not the same arrow? //13.16//

tasmad ayarh narhati puspa-banarh na harsanarh napi rater niyogam /

arhaty ayam bhiita-ganair asaumyaih sarhtrasanatarjana-tadanani // 13.17 //

Therefore this one calls not for the flower-arrow, nor for a Thrilling, nor for the deployment of
Fun; / This man merits, at the unlovely hands of demon throngs,* frights, rebukes, and
beatings.” //13.17//

sasmara mara$ ca tatah sva-sainyarh vighnam §ame §akya-mune$ cikirsan /

nanasraya$ canucarah pariyuh §ala-druma-prasa-gadasi-hastah // 13.18 //

No sooner then had Mara called to mind his personal army, in his wish to form for the Sakya
sage an impediment to peace, / Than multifarious followers had gathered round, carrying in
their hands spears, trees, javelins, bludgeons and swords. //13.18//

%! The Mountain-King’s daughter means Parvati who, as told in Kalidasa's epic poem Kumdra-sambhava,
“Birth of the Prince,” made up her mind to win the love of the theretofore ascetic and aloof Siva. The
prince in Kalidasa's title is Karttikeya, the god of war, son of Parvati and Siva.

%2 Bhiita-gana is given in the dictionary as 1. the host of living beings, and 2. a multitude of spirits or
ghosts. The latter definition is the ostensible meaning here - “demon throngs.” But in the hidden
meaning A$vaghosa is going to describe a number (gana) of real individual beings (bhita), inviting us to
investigate the reality of each individual on a case by case basis, thereby seeing that our initial
impressions are ever liable to be false.
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varaha-mina$va-kharostra-vaktra vyaghrarksa-simha-dviradananas ca /

ekeksana naika-mukhas tri-$irsa lambodara$ caiva prthidaras ca // 13.19 //

Having the faces of pigs, fish, horses, donkeys, and camels;*** having the snouts of tigers, bears,
lions, and two-tuskers;”** / One-eyed, many-mouthed, three-headed;"” with big bellies, just
hanging, and with broad bellies, expanding;*® //13.19//

a-janu-saktha ghata-janava$ ca damstrayudhas$ caiva nakhayudhas ca /
kabandha-hasta bahu-mirtaya$ ca bhagnardha-vaktra$ ca maha-mukhas ca // 13.20 //
Having no knees and thighs, or having jars for knees;”’” equipped with large teeth and equipped
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with nails;** / Having big-bellied barrels for hands,”” and many embodiments; with faces split

in half, and mouths of epic dimensions;** //13.20//

bhasmaruna lohita-bindu-citrah khatvanga-hasta hari-dhiimra-ke$ah /

lamba-sphico varana-lamba-karna$ carmambara$ caiva nirambara$ ca // 13.21 //

Grey as an ashen dawn, spotted with red marks; carrying their skulls-and-backbones in their
hands [or in their elephants’ trunks®*']; having the smoky-coloured hair of monkeys; / With
pendulous hips and pendulous elephant-ears; clothed in hides and with nothing on; //13.21//

3 In the hidden meaning, the line reminds us, with our two eyes, two ears and a mouth, of our shared
inheritance. In our faces, human beings and the animals cited are the same. This corresponds to the
universal, idealistic thesis.

®* In support of the anti-thesis, the second line causes us to question whether our human noses are the
same as elephants’ trunks?

> In the hidden meaning, a description of being limited in one's view, speaking unreliable or changeable
words, and being indecisive or subject to various emotional states? Hence an ironic description of
everyday human life?

%% In the hidden meaning, a description that makes one things of a happy buddha, with big pot-belly.

%7 Below the surface, an ironic suggestion of what it feels like after a long spell sitting in lotus?

8 Damstrayudhds caiva nakhayudhas ca ostensibly describes monsters armed with tusks and armed with
claws. But daristra can also mean a human tooth, and nakha can also mean a human nail.

®? A suggestion of hands that are totally free from undue tension, lying in the lap of a person who is
sitting?

%0 A suggestion of the many forms in which a buddha manifests himself or herself for the purpose of
preaching the Dharma in which two-sidedness is investigated and transcended?

! At the end of a compound -hasta means 1. holding in the hand, and 2. (of an elephant) holding in the
trunk. Ostensibly A§vaghosa is describing terrible monsters holding in their hand the skulls and spines of
others, but the ironic intention is to describe nothing more or less fantastic than real elephants, using
their trunks to point their own skulls and spines in the direction they want to go. (Elephants were
decorated in India since ancient times with the tilaka, or red spot painted on the forehead.) What is the
teaching point? Again, it may be to remind us that first impressions can be misleading, especially in
demonizing the seemingly monstrous other.
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$vetardha-vaktra haritardha-kayas tamra$ ca dhiimra harayo ’sitas ca /
vyalottarasanga-bhujas tathaiva praghusta-ghantakula-mekhala$ ca // 13.22 //

With half their faces white; with half their bodies green [or with half their tree-trunks green]***;
some coloured also coppery-red; or smoky-grey or reddish-brown or black; / Some, again, with
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their upper limbs®™ cloaked by snakes, and with girths fully girdled by sounding bells;

//13.22//

tala-pramanas ca grhita-$ula darhstra-karalas ca §iSu-pramanah /

urabhra-vaktra$ ca viharhgamaksa marjara-vaktra$ ca manusya-kayah // 13.23 //

[13.23 Having the stature of palm-trees, while grasping stakes, or the stature of children, with
mouths open wide and teeth sticking out; / Or having sheep’s faces and birds’ eyes, or cats’
faces and human bodies. //13.23//]1°*

prakirna-ke$ah $ikhino ’rdha-munda rajjvambara vyakula-vestanas$ ca /

prahrsta-vaktra bhrkuti-mukhas$ ca tejo-hara$ caiva mano-haras ca // 13.24 //

With hair strewn about, with topknots, with half-shaved heads*®; encompassed in lines of
thread,”® and with their headdresses lying in disorder; / With delighted faces, and with
grimaces, carrying off vital energy and carrying off hearts and minds.*”’ //13.24//

ke-cid vrajanto bhr$am avavalgur anyonyam apupluvire tathanye /

cikridur akasa-gatas ca ke-cit ke-cic ca cerus taru-mastakesu // 13.25 //

Some as they progressed sprang wildly into action; ones who were different, again, sprang up,
each towards the others; / Some played in emptiness,*® while some roamed about on the tops
of trees.*®” //13.25//

nanarta kas-cid bhramayars tri$ularh kas-cid vipusphiirja gadar vikarsan /

harsena ka$-cid vrsavan nanarda ka$-cit prajajvala tana-ruhebhyah // 13.26 //

One, brandishing a three-pronged weapon, danced®’’; one, tearing to pieces a bludgeon [or a
string of sentences],”’" thundered; / One, in his aroused state, moved like a bull; one, from the
body-grown,*”* blazed forth. //13.26//

%2 Kdya means 1. the body, 2. the trunk of a tree.

%3 The meanings of bhuja, similarly, include 1. the arm, of a human body, or of a terrible monster, and 2.
the branch of a not-at-all-monstrous tree.

% This verse is probably an interpolation.

> As when a monk is in the process of shaving his head.

% As when clothed in a kasaya.

7 The meanings of hr include 1. to carry off, to rob, and 2. to capture or captivate.

68 Akasa: 1. free or open space, emptiness ; 2. the sky.

" In the hidden meaning, when the Buddha sat on Vulture Peak he might have roamed over the tops of
trees with his eyes.
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evarh-vidha bhiita-ganah samantat tarh bodhi-mularm parivarya tasthuh /

jighrksavas$ caiva jigharmsava$ ca bhartur niyogar paripalayantah // 13.27 //

Such were the ‘demon throngs’ which, on all sides, stood surrounding him who was the root of
bodhi,””” / Wanting to capture, and wanting to destroy,”* letting be done the will of the
master.”” //13.27//

tarh preksya marasya ca purva-ratre $akyarsabhasyaiva ca yuddha-kalam /

na dyaus$ caka$e prthivi cakampe prajajvalus$ caiva disah sasabdah // 13.28 //

Beholding, in the beginning of the night, that hour of the battle between Mara and the Sakya
bull, / The sky did not shimmer but the earth did shake, and the four quarters did blaze forth
resoundingly. //13.28//

visvag vavau vayur udirna-vegas tara na rejur na babhau §asankah /

tamas ca bhiiyo vitatana ratrih sarve ca sarmcuksubhire samudrah // 13.29 //

From every direction the wind blew in wild gusts. The stars did not shine, the hare-marked
moon did not show itself, /And Dark Night covered herself in an extra layer of darkness. While
all the oceans churned. //13.29//

mahibhrto dharma-paras ca naga maha-muner vighnam amrsyamanah /

mararh prati krodha-vivrtta-netra nih$§asvasu$ caiva jajrmbhire ca // 13.30 //

The nagas, as bearers of the Earth and committed supporters of dharma, not looking kindly on
the hindrance to the great sage, / Their eyes rolling angrily in Mara’s direction, hissed and
snorted, and came unwound. //13.30//

$uddhadhivasa vibudharsayas tu sad-dharma-siddhy-artham iva pravrttah /

mare 'nukarhparh manasa pracakrur viraga-bhavat tu na rosam iyuh // 13.31 //

But the divine sages of the Pure Abodes who are devoted, it seems, to the aim of perfectly
attaining the True Dharma, / In their minds, out of dispassion, produced sympathy for Mara, so
that they, in contrast, did not become angry. //13.31//

° In the hidden meaning, he or she moved freely and joyfully, being in possession of the means which is
the noble eightfold path, with its three prongs of sila, samadhi and prajia.

' The meanings of gada include 1. a series of sentences (as analyzed by teachers of the Buddha's
teaching), and 2. a club or bludgeon (as targeted by enemy fighters).

2 The meanings of tanii-ruha listed in the dictionary include 1. hair, 2. feather, 3. wing, 4. son. But tani-
ruha literally means “body-grown” i.e., “grown on a body” (like hair or feather) or “grown out of a body”
(like a son) or “developed by means of a body” (like wisdom?).

3 The old Nepalese manuscript has tam bodhi-milam, which refers to him (tam; masculine), the
bodhisattva, as the root of bodhi. EH Johnston amended to tad bodhi-milam. Since tad is neuter, the phrase
thus refers to the root (miilam; neuter). The Tibetan translator evidently read the original as tam
bodhisattvam. See also verses 32 and 42.

* In the hidden meaning, wanting to grasp the true purport of the Buddha's teaching, and wanting to
destroy ignorance.
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tad bodhi-milarh samaveksya kirnam hirhsatmana mara-balena tena /

dharmatmabhir loka-vimoksa-kamair babhiiva haha-krtam antarikse // 13.32 //

When they beheld that root of bodhi beset by that army of Mara, whose essence was desire to
do harm, / Those whose essence was dharma, desiring the liberation of the world, whispered
“Hal... Hal..” into the middle space between heaven and earth.”’® //13.32//

upaplavam dharma-vidhes tu tasya drstva sthitarh mara-balarh maharsih /

na cuksubhe napi yayau vikararh madhye gavarh simha ivopavistah // 13.33 //

But when the great seer saw, as an affront to that method of dharma, Mara’s army standing by,
/ He did not budge, nor was he bothered at all - he was like a lion among cows, sitting there in

the middle.”’ //13.33//

maras tato bhiita-camiim udirnam ajfiapayam asa bhayaya tasya /

svaih svaih prabhavair atha sasya sena tad-dhairya-bhedaya matim cakara // 13.34 //
Then Mara, to the phantom army he had mobilized, gave the order to strike fear into the sage; /
And so that war machine of Mara’s making - in which each was possessed of his own power -
made up its mind to break the sage’s composure. //13.34//

ke-cic calan-naika-vilambi-jihvas tiksnogra-darhstra hari-mandalaksah /

vidaritasyah sthira-§anku-karnah sarhtrasayantah kila nama tasthuh // 13.35 //

Some, with more than one tongue trembling and hanging down [or wagging and then
wavering], with acutely savage bites, and yellow-red orbs for their jaundiced eyes, / With jaws
gaping apart, and ears as solid as pegs, stood there purporting to be terrifying. //13.35//

tebhyah sthitebhyah sa tatha-vidhebhyah rupena bhavena ca darunebhyah /

na vivyathe nodvivije maharsih kridat-subalebhya ivoddhatebhyah // 13.36 //

From them, as they stood there like that, so horrid in their appearance and in their hearts, /
The great seer did not flinch and did not shrink - any more than from naughty infants at

play.””® //13.36//

¢ Ostensibly bhartr, the master, means Mara - but not, of course, in the hidden meaning,

76 Antarikse, “into the intermediate space between heaven and earth,” seems to suggest finding
somewhere between the wild spontaneity of the earth-bearing nagas and the holier-than-thou attitude of
divine sages.

7 Madhye... upavistah, “sitting in the middle,” reinforces the sense of finding somewhere between two
extremes.

%78 The descriptions that follow, then, illustrate the power of the means of simply sitting still, without
flinching or shrinking.
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ka$-cit tato rosa-vivrtta-drstis tasmai gadam udyamayam cakara /

tastambha bahuh sagadas tato ’sya puramdarasyeva pura sa-vajrah // 13.37 //

Then one of them, turning his angry gaze upon [the sage], raised a club in his direction, /
Whereupon his arm with the club became immovable - as in ancient times did the arm of Indra,
‘Destroyer of Strongholds,” with the thunderbolt.””” //13.37//

ke-cit samudyamya §ilas tarurh$ ca visehire naiva munau vimoktum /

petuh sa-vrksah sa-§ilas tathaiva vajravabhagna iva vindhya-padah // 13.38 //

Some, having lifted up rocks and trees, were quite unable to unleash them at the sage; / With
their trees and likewise with their rocks, down they fell - like the Vindhya foot-hills when
smashed by the thunderbolt. //13.38//

kai$-cit samutpatya nabho vimuktah $ila$ ca vrksas ca parasvadhas ca /

tasthur nabhasy eva na cavapetuh sarhdhyabhra-pada iva naika-varnah // 13.39 //

Rocks and trees and axes unleashed by some who had sprung up into the clouds, / Stayed up
there in the clouds and did not fall down - like the many-hued foot-beams of a twilight nimbus.

//13.39//

ciksepa tasyopari diptam anyah kadangaram parvata-§ringa-matram /

yan mukta-matrarh gagana-stham eva tasyanubhavac chata-dha paphala // 13.40 //

One who was different put above himself a blazing mass of straw, as high as the mountains’
peaks; / As soon as he released it, it just hung there in the emptiness, then shattered, at his
suggestion, into a hundred pieces. //13.40//

ka$-cij jvalann arka ivoditah khad angara-varsarh mahad utsasarja /

curnani camikara-kandaranar kalpatyaye merur iva pradiptah // 13.41 //

One of them, burning brightly as the risen sun, unloosed from the sky a great shower of embers,
/ Like blazing Meru at the end of a kalpa spewing clouds of ash out of golden vents. //13.41//

tad bodhi-mule pravikiryamanam angara-varsam tu sa-visphulingam /

maitri-viharad rsi-sattamasya babhiiva raktotpala-pattra-varsah // 13.42 //

As it scattered around the root of bodhi,”®® however, that cinder-shower so full of fiery sparks /
Became, through the supreme seer’s exercise of friendliness, a rain of red lotus petals.

//13.42//

” The Maha-bharata relates several such instances of Indra finding himself temporarily incapable of
movement. In perhaps similar vein, Dogen wrote in Fukan-zazengi of Zen ancestors being “caught by the
still state.”

% Bodhi-miila, “the bodhi-root,” ostensibly means the root or foot of the bodhi tree. A hidden meaning,
however, may be that the bodhisattva's exercise of friendliness was the root of bodhi.
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$arira-citta-vyasanatapais tair evarh-vidhais tai$§ ca nipatyamanah /

naivasanac chakya-muni$ cacala sva-ni§cayarh bandhum ivopaguhya // 13.43 //

While being assailed by these various causes of trouble and pain for body and mind, / The Sakya
sage never budged from sitting - for he had embraced his own resolve like a friend. //13.43//

athapare nirjigilur mukhebhyah sarpan vijirnebhya iva drumebhyah /

te mantra-baddha iva tat-samipe na $asvasur notsasrpur na celuh // 13.44 //

Others, meanwhile, spat out snakes from their mouths as from rotten tree trunks. / Those
[snakes], as if spellbound in his presence, neither hissed nor reared up nor travelled around.®®’

//13.44//

bhutvapare vari-dhara brhantah sa-vidyutah sasani-canda-ghosah /

tasmin drume tatyajur aSma-varsarh tat puspa-varsarh rucirar babhuva // 13.45 //
Others became massive rain-clouds, with lightning and fierce crashing of thunder; / They
dropped on that tree a shower of stones which turned into a pleasant rain of flowers. //13.45//

cape ’tha bano nihito ’parena jajvala tatraiva na nigpapata /

ani$varasyatmani dhiiyamano durmarsanasyeva narasya manyuh // 13.46 //

An arrow placed in a bow by yet another, burned right where it was; it did not go - / Like anger
being kindled, ineffectually, in the soul an unforgiving man. //13.46//

paficesavo 'nyena tu vipramuktas tasthur viyaty eva munau na petuh /

sarhsara-bhiror visaya-pravrttau paficendriyaniva pariksakasya // 13.47 //

But five arrows that one who was different did shoot stayed up there in mid-air, and did not
impinge upon the sage - / Like the five senses, during pursuit of objects, when those senses
belong to a sarhsara-fearing scrutinizer. //13.47//

jigharhsayanyah prasasara rusto gadarh grhitvabhimukho maharseh /

so prapta-kalo vivasah papata dosesv ivanartha-karesu lokah // 13.48 //

Bent on destruction, one who was different furiously sprang forth, wielding a bludgeon [or a
string of sentences], while facing in the great seer’s direction; / His time having come, into free
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fall he went, helplessly™ - as helplessly as the world falling into calamitous faults. //13.48//

%1 Cf SN16.35: The faults do not attack a man who is standing firm in balanced stillness: like charmed
snakes, they are spellbound.

2 Vivasah, being helpless, suggests in its hidden meaning body and mind dropping off naturally and
spontaneously, not because of my doing, but because of the right thing doing itself (tattva-darsanat;
MMK26.10).
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stri megha-kali tu kapala-hasta karturh maharseh kila citta-moham /

babhrama tatraniyatam na tasthau calatmano buddhir ivagamesu // 13.49 //

A woman, in contrast - Megha-kali, “the One as Black as a Cloud” - bore in her hand a skull [or
a bowl]*®”, in order to delude the mind of the truly great seer [or the mind of a would-be maha-
rishi]*®*; / She flitted about there unrestrainedly, never standing still - like the intellect of a
flibbertigibbet flitting through ancient scriptures. //13.49//

ka$-cit pradiptam pranidhaya caksur netragninasi-visavad didhaksuh /

tatraiva nasinam rsirh dadar$a kamatmakah $reya ivopadistam // 13.50 //

One of them directed a blazing eye, desiring with the fire of his glare, like a venomous snake, to
burn [his object] up; / He was blind to the seer sitting right there - as a sensualist is blind to a
better way that has been pointed out. //13.50//

gurvim $ilam udyamayars tathanyah §asrama mogharh vihata-prayatnah /

nih$reyasarh jiiana-samadhi-gamyarh kaya-klamair dharmam ivaptu-kamah // 13.51 //
One who, again, was different, lifting up a heavy millstone, exerted himself for nothing, his
efforts coming to naught; / He was like one seeking to obtain, through toilsome physical doings,
the peerless dharma that is to be realized by the act of knowing and by the balanced stillness of
samadhi. //13.51//

taraksu-simhakrtayas tathanye pranedur uccair mahatah pranadan /

sattvani yaih sathcukucuh samantad vajrahata dyauh phalatiti matva // 13.52 //

Others who, likewise, were different, having the semblance of hyenas and of lions, howled with
loud laughter and roared mighty roars, / At which beings on all sides made themselves small,
deeming heaven, struck by the thunderbolt, to be bursting.®® //13.52//

mrga gaja$ carta-ravan srjanto vidudruvus$ caiva nililyire ca /
ratrau ca tasyam ahaniva digbhyah khaga ruvantah paripetur artah // 13.53 //

%¢ and elephants,* letting out calls of suffering,**® dispersed

Wandering creatures of the forest,
in all directions and hid themselves away. / Again, on that night, as if it were day, from every

quarter singing sky-goers®® dropped down to earth, struck by suffering. //13.53//

% Kapala: 1. a cup, jar; 2. the alms-bowl of a beggar; 3. the skull, cranium.

% Kila: 1. indeed, truly (a particle of asservation); 2. "so said," "so reported," pretendedly.

5 An ironic suggestion of irony itself - whereby loud laughter is induced, and the bubble of religious
pomposity is popped?

%6 Mrgah. Ostensible meaning: deer. Ironic meaning: forest bhiksus.

%7 Gajah. Ostensible meaning: elephants. Ironic meaning: big beasts in the arena of the Buddha's teaching.
%3 In the hidden meaning, preaching the four noble truths.

 Khagah. Ostensible meaning: birds. Ironic meaning: meditators who move in emptiness.
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tesam pranadais tu tatha-vidhais taih sarvesu bhiitesv api kampitesu /

munir na tatrasa na samcukoca ravair garutman iva vayasanam // 13.54 //

But even as those individuals, by such sonorous expressions of themselves, were causing all
beings to tremble, / The sage did not wobble, and did not make himself small,””® any more than
would Garuda,”" at the cawing of crows. //13.54//

bhayavahebhyah parisad-ganebhyo yatha yatha naiva munir bibhaya /

tatha tatha dharma-bhrtarh sapatnah $okac ca rosac ca sasara marah // 13.55 //

The less the sage was afraid of the fear-inducing mobs assembled there, / The more did Mara,
the enemy of upholders of dharma, out of sorrow and out of rage, attack. //13.55//

bhutarh tatah kimh-cid adr§ya-rupam viSista-bhuitarh gagana-stham eva /

drstvarsaye drugdham a-vaira-rustarh mararh babhase mahata svarena // 13.56 //

Then a certain being, being of great distinction, but having no discernible form, just hanging
there in the emptiness,””” / Saw Mara seeking to do the seer harm and, without vengefulness or
fury, boomed at Mara in a mighty voice: //13.56//

mogharh §ramarh narhasi mara karturh hirhsratmatam utsrja gaccha $arma /

naisa tvaya kampayiturh hi §akyo maha-girir merur ivanilena // 13.57 //

“Do not do, 0 Mara, work that is empty! Let go of hurtfulness! Come to quiet! / For this man can
no more be shaken by you than the great mountain Meru can be shaken by the wind. //13.57//

apy usna-bhavar jvalanah prajahyad apo dravatvam prthivi sthiratvam /
aneka-kalpacita-punya-karma na tv eva jahyad vyavasayam esah // 13.58 //

Even if fire were to give up being hot, water its wetness and earth its solidity, / With the good
karma he has heaped up over many kalpas, this one could never abandon his resolve. //13.58//

yo ni$cayo hy asya parakramas ca teja$ ca yad ya ca daya prajasu /

aprapya notthasyati tattvam esa tamarhsy ahatveva sahasra-ra$mih // 13.59 //

For, such is his firmness of will, and his courage, such is his fire, and such is his compassion for
living creatures, / That this one will not rise up without having realized the truth - just as the
thousand-rayed sun does not rise without dispelling darkness. //13.59//

0 Sam-vkuc means to contract, shrink, close (as a flower). In verse 52, in its hidden meaning, samcukucuh
suggests self-restraint, or modesty, in a good sense - like excellent monks in a culture where the
Buddha's teaching is strong, seeing themselves as only small fish in a big pond. Here na samcukuca means
he did not shrink, he was not diminished in the face of trying circumstances.

! Garuda, “The Devourer,” mighty chief of feathered beings.

%2 Gagana (like the kha of the sky-going birds) is another word which ostensibly means the sky but in its
hidden meaning suggests a condition of absence of, for example, attachment to good posture, and
absence of associated effort to hold oneself up. One who is “just hanging there in emptiness” (gagana-
stham eva) is free of such effort.
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kastharh hi mathnan labhate hutasarm bhiimirh khanan vindati capi toyam /
nirbandhinah kirh-cana nasty asadhyarh nyayena yuktam ca krtarh ca sarvam // 13.60 //
For, by twirling the fire-stick one obtains the oblation-eating flame. Again, by digging the earth
one finds water. / For one who persists, nothing is impossible. Done according to principle,
everything is truly done. //13.60//

tal lokam artarh karunayamano rogesu ragadisu vartamanam /

maha-bhisan narhati vighnam esa jiianausadhartharm parikhidyamanah // 13.61 //
Therefore, in his compassion for the afflicted world, as it twists and turns, through illnesses and
through emotions like red passion - through breakdowns and booms - / This great man of
healing deserves no impediment, as he wears himself out, in his quest for the medicine of
knowing. //13.61//

hrte ca loke bahubhih ku-margaih san-margam anvicchati yah $ramena /

sa dai$ikah ksobhayiturh na yuktarh su-de$ikah sartha iva pranaste // 13.62 //

And when, by many wrong byways, the world is being carried away, he who, with effort, is
willing the right path, / He who knows the terrain, should no more be harassed than should an
experienced guide when a caravan has got lost. //13.62//

sattvesu nastesu mahandha-kare jfiana-pradipah kriyamana esah /

aryasya nirvapayiturh na sadhu prajvalyamanas tamasiva dipah // 13.63 //

While living beings are lost in a great darkness, he is being made into a lantern of knowing - / It
is no more right for a noble Aryan to snuff him out than to snuff out a light being kindled in the
dark. //13.63//

drstva ca sarhsara-maye mahaughe magnam jagat param avindamanam /

ya$ cedam uttarayiturh pravrttah ka$ cintayet tasya tu papam aryah // 13.64 //

Again, seeing the world sunk in the great flood of sarhsara and unable to find the far shore, / He
has committed to ferry this world across - what man of honour would think evil upon him?

//13.64//

ksama-$§ipho dhairya-vigadha-mula$ caritra-puspah smrti-buddhi-§akhah /

jfiana-drumo dharma-phala-pradata notpatanarm hy arhati vardhamanah // 13.65 //

For the tree, deeply rooted in constancy, whose fibres are forbearance, whose blossom is good
conduct, whose branches are awareness and good judgement, / The bestower of dharma-fruit,
the tree of knowing, does not deserve to be uprooted, now that it is growing. //13.65//
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baddharh drdhai$ cetasi moha-pasair yasya prajarh moksayiturh manisa /

tasmin jigharhsa tava nopapanna $rante jagad-bandhana-moksa-hetoh // 13.66 //

His purpose is to free living creatures who are bound in mind by the tightly gripping fetters of
foolishness; / Your murderous intent towards him is not appropriate when he is exhausting
himself to undo the ties that bind the world. //13.66//

bodhaya karmani hi yany anena krtani tesarh niyato ’dya kalah /

sthane tathasminn upavista esa yathaiva piirve munayas tathaiva // 13.67 //

For now is the time circumscribed by those actions which he did for the sake of awakening; /
Thus, in this act of firm abiding, this one is sitting, in exactly the manner of the sages of the
past. //13.67//

esa hi nabhir vasudha-talasya krtsnena yukta paramena dhamna /

bhiimer ato 'nyo ’sti hi na prade$o vegam samadher visaheta yo ’sya // 13.68 //

For this place here is a navel in the surface of the earth, wholly possessed of deepest-seated
core power; / For there is no other place on earth that could absorb the shock waves from the
coming back into balance of this one here. //13.68//

tan ma krthah §okam upehi $§antirh ma bhiin mahimna tava mara manah /

vi§rambhiturh na ksamam adhruva $ri$ cale pade kih madam abhyupaisi // 13.69 //

So do not grieve; come to quietness. Do not be proud, Mara, of your greatness. / High rank is
precarious and not apt to be relied upon. Why would you, on shaky footing, get above
yourself?” //13.69//

tatah sa sarhsrutya ca tasya tad vaco maha-muneh preksya ca nisprakarhpatam /

jagama maro vimano hatodyamah $arair jagac cetasi yair vihanyate // 13.70 //

And so, having listened to that speech of the other, and having witnessed the unshakability of a
great sage, / Mara, deflated, his bubble pricked, went on his way, taking with him the arrows by
which, in its heart and mind, the world is struck. //13.70//

gata-praharsa viphali-krta-§rama praviddha-pasana-kadangara-druma /

disah pradudrava tato ’sya sa camur hatasrayeva dvisata dvisac-camuh // 13.71 //

All exuberance gone, its effort rendered fruitless, its stones, straw fire-bombs, and trees, all
strewn about, / That army of his fled then in all directions, like a hostile army when hostility
itself has done for the chain of command. //13.71//
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dravati saparisakte nirjite puspa-ketau jayati jita-tamaske nirajaske maharsau /

yuvatir iva sahasa dyau$ cakase sa-candra surabhi ca jala-garbham puspa-
varsarh papata // 13.72 //

As the Flower-Bannered One surrounded by his acolytes, melted away, defeated, leaving
victorious the great seer, the passion-free vanquisher of darkness, / The moonlit sky shone like
a smiling girl, and a rain of fragrant flowers, containing water, fell down. //13.72//

iti buddha-carite maha-kavye ‘$vaghosa-krte
mara-vijayo nama trayodasah sargah // 13 //
The 13th canto, titled Victory Over Mara,
in this epic tale of awakened action.
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Canto 14: abhisambodhih
The Transcendent Total Awakening

Introduction

Cantos 15 to 28 of Buddha-carita, though preserved in Tibetan and Chinese translations, are lost in
the original Sanskrit. There is no extant Sanskrit, either, for the present Canto beyond verse 31..
The Sanskrit colophon is therefore missing, but the canto title can be inferred from the Chinese

translation in which the five Chinese characters P =3 represent phonetically the Sanskrit
abhisambodhi.

Bodhi, from the root vbudh, to wake, means awakening or enlightenment. The prefix sam- adds a
sense of completeness or totality. And the prefix abhi- adds a sense of overarching transcendence.

tato mara-balam jitva dhairyena ca $amena ca /

paramartham vijijiasuh sa dadhyau dhyana-kovidah // 14.1 //

And so, having conquered Mara’s army by the means of constancy and quietness, / Wanting to
know the ultimate, he who was skilled in meditation meditated. //14.1//

sarvesu dhyana-vidhisu prapya cai§varyam uttamam /

sasmara prathame yame piirva-janma-pararhparam // 14.2 //

And having obtained utmost mastery over all ways of meditating, / He called to mind in the
first watch of the night the succession of his previous births. //14.2//

amutraham ayarh nama cyutas tasmad ihagatah /

iti janma-sahasrani sasmaranubhavann iva // 14.3 //

“There 1 had this name; passing from there, I arrived here” - / Thus, thousands of births he
recalled as if reliving them. //14.3//

smrtva janma ca mrtyurh ca tasu tasuipapattisu /

tatah sattvesu karunyam cakara karunatmakah // 14.4 //

Having remembered [his own] birth and death in those various existences, / Compassion
towards all beings, on that basis, felt he whose very essence was compassion - //14.4//

krtveha sva-janotsargarh punar anyatra ca kriyah /

atranah khalu loko ’yarh paribhramati cakravat // 14.5

“Abandoning kinsfolk here, only to carry on at the next place, doing its performances, / This
world is vulnerable indeed, as it rolls round and around like a wheel.” //14.5//
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ity evarh smaratas tasya babhiiva niyatatmanah /

kadali-garbha-nihsarah samsara iti ni§cayah // 14.6 //

While he was recollecting thus, there grew in him, who was resolute to the core, / The
conviction that sarhsara was no more durable than the fragile heart of a banana plant. //14.6//

dvitiye tv agate yame so ’dvitiya-parakramah /

divyarh lebhe param caksuh sarva-caksusmatarh varah // 14.7 //

But with the coming of the second watch, he who in valiant effort was second to none / He who
was most excellent among all possessed of eyes, realized the divine act of seeing, the ultimate

eye.//14.7//

tatas tena sa divyena pariSuddhena caksusa /

dadars$a nikhilamm lokam adars$a iva nirmale // 14.8 //

On that basis, by the means of that divine seeing, that fully cleansed organ of sight, / He saw the
whole Universe as if in a spotless mirror. //14.8//

sattvanarh pasyatas tasya nikrstotkrsta-karmanam /

pracyutim copapattirh ca vavrdhe karunatmata // 14.9 //

As he observed the relegation and promotion of living beings possessed of the karma / Of
pulling down or pulling up, his inherent compassion waxed greater. //14.9//

ime dugkrta-karmanah pranino yanti durgatim /

ime ’nye $ubha-karmanah pratisthante tri-pistape // 14.10 //

“These creatures of deeds badly done go to a bad place; / These others, good-doers, abide in the
triple heaven. //14.10//

upapannah pratibhaye narake bhr§a-darune /
ami duhkhair bahu-vidhaih pidyante krpanarh bata // 14.11 //

693

Deservedly finding themselves™ in a horrible and terribly harsh hell, / The former individuals

are with many kinds of sufferings lamentably oppressed - alas!** //14.11//

3 Upa-Vpad means to come to, arrive at, enter, and at the same time (with locative) to be fit for. So the
past participle upapanna, which is used in this verse and in connection with the other realms of sarnsara,
too, can be read as including an affirmation of karma - as wrong-doers, as do-gooders, or as ones in the
middle, we pass through sarhsara as befits our karma.

%% From here to verse 20, the description is of experience in hell, the first of the five sarhsaric realms
under investigation.
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payyante kvathitarh ke-cid agni-varnam ayo-rasam /
aropyante ruvanto ’nye nistapta-stambham ayasam // 14.12 //
Some are caused to imbibe a potion, brought to the boil, of smelted fire-coloured metal®®; /

696

Ones who are different™ are planted up a molten column of the metal - there, roaring, they are

caused to grow.”” //14.12//

pacyante pistavat ke-cid ayas-kumbhisv avan-mukhah /

dahyante karunar ke-cid diptesv angara-rasisu // 14.13 //

Some are cooked like paste in cauldrons of the metal, their faces looking down;*® / Some are
consumed, piteously, on heaps of flaming coals.”” //14.13//

ke-cit tiksnair ayo-damstrair bhaksyante darunaih $vabhih /

ke-cid dhrstair ayas-tundair vayasair ayasair iva // 14.14 //

Some are chewed up, harshly, by keen hounds with teeth made of the metal, / Some are
scavenged by the crowing ayas-tundas, ‘Metal-Beaks’ - as if by carrion crows, made of the
metal.”” //14.14//

ke-cid daha-paris$rantah §ita-cchayabhikanksinah /

asi-pattra-vanarh nilarh baddha iva vi§anty ami // 14.15 //

Some, tired of burning, go hankering after cool shade; / The dark forest, where leaves are
swords, like slaves in chains these enter.”” //14.15//

patyante daruvat ke-cit kutharair baddha-bahavah /

duhkhe ’pi na vipacyante karmabhir dharitasavah // 14.16 //

Some, their arms in chains, are split, like wood by axes. / Even in such hardship the ripening of
their karma is not completed; by dint of their actions, their life-breath is preserved. //14.16//

%% In the hidden meaning, the fire-coloured metal might be gold - symbolizing what is most valuable.

9 Ostensibly anye means “others” - some are caused to imbibe the metal, others are caused to mount a
column of the metal. In the hidden meaning, all of us are caused to suffer, and ones among us who are
different are caused to grow.

%7 The causative of @-Vruh can mean: 1. to cause to mount or ascend ; 2. to cause to grow, and hence, to
plant. Thus, whereas ostensibly aropyante means “they were caused to mount” [the column] or “they
were planted” [up the column], ironically aropyante might also mean “they were caused to grow.”

% In the hidden meaning, as the face looks down during sitting-meditation.

% In the hidden meaning, like beginners in a meditation hall whose legs seem to be on fire.

7 In the hidden meaning, some bodhisattvas, when they are pecked at by harsh criticism, are able to
turn that negative experience into something valuable.

' In the hidden meaning, the dark forest might represent the Buddha's unfathomable dharma, and
entering like a slave in chains might be the attitude of a practitioner beginning a 90-day retreat.
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sukham syad iti yat karma krtarh duhkha-nivrttaye /

phalarm tasyedam ava$air duhkham evopabhujyate // 14.17 //

The action taken with the thought that it might bring happiness, the deed that was done with a
view to cessation of suffering, / Now has as its result, this, suffering itself, experienced by the
helpless.””” //14.17//

sukhartham a§ubham krtva ya ete bhr$a-duhkhitah /

asvadah sa kim etesarh karoti sukham anv api // 14.18 //

These who, with a view to happiness, have acted impurely and are greatly pained: / Does that
enjoyment do anything for them, even slightly, in the way of happiness?’” //14.18//

hasadbhir yat krtarh karma kalusarh kalusatmabhih /

etat parinate kale krosadbhir anubhuyate // 14.19 //

That cruddy deed that was done, while laughing, by those whose nature was crud-encrusted,”*
/ Is in the fullness of time relived by them while lamenting. //14.19//

yady eva papa-karmanah pasyeyuh karmanarh phalam /

vameyur usnarh rudhirarh marmasv abhihata iva // 14.20 //

If only wrong-doers could see the result of their actions, / They might vomit warm blood as if
they had been struck in a vital part. //14.20//

ime ’nye karmabhis$ citrai$ citta-vispanda-sarhbhavaih /

tiryag-yonau vicitrayam upapannas tapasvinah // 14.21 //

These different ones, by various actions stemming from palpitations of the mind, / Fittingly
find themselves, poor penitent wretches, in some form or other of non-upright, animal
existence.””” //14.21//

72 In the hidden meaning, the deed that was done, shortly after hearing of the Buddha's teaching of four
noble truths, with an idealistic agenda, now has its result real understanding of the four noble truths, by
those who are helpless - by those know what it means not to do.

7% Ostensibly the question is whether past indulgence in sensual pleasure led to lasting happiness or not?
In the deeper meaning, is it possible truly to understand the four noble truths without passing, at least
somewhat, through a phase of idealistic suffering?

% Kalusatman ostensibly means “those whose essence/nature is foul.” But as the second half of a
compound, atman (essence, nature) can also mean the understanding, intellect or mind. The latter
reading is more in line with the principle that nobody is inherently evil, though capable of doing evil
deeds.

7 From here to verse 26, the description is of experience in the world of animals, the second of the five
sarhsaric realms under investigation. In the hidden meaning Tiryag-yoni, lit. “the womb/birth of one
going horizontally,” ostensibly means “born as an animal,” but in the hidden meaning might ironically
suggest bodhisattva-actions practised in the horizontal plane, e.g. lying down, and performing
prostrations.
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mamsa-tvag-vala-dantartharh vairad api madad api /

hanyante krpanarh yatra bandhiinarh pasyatam api // 14.22 //

On account of their flesh, skin, hair and teeth, out of sheer aggression and also just for fun, /
Here they are slaughtered, lamentably - even as their kind look on.””® //14.22//

a-$aknuvanto ’py avasah ksut-tarsa-§rama-piditah /

go-’$§va-bhiitas ca vahyante pratoda-ksata-miirtayah // 14.23 //

Powerless and helpless, oppressed by hunger, thirst, and exhaustion, / As oxen and horses,””’
they are driven along, while goads injure their bodies. //14.23//

vahyante gaja-bhiitas ca baliyarhso *pi dur-balaih /

anku$a-klista-murdhanas taditah pada-parsnibhih // 14.24 //

As elephants, again, they are driven, though they are the mighty ones, by the weak / Who
torment their heads with hooks, and beat them, with foot and heel. //14.24//

satsv apy anyesu duhkhesu duhkham yatra viSesatah /

paraspara-virodhac ca paradhinatayaiva ca // 14.25 //

Though there are other sufferings too, suffering here arises especially / From competing with
each other while in the very thick of subjection to the enemy.”” //14.25//

kha-sthah kha-sthair hi badhyante jala-stha jala-caribhih /

sthala-sthah sthala-samsthais ca prapya caivetaretaraih // 14.26 //

For dwellers in emptiness are jostled by dwellers in emptiness,”” dwellers in water are jostled
by those for whom water is life, / And dwellers on land are jostled by those who stand with
them on firm ground - even as they push one another forward. //14.26//

7% Ostensibly the description is of a scene during a hunt or animal sacrifice; in the hidden meaning, the
scene might be a school playground.

797 At the end of a compound -bhiita means 1. being, or 2. being like. Ostensibly A§vaghosa is describing
those who are oxen and horses; in the deeper reading, he might be describing bodhisattvas passing
through a phase of being driven like an ox or a workhorse under a whip.

7% In the hidden meaning, the enemy might be ignorance.

7% Kha-sthah. Ostensible meaning: birds: Hidden meaning: Those who abide in practice of non-doing.
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upapannas tatha ceme matsaryakranta-cetasah /
pitr-loke nir-aloke krpanarh bhufijate phalam // 14.27 //

And so these ones, likewise, find themselves fittingly”*

- with minds given over to
dissatisfaction - / In the murky world of deceased ancestors, where, lamentably, they reap their

reward.”" //14.27//

stici-chidropama-mukhah parvatopama-kuksayah /

ksut-tarsa-janitair duhkhaih pidyante duhkha-bhaginah // 14.28 //

With mouths like the eye of a needle and mountainous bellies,”*? / By sufferings born of hunger
and thirst they are pained - suffering being their lot. //14.28//

puruso yadi janita matsaryasyedr$arh phalam /

sarvatha §ibi-vad dadyac chariravayavan api // 14.29 //

If a man knew that such was the result of dissatisfaction,”” / He would by all means, like Sibi,
yield up the limbs from his body as well.”** //14.29//

% Upapannah. Again, the ostensible connotation is deservedly - hungry ghosts are born in a dark world as
retribution for bad karma. In the less pessimistic hidden meaning, any of the five realms is a fitting place
to atone for bad karma and to heap up good karma.

"' From here to verse 31, the description is of experience in the world of the deceased ancestors (pitr-
loke). “Deceased ancestors” ostensibly means hungry ghosts, or pretas, in the third of the five sarhsaric
realms under investigation. In the hidden meaning, a deceased ancestor might mean a Zen patriarch, who
is steeped in the noble truths of suffering which are so hard to fathom; hence the world is described as
murky (nir-aloke).

2 In the hidden meaning, with mouths (in a meditation hall) closed, and with well-developed centres.

B Matsarya: 1. envy, jealousy (and hence selfishness or stinginess); 2. displeasure, dissatisfaction. The
ostensible meaning is that people are reborn as hungry ghosts as a result of faults like envy, jealousy, or
stinginess. In the hidden meaning, we enter the world of Zen patriarchs by investigating, in the first
instance, the first noble truth.

71 The story of Sibi, as recounted in the Maha-bharata and the Ramayana, is that the gods tested Sibi by
taking the form of a hawk and a pigeon. Chased by the hawk, the pigeon fell into the lap of King Sibi.
Then the King proved his generosity by offering to let the hawk eat his own flesh, rather than eating the
pigeon. In SN Canto 11, Ananda refers to the story: “Through tender love for living creatures Sibi gave his own
flesh to a hawk./ He fell back from heaven, even after doing such a difficult deed.” // SN11.42 // In the hidden
meaning, yielding up one's limbs suggests undoing of undue muscular tension around the hips and
shoulders.
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asaya samatikranta dharyamanah sva-karmabhih /

labhante na hy ami bhoktum praviddhany a$uciny api // 14.30 //

For, totally exceeded by expectation,””” and constrained by their own actions,”’® / These ones
are not permitted to eat any impure droppings at all.”"’ //14.30//

ime ’nye naraka-prakhye garbha-samjfie ’$uci-hrade /

upapanna manusyesu duhkham archanti jantavah // 14.31 //

These different ones find themselves in a place that seems like hell,”*® a pool of impurity called
“the insides”;"’ / Fittingly, among human beings, they find themselves’® as lowly creatures
experiencing suffering.”” //14.31//

722

32. At the first even at the moment of birth they are gripped by sharp hands, as if sharp
swords were piercing them, at which they weep bitterly.

33. They are loved and cherished and guarded by their kindred who bring them up with every
care, only to be defiled by their own various deeds as they pass from suffering to greater
suffering.

34. And in this state the fools, obsessed with desire, are borne along in the ever-flowing stream,
thinking all the more, ‘this is to be done and this is to be done.’

1 EH Johnston regarded this wording as suspect, given “the sense clearly being that they reach the
extreme limit of starvation.” Hence EH]J translated “Reaching the limit of longing...” Being totally surpassed
(samatikrantah) by hope or by expectation (asaya), however, seems to convey an ironic hidden sense of the
contentment of beggars who are able to find satisfaction in not much.

716 Ostensible meaning: held back in the realm of hungry ghosts as a consequence of their own bad karma.
Ironic meaning: being masters of self-regulation - as symbolized in Shobogenzo by a ring through the
nose.

7 Ostensibly this refers to the tradition that some hungry ghosts are cursed with an insatiable desire to
feed on human excretia, but are unable to do so due to their small mouths and narrow throats. In the
hidden meaning “impure droppings” (praviddhany asucini) might refer, for example, to an offering of food
that is impure because of not having been freely given.

7® Naraka-prakhye. A place that seems like hell is not in fact hell - it just sometimes seems that way.

¥ Garbha: 1. a womb; 2. the inside, middle, interior of anything. The ostensible meaning is that we are
born as human beings into the filthy pool which is our mother's womb. The hidden meaning is that this
human life, when we are truly inside of it (rather than aspiring, say, to the Pure Land of Aksobhya
Buddha), is not so pure.

720 “Fittingly... they find themselves,” again translates upapanndah.

2! From here to verse 34, the description is of experience in the human world, the fourth in the five
sarhsaric realms under investigation.

22 From here we no longer have the original Sanskrit. The text which follows is based on the English
version which EH Johnston produced, referring to the Tibetan translation from the Sanskrit and - to a
lesser extent - the Chinese translation.
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35. These others, who have accumulated merit, are born in heaven, and are terribly burned by
the flames of sensual passion, as by a fire.””

36. And from there they fall, still not satiated with the objects of sense, with eyes turned
upwards, their brilliance gone, and wretched at the fading of their garlands.

37. And as their lovers fall helplessly, the celestial nymphs regard them pitifully and catch their
clothes with their hands.

38. Some nymphs look as if they were falling to earth with their ropes of pearls swaying, as they
try to hold up their lovers falling miserably from the pavilions.

39. Others, wearing ornaments and garlands of many kinds and grieved at their fall into
suffering, follow them with eyes unsteady with sympathy.

40. In their love for those who are falling, the troops of celestial nymphs beat their breasts with
their hands and, distressed, as it were, with great affliction, remain attached to them.

41. The dwellers in Paradise fall distressed to earth, lamenting, “Alas, grove of Citraratha’!

Alas, heavenly lake! Alas, Mandakini’*! Alas, beloved!”

42. Paradise, obtained by many labours, is uncertain and transitory, and such suffering as this is
caused by separation from it.

43. Alas, inexorably this is the law of action in the world; this is the nature of the world, and yet
they do not see it to be such.

44, Others, who have disjoined themselves from sensual passion, conclude in their minds that
their station is eternal; yet they too fall miserably from heaven.

45. In the hells is excessive torture; among animals, eating each other; among the pretas, the
suffering of hunger and thirst; among human beings, the suffering of longings;

46. But in the heavens also, when one is separated from what one loves, the suffering of rebirth
is excessive. For the ever-wandering world of living beings, there is no place to settle in peace.

72 From here to verse 44, the description is of experience as a god in heaven, the fifth in the five sarhsaric
realms under investigation.

724 Citraratha, “Bright Chariot,” is the name of the chief of the gandharvas who dwell, together with the
celestial nymphs, in Indra's paradise.

75 Mandakini, (from manda + afic) "going or streaming slowly," is the name of an arm of the earthly
Ganges but especially of the Ganges which is supposed to flow through heaven.
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47. This stream of the cycle of existence has no support and is ever subject to death. Living
beings, thus beset on all sides, find no resting-place.”

48. Thus with the divine eye he examined the five spheres of life and found in sarhsara no
essential core, just as no heartwood is found in a banana plant when it is cut open.

49, Then as the third watch of that night drew on, the best of those who understand meditation
meditated on the real nature of this world:

50. “Alas! Living creatures obtain but toil; over and over again they are born, grow old, die, pass
on and are reborn.

51. Further man’s sight is veiled by passion and by the darkness of delusion, and from the
excess of his blindness he does not know the way out of this great suffering.”

52. After thus considering, he reflected in his mind, “What is it, truly, whose existence causes
the approach of the suffering of old age and death’*°?”

53. Penetrating the truth to its core, he understood that old age and death are produced, when
there is birth.””’

54. He saw that head-ache is only possible when the head is already in existence; for when the
birth of a tree has come to pass, only then can the felling of the tree take place.””

55. Then the thought again arose in him, “What does this birth proceed from?” Then he saw
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rightly that birth arises out of becoming.

56. With his divine eyesight he saw becoming arising from karma - not from a Creator or from
Nature or from a self or without a cause.

57. Just as, if the first knot in a bamboo is wisely cut, everything quickly comes into order, so his
knowing advanced in proper order.

58. Thereon the sage applied his mind to determining the origin of becoming. Then he saw that
the origin of becoming was in taking hold.”*

7% Jara-marana-duhkha: the suffering of aging and death; link no. 12. Cf MMK26.8.

7?7 Jati: birth; link no. 11. Cf MMK26.8.

728 Cf. SN16.10: Even when violent winds blow, trees do not shake that never sprouted.
7% Bhava: becoming, coming into existence; link no. 10. Cf MMK26.7.

7% Upadana: taking hold, clinging, attachment; link no. 9. Cf. MMK26.6.
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59. This taking hold is taking hold in the areas of rules and rituals,”" of desires,””” of narratives

of self,”” and of views”** - as when fire and fuel have taken hold.

60. Then the thought occurred to him, “From what cause comes taking hold?” Thereon he
recognised the causal grounds of taking hold to be thirsting.””

61. Just as the forest is set ablaze by a little fire, when the wind fans it, so thirsting gives rise to
the vast faults of sensual passion and the rest.

62. Then he reflected, “From what does thirsting arise?” Thereon he concluded that the cause of
thirsting is feeling.”

63. Overwhelmed by feelings, the world thirsts for the means of satisfying those feelings; for in
the absence of physical thirst nobody would take pleasure in drinking water.

64. Then he again meditated, “What is the source of feeling?” He, who had transcended feeling,

saw the cause of feeling to be in contact.””’

65. Contact is explained as the uniting of the object, the sense and consciousness, whence
feeling is produced - just as fire is produced from the uniting of the two rubbing sticks and fuel.

66. Next he considered that contact has a cause. Thereon he recognised the cause to lie in six

senses.””®

67. The blind man does not see physical forms, since his eye does not connect them with
consciousness; if sight exists, the connection takes place. Therefore there is contact, when a
sense exists.

68. Further he made up his mind to understand the origin of six senses. Thereon the knower of

causes knew the cause to be psycho-physicality.””

69. Just as the leaf and the stalk are only said to exist when there is a shoot in existence, so six
senses only arise where psycho-physicality has arisen.

7 Sila-vratopddana: attachment to rule and ritual, or discipline and vow.

732 Kamopadana: attachment to an object of desire.

73 Atma-vadopadana: attachment to talk of self; attachment to a doctrine based on self; attachment to a
personal narrative (as in post-modernism?).

7 Drsty-upadana: attachment to a view. Cf. MMK26.6.

7% Trsna: thirsting; link no. 8. Cf MMK26.6.

7% Vedana: feeling; link no. 7. Cf MMK26.5.

737 Sparsa or sarisparsah: contact; link no. 6. Cf MMK26.3.

738 Sad-ayatana: six senses; link no. 5. Cf MMK26.3.
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70. Then the thought occurred to him, “What is the cause of psycho-physicality?” Thereon he,
who had passed to the further side of knowledge, knew its origin to lie in divided
consciousness.”*

71. When divided consciousness arises, psycho-physicality is produced. When the development
of the seed is completed, the sprout assumes a bodily form.

72. Next he considered, “From what does divided consciousness come into being?” Then he
1741

knew that divided consciousness is produced by supporting itself on psycho-physicality.

73. And so, having understood the order of causality, he thought it over; his mind turned it over
this way and that way and did not turn aside to other thoughts.

74. Divided consciousness is the causal grounds from which arises psycho-physicality. Psycho-
physicality, again, is the basis of divided consciousness.

75. Just as the coracle carries the bloke who carries the coracle, so divided consciousness and
psycho-physicality are causes of each other.

76. Just as a red-hot iron causes grass to blaze and just as blazing grass makes an iron red-hot,
of such a kind is their mutual causality.

77. Thus he understood that from divided consciousness arises psycho-physicality, from which
originate senses, and from senses arises contact.

78. But out of contact, he knew feeling to be born; out of feeling, thirsting; out of thirsting,
taking hold; out of taking hold, again, becoming.

79. From becoming arises birth, from birth he knew aging and death to arise. He truly realized
that the birth of living beings, in new spheres in the cycle of sarhsara, arises from causal
grounds.

7 Nama-ripa: psycho-physicality, or (more literally but less usefully) “name and form”; link no. 4. Cf
MMK26.2.

74 Vijfidna: consciousness, or divided consciousness; link no. 3. Vi-Vjfia means to distinguish, discern, or
discriminate. The prefix vi- is thought to derive from dvi, meaning “in two parts” as opposed to sam-,
which expresses wholeness or union - as for example in samadhi. Cf MMK26.2.

7! This investigation of the circularity around links 3 and 4, divided consciousnes and psycho-physicality,
is also seen in Nagarjuna's version in MMK chap. 26 (see MMK26.2-4). Except that A$vaghosa has first
gone back against the grain but now goes forwards with the grain, whereas Nagarjuna starts going with
the grain and then doubles back.
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80. Then this conclusion came firmly on him, that from the ending of birth, old age and death
are ended; that from the ending of becoming, birth itself is ended; and that becoming ends
through the ending of taking hold.

81. Further, taking hold is ended through the ending of thirsting; when there is no such thing as
feeling, there is no such thing as thirsting; if contact is ended, feeling does not come about;
from the non-existence of six senses, contact is ended.

82. Similarly, if psycho-physicality is well and truly ended, six senses everywhere are ended too;
but psycho-physicality is ended through the ending of divided consciousness, and divided

consciousness is ended through the ending of doings.”**

83. Again, the great seer understood that doings are inhibited by the complete absence of
ignorance.””’ Therefore he knew properly what was to be known and stood out before the world
as the Awakened One, the Buddha.”**

2 Samskarah; link no. 2. Cf MMK26.1, and 26.10. MMK26.10 provides a key to the translation of sarmskarah,
which for many hundreds of years has been a stumbling block in China and Japan. In Nagarjuna's
statement samsara-milarh samskaran avidvan samskaroty atah (“the doings which are the root of sarhsara
thus does the ignorant one do”), both samskaran (doings) and samskaroti (does do) are from sam-s-vkr,
which means to do, make or put together, to confect, to concoct. In short, sarm-s-vkr means to do, and
sammskaran does not mean (as the Chinese translation 1T indicates) “action” in general. Sariskaran means
doings, i.e. not spontaneous and natural actions, but actions which are done out of ignorance.

3 Avidya: ignorance; link no. 1. Cf MMK26.1.

7 For reference, here in full is ch. 26 of Nagarjuna's mala-madhyama-karika:

punar-bhavaya sarhskaran avidya-nivrtas tridha |

abhisarhskurute yars tair gatirm gacchati karmabhih ||[MMK26.1||

vijfianarh sarhnivi$ate sarhskara-pratyayarn gatau |

sarmniviste 'tha vijfiane nama-riiparh nisicyate ||2||

nisikte nama-riipe tu sadayatana-sarbhavah |

sadayatanam agamya sarnspar$ah sarhpravartate ||3||

caksuh pratitya riiparh ca samanvaharam eva ca |

nama-rilparh pratityaivarh vijfianarn sarhpravartate ||4||

sarhnipatas trayanarh yo ripa-vijfiana-caksusam |

sparsah sah tasmat spar$ac ca vedana sarhpravartate ||5||

vedana-pratyaya trsna vedanartharh hi trsyate |

trsyamana upadanam upadatte catur-vidham ||6||

upadane sati bhava upadatuh pravartate |

syad dhi yady anupadano mucyeta na bhaved bhavah ||7|

pafica skandhah sa ca bhavah bhavaj jatih pravartate |

jara-marana-duhkhadi $okah sa-paridevanah ||8]|

daurmanasyam upayasa jater etat pravartate |

kevalasyaivam etasya duhkha-skandhasya sarhbhavah ||9||

sarhsara-millarh sarhskaran avidvan sarhskaroty atah |

avidvan karakas tasman na vidvarhs tattva-daréanat [|10||

avidyayarh niruddhayarh sarhskaranam asarnbhavah |

avidyaya nirodhas tu jiianasyasyaiva bhavanat |[11]|

tasya tasya nirodhena tat tan nabhipravartate |
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[The original canto continues to verse 108]

The 14th canto, titled The Transcendent Total Awakening,
in an epic tale of awakened action.

duhkha-skandhah kevalo 'yam evarh samyan nirudhyate ||12||

The doings that lead to yet further becoming, a person engulfed in ignorance, in the three ways, does do
- and by these actions, to a new sphere in the cycle of going, does go. Divided knowing, into the new
sphere of going, does seep, having doings as its causal grounds. And so with the seeping in of this divided
consciousness, psycho-physicality is instilled.

There again: With the instilling of psycho-physicality, there is the coming about of six senses. Six senses
having arrived, there occurs contact. Depending on eye, on form, and on the bringing of the two together
- depending in other words on psycho-physicality - divided consciousness occurs.

When the threesome of form, consciousness and eye are combined, that is contact; and from that contact
there occurs feeling. With feeling as its causal grounds, there is thirsting - because the object of feeling is
thirsted after. While thirsting is going on, taking hold takes hold in the four ways. While taking hold is
taking hold, the becoming arises of the taker - because becoming, if it were free of taking hold, would be
liberated and would not become becoming. Five aggregates, again, are becoming itself. Out of the
becoming arises birth. The suffering and suchlike of ageing and death - sorrows, accompanied by
bewailing and complaining; downheartedness, troubles - all this arises out of birth. In this way there is
the coming into being of this whole aggregate of suffering.

The doings which are the root of sarhsara thus does the ignorant one do. The ignorant one therefore is
the doer; the wise one is not, on the grounds of the realization of reality. In the dispelling of ignorance,
there is the non-coming-into-being of doings. At the same time, the dispelling of ignorance is on the
grounds of the bringing-into-being of just this act of knowing. By the stopping of this one and that one,
this one and that one no longer advance. This whole aggregate of suffering in this way is completely
inhibited.
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Canto 1: kapilavastu-varnanah
A Portrait of Kapilavastu

// om namo buddhaya //
Om! Homage to the Buddha

Introduction

The opening canto of Saundara-nanda parallels the opening canto of Buddha-carita; both cantos
reflect a certain ambivalence on A$vaghosa’s part towards the ancient Indian society into which
the Buddha and his brother Nanda were born. On the one hand, being born into an aristocratic
family of the ksatriya cast, in a thriving city, was very advantageous for the development of the
two princes. On the other hand, whenever A$vaghosa writes of the views and practices of
brahmins and ascetics, an ironic subtext is discernible not far below the surface. Ostensibly, then,
the present Canto presents an idealized portrait of the city of Kapilavastu. But when we dig for
hidden meaning, there is evidence also that A§vaghosa saw ancient Indian culture and society as
leaving much to be desired in terms of its irrational beliefs, immoderate practices, social injustice,
and so on.

gautamah kapilo nama munir dharma-bhrtam varah /
babhiiva tapasi §rantah kaksivan iva gautamah // 1.1 //
A sage named Kapila Gautama, an outstanding upholder of dharma, / Became as consumed in

ascetic practice as was Kaksivat Gautama.”” // 1.1 //

adiSriyad yah satatarh diptarh kasyapavat tapah /

asisraya ca tad-vrddhau siddhirh kasyapavat param // 1.2 //

Ceaselessly he shone his light, like Kasyapa the sun, on blazing asceticism; / And in promoting
that asceticism he pushed himself, like Kasyapa the salge,746 to extreme achievement. // 1.2 //

7% Kaksivat Gautama was an ancient Indian exemplar of ascetic practice - the kind of practice from which
the Buddha turned away (see SN3.2).

746 Kasyapa is a patronym from kasyapa, 'having black teeth,' which is (1) a name of the sun, and (2) the
name of one of the seven great seers of ancient India, supposed author of several hymns of the Rg-veda.
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havirhsi ya$ ca svatmartham gam adhuksad vasisthavat /

tapah-$istesu Sisyesu gam adhuksad vasisthavat // 1.3 //

For the offerings he served himself, he milked a cow, like Vasistha. / In schooling his disciples
in asceticism, he milked a cow, like Vasistha.”*’ // 1.3 //

mahatmyad dirghatapaso yo dvitiya ivabhavat /
trtiya iva ya$ cabhut kavyangirasayor dhiya // 1.4 //
7/ And he was like a third in the

mould of K:?lvya749 and Ar'lgiras,750 in religious thought. // 1.4 //

In high-mindedness, he was like a second Dirgha-tapas;

tasya vistirna-tapasah pars$ve himavatah Subhe /

ksetrarh cayatanarh caiva tapasam asramo ’bhavat // 1.5 //

On a bright slope of the Himalayas this man steeped in ascetic practice / Had his ashram, the
domain and the very seat of ascetic practices. // 1.5 //

caru-virut-taru-vanah prasnigdha-mrdu-$advalah /
havir-dhiima-vitanena yah sadabhra ivababhau // 1.6 //

Wooded with charming shrubs and trees and abounding in lush, soft grass, / It was so thick”™'
with sacrificial smoke that it constantly resembled a raincloud. // 1.6 //

mrdubhih saikataih snigdhaih kesarastara-pandubhih /
bhiumi-bhagair asarhkirnaih sangaraga ivabhavat // 1.7 //
With soft, sandy, and smooth soil, made yellowish white by a covering of kesara blossoms, / And

divided into areas, with no commingling,””” it was like a body painted with cosmetic pigments.

7 Vasistha, 'the most wealthy,' is the name of another ancient Indian seer, celebrated in the vedas as the
owner of the mythical cow of plenty. Gam means a cow, and at the same time the earth, as the milk-cow
of kings. The verse sounds like praise but is ambiguous - suggesting either that Vasistha's practice was
“self-serving” in that it seemed to do itself, naturally, spontaneously, effortlessly; or else “self-serving”
in that he served himself, and exploited others in the process. A§vaghosa's real intention may be the
latter, but in his undermining of Brahminical and Buddhist views, he is always circumspect, relying on
irony rather than polemics.

7% Dirgha-tapas, 'performing long penances,' is the name of several ancient Indian seers.

7% Kavya is the patronymic of the ancient sage USanas, teacher of the asuras, who presides over the planet
Venus.

7*® Another of the seven great seers, author of the hymns of the Rg-veda.

! A play on the word vitdna, which means (1) 'out of tune', dejected, empty, dull; (2) great extent, heap,
abundance; (3) an oblation, sacrifice.

72 Asamkirnaih means not mixed, not adulterated, not polluted, not impure, not born of a mixed marriage.
Beneath a camouflage of kesara flowers, A§vaghosa may be alluding, always with due circumspection, to
traditional Bhramanical conceptions around caste.
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$ucibhis tirtha-sarhkhyataih pavanair bhavanair api /

bandhuman iva yas tasthau sarobhih sasaroruhaih // 1.8 //

Pure, esteemed for their sacred presence,753 edifying and cultivating,754 / Like friends, were the
lakes it stood among - fluent and bearing lotuses.

paryapta-phala-puspabhih sarvato vana-rajibhih /

$usubhe vavrdhe caiva narah sadhanavan iva // 1.9 //

With abundant flowers and fruits beautifying the forests all around it, / It shone and it
flourished, like a man furnished with a means. // 1.9 //

nivara-phala-samtustaih svasthaih $antair anutsukaih /

akirno ’pi tapo-bhrdbhih $tinyastnya ivabhavat // 1.10 //

Content to feed on wild rice and fruit, the ascetics were self-abiding, inhibited, and retiring. /
Though the ashram was full of them, it seemed to be utterly empty. // 1.10 //

agninam hilyamananam $ikhinarm kiijatam api /

tirthanam cabhisekesu §usruve tatra nisvanah // 1.11 //

The sound of the fires receiving offerings, of the peacocks with their crested heads uttering
their repetitive cry,”> / And of the sacred bathing places, during ablutions,”® was all that one

heard there. // 1.11//

virejur harina yatra supta medhyasu vedisu /
salajair madhavi-puspair upaharah krtaiva // 1.12 //

d,757 on undefiled elevations fit to be sacrificial

The stags there, their manes beautifully braide
altars, / Seemed as though, complete with puffy rice and madhavi flowers, they had been

prepared as religious offerings. // 1.12 //

73 EH Johnston translated tirtha-samkhyataih “famed as places of pilgrimage.” Tirtha means a passage,
way, ford, stairs for landing or for descent into a river, bathing-place, place of pilgrimage on the banks
of sacred streams. Is there a hidden connotation of the tirthika, the “way-maker” or sectarian? In the
Discourse that Set the Dharma-Wheel Rolling, the Buddha says “There is no room here for those who have
gone forth as sectarians” (bhiimir na catra para-tirthika nihsrtanarm; Lalita-vistara).

>4 The description of the lakes as cultivating (bhavanaih) presages the Buddha's exhortation, in SN Cantos
15 & 16, that Nanda should eradicate influences that pollute the mind by the means of cultivation of the
mind (bhavanaya). See SN15.5 and 16.5.

7> A sardonic allusion to the chanting of the ascetics with their dreadlocked hair-dos.

¢ Or did one hear, in a hidden meaning, the noise of sectarianism, being expressed during religious
bathing? See note to verse 8, on tirtha. The meanings of abhiseka include consecrating (by sprinkling
water), religious bathing, and bathing of a divinity to whom worship is offered.

7 The ostensible meaning of suptah is asleep. At the same time the MW dictionary gives supta (fr. su + pta)
as “having beautiful braids of hair.” So on the surface A§vaghosa is describing a peaceful scene (EHJ:
“the spotted deer, asleep in the enclosures sacred to worship...”). But below the surface, A§vaghosa is maybe
continuing to poke fun at ascetic stags with their big hair.


http://en.wikipedia.org/wiki/Dreadlocks
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api ksudra-mrga yatra $antas ceruh samarh mrgaih /

$aranyebhyas tapasvibhyo vinayam $iksita iva // 1.13 //

Even lesser creatures moved there in the same subdued”® manner as the stags, / As if from
their ascetic protectors they had learned the rules of discipline. // 1.13 //

sarndigdhe ’py apunar-bhave viruddhesv agamesv api /

pratyaksina ivakurvams tapo yatra tapodhanah // 1.14 //

Even in the face of a precarious immunity to rebirth and notwithstanding inconsistencies in
their time-honoured texts, / There and then, as if seeing with their own eyes,” the great
ascetics practised asceticism. // 1.14 //

yatra sma miyate brahma kai$-cit kai$-cin na miyate /
kale nimiyate somo na cakale pramiyate // 1.15 //

760
at

the right moment, was measured out; and nobody, at a random moment, came to nothing.761 //

1.15//

There some prayed to Brahma; none suffered the frustration of losing his way; / The soma,

nirapeksah $ariresu dharme yatra sva-buddhayah/

sarhhrsta iva yatnena tapasas tepire tapah // 1.16 //

There, each disregarding his body, but having his own view with regard to dharma, / And
almost bristling with zeal, the ascetics set about their ascetic practice of asceticism. // 1.16 //

$ramyanto munayo yatra svargayodyukta-cetasah /

tapo-ragena dharmasya vilopam iva cakrire // 1.17 //

There the toiling sages, hearts straining heavenward, / Seemed by their passion for asceticism
almost to do dharma a mischief. // 1.17 //

atha tejasvi-sadanam tapah-ksetram tam asramam /
ke-cid iksvakavo jagmii rajaputra vivatsavah // 1.18 //
Now, to that ashram, that seat of intensity, that domain of austerity, / There came certain sons

of Ik$V5.kU,762 royal princes, wishing to stay. // 1.18 //

7% Santah, “pacified” or “subdued,” means in other words stilted. A§vaghosa is making fun of unduly
careful practice - the result of trying to be mindful.

7> The key word is iva, “as if.” A§vaghosa is damning the great ascetics with faint praise.

7% Soma is an intoxicating licquor, squeezed from the stalks of the climbing soma plant, and offered in
libations to ancient Hindu gods. See also SN2.31.

7! Each line contains a play on the ambiguity of miyate, which is one passive form from two different
roots: Vmi (lose one's way, perish, come to nothing) and vma (measure out, pray). Randomly coming to
nothing may be understood as an ironic expression of nirvana.

762 Tksvaku, from iksu ‘sugar cane,' was the first king of the solar dynasty which bears his name. Many
royal families in India, including the Buddha's family, traced their lineages back to him.
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suvarna-stambha-varsmanah sirhhoreska mahabhujah /

patrarh $abdasya mahatah $riyam ca vinayasya ca // 1.19 //

Tall they were like golden columns, lion-chested, strong-armed, / Worthy of their great name
and royal insignia and good upbringing. // 1.19 //

arhariipa hy anarhasya mahatmana$ calatmanah /

prajfiah prajfia-vimuktasya bhratrvyasya yaviyasah // 1.20 //

For deserving were they, where undeserving was he. Big-minded were they, where fickle-
minded was he. / And bright were they, where brainless was he: their younger half-brother. //

1.20//

matr-$ulkad upagatam te $riyarh na visehire

raraksus$ ca pituh satyarh, yasmac chiriyire vanam // 1.21 //

The royal authority that had come to him, as his mother’s bride-price, they had not usurped;’*
/ Rather, keeping their father’s promise, they had retreated to the forest. // 1.21 //

tesarh munir upadhyayo gautamah kapilo ’bhavat /
guru-gotrad atah kautsas te bhavanti sma gautamah // 1.22 //
The sage Kapila Gautama became their preceptor; / And so, from the guru’s surname, those

Kautsas became Gautamas'** - // 1.22 //

eka-pitror yatha bhratroh prthag-guru-parigrahat /

rama evabhavad gargyo vasubhadro ’pi gautamah // 1.23 //

Just as, though they were brothers born of one father, because they had different gurus / Rama
became a Gargya and Vasubhadra a Gautama. // 1.23 //

$akavrksa-praticchannarh vasarm yasmac ca cakrire /

tasmad iksvaku-varhsyas te bhuvi §akya iti smrtah // 1.24 //

And since they made a dwelling concealed among $aka trees, / Therefore those descendants of
TIksvaku were known on earth as §ékyas.765 //1.24 /]

783 Vi-sah means (1) to overpower, and (2) to endure. Either meaning could apply here: they did not
overthrow him, or they could not endure his sovereignty.

7% Le. the original surname of the Buddha's ancestors was Kautsa.

7% Hence the Buddha's name Sakyamuni, “Sage of the Sakyas.”
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sa tesarh gautamas$ cakre sva-vamsa-sadrsih kriyah /

munir tirdhvam kumarasya sagarasyeva bhargavah // 1.25 //

Gautama performed services for them as for his own sons, / Like the Bhargava sage later did for
the child-prince Sagara;’*® // 1.25 //

kanvah $§akuntalasyeva bharatasya tarasvinah /
valmikir iva dhimams ca dhimator maithileyayoh // 1.26 //
Like Kanva did for $akuntala’s son, the intrepid Bharata;’®’ / And like the inspired Valmiki did

for the inspired twin sons of Maithili.”®® // 1.26 //

tad vanarh munina tena tai$ ca ksatriya-purhgavaih /

$antarh guptam ca yugapad brahma-ksatra-§riyam dadhe // 1.27 //

That forest, through the sage, and through those warrior heroes, / Radiated tranquillity and
security - the majesty of the brahmin and of the ksatriya, in one yoke. // 1.27 //

ath’ oda-kalasarh grhya tesarh vrddhi-cikirsaya /

munih sa viyad utpatya tan uvaca nrpatmajan // 1.28 //

One day, while holding a jug of water, in his desire to nurture the princes’ growth / The sage
went up, into the air. Then he said to them: // 1.28 //

ya patet kalasad asmad aksayya-salilan mahim /

dhara tam anatikramya mam anveta yatha kramam // 1.29 //

“There will fall to earth from this flowing jug, whose flowing is unbreakable, / A line of drops:
Do not overstep this mark, as in step you follow me.” // 1.29 //

tatah paramam ity uktva $irobhih pranipatya ca /

rathan aruruhuh sarve §ighra-vahan alamkrtan // 1.30 //

“Yes!” they said to this, and respectfully bowed, letting their heads fall forward. / Then all went
up, onto chariots that were swiftly drawn, and well prepared. // 1.30 //

7% Sa-gara, literally "With Poison," is the name of a great solar dynasty king brought up in the ashram of
a Bhargava sage named Aurva, who intervened after Sagara's mother was poisoned by a rival queen.
The story is told in Book 3 of the Maha-bharata.

77 The story of how Kanva brought up in his ashram Bharata (the son of King Dusyanta and his wife
Sakuntala) is originally told in the Maha-bharata. But the story is best known through Kalidasa's play
The Recognition of Sakuntala. See also verse 36.

7% Along with the Maha-bhdrata, the other great Sanskrit epic of ancient Indian history is the Ramayana,
Rama's Journey, the authorship of which is attributed to Valmiki. Maithili, or the princess of Mithila,
refers to Sita, Rama's wife, esteemed in India as a standard-setter for wifely and womanly virtues. The
final book of the Ramayana describes how Rama, bowing to public opinion, banishes Maithili to the
forest, where the sage Valmiki takes her into his ashram. Here the princess gives birth to twin boys,
Lava and Kusa, who become pupils of Valmiki and are brought up in ignorance of their royal identity.
Valmiki composes the Ramadyana and teaches Lava and Kusa to sing it.



Saundarananda - 245

tatah sa tair anugatah syandana-sthair nabho-gatah /

tad asrama-mahi-prantar pariciksepa varina // 1.31 //

So they followed him in the flow,769 while, walking on air, / The ends of the earth of that
ashram he sprinkled with water. // 1.31 //

astapadam ivalikhya nimittaih surabhi-krtam /
tan uvaca munih sthitva bhiimi-pala-sutan idam // 1.32 //
He set out a plan like a chessboard, like an eightfold plan, revealed by signs;’”’ / Then the sage,

standing still, spoke thus to those offspring of the guardians of the earth: // 1.32 //

asmin dhara-pariksipte nemi-cihnita-laksane /

nirmimidhvarm purarh yiiyarh mayi yate trivistapam // 1.33 //

“Within this sprinkled line of drops, wherein your wheels have left a mark, / You are to build a
city, when I am gone to heaven.” // 1.33 //

tatah kada-cit te viras tasmin pratigate munau /

babhramur yauvanoddama gaja iva nirankusah // 1.34 //

Thereafter those lads, when in time the sage passed away, / Roamed about in their unbridled
youth like elephants unchecked by a driver’s hook. // 1.34 //

baddha-godhanguli-vana hasta-visthita-karmukah /

$ar-adhmata-maha-tiina vyayatabaddha-vasasah // 1.35 //

[They roamed about] with bows in hand and leather-clad fingers on arrows, / Shafts causing
sizeable quivers to swell, feathers preened and fastened on.”"//1.35//

7% Syandana-sthaih, translated here as “in the flow,” ostensibly means “remaining in their chariots.” But
syandana is originally an -na neuter action noun meaning “moving on swiftly, running (as a chariot)”
and hence a chariot. Syandana can also carry a liquid connotation, meaning liquefying or dissolving,
which goes with the sense of water flowing drop by drop. The whole description is ostensibly of a
fantastic or miraculous episode. In the hidden meaning, the suggestion is of action, moment by
moment, that seems spontaneously to do itself.

770 “Sign” is the first of several senses of nimitta used by A§vaghosa in Saundara-nanda. Nimitta is a key
word in Canto 16, where the Buddha uses it in the context of describing mental development or
cultivation (bhavand). This cultivation of the mind is itself part of the wider cultivation of the threefold
Sila, twofold samadhi, and threefold prajfia which constitute the noble eightfold path. In some sense,
then, this verse can be read as autobiographical on A§vaghosa's part - his intention is to reveal to us,
not so directly but by indirect prompting via clues and signs, a way of practice that leads towards the
cessation of suffering.

' Vasas means (1) clothes, and (2) [in compounds] the feathers of an arrow.
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jijiasamana nagesu kausalam $§vapadesu ca /
anucakrur vana-sthasya dausmanter deva-karmanah // 1.36 //
Wishing to test their mettle among the elephants and big cats, / They emulated the god-like
deeds of the forest-dwelling son of Dusyanta.”” // 1.36 //

tan drstva prakrtirh yatan vrddhan vyaghra-$isun iva /

tapasas tad-vanam hitva himavantarh sisevire // 1.37 //

Seeing their natural character emerge as those lads grew, like tiger cubs, / The ascetics
abandoned that forest and retreated to the Himalayas. // 1.37 //

tatas tad-asrama-sthanam $tinyarh taih $tinya-cetasah /

paSyanto manyuna tapta vyala iva ni§a$vasuh // 1.38 //

Then, seeing the ashram [without ascetics,] desolate, the princes were desolate in their hearts. /
In the red-hot anger of their indignation, they hissed like snakes. // 1.38 //

atha te punya-karmanah pratyupasthita-vrddhayah /

tatra taj-jfiair upakhyatan avapur mahato nidhin // 1.39 //

In time, through good conduct, they came to a maturity / In which they could obtain the great
treasures that are disclosed through acts of knowing them. // 1.39 //

alarh dharmartha-kamanarh nikhilanam avaptaye /
nidhayo naika-vidhayo bhiuirayas te gatarayah // 1.40 //

773

Sufficient for full enjoyment of dharma, wealth, and pleasure;’~ / Abundant; and of many

kinds: these were treasures beyond the reach of enemies. // 1.40 //

tatas tat-pratilambhac ca parinamac ca karmanah /

tasmin vastuni vastu-jfiah purarh §riman nyave$ayan // 1.41 //

On the grounds of what they thus acquired, and of the fading influence of their past karma, /
They who knew building, at that site, founded a splendid city. // 1.41 //

"2 The son of Dusyanta means Bharata, legendary founder of the Indian nation and chief protagonist of

the Maha-bharata - the same intrepid Bharata mentioned in verse 26. Act 7 of Kalidasa's play The
Recognition of Sakuntala has the boy playing roughly with a baby lion, commanding the lion to open its
jaws because he wishes to count its teeth.

’7 Dharma, wealth, and pleasure are three of the four aims of human existence (purusartha) originally
discussed in Book 12 of the Maha-bharata. The fourth aim is the aim that A$vaghosa himself considered
paramount: liberation or release (moksa) - see SN18.63.
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sarid-vistirna-parikharh spastaficita-mahapatham /
$aila-kalpa-maha-vaprarm girivrajam ivaparam // 1.42 //
It had a moat as broad as a river, a main street that straightened and curved, / And great

ramparts rising like mountains, as if it were another Giri-vraja.”’* // 1.42 //

pandurattala-sumukharh suvibhaktantar-apanam /

harmya-mala-pariksiptamm kuksirh himagirer iva // 1.43 //

With its fine frontage of white watchtowers, and a well-apportioned central market /
Overlooked by crescents of large houses, it was like a Himalayan valley. // 1.43 //

veda-vedanga-vidusas tasthusah satsu karmasu /

$antaye vrddhaye caiva yatra vipran ajijapan // 1.44 //

Brahmins versed in the Vedas and Vedangas, > and engaged in the six occupations,’’® / There
they caused to pray, for peace and for prosperity. // 1.44 //

tad-bhiimer abhiyoktfnarh prayuktan vinivrttaye /

yatra svena prabhavena bhrtya-dandan ajijapan // 1.45 //

The regular soldiers’’’ they employed there to repel assailants from their territory / They
caused, with their sovereign power, to be victorious in battle. // 1.45 //

caritra-dhana-sampannan salajjan dirgha-dar§inah /

arhato ’tisthipan yatra $uran daksan kutumbinah // 1.46 //

Householders of character and means, who were modest, far-sighted, / Worthy, stout and able,
they caused to settle there. // 1.46 //

vyastais tais-tair gunair yuktan mati-vag-vikramadibhih /

karmasu pratirtipesu sacivarhs tan nyayuyujan // 1.47 //

Individuals possessed of particular strong points such as thinking, talking, and taking steps, /
They installed in corresponding offices as counsellors and ministers. // 1.47 //

774 Giri-vraja was the capital of the ancient kingdom of Magadha. The city, which is also mentioned in
SN3.15 as a place the enlightened Buddha frequented, is located in a valley surrounded by five rocky
hills; hence the name Giri-vraja, or "Mountain-Fenced." It was also known in Sanskrit as Raja-grha,
"King's House," which is thought to be the derivation of the name of the city of Rajgir in the modern
Indian state of Bihar (= Land of Viharas).

7 Vedangas, “limbs of the Vedas,” are teachings auxiliary to original works like the Rg-veda which go
back to before, or at least to the very beginning of, Aryan migrations into northern India.

776 In India's ancient system of apartheid, six occupations were reserved for brahmins of the priestly
caste: (1) teaching and (2) studying the Vedas; (3) offering and (4) officiating at sacrifices; (5) giving and
(6) accepting gifts.

777 Bhrtya-dandan. Bhrtya means to be maintained, a servant (see also note to SN2.33). Danda means rod,
embodied power, army. EH]J: “their military forces.”


http://en.wikipedia.org/wiki/Magadha
http://en.wikipedia.org/wiki/Rajagriha
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vasumadbhir avibhrantair alarh-vidyair avismitaih /

yad babhase naraih kirnarh mandarah kinnarair iva // 1.48 //

Thronged by men who were wealthy but not wanton, and cultured but not conceited, / [The
city] seemed like Mt. Mandara,”’® thronged by kimmnaras.””” // 1.48 //

yatra te hrsta-manasah paura-priti-cikirsaya /

$rimanty udyana-samjfiani yaso-dhamany acikaran // 1.49 //

There with glad hearts, desiring to bring joy to the citizens, / They commissioned those
glorious abodes of beauty that we call ‘gardens.’ // 1.49 //

$ivah puskarinis$ caiva paramagrya-gunambhasah /

najfiaya cetanotkarsad diksu sarvasv acikhanan // 1.50 //

And lovely lotus pools of finest quality water, / Not at anybody’s behest,”* but because of being
uplifted, they had dug in all directions. // 1.50 //

manojfiah §rimatih prasthih pathistipavanesu ca /

sabhah kupavati$ caiva samantat pratyatisthipan // 1.51 //

Rest-houses of the first rank, welcoming and splendid, on the roads and in the woods, / And
complete even with wells, they caused to go up on all sides. // 1.51 //

77 Mandara, lit. “a pearl chain consisting of 8 or 16 strings,” is the name of a sacred mountain where
various deities and mythical beings were thought to reside. When the gods and asuras were in need of a
large object with which to churn the ocean and recover the deathless nectar, the story goes, they used
Mt. Mandara as a churning stick.

77 Kimnara is lit. "what sort of man?" Kirinaras are mythical beings with a human figure and the head of a
horse (or with a horse's body and the head of a man) in later times reckoned among the gandharvas or
celestial choristers, and celebrated as musicians. Kimnara virtues are said to include possession of
jewels, prowess in mountain climbing and the musical arts, and possession of charming smiles.
Aévaghosa seems to be referring here to this cultured aspect of kimnara society. Kimnaras, and their
female counterparts kirnaris, are also depicted in Saundara-nanda as deeply romantic and sexual
beings. In SN8.12, for example, Nanda compares himself to a kimnara without his lover, roaming about,
his semen ready, over mountain peaks.

7% Ajfa, here used in the sense of “order” or “behest,” appears in the title of Canto 18, gjfia-vyakaranah, in
which context its meaning is ambiguous, perhaps intentionally so. Ajfia can also mean “deep or
liberating knowledge,” and “unlimited power or full autonomy.”
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hasty-a$va-ratha-samkirnam asamkirna-janakulam /

anigtuidharthi-vibhavar nigiidha-jfiana-paurusam // 1.52 //

Crowded with elephants, horses, and chariots,781 [the city782] was crammed with people who did
not crowd each other. / Material wealth was available to the needy, not secreted; but learning
and spirit ran secret and deep. // 1.52 //

sarhnidhanam ivarthanam adhanam iva tejasam /

niketam iva vidyanar sarmketam iva sarhpadam // 1.53 //

Like a place where goals converge, where energies are focused, / Where learning activities are
housed together, and where achievements come together, // 1.53 //

vasa-vrksarh gunavatam asrayarh §aranaisinam /
anartam krta-$astranam alanam bahu-$alinam // 1.54 //
It was a homing tree for high flyers, a refuge for those seeking a place of rest, / An arena for

those skilled in scientific endeavour, and a tethering post for the mighty.”® // 1.54 //

samajair utsavair dayaih kriya-vidhibhir eva ca /

alarhcakrur alamh-viryas te jagad-dhama tat-puram // 1.55 //

By means of meetings, festivals, and acts of giving, and by means of traditional observances, /
The heroes brought that city, the light of the world, to a glorious readiness. // 1.55 //

yasmad anyayatas te ca kam-cin nacikaran karam /
tasmad alpena kalena tat tadaptupuran puram // 1.56 //
Since they never levied any tax that was not just, / Therefore in a short time they caused the

city to be full. // 1.56 //

kapilasya ca tasya rses tasminn asrama-vastuni /

yasmat te tat-purarm cakrus tasmat kapilavastu tat // 1.57 //

And since, on the site of the ashram of the seer Kapila, / They had built that city, therefore it
was called Kapilavastu. // 1.57 //

81 “Crowded with elephants, horses, and chariots,” is an epic tag - i.e. a stock phrase that frequently

recurs in epic poetry. EHJ points out that contrary to conventional use of epic tags in older models of
kavya writing like the Ramayana, A§vaghosa, instead of unthinkingly repeating the tag, examines
meaning to be found in its elements. Thus, in A§vaghosa's writing the tag is not repeated - though a
similar tag appears in SN3.1.

782 The subject tat puram is contained in verse 55.

7% The four elements of this verse mirror the four elements of the previous verse, having to do with 1.
goals, 2. energy, 3. learning, and 4. integral realization.
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kakandasya makandasya ku§ambasyeva casrame /

puryo yatha hi $ruyante tathaiva kapilasya tat // 1.58 //

Just as cities sited on the ashrams of Kakanda, Makanda and Ku$amba’** / Were called after
them, so that city was called after Kapila. // 1.58 //

apuh purarh tat puruhiita-kalpas te tejasaryena na vismayena /
apur ya$o-gandham ata$ ca $asvat suta yayater iva kirtimantah // 1.59 //

785

Those equals of Indra’® took charge of that city with noble ardour but without arrogance; /

And they thus took on forever the fragrance of honour, like the celebrated sons of Yayati.”™ //

1.59//

tan natha-vrttair api raja-putrair arajakam naiva raraja rastram /

tara-sahasrair api dipyamanair anutthite candra ivantariksam // 1.60 //

But under the sons of kings, active though they were as protectors, that kingless kingdom
lacked kingly lustre - / Like the sky, though stars are shining in their thousands, before the
moon has risen. // 1.60 //

yo jyayan atha vayasa gunai$ ca tesarh bhratfnam vrsabha ivaujasa vrsanam /

te tatra priya-guravas tam abhyasificann aditya dasasata-locanarm diviva // 1.61 //

So the senior among those brothers, in age and in merits, like the bull which is chief among
bulls in bodily power, / They anointed there, attaching to the important, like the Adityas in
heaven anointing thousand-eyed Indra. // 1.61 //

acaravan vinayavan nayavan kriyavan || dharmaya nendriya-sukhaya dhrtatapatrah /

tad bhratrbhih parivrtah sa jugopa rastram || samkrandano divam ivanusrto marudbhih
//1.62//

Possessed of good conduct, discipline, prudence and industry, / Bearing the big umbrella for
duty’s sake, not to pander to the power of the senses, / He guarded that realm, surrounded by

his brothers, / Like roaring Indra’®’ guarding heaven with his retinue of storm-gods. // 1.62 //

saundaranande mahakavye kapilavastu-varnano nama prathamah sargah //1//

The 1st Canto in the epic poem Handsome Nanda,”*® titled “A Portrait of Kapilavastu.”

7% Kakanda, which means “gold,” is given in the Monier-Williams dictionary as the name of a king.
Kus$amba, son of Ku$a (a different Kuéa from the Kus$a referred to in verse 26), was the founder of the
ancient city of Kausambi (now the village of Kosam, on the Jumna, near Allahabad).

7% puru-hiita, lit. “invoked by many,” is a name of Indra.

78 A$vaghosa would seem to be referring to the sons of Yayati as good examples on account of the
modesty, or lack of personal ambition, which four of King Yayati's five sons demonstrated when they
refused his request to trade their youth with him. The fifth son, Puru, agreed to Yayati's bargain and
became the King's successor. See also SN11.46.

%7 Samkrandana, “roaring,” is another name of Indra.

7% Saundaranande mahakavye may also be read “in an epic tale of beautiful joy.”
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Canto 2: raja-varnanah
A Portrait of the King

Introduction

The 2™ canto of Saundara-nanda, like the 2™ canto of Buddha-carita, paints an idealized picture of
King Suddhodana. In painting this picture of a non-Buddhist, or pre-Buddhist, king, A§vaghosa
seems to wish to inspire us to reflect on and to practice transcendent accomplishments like free
giving, forbearance, valour, moral integrity, contemplativeness, and wisdom. Buddhists know
these six virtues as six paramitd - six transcendental virtues or six perfections. But by presenting
them in connection with a king who, by biological necessity, pre-dated the prince who would be
Buddha, A$vaghosa seems to underline the truth that these virtues are universal. So if, as
Buddhists, we believe in these virtues with a religious or sectarian attitude, revering these virtues
as something special in Buddhism, we might be missing the implicit point of the present Canto.

tatah kada-cit kalena tad avapa kula-kramat /
raja Suddhodhano nama $uddha-karma jitendriyah // 2.1 //
Some time thereafter that [realm] passed, through familial succession, / To a king named

Suddodhana who, being pure in his actions,”® had conquered the power of the senses.”” // 2.1

/]

yah sasafije na kamesu $ri-praptau na visismiye /
navamene paran rddhya parebhyo napi vivyathe // 2.2 //
Neither stuck in his desires nor conceited about gaining sovereignty, / He did not, as he grew,

look down on others, and nor did he shrink from others in fear.””' // 2.2 //

baliyan sattva-sampannah $rutavan buddhiman api /
vikranto nayavarms$ caiva dhirah sumukha eva ca // 2.3 //
Strong and strong-minded; learned as well as intelligent; / Daring and yet prudent; determined,

and cheerful with it; // 2.3 //

vapusmams$ ca na ca stabdho daksino na ca narjavah /

tejasvi na ca na ksantah karta ca na ca vismitah // 2.4 //

He had a fine form without being stiff; was dexterous but not dishonest; / Was energetic but not
impatient; and active but never flustered. // 2.4 //

7% The suddha (“pure”) of suddha-karmah (“pure in his actions”) is a play on the name Suddhodana.

7 Jitendriyah, which sometimes means an ascetic, as “one with conquered senses,” is almost as per the
title of Canto 13, Silendriya-jayah, “Defeating the Power of the Senses through Integrity.” Hence Sila,
integrity, or pure conduct, keeping the precepts (1), is the first of the six transcendent
accomplishments (paramitd) which the idealized portrait of King Suddhodana seems to present.

7! King Suddhodana was thus also an exemplar of the transcendent accomplishment of virya, heroic
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aksiptah $atrubhih sarhkhye suhrdbhi$ ca vyapasritah /

abhavad yo na vimukhas tejasa ditsayaiva ca // 2.5 //

Challenged by his enemies in battle, and petitioned by friends, / He was not backward in
responding with an intense energy, and with a willingness to give.””> // 2.5 //

yah purvai rajabhir yatam yiyasur dharma-paddhatim /

rajyarh diksam iva vahan vrttenanvagamat pitfn // 2.6 //

Wishing to tread the dutiful path of dharma trodden by previous kings, / And bearing his
kingship like a call to total dedication, he emulated the ancestors through his conduct. // 2.6 //

yasya su-vyavaharac ca raksanac ca sukham prajah /

$iSyire vigatodvegah pitur-anka-gata iva // 2.7 //

Due to his good governance, and under his protection, his subjects rested at ease, / Free from
anxiety, as if in a father’s lap. // 2.7 //

krtasastrah krtastro va jato va vipule kule /
akrtartho na dadrse yasya dar§anam eyivan // 2.8 //
Whether skilled in use of book, or in use of sword; whether born into an eminent family, or not;

/ Anybody who came into his presence was seen to be useful.” // 2.8 //

hitarh vipriyam apy ukto yah $usrava na cuksubhe /
dus-krtam bahv api tyaktva sasmara krtam anv api // 2.9 //
When given good advice, however disagreeable, he listened and did not react; / He let go of a

. 794 .
wrong done to him, however great,”  and remembered a service rendered, however small. //

2.9//

pranatan anujagraha vijagraha kula-dvisah

apannan parijagraha nijagrahasthitan pathi // 2.10 //

The meek and mild he befriended; tribal foes he apprehended; / Sufferers he comprehended,;
waverers he reprehended. // 2.10 //

endeavour, energy, valour (2). See also verse 15, in which virya is cited by name.

%2 This represents the transcendent accomplishment of dana, giving, generosity (3).

7 The emphatic double negative has been translated as a positive. Akrtarthah lit. “purpose not achieved,”
more accurately means “not successful,” but there is a play on the word krta, translated in the first line
as “skilled in use of.”

74 This represents the transcendent accomplishment of ksanti, forbearance (4).
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prayena visaye yasya tac-chilam anuvartinah /
arjayanto dadrsire dhananiva gunan api // 2.11 //
As the general rule in his dominion, those influenced by his integrity / Seemed to take

possession of virtues as if they were securing treasures.”” // 2.11 //

Adhyaista yah param brahma na vyaista satatam dhrteh /

danany adita patrebhyah paparm nakrta kim-cana // 2.12 //

He minded the supreme sacred word; in fortitude, he never failed; / He gave fitting gifts to
deserving recipients; and no evil did he do at all. // 2.12 //

dhrtyavaksit pratijnarh sa sad-vajivodyatarh dhuram /

na hy avaficic cyutah satyan muhiirtam api jivitam // 2.13 //

A promise undertaken he resolutely carried out, like a good horse carrying a load; / For he did
not desire, apart from truthfulness, even a moment of life. // 2.13 //

vidusah paryupasista vyakasistatmavattaya /

vyarocista ca §istebhyo masise candrama iva // 2.14 //

796
/ And on

people in the directed state, he positively beamed - like the moon in the last month of the rains.

//214]/]

For the intellectually bright, he was there; with his own self-containment, he shone;

avedid buddhi-$astrabhyam iha camutra ca ksamam /

araksid dhairya-viryabhyam indriyany api ca prajah // 2.15 //

Through intelligence and learning, he knew what was fitting,””” both in here and out there; / He
guarded, with constancy and energy, both his senses and his subjects. // 2.15 //

aharsid duhkham artanarh dvisatam corjitamm yasah /

acaisic ca nayair bhuimirh bhiiyasa yasasaiva ca // 2.16 //

He bore away the suffering of the oppressed and the boastful fame of the cruel, / And covered
the earth with guiding principles and a much greater glory. // 2.16 //

apyasid duhkhitan paSyan prakrtya karunatamakah /

nadhausic ca ya$o lobhad anyayadhigatair dhanaih // 2.17 //

Seeing people suffering he overflowed with his original emotion as a man of compassion; / But
he did not, through eager desire, undermine his honour by unprincipled acquisition of
treasured objects. // 2.17 //

7 Linda Covill: “they looked as though they were earning virtues like money.”

7% This represents the transcendent accomplishment of dhyana, meditation (5). For deeper consideration
of the virtue of atmavat, “self-containment,” or “being in possession of oneself,” see BC Canto 11 where
it is discussed in connection with desires.

7 This represents the transcendent accomplishment of prajfia, wisdom (6).
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sauharda-drdha-bhaktitvan maitresu vigunesv api /

nadidasid aditsit tu saumukhyat svarh svam arthavat // 2.18 //

In his kind-hearted iron devotion even to imperfect friends, / He had no will to take, but
willingly gave, cheerful-faced, to each according to his need. // 2.18 //

Anivedyagram arhadbhyo naliksat kirh-cid aplutah /

gam adharmena nadhuksat ksira-tarsena gam iva // 2.19 //

Without offering the first portion to revered beings, and without bathing, he did not eat
anything; / Neither did he milk the earth unjustly, as a cow is milked by a man thirsting for
milk. // 2.19 //

nasrksad balim apraptarh naruksan manam ai§varam /

agamair buddhim adhiksad dharmaya na tu kirtaye // 2.20 //

He never scattered the food offering except when due; he never developed lordly arrogance; /
Committing of the scriptures to his mind, he did for dharma, not for praise. // 2.20 //

klesarhan api kamm$-cit tu naklista klista-karmanah /

arya-bhavac ca naghuksad dvisato ’pi sato gunan // 2.21 //

A few doers of harsh deeds, though they deserved harsh treatment, he did not treat harshly; /
And due to his noble nature he never cast a veil over the virtues of a true man, even one who

defied him. // 2.21 //

akrksad vapusa drstih prajanam candrama iva /

parasvarh bhuvi namrksan mahavisam ivoragam // 2.22 //

With his fine form he ripped away, as does the moon, people’s views; / He never touched, in an
act of becoming, what belonged to others, any more than he would touch a venomous snake

slithering on the earth.””® // 2.22//

nakruksad visaye tasya ka$-cit kai$-cit kva-cit ksatah /

adiksat tasya hasta-stham artebhyo hy abhayarh dhanuh // 2.23 //

Nowhere in his dominion did anyone hurt by anyone lament; / For the bow in his hand
bestowed peace upon the afflicted. // 2.23 //

7% Bhuvi is the locative of bhii, whose meanings include 1. the act of becoming, and 2. the earth. To take
account of this ambiguity, bhuvi is here translated twice.
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krtagaso ’pi pranatan prag eva priya-karinah /

adarsat snigdhaya drstya $laksnena vacasasicat // 2.24 //

Even those who transgressed, if they were submissive (and before them, of course, those who
acted agreeably), / He surveyed with an affectionate eye, and steeped in loving speech. // 2.24

/!

bahvir adhyagamad vidya visayesv akutiihalah /

sthitah kartayuge dharme dharmat krcchre ’pi nasrasat // 2.25 //

He studied many subjects, without being interested in objects; / Abiding in dharma as it was in
the golden age, he did not drift, even in a predicament, from dharma. // 2.25 //

avardhista gunaih $a$vad avrdhan mitra-sampada /

avartista ca vrddhesu navrtad garhite pathi // 2.26 //

Because of his virtues, he continually grew; in his joy at the success of friends, he kept growing;
/ In the stream of forebears long since grown old, again he kept going... but go he did not, on a
blameworthy path. // 2.26 //

$arair a§iSamac chatriin gunair bandhiin ariramat /

randhrair nacticudad bhrtyan karair napipidat prajah // 2.27 //

He quietened his enemies, using arrows; he gladdened his friends, using virtues; / His servants,
when there were faults, he did not goad; the offshoots who were his subjects he did not, with
doing hands, overtax.”” // 2.27//

raksanac caiva $auryac ca nikhilarh gam avivapat

spastaya danda-nitya ca ratri-sattran avivapat // 2.28 //

Under his protection, and because of his heroism, seeds were planted over the whole earth; /
And by the transparent working of his judicial system, sessions were sat into the dark stillness

of night.800 //2.28//

7 Karaih is the instrumental plural of kara, whose meanings include 1. the act of doing, 2. “the doer” =
the hand, and 3. tax. In the hidden meaning, the King was an exemplar of how to transmit the truth of
non-doing.

89 The 2nd and 4" padas of this (and the following) verse include the same causitive aorist form, avivapat,
from the root vvap, which means (1) to strew, scatter, or procreate; or (2) to shear, shave, cut off, mow
down, In its causative usage Vvap means (1) to put or plant in the ground; or (2) to cause to be shorn or
cut back. Ostensibly the description is of a well-functioning judicial system, in which case avivapat could
mean that “night-sessions” (ratri-sattran) were 1. prolonged, out of due diligence, or 2. cut short, thanks
to decisiveness. In the hidden meaning, “night sittings” suggests sitting-meditation practised at night.
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kulam rajarsi-vrttena ya$o-gandham avivapat /

diptya tama ivadityas tejasarin avivapat // 2.29 //

By the conduct of a royal seer, he propagated through his house the fragrance of honour. / Like
the son of Aditi®”' shining light into darkness, he with the intensity of his energy caused the
enemies to scatter.”’> // 2.29 //

apaprathat pitfs caiva satputra-sadrsair gunaih /

salileneva cambhodo vrttenajihladat prajah // 2.30 //

Using virtues that befitted a good son, he caused the ancestors, again, to disseminate their light;
/ And, like a raincloud using rain, he enlivened his offshoots, his subjects, using conduct. // 2.30

/!

danair ajasra-vipulaih somam vipran asuisavat /

raja-dharma-sthitatvac ca kale sasyam asuisavat // 2.31 //

With inexhaustible and great acts of giving, he caused the brahmins®” to press out their
soma®”; / And by dutifully adhering to his kingly dharma, he caused corn,*”” at the right

moment, to ripen.806 //231//

adharmistham acakathan na katham-akathamkathah/

cakravartiva ca paran dharmayabhyudasisahat // 2.32 //

He talked no talk that went against dharma, being free in himself of doubts and questions; /
And, like a wheel-rolling king, he caused others to be courageous in service of dharma. // 2.32

/]

81 Aditya, or “son of Aditi,” is a name of the sun.

2 Again, “propogated” in the 2™ pada and “caused to scatter” in the 4" pada are translations of avivapat.
The use of the same verb in four different contexts may be taken as a signal to the reader, or as a
reminder, not to take what is written at face value.

%3 Vipra as an adjective means stirred or inwardly excited, inspired, wise. As a noun it can mean any
inspired sage, seer, singer, or poet, but ostensibly here it means a brahmin priest.

%4 Soma literally means “what is pressed out.” In the hidden meaning is there an autobiographical
element? Did A$vaghosa see himself to be a kind of vipra (a sage/singer/poet) out of whom epic poetry
was being squeezed out?

%5 Sasya means 1. corn, and 2. virtue, merit.

806 “Caused to press out” and “caused to ripen” are both translations of asasavat.
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rastram anyatra ca baler na sa kim-cid adidapat /
bhrtyair eva ca sodyogam dvisad-darpam adidapat // 2.33 //
No special tribute did he cause the kingdom to pay him; / But with sustained endeavour, and

using only regulars,™” he caused enemy pride to be cut down. // 2.33 //

svair evadidapac capi bhiiyo bhiiyo gunaih kulam /
praja nadidapac caiva sarva-dharma-vyavasthaya // 2.34 //
808 / At the

same time, he did not let his offshoots decaly,809 for all were established in all dharmas.®'’ //

2.34//

Again and again, he caused his own house to be pure, using just his own virtues;

asrantah samaye yajva yajfia-bhiimim amimapat /

palanac ca dvijan brahma nirudvignan amimapat // 2.35 //

A man of tireless sacrifice when the time was right, he caused sacrificial ground to be measured
out; / And he enabled twice-born men,811 who under his protection were unburdened by
anxiety, to know the weight of the sacred word.*'?// 2.35 //

gurubhir vidhivat kale saumyah somam amimapat /

tapasa tejasa caiva dvisat-sainyam amimapat // 2.36 //

In the presence of gurus, and obeying the rule, he caused the soma to be measured out on time,
as a cool, mild man of soma,813 / And yet, with intense ardour, with fiery energy, he saw the

enemy army cut down to size.81*// 2.36 //

%7 Bhrtya means one who is to be maintained, a dependent, servant; hence in this context the ostensible
meaning is troops already on the payroll, regular troops (LC: “using just his regular troops”). In the hidden
meaning, is there a suggestion that particular defilements, like pride, can all be defeated by cultivating
wisdom through regular practises like performing prostrations and just sitting - without recourse to
the cultivation of specific antidotes?

%5 Cf. the Universal Precept of the Seven Buddhas: [Pali] sabbapapassa akaranarm, kusalassa
upasampada, sacittapariyodapanar etar buddhdana’ sasanari. [Chinese] # 2 #E 1T HEBRHE
STt # % The not doing of any wrong, Undertaking what is good, Cleansing one's own mind - This is
the teaching of buddhas.

89 “Caused to pay” and “caused to be cut down” in verse 33, and “caused to be pure” and “let decay” in
verse 34, are all translations of the same word adidapat, derived from the roots vda (to cause to pay), or
Vda = Vdo (to cause to be cut down), or vda = Vdai (to cause to be pure), or Vdi (to shine forth), or vdi (to
cause to decay).

819 Sarva-dharma-vyavasthaya (“being established in all dharmas”) means being grounded in the teaching
which is the central teaching of the Lotus Sutra, namely, “all dharmas are real form,” or “all things are
reality.” (Chinese/Japanese: 7% % il shoho-jisso.)

811 Dvi-ja, "twice born," generally means a brahmin, considered to have been born again at his initiation
ceremony. A§vaghosa might equally have in mind the kind of re-birth that Nanda manifests at the
begining of SN Canto 12, when he begins to demonstrate real confidence in the Buddha's teaching of a
better way (i.e. a way that is better than both hedonism and Brahmanism).

812 Brahma... amimapat could mean to know the weight of the sacred word, or could mean to anchor the
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prajah parama-dharma-jfiah siksmarm dharmam avivasat /
dar$anac caiva dharmasya kale svargam avivasat //2.37 //
As knower of the dharma that is paramount, he caused his offshoots to abide in dharma in a

small way, / And yet caused them, because of experiencing dharma, to let heaven wait.?”® //2.37

/!

vyaktam apy artha-krcchresu nadharmistham atisthipat /

priya ity eva casaktam na sarhragad avivrdhat // 2.38 //

Even the obvious candidate in a crisis, he did not appoint if it went against dharma; / Nor, out
of nothing more than fondness, did he dotingly promote incompetence. // 2.38 //

tejasa ca tvisa caiva ripiin drptanabibhasat /

ya$o-dipena diptena prthivirh ca vyabibhasat // 2.39 //

With intense energy and with light he exposed to view his enemies, the conceited; / And with a
blazing lantern of brightness, he caused the world to shine. // 2.39 //

anrsarhsyan na ya$ase tenadayi sadarthine /

dravyarm mahad api tyaktva na caivakirti kirh-cana // 2.40 //

He gave out of kindness, not for his glorification, and always to meet a need; / Giving up even a
thing of great substance, he mentioned nothing of it. // 2.40 //

tenarir api duhkharto natyaji $aranagatah /

jitva drptan api ripiin na tenakari vismayah // 2.41 //

He did not shun one afflicted by suffering, even an enemy, who had taken refuge; / And having
conquered his enemies, the conceited, he did not become proud on that account. // 2.41 //

sacred word (brahma) in the ground - see note on amimapat appended to the following verse.

3 In later Cantos, the Buddha frequently addresses Nanda in the vocative case as saumya, which is
generally translated "my friend!" but which literally means "man of the soma!" This is because the
qualities attributed to the soma, and to the moon-god with whom sacrificial drinking of the soma was
associated, are those of being in the first instance cool and moist; and by extension placid, gentle, mild,
happy, pleasant, cheerful. In this verse, therefore, saumyah, "man of soma," has connotations that are
diametrically opposed to intense ardour and fiery energy.

814 “Caused to be measured out” and “enabled to know the weight” in verse 36, and “caused to be
measured out” and “saw cut down to size” in verse 37, are all translations of the same word, amimapat, a
causative aorist form which can be derived from at least four roots: vma (to measure, build, erect), vmi
(to know, to fix in the ground), vma (to reap) and vmi (to diminish). The resulting ambiguity may be
intended, again, to alert the reader to the ambiguity and irony which run through the whole of
Saundara-nanda.

815 “caused to abide” and “caused to let wait” are translations of the same word avivasat, derived from the
root Vvas (to cause to stay or wait). The wording invites the reader to understand that the king caused
his subjects to dwell in heaven in future, while simultaneously allowing - for the more practically
inclined - an alternative reading.
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na tenabhedi maryada kamad dvesad bhayad api //

tena satsv api bhogesu nasevindriya-vrttita // 2.42 //

No rule did he break, out of love, hate, or fear; / Even while abiding in pleasurable
circumstances, he did not remain in thrall to the power of the senses. // 2.42 //

na tenadar$i visamarh karyar kva-cana kirh-cana //

vipriya-priyayoh krtye na tenagami nikriyah // 2.43 //

He was never seen to do shoddily anything anywhere that needed to be done; / When required
by friend and non-friend to act, he did not fall into inaction. // 2.43 //

tenapayi yatha-kalparh soma$ ca yasa eva ca /

veda$ camnayi satatarh vedokto dharma eva ca // 2.44 //

He drank and guarded,816 as prescribed, the soma and his honour; / And he was constantly
mindful of the Vedas, as well as the dharma proclaimed in the Vedas.®'” // 2.44 //

evam-adibhir atyakto babhuivasulabhair gunaih /

aakya-§akya-samantah §akyarajah sa $akravat // 2.45 //

Not eschewed by such uncommon virtues as these / Was he who on no side could be vanquished
- the unshakable Sakya King, like Sakra.’'® // 2.45 //

atha tasmin tatha kale dharma-kama divaukasah /

vicerur di$i lokasya dharma-carya didrksavah // 2.46 //

Now at that time dharma-loving denizens of the heavens / Moved into the orbit of the human
world, wishing to investigate dharma movements. // 2.46 //

816 Apayi is aorist passive from the root Vpa, which means: (1) to drink; (2) to watch, keep, preserve. So one
verb is used in two meanings for two objects. The implicit teaching point might be that context is
everything.

%17 Again, the implicit teaching point might be, with respect to ancient wisdom, that its practical
application is everything. Intellectual knowledge of ancient wisdom, on its own, is useless.

*18 Sakra-vat, "like the Mighty One," means like Indra, king of the gods in ancient Indian mythology. But
the sound of the word might be more important than the meaning in this verse, whose primary
function seems to be to round off, in a poetically pleasing manner, the long list of the king's virtues.
Hence the euphonic combination of a-sakya (impossible), $akya (to be subdued or shackled), Sakya (name
of the people of whom the Buddha's father was king), and Sakra (Mighty Indra). Samantah means “on all
sides,” but can also be read as “a vassal, a feudatory prince.” Thus, reading the 3rd pada as asakyah
Sakya-samantah, EHJ translated: “This invincible king of the Shakyas, to whom the vassal princes were
submissive, was endowed like Shakra with these and other rare virtues.”
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dharmatmana$ carantas te dharma-jijiiasaya jagat /
dadrsus tarh viSesena dharmatmanarh naradhipam // 2.47 //
Those essences of dharma, moving, with the desire to know dharma, over the earth, / Saw that
leader of men whose essence was particularly given over to dharma. // 2.47 //

devebhyas tusitebhyo ’tha bodhisattvah ksitirh vrajan /

upapattirh pranidadhe kule tasya mahipateh // 2.48 //

Then the bodhisattva came down to earth, and rather than among Tusita gods, / He put down
birth-roots in the family of that earth-lord. // 2.48 //

tasya devi nrdevasya maya nama tad abhavat /

vita-krodha-tamo-maya mayeva divi devata // 2.49 //

That man-god at that time had a goddess, a queen whose name was Maya; / She was as devoid of
anger, darkness and the maya which is deceit as was the goddess Maya in heaven. // 2.49 //

svapne ’tha samaye garbham avi$antarh dadarsa sa /

sad-dantarh varanam $vetam airavatam ivaujasa // 2.50 //

In a dream during that period she saw entering her womb / A white six-tusked elephant,
mighty as Airavata.®'? // 2.50 //

tarh vinirdidi$uh $rutva svapnam svapna-vido dvijah /

tasya janma kumarasya laksmi-dharma-yas$o-bhrtah //2.51 //

When they heard this dream, brahmins**’ who knew dreams predicted / The birth of a prince
who would bring honour, through wealth or through dharma. //2.51 //

tasya sattva-viSesasya jatau jati-ksayaisinah /

sacala pracacalorvi tarangabhihateva nauh // 2.52 //

At the birth of this exceptional being whose mission was the end of re-birth / The earth with its
immoveable mountains moved, like a boat being battered by waves. // 2.52 //

strya-rasémibhir aklistarh puspa-varsam papata khat /

dig-varana-karadhiitad vanac caitrarathad iva // 2.53 //

A rain of flowers, unwilted by the sun’s rays, fell from the sky / As if shaken from the trees of
Citra-ratha’s forest by the trunks of the elephants of the four quarters.821 //253//

819 Ajravata, "produced from the ocean," is the name of Indra's elephant, who holds up the eastern
quarter.

820 pvijah, lit. “the twice-born.”

821 Citra-ratha, “having a bright chariot,” is the name of the king of the gandharvas - the heavenly
guardians of soma.
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divi dundubhayo nedur divyatamh marutam iva/

didipe ’ bhyadhikarh stiryah $iva$ ca pavano vavau // 2.54 //

Drums sounded in heaven, as though the storm-gods were rolling dice; / The sun blazed
inestimably, and the wind blew benignly. // 2.54 //

tutusus tusitas caiva Suddhavasas ca devatah /

saddharma-bahumanena sattvanarh canukampaya // 2.55 //

Gods in Tusita Heaven became calm and content, as did gods of the clear blue Suddhavasa
yonder,*** / Through thinking highly of true dharma, and through fellow feeling among
sentient beings. // 2.55 //

samayayau ya$ah-keturh $§reyah-ketu-karah parah/

babhraje §antaya laksmya dharmo vigrahavan iva // 2.56 //

To one who was a lamp of honour came a supreme bringer of the brightness of betterment:** /
He shone with tranquil splendour like dharma in a separate bodily form. // 2.56 //

devyam api yaviyasyam aranyam iva pavakah/

nando nama suto jajfie nityananda-karah kule // 2.57 //

To the king’s younger queen, also, like fire in the notch of a fire-board, / A son was born named
Nanda, Joy, a bringer of constant joy to his family. // 2.57 //

dirgha-bahur maha-vaksah sirhharhso vrsabheksanah

vapusagryena yo nama sundaropapadam dadhe // 2.58 //

Long in the arm, broad in the chest, with shoulders of a lion and eyes of a bull, / He because of
his superlative looks bore the epithet “handsome.” // 2.58 //

madhumasa iva praptas$ candro nava ivoditah /
angavan iva canangah sa babhau kantaya §riya // 2.59 //
Like a first month in spring having arrived; like a new moon having risen; / Again, like the non-

physical824 having taken a physical form, he radiated sheer loveliness. // 2.59 //

822 Suddhavasa, “the pure abode,” is the name of a region of the sky in the realm of form/matter. Gods
who live there would therefore tend to be on the other side of the science vs religion debate from the
Tusita gods, who belong to a heaven in the realm of desire/volition/spirit. So it may be that A$vaghosa
mentioned the Suddhavasa gods for the sake of balance. In a similar way the 1* pada of the previous
verse seems to relate to a spiritual happening in heaven, whereas the 2™ pada has a less religious mood,
describing storm-gods playing (against Albert Einstein's expectations) dice.

82 Sreyas means the better state, better, a better way. EHJ translated “the highest good” and LC
“Excellence.” See also SN5.49, and several verses in SN Canto 12, where the Buddha encourages Nanda
to have confidence in a better way.

82 Ananga, “the non-physical” or “the bodiless,” is an epithet of Kama-deva, the god of love, whom Siva
rendered bodiless as a punishment, after a cupid's arrow had caused Siva to fall out of love with ascetic
practice and into love with the beautiful Parvati.
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sa tau sarhvardhayam asa narendrah paraya muda

arthah sajjana-hastastho dharma-kamau mahan iva // 2.60 //

The king with exceeding gladness brought up the two of them, / As great wealth in the hands of
a good man promotes dharma and pleasure. // 2.60 //

tasya kalena sat-putrau vavrdhate bhavaya tau

aryasyarambha-mahato dharmarthav iva bhutaye // 2.61 //

Those two good sons, in time, grew up to do the king proud, / Just as, when his investment is
great, dharma and wealth pay a noble person well. // 2.61 //

tayoh sat-putrayor madhye §akya-rajo raraja sah /
madhya-des$a iva vyakto himavat-paripatrayoh // 2.62 //
Being in the middle, with regard to those two good sons, the Sakya king reigned resplendent, /

Like the Madhya-de$a, the Middle Region, adorned by the Himalaya and Pariyatra mountains.*”

/]/262]//

tatas tayoh sarhskrtayo kramena narendra-stinvoh krta-vidyayo$ ca /

kamesv ajasramh pramamada nandah sarvartha-siddhas tu na samraraiija // 2.63 //

Then, gradually, those two sons of the king became educated, in practical arts and in learning. /
Nanda frittered all his time on idle pleasures; but Sarvartha-siddha, Accomplisher of Every Aim,
was not mottled by the redness of passions. // 2.63 //

sa preksyaiva hi jirnam aturarh ca mrtam ca

vimrsan jagad anabhijfiam artacittah /

hrdaya-gata-para-ghrno na visaya-ratim agamaj

janana-marana-bhayam abhito vijigharhsuh // 2.64 //

For he had seen for himself an old man, a sick man, and a corpse, / After which, as with a
wounded mind he witnessed the unwitting world, / He was disgusted to the core and found no
pleasure in objects / But wished totally to terminate the terror of being born and dying. // 2.64

/]

%25 The Pariyatra is another name for the Vindhya mountains that lie to the south of the Ganges basin.
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udvegad apunar-bhave manah pranidhaya

sa yayau $ayita-varanganad anasthah /

nisi nrpati-nilayanad vana-gamana-krtamanah

sarasa iva mathita-nalinat kala-harhsah // 2.65 //

Having focused his agitated mind on the end of becoming, / He fled the king’s palace,
indifferent to the most beautiful of women sleeping there; / Determined to go to the forest, he
fled in the night, / Like a goose from a lake of ruined lotuses. // 2.65 //

// saundaranande maha-kavye raja-varnano nama dvitiyah sargah//2//
The 2nd canto in the epic poem Handsome Nanda, titled “A Portrait of the King.”
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Canto 3: tathagata-varnanah
A Portrait of the Tathagata

Introduction

The forty-two verses of this short Canto give as full an answer as can be given in forty-two verses
to the questions: How did the bodhisattva Gautama become the Tathagata, the Realized One? And
what thereafter did he teach? The answer to the second question is presented not only in the
abstract but also in a description of how the citizens of Kapilavastu, under the Buddha’s guiding
influence, all lived in peace, exemplifying in their lives what it means to keep ten precepts.

tapase tatah kapilavastu haya-gaja-rath’-augha-samkular /
$rimad-abhayam-anurakta-janam sa vihaya ni$cita-mana vanarh yayau // 3.1 //

For ascetic practice, then, he left Kapilavastu - a teeming mass of horses, elephants and
chariots, / Majestic, safe, and loved by its citizens. Leaving the city, he started resolutely for the

forest. //3.1//

vividhagamams tapasi tams$ ca vividha-niyamasrayan munin /

preksya sa visaya-trsa-krpanan anavasthitam tapa iti nyavartata // 3.2 //

In the approach to ascetic practice of the various traditions, and in the attachment of sages to
various restraints, / He observed the miseries of thirsting after an object. Seeing asceticism to
be unreliable, he turned away from it. // 3.2 //

atha moksa-vadinam aradam upasama-matirh tathodrakam /

tattva-krta-matir upasya jahav ayam apy amarga iti marga-kovidhah // 3.3 //

Then Arada, who spoke of freedom, and likewise Udraka, who inclined towards quietness, / He
served, his heart set on truth, and he left. He who intuited the path intuited: “This also is not

it.” //33//

sa vicarayan jagati kith nu paramam iti tarh tam agamarm /

ni§cayam anadhigatah paratah paramarh cacara tapa eva dus-kararh // 3.4 //

Of the different traditions in the world, he asked himself, which one was the best? / Not
obtaining certainty elsewhere, he entered after all into ascetic practice that was most severe. //

3.4//

atha naisa marga iti viksya tad api vipularh jahau tapah /
dhyana-visayam avagamya pararh bubhuje varannam amrtatva-buddhaye // 3.5 //
Then, having seen that it was not the path, he also abandoned that extreme asceticism. /

Understanding the realm of meditation to be supreme, he ate good food in readiness to realise
the deathless. // 3.5 //
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sa suvarna-pina-yuga-bahur rsabha-gatir ayateksanah /

plaksam avaniruham abhyagamat paramasya ni$caya-vidher bubhutsaya // 3.6 //

With golden arms fully expanded and as if in a yoke, with lengthened eyes, and bull-like gait, /
He came to a fig tree, growing up from the earth, with the will to awakening that belongs to the
supreme method of investigation. // 3.6 //

upaviSya tatra krta-buddhir acala-dhrtir adri-rajavat /

mara-balam ajayad ugram atho bubudhe padam $ivam aharyam avyayam // 3.7 //

Sitting there, mind made up, as unmovingly stable as the king of mountains, / He overcame the
grim army of Mara and awoke to the step which is happy, irremovable, and irreducible. // 3.7

/!

avagamya tarh ca krta-karyam amrta-manaso divaukasah /

harsam atulam agaman mudita vimukhi tu mara-parisat pracuksubhe // 3.8 //

Sensing the completion of his task, the denizens of heaven whose heart’s desire is the deathless
nectar / Buzzed with unbridled joy. But Mara’s crew was downcast and trembled. // 3.8 //

sa-naga ca bhuh pravicacala huta-vaha-sakhah $ivo vavau /

nedur api ca sura-dundubhayah pravavarsa cambu-dhara-varjitarh nabhah // 3.9 //

The earth with its mountains shook, that which feeds the fire blew benignly, / The drums of the
gods resounded, and from the cloudless sky rain fell.¥° //3.9//

avabudhya caiva paramartham ajaram anukampaya vibhuh /

nityam amrtam upadar$ayiturh sa varanasi-parikaram ayat purim // 3.10 //

Awake to the one great ageless purpose, and universal in his compassion, / He proceeded, in
order to display the eternal deathless nectar, to the city sustained by the waters of the Varana
and the Asi - to Varanasi. // 3.10 //

atha dharma-cakram rta-nabhi dhrti-mati-samad