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The relationship between text and image is hardly as simple as
Unsophisticated explorers may presume. When conspicuous parallels
are found between a text and a visual image, one may be naturally
tempted to ascribe it to the text as being a source for the visual image. But the dependency of an image upon a textual account varies
widely in its mode and extent according to diverse regional traditions
or periods as well as individual circumstances. (Obviously it was
more marked in the East Asian tradition than that of the Indian
subcontinent in the early periods.) It is also equally possible that the
relationship was in reverse with an image being an inspiration for a
text or a text being a testimony to an image. Or a textual account and
a visual image may have been derived from a common source; or
they simply represented a shared idea with or without mctual awareness. Without explicit evidence, even in the most fortunate instances
the relationship between the two is usually hard to establish beyond
one that is simply inferred on the basis of relative precedence. Still,
the issue fascinates us immensely.
As regards visual images from Gandhsra, a number of texts have
attracted our attention. The Larger Sukhdvativyiiha, the MClasarvdstivlida-vinaya, and the A~tas6hasrika-prajfiaparamitC,
are a few
of them, which I hope to be able to examine more carefully in relation to visual images on other occasions.' My primary concern in
I would like to thank Professors Richard Salomon, Hubert Durt and Joanna Williams
for giving me valuable suggestions during the revision work on this paper, which was initially presented at the 14'hIABS conference in 2005.

' The Larger SlrkhnvattvyDha has been noted as a possible source for the famous MoJozrrnal of the lilternatiolzal Association ofBuddhist Studies
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this paper is the li'nrun8pz~n&arikn-sutm,a Mahgygna text. The
Kar~~niipundarika
exists in several versions that comprise some eight
Sanskrit recensions and one Tibetan and two Chinese translations:
~ar~iniip~i~darika.~
Dnsheng beifentiiolijing k%?&%!Jq$ll$$9
trans. anonymous, late
4thcentury, T158,3:233c-289a.
Beihuajing I&%$$, trans. Dharmaksema, 419, T157, 3:167a233c.
* 'Phags pa sfiiri rje pad ma dkar po i e s bya ba theg pa chen po'i
mdo, trans. Jinamitra (from Kashmir), Surendrabodhi,'PrajfiBvarman et al., 9th century, Pe 780.

-

Of these, the two Chinese translations, which date from the late
fourth to early fifth centuries, are the earliest extant recensions,
while the Tibetan translation dates from the ninth century and the extant Sanskrit manuscripts, most of them datable to the 19th century,
. ~ this basis, as
reflect the latest stage of its philological h i ~ t o r yOn
well as the observation that it presupposes the knowledge of such
the Larger Sukhavntivyiiha, and
texts as the Saddhamzap~~ndarikn,
the AksobhyavyEha, the composition, or compilation, of this sutra has
been generally attributed to a period not far from the translations in
.~
BudChinese, perhaps during the third to fourth c e n t u r i e ~Chinese
dhist catalogs record that already from the second century on various
parts of the K a r u n ~ p n a r i k aexisted as a number of smaller separate sutras in Chinese translations; thus they could have contributed
hamed-Nari stele in Lahore Museum by a number of scholars such as John Huntington
(1980), Aramaki Noritoshi (1999) and Paul Hamson (2000). The M~iliisnrv~srivada-viniiya has been discussed by Gregory Schopen (2005, 108-153) for its reference to
B o h s a t t v a images under the Jambu tree. The A~~as~lzasrikG-prajiidparanzitci
has been
discussed by me on a few occasions (e.g., Rhi 2005, particularly 204-205).

' Yamada (1968).
Yamada (1968, II) 8-10,21.
Supposedly two more translations of this sutra, Xiii~zyocrjing B%@ (1 volume) by
Dharmaraksa and another Beihrriijirzg (10 volumes) by Daogong s%are listed in Chinese
Buddhist catalogs. But the former is regarded as a different sutra in modem scholarship.
o
9: 127; Yamada (1968,n 18-20.
See B ~ ~ s s h(1964)
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to the compilation of the larger sutra as its base materials, predating
it by one or two ~enturies.~
But there is a question whether they were
indeed earlier translations of separate parts or they were simply
of the larger sutra, which were attributed in later periods
to the translators who lived earlier.6 In any case, overall this sutra
seems to have enjoyed considerable attention in China between the
fourth and seventh centuries and perhaps fairly wide circulation outside China as well in whatever form.7
The sutra mainly tells a story of the brahnzana Samudrarenu, a
incarnation of ~ B k ~ a m u nBuddha,
i
who led thousands of
living beings to develop anzittarasamyaksambodhi and took a vow to
attain enlightenment in the SahB world, which had much more harsh
and rugged conditions compared to paradises of supreme happiness
such as SukhBvati. While examining this sutra in search of a parallel
for the installation of a relic in Gandhiiran Buddha images,' I was
struck by a number of passages that strongly recalled visual images
from Gandhara. The most prominent of them concerned the austerities (duskamcalyd) of the Buddha, which are lavishly extolled in a
short biographical account of S3kyamuni Buddha presented in the
vow by Samudrarenu.
As is well known, the popularity of fasting Buddha images9 is one
the most distinctive features in Buddhist art of GandhBra. The
ddha's austerities were a common theme in narrative reliefs of the
Yamada (1968, I) 167-174.
For a negative assessment, see Sanada (1957).

' Previous works on this sutra, mostly by Japanese scholars, treated its limited aspects,
particularly focusing on its relationship to the SukhGvativytZha and the Amitgbha cult. Several notable works are: Nishio (1931), Sanada (1955), Inagaki (1963), Ujitani (1969),
Narimatsu (1975).

Rhi (2005) 184-203.
Strictly speaking, Gautarna while practicing fasting is not yet a Buddha, and thus it
would be more accurate to call his representation of this stage "the fasting Bodhisattva"
rather than "the fasting Buddha." But since the appellation "Buddha" has been commonly
- and naturally - used for the pre-enlightenment period as well and the term "fasting
Buddha" has also been customarily applied, I follow this convention in this paper avoiding
unnecessary complication.

'

Buddha's life,'' and were also represented in a magnificent f o m in
larger independent statues, whose foremost examples are preserved
in museums in Lahore and Peshawar (Figures 1,2).,Nowhere Outside
Gandhiira did the theme enjoy such prominence. Up to the Gupta period in India proper, absolutely no example is known. In Chinese
Central Asia we find several examples at such cave sites as Binglingsi, Dunhuang (Mogao caves) and Kizil datable as early as the
fifth century, but they were evidently derived from the G a n d h ~ r a ~
prototypes." An ivory carving from Kashrnir dated to the eighth century in the Cleveland Museum of Art also appears to have a source
in Gandhiira.12Otherwise, during the seventh century, Xdanzang recorded the presence of a fasting Buddha image in a shrine at
Bodhgayii, which is the first recorded example from the middle
Gangetic valley.13We know nothing about its origin and stylistic features except for the description "thin and withered away," but I am
tempted to suspect that some influence was felt from the Northwest
at least in idea if not form. The image at Bodhgayii probably stimulated the creation of other examples in eastern India. A fasting Buddha appears in one of small scenes from the Buddha's life surrounding a bhiimispars'a Buddha in a stele possibly made in Burma under
the Pgla influence.14 A similar scene is also found in a metal piece
from NepalJ5The famous image at the Ananda temple in Pagan may
also have an origin at Bodhgayii.16But this image is in the bhiimilo For examples, see Foucher (1905) figs. 192c, 193,200a; Ingholt and Lyons (1957) pl.
55. There are many other pieces in various collections that include those of questionable
authenticity.

For these examples as well as one at Yungang, see Jin (2004) figs. 6-15.
l2

Czuma (1989) 69-72.

l3

Beal(1884,II) 128, cf. T2087,51:917b; Brown (1997) 112.

l 4 While opinions regarding the regional origin of this piece are divided between eastern
India and Burma, Robert Brown supports the latter. See Brown (1997) 25-27; Brown
(1988) 114-1 15.

Pa1 (1985) 104 (S23).
For this image, see Duroiselle (1917) 90-91 and fig. 45. Enthusiasm for BodhgayH of
Burmese Buddhists from Pagan is well known, as attested in the MahHbodhi Temple built
in Pagan during the thirteenth century in imitation of the great shrine of BodhgayB. Cf.
Brown (1988) 101-124.
l5

l6
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spar&in~ldrE unlike all other extant examples, which invariably take
the dhyiinamudra, and may well be defined as a reinterpretation of an
image of enlightenment rather than a fasting image, although we do
not know how the fasting Buddha at Bodhgayii would have looked.
The prominence of fasting Buddha images in Gandhiira has ]long
puzzled me. It is not just the matter of regional prominence but the
of why the theme gained such conspicuousness despite the
implication with which the austerities of the Buddha were
imbued in his sacred biography. It is a common knowledge that, although he practiced extreme austerities including fasting for six
years (or seven years in some traditions), the Buddha gave them up
with a realization that they were not the right way that leads to
edightenment." The moment is described in the Mahmastu in the
following words:
ye kecid bhavantah Srarnana vii briihmanii vii dtmopakmiizikiim Sariropatdpikiim dzihkhiim tivriim khardm kapikiinz vedanii vedayanti ettiivatpdmmite
imam pi na kenr?pi sambh~rnanti/ atitam bhik~avahadhvdnam etarahi~?~
pi
bhik~avahpratyzitpanneye kecid bhavanto Sramand vd briihma?ziivd atmopakrarnikiim iariropatapik* dzrlzkham t i v r m khnriim kafrkiim vedanr? vednyanti ettdvatpiiramite imain pi na kelziipi sambhrrnanti / na kho punar aham
abhijiimimi imciye dzi~karacdrikiiye kamcid uttarimanzr~yadharmam alum
dq~am
jfiiinadarianam viiesddhigamam sdk~iitkartumniiyam mdrgam bodhaya / (Senart 1890,11[, 130)
Those worthy recluses (Sramanas) and briihmanas who undergo unpleasant,
bitter, cruel, and severe feelings which torment their souls and their bodies
do so to gain perfection (piiramitci), but in no wise do they attain it. Those
and briihmanas who have in the past undergone,
worthy recluses (irama?~as)
as well as those who now undergo, unpleasant, bitter, cruel and severe
feelings which torment their souls and their bodies, have done so, and do so,
to gain perfection, but in no wise have attained it. Neither I , also, with all
this practice o f austerities am aware o f the state o f "further man" (uttariyanzanusya), which enables one to realize the distinct achievement o f truly
iiiyan lcnowledge and insight. This is not the way to enlightenment (bodhi).'*
"

Thomas (1927) 64-66; Bareau (1963) 55; Nakamura (1992) 259-281.

After Jones (1952, I1, 125), with slight modifications including the insertion of parentheses. According to the account of this text, when SiddhBrtha reached Mt. GayBSirsa, he
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This kind of remark, although varied in expression, is not limited to
the MnhEvnstzl, but also found in the majority of sources of the Buddha's life.lg
How could, then, the Buddha emaciated to the extreme through
severe austerities be represented with such magnificence as in the famous fasting Buddha in Lahore? Was it simply meant to provide a
lesson for a path not to be taken? I am strongly skepti~al.'~
One can
sense immediately in this image that the austerities are glorified with
utmost importance. In the extreme physical state almost reduced to a
skeleton covered with withered skin, the Buddha still engages the
viewer with a penetrating gaze; his body is upright without any sign
of weariness; the veins are full of energy and tension. The Buddha is
truly overcoming physical obstacles in a heroic manner. I have often
been at a loss with how to explain the image properly in light of the
course taken by the Buddha in his life; for, in our general understanding, it was not austerities but the renouncement or rejection of it
that was highlighted in the sacred biography of the Buddhaz1My
provisional answer has been that perhaps the Buddhists in Gandhiira
may have wished to see a more concrete and vivid symbol for the
highest level of practices the Buddha pursued, although it may not
have concerned a direct cause to enlightenment, and they chose faststarted austerities with a thought, "I shall live with both body and mind withdrawn from
sensual pleasures, and with my thoughts of them, my fondness for them, my feverish longing for them and my attachment to them subdued. Although I undergo unpleasant, bitter,
cruel and severe feelings which torment my soul and my body, I shall be capable of the
state of 'further men,' of knowledge, insight and enlightenment" (Jones 1952, LI, 119, cf.
Senart 1890, 11, 123). This is quite contrastive to the remark cited above, and his concession of a failure in this approach is clear enough.
l9 For particularly similar accounts found in the Mnjjhimn-nikciyn and Lalitnvistarn, see
n. 30 and pp. 134-135 in this paper.

O' The scene carved on the pedestal of the Lahore Buddha shows six monks in the pose
of veneration toward what appears to be a fire altar (Figure 1). Rather than simply a scene
of fire worship, it more likely represents monks offering p~7jnto the fasting Buddha above
with fire or incense burning in the altar. It is unthinkable that the fasting accompanied by
such a scene was presented with a negative meaning.

''

Interestingly enough, previous works on the Buddha's life in Gandhgran art is almost
silent on this problem. For example, see Foucher (1905) 379-382, cf. Foucher (1987)
137-139; Zwalf (1996): 169-171.
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ing Buddha images as a most powerful visual reminder, more readily
comprehensible than a simple image of snrntidl~i.~~

The Buddha's austerities are invariably referred to in diverse
of the Buddha's life in extant textual sources, and those textual accounts exhibit fairly uniform features. However, as I
examined them more carefully, an interesting pattern has emerged,
which seems to provide a clue for understanding perceptions of the
incident among early Buddhists. They are classifiable largely in the
following three groups.23
22 Rhi (2003) 62. Robert Brown has suggested that emaciated Buddhas from Gandhgra
actually represented another period of long fasting after enlightenment prior to receiving
food from two merchants. See Brown (1997) 106-1 11. However, one wonders whether and for what reason - the Buddha's fasting in the post-enlightenment period, which instantly appears quite insignificant compared to the fasting during austerities, would have
been presented in such a glorified manner and with such magnitude. Although Brown cites
in support of his argument a passage from the Niddnnkntlld that the Buddha fasted for
seven weeks after enlightenment, the fasting period was merely seven days in texts datable
early enough - and probably more relevant to Gandharan fasting image - such as the Taizi
nliyingbei~qijing (trans., early 3rdcentury; T185, 3:479a) and the Prryaojirzg (the earlier
Chinese translation [dated 3081 of the Lnlitnvistara, T186, 3:526b; in this account the
Buddha even eats right after enlightenment and eats again a week after, taking the food
presented by the two merchants), and apparently only in later traditions including the account from the Nidiiizakathd (ed. Fausbell 1874, 77-80, cf. trans. Rhys Davids 1925,
200-2051, it was expanded to seven weeks (e.g., Fnnggrrang dnzlzrmngynnjiizg [the later
Chinese translation of the Lalitavismrn, dated 6831, T187, 3:601bc; the extant Sanskrit
edition of the Lnlitnvistnrn, ed. Lefmam 1902, 379-381; Fobei~xiizgjijiizg,T190, 3:801a;
the extant Sanslcrit edition of the Mahnvastrr, ed. Senart 1890,II, 272-303, cf. trans. Jones
1952, 11, 261-291). Given that the account of seven weeks' fasting after enlightenment
was most probably an elaboration that came at a late stage in the accounts of the Buddha's
life, it is hardly likely that GandhLran Buddhists chose to represent the Buddha of the
post-enlightenment period in such an emaciated form. Although a scene of two merchants
offering food carved on the pedestal of the Peshawar fasting Buddha (Figure 2) is presented as another piece of evidence for Brown's argument, the fact that the Buddha in the
scene is in a non-emaciated form, as Brown admits, obviously undermines it. The offering
of food to the Buddha could have been carved in contrast to the great fasting of the
Buddha, but not in a direct narrative sequence.
23 Julius Dutoit produced in 1905 an adrnirabie work on textual accounts of the
drr~karacaryd,making detailed comparisons between various versions. But his work

132

JUHYUNG RHI

Jdtaka (Niddnakatha),Fausboll (1877, I) 67-69.24
MGlasawdstivddavinaya-samghabhedavastz Gnoli (1977, 1)
100-111.
Genbenshuoyiqieyoub~~
pinaiye posengshi @&%-G!J&$3E~
r[P$&{@f
(trans. Yijing $&$, 700-711), T1450, 24:119c-122~.
Translation of M~lasawiistiviidavinaya-samghabhedavastu.
* Sifenlu P4%@
(trans. Buddhayaias and Zhu Fonian %@%,
408), T1428, 22:780c-781a. Translation of Dha~agz~ptakavinaya.
Buddhacarita, XTT, Johnston (1984, I) 139-143.25
Fosuoxingzan I%fi?%!?
(trans. Dharmaksema, 414-426), T192,
4:24b<. Translation of Buddhacarita.
* Mahdvastz~, Senart (1890, 11) 123-130, 202-205, 231-232,
263-264, 299.26
Fobenxingjijing I%*??%$%
(trans. Jfignagupta, 587-591), T190,
3:764~-771b.
Fobenxingjing !%$?7$%(trans. Baoyun BZ,421-453), T193,
4:75a.
* Lalitavistara XVII, XVIII, Lefmann (1902) 243-264.27
* Fangguang dazhuangyanjing %EAE&$% (trans. Diviikara,
683), T187, 3:580c-584a. Translation of Lalitavistara.
Guoqu xianzai yinguojing %&%@iX!R$%
(trans. Gunabhadra,
435443), T189,3:638b-639a.

treated quite limited sources available to him - the Majjhima-nikaya, the Mahlivastu and
the Lalitavistara - and, in reflection of his time, mainly concerned the process of
canonization of the accounts.
24

Cf. Rhys Davids (1925) 182-187.

25

Cf. Johnston (1984,Il) 182-187.

26

Jones, trans. (1952,II) 119-129, 193-196,219-220,248,280.

The account in the Tibetan translation (Foucaux 1884: 210-228) is almost identical to
the Sanskrit version.
27

SOME TEXTUAL PARALLELS FOR G A N D H m ART

.

Zhongxi nzohedijing &?F@WE%$$ (trans. Faxian
T191,3:948~-949b.
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?kg,1001),

B
Majjhimn-nikdya, XI1 (Mnhdsihnnddasutta), Trenckner (1888)
XXXVI (Mahdsaccakasutta), Trenckner (1888)
77-83;
240-25 1
Zengyiahanjing f@-PfiS$$$
(trans. Gautama Samghadeva, 397),
XXX1-8, T125,2:670c-67 1c. Translation of Ekottara-iigamn.

C
and Kang
Xi~aingbenqijing @?T$B$$ (trans. Zhu Dali
Mengxiang &%%, late 2nd century), T184,3:469b-470a.
Tnizi ruiyingbenqi jing ik+%E&B$$
(trans. Zhi Qian, early
3rd century), T185, 3:476~-477a.
P~~ynojing% 1% $
(trans. Dharmaraksa, 308), T186,
3 5 1 la-512a. Translation of Lalitavistara.
The majority of them, classified in Group A, have a well-known
standard format:
1) The BodhisattvaZ9(Siddhiirtha) practices austerities.
2) He realizes that performing the austerities is not the right way.
3) It occurs to him that enlightenment should be achieved through a
meditation such as the one he conducted under a Jambu tree
when he was a prince.
4) He renounces the austerities and takes food for himself.
Cf. Homer (1954, I): 103-110,295-305. Dutoit (1905,l-15) also cites the Arryapariyesanascrtta (26), the Bodhir~jakumdrasutt(85) and the Sarigdravasuttn (100) from the
same text, but the accounts in these suttas, often repeating the words of the other two suttas above, are not much significant as narratives recounting the austerities.
29 h this paper, whenever it is used - unless otherwise specified - the "Bodhisattva"
means exclusively Siddh%rtha, or h y a m u n i before attaining enlightenment, as invariably
so in the literary accounts of the Buddha's life listed above.
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5 ) Five fellow practitioners leave him.
6) He takes bath in the Nairafijans River.
7) He eats food offered by a daughter (or daughters) of a village
householder at Uruvilvii.
8) He advances to the Bodhi tree.
In all the sources of this group, the most notable feature for our concern is that the Bodhisattva gives up austerities and chooses to pursue an alternative path. In a number of small details, however, naturally there are variations attributable to transformations of the
narrative in diverse regional, temporal or individual circumstances.
Although I do not intend to dwell on this, in the Nidlinakathii, for instance, the practice of austerities, which is depicted with lengthy details elsewhere, is considerably reduced, while the offering by Sujstg
is elaborately magnified; overall I suspect that this text shows a relatively late form in the development of this narrative. In the Chinese
Fobenxingjijing, which also reveals signs of lateness, the Bodhisattva
continually eats (!): before starting austerities, during austerities, after renouncing them, and before proceeding to the Bodhi tree.
In Group B, the Mahiisaccakasutta of the Majjhima-nikiiya as well
as its equivalent part in the Chinese Ekottara-iigama tells basically
the same story as Group A. The austerities are abandoned by the
Bodhisattva also in a negative spirit. But unlike Group A, there is no
remark on the Bodhisattva receiving food from Sujgtii or any girl
equivalent to her, as he just proceeds to meditation after feeding
himself; it is possible, however, that the Sujsts story may have been
deemed an unnecessary detail in the context of this sutta. In the
Mahiisthaniidasutta of the Majjhima-nikiiya, the practices conducted
by the Bodhisattva during austerities are lengthily described - but
with little delineation of narrative details - followed by a remark
about their futility, which is quite similar to the one cited above from
the M a h i i v a s t ~ t . ~ ~
O' The relevant part in the Mahiisthaniidasutta of the Majjlzima-nikiiya reads: "santi klzo
pana siirip~lttaeke sarnanabriih~iza~ii
eva~?lviidinoevnnzdi~glzino:dhiirena suddhiti ... / taya
pi kho aham siiripiltta iriyiiya triya paripadiiya tiiya dnkkarakiirikiiya niijjhagamanz uttarim
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What interests us more with regard to the Gandhgran images is
Group C. In the Chinese Xiuxing benqijing (trans. second century)
there is no negative remark at all on austerities. Through austerities,
the Bodhisattva attains the third meditation (trtiyam dhygnam), and
then receives a bowl of rice milk from Sujiitita; having regained
power, he moves to the Bodhi tree and reaches the fourth meditation
(catz~rtl~anz
dhyanam). There are absolutely no words that the Bodhisattva decides to receive the milk rice because the austerities are not
the right way. The account in the Taizi rzliyingbenqijirzg (trans. third
century) is more brief, but no negative perception of the austerities is
found here as well.
This is more clearly exhibited in the Puyaojing, the earliest extant
Chinese translation of the Lalitavistara by Dharmaraksa from the
beginning of the fourth century. The account of austerities starts at
the end of the chapter titled "Three False Teachers (parapravadin)"
after the description of diverse practices conducted by heretics.
marzrtssadhanzmd alamariyniid~zadassnnavisesa~~,
tanz kissa hetir: inzissd yeva ariydya
paliiidya arzadhiganzd yd 'yanz ariyd paiiiid adlzigatd ariyd niyydnikd niyydti takkarassa
sarnntd duklthakkhaydya /" (Trencher 1888, 80-81) (There are, SZriputta, some recluses
and brahmans who speak thus and are of this view: "Purity is through food." ... But I,
Szriputta, even by this procedure [=extreme fasting], by this course, by this mortification
[d~rkkarakcirikd],did not reach states of further-men or the excellent knowledge and insight befitting the ari),arts. What was the cause of this? It was that by these there is no
reaching the ariyan intuitive wisdom which, when reached, is ariyan, leading onwards,
and which leads onwards the doer of it to the complete destruction of anguish. - trans.
Homer 1954, I, 107-108, with slight modifications and the insertion of brackets). A similar remark is also found in the Malzdsaccakasr~tta of the Majjhin~a-nikdya:"nu kho
par~dham ilndya kaprkdya dirkkharakdrikdya adhigacchdmi rlrtarim nlanrrssadlzammd
alamariyari~adassannvisesqsiyd I I L ~kho aiilio maggo bodhdydti" (Trencher 1888,
246) (But I, by this severe austerity, do not reach states of further-men, the excellent
knowledge and vision befitting the ariyans. Could there by another way to awakening? trans. Homer 1954, I, 301). The account in the corresponding part in the Chinese Ekottara-dgama is slightly different further from the two: "At the time I thought, 'This is not
the foundation for attaining enlightenment. Thus, there must be a different path ... 0
monks, although I had, of old, thus practiced austerities, I was not able to grasp the
foundations of the four things. What are the four? That is, I was not able to attain the
n v a n precepts, the dryan wisdom, the dryan liberation, and the dryan samddhi" (ED$%

iBAEl K%&S2$6ktFb%Z ... ttfi W5gflAEli?% %;T;@a?kt*Zr.lq
fiZf %9&@%B%%fh
ESBZ%B%%% ,@9fiqE%n%%B
E%Z%%E~B%%U
-

%

T125,2:671b).
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Now I will show the pure conduct (brahrnczcarya) to convert those who follow false teachings. As I disclose the true act and have them remove defilements, they will not follow the false teachings and, will convert to the
teaching of the Buddha. (q%@iJTS%*f'jI JXH%@fi&2.% #BE@$&@
j%%% E&@x ~ B . $ @ T ~ E @ w % A
-~
~186,3:510c-5
%z
1l a 13'

The Bodhisattva's austerities are presented as if an expedient to deliver heretics who devote themselves to harsh or bizarre asceticism;
and it is a great expedient. The next chapter 'Xusterities" starts with
the following words of the Buddha:
At the time, the Bodhisattva reflected, "For six years, the great industrious
austerities will be performed. Why are they called 'industrious austerities'?
It is because they are hard to reach and impossible to obtain. Among living
beings, devas and humans are not capable of achieving this task; only a
Bodhisattva of the ultimate ekajiitipratibaddha (bound [to be enlightened] in
the next life) can achieve it. Thus it is called 'hard to achieve.' " (sl*S@

+

YFE~~E
& + 2 %A%33%!&2?7JXW%&k&BZfT E S B E A B T
3 RB& El B%f7& 8?Y2 9,?EAtkA+$&4877 &%lttff %%R;i-Y%LSE7Sb&f?f2Ba%%- T186,3:511a)~~
Thus he conducts various difficult austerities, and anyone who sees
his practice greatly admires it. By performing austerities for six
years, he is said to have taught innumerable devns and humans to
stand in the three vehicles. After completing austerities, he reaches a
high level of miraculous power and wisdom. But he worries:
Even though I have attained supernatural faculty, sacred knowledge and the
power of wisdom - if I now advance to the Buddha tree [Bodhi Tree] with
his emaciated body, later people in remote areas will falsely accuse me

3 L Translations are mine unless otherwise specified. Cf. Lefmann (1902) 240; T187,
3:581a. Converting heretics by performing austerities is referred to a few more times in
the account of austerities in the Puyaojing as well as the later versions of the Lalitavistara.
Interestingly enough, such remarks are seldom found in any other texts including the
MahSivastu and Psli canonical sources. A very rare incidence closest to those of the
Lalitavistara is in a gatha in the Fobenxingiijing: "Having reached the NairaEjanB River,
the Bodhisattva took a seat at a shore with a pure mind. Since those who seek the way do
not follow the right path, I desire to practice austerities to teach them (%@.%EW@A
@ W J L ~ f~ F&*f;;tFg6k
% ~
WfTA%%k%Ei$rir,
- T190,3:766b).
32 Cf. Lefmann (1902) 240; T187,3:580b.
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Figure 1. Fasting Buddha, GandhEra, from Sikri, h. 84 cm, Lahore
Museum. (Gandhdran Art of Pakistan, Tokyo, 1984, pl. 1-1)
saying, "He achieved enlightenment by starving himself." I would rather eat
tender food and regain strength in the body. Afterwards I would proceed to
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under the tree and attain the enlightenment of the Buddha.

(E%G@&%F-IFJg

h-+guj5E@2g
$&zgi$+@Jj?&@@@i&%H&%$TF $F?$$i@S
g&
@T?JBE%$A& ~ @ ~ ~ @ !%?%2%%%8$8?;&~?$%
% f t h
- T186,
3:511b)~~

Then he simply chooses to take food offered by a daughter of a
householder. Again one sees here absolutely no sign of negative
perception to the austerities, whle taking food is depicted as an act
of expediency, as the austerities themselves are.
This is more intriguing when we compare it with the later Chinese
translation of the Lalitavistara (Fnngguang dazhuangyanjing), the
Tibetan translation, and the extant Sanskrit edition, where the accounts of a more standard form as we saw in Group A appear. Like
the Puyaojing, these three later versions also have a separate chapter
titled "DuskaracaryZ." Although the accounts of the austerities in
this chapter are much more elaborate here, its outline is not much
different.34As in the Puynojing, the prose part in each version ends
with the remark that, with the successful accomplishment of austerities, the Bodhisattva had innumerable living beings mature in the
three vehicles. But in the following chapter "NairaiijanZ," the spirit
suddenly changes: the Bodhisattva rather abruptly thinks of the futility of austerities.
ye kecic ckrarnand brdkmanci vd atitdndgatapratyutpannesv adlzvasvdtnzopakmnzikdm Sariropntiipikcim drihklzrim t i v r m kkardm knyz~kiinzanzandpdnz
vedandrn vedayaizQ etiivat paramam te d~i!zkhamanrrbhavanti / ... anaydpipi
k h a l ~ mayd
i
calyayiinayiipi pratipadii na kaicid ~ittnrimanzisyadkarmddalam
SiryajridnadarSanaviSesah sdksdtkpo ~zdyanz ~niil-gobodlzer izdyain nzdrga
33 A similar remark is found in the Glroqcr xinizzai yiizgrrojing (T189, 3:639b): "Heretics
will say that my starvation [or fasting] was the cause of pariniminn. Although I have the
power of N%r%yanain every joint, I will not achieve the reward of enlightenment with this.
After receiving and eating food, I will attain enlightenment." But this is preceded by the
following words (ibid, 639a): "Although having practiced austerities for six full years, I
was not able to attain liberation, and thus knew that austerities were not the way."

3%e

account of the visit to Udraka RZmaputra (Rudraka Rgmaputra in the Sanskrit

Lnlitnvistarcr) and the witnessing of diverse practices by heretics, which is told in a separate chapter preceding the chapter "DuskaracaryZ" in the Puyaojing, appear at the beginning of "DuskaracaryB" in the three later versions. Otherwise the accounts are quite
similar.
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5~1ntydm
jEtijnrErnnranasambhavan~nz astam gnrndyn / sydt tndanyo ntdrgo
bodlzer Eyatydin jdtijarEi~zara~~nd~~hkhnsnnzz~dn)lE~zdi~~
astnip ganzdyeti / (Lefmann 1902,2531~~
Those Srarnanns and brGhmanas who undergo unpleasant, bitter, poignant,
cruel, severe and unfavorable feelings which torment their souls and bodies
in the past, present or future to gain perfection experience suffering . .. By
this practice, and by this path, by me, the dknrnln of "further men," which
enables one to realize the distinctive achievement of truly aryan knowledge
and insight, can never be attained. This is not the way to enlightenment. Nor
is it the way leading to the cessation of future birth, old age and death.
Probably there is a way other than this to enlightenment leading to the cessation of the origin of future birth, old age and death.

Following this, the Bodhisattva considers talung a different path
such as the first meditation he conducted as a prince under a Jambu
tree, and receives food from a daughter of a householder. One may
have noticed that the remark above is almost identical - except for
the last two sentences - to the words cited above from the
Mahdvastzl and similar to those from the Majjhirna-nikiiya and the
~ k o t t r n r n - i i ~ a n zQuite
a . ~ ~ possibly, it was borrowed from earlier textual accounts and incorporated in the account of the Lalitavistam of
this stage unless the earlier translator Dharmaraksa unjustifiably
abridged the original in the translation of the Puyaojing. Overall, it
appears that the account of the austerities in the Lalitavistara was
transformed in later versions, or, much less likely, that Dharmaraksa's translation reflects an unorthodox regional traditioa3' In any
case, what we have seen clearly suggests the presence of a separate
tradition where the Bodhisattva's austerities were never perceived in

Cf. T187, 3582~-583a.
Seen. 30 above.
37 In a detailed survey of the Lalitavistnra, Hokazono KBichi expresses the opinion that
the Pcr)~aojingshows the earliest form among the extant versions and its original was later
expanded and transformed into the extant Sanskrit version and the Chinese Fnizggrrarlg
dnzlz~lanyanjingin two different offshoots. He also supports the view that the text probably
originated in the northwestern region (or Punjab) of the subcontinent. Hokazono (1993)
91-1 10.
35

36
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a negative spirit, which obviously parallels the glorified representations of the austerities from Gandh31-a.38
38 We may note here a fourth group of textual accounts treating the austerities of the
Buddha. These accounts mainly concern the cause for the austerities, i.e., for what wrongdoing in previous lives the Buddha had to endure such honible ordeals for six years prior
to enlightenment. A number of texts deliver such stories, e.g., the PHli ApndEna, the
Xingqixirzg jing %8Z?T$$!
(trans. Kang Mengxiang, late 2ndcentury; T197, 4:172c-174a),
the Miilasarvdstivddavina)~a-bha&ajyavast(Yijing's Chinese translation, Gerzbenshiroyiqieyoub~cpinayeyaoshi .1:W$3-El&'3E$3rlli$8, T1448, 24:96b; Tibetan and SansKt
versions in Honfinger, 1990, 35-45, cf. 102-115), the Wzrbaidizi zishuobenqijing hH$+
$ %$8Zi$$!
(trans. Dharmarak~a,late 31d-early 4Ih century; T199, 4:202a; the austerities
are not referred to explicitly, but an incident told in other texts such as the Xingqixing jing
as having led to the ordeals is briefly mentioned), and the Li~rdujijingAE%$T (trans.
Kang Senghui, 2"d half of the 3rd century; T152, 3:30ab). Many of these accounts are
known as part of the Anavataptagdthii, of which manuscript fragments in Gandhsri also
exist (Salomon 1999, 30-33; Salomon 2003, 79, 82). For these texts and the problem of
asceticism, see: Hara (1997) 249-260 (including the translation of the account in the
Liudujijirzg), cf. Bechert (1961) 204-247. Naturally these accounts tend to perceive the
Buddha's austerities in a negative sense. In the P~ryaojingone can see that such conception
was known to those who reworked the text, for it tells in the verse, "For deriding the tonsured for not having the truth, [the Bodhisattva] had to practice for innumerable kalpas
and paying off for the sin for six years" (E@lfl%zfi%&&@b
A % @ # $- T186,
3 5 1 1 ~ ) .This is clearly an allusion to the incident referred to in the Annvatnptagdthii
where Jotipala (Skt. JyotipBla, the Bodhisattva in a pervious life) disparaged KaByapa
Buddha with the words, "How is enlightenment (possible) for a shaveling, for enlightenment is the most difficult thing to be obtained (kuto nu bodlzi mun&ssa bodhi praranza-dullabhd)" (from the Pali Apaddna translated in Hara 1997: 251). But the P~ryaojing
does not fully comply with the conception; it says earlier in the prose, "In order to elucidate the reward of merit, [the Bodhisattva] showed the purification of the body, mouth and
mind. Eating a seed of sesame or rice each day for six years, he practiced and achieved the
industrious austerities hard to attain, which was not liable to destiny" (B%EIl%%?229s
%& I l lL\S?'i%@ R BR-%E-%
f i q t d ? !@C%E@gt?'i
@bs[;& - T186,
3:511a). Although the last clause is syntactically awkward, it seems clear contextually that
the Pzcyaojirzg tries to interpret austerities in a more positive sense. Intriguingly, such
words are not instantly found in later versions of this text. But in the part of the verse in
the Sanskrit Lalitavistara that approximately corresponds to the passage cited above from
the Plc~iaojing,two ilokas read, "nihatLf!tparapraviida dlzy&zikytatirthikd nzativihinii!~/
karrnakriyii ca dariita yd proktii kdiyape vdcd // krak~rchandakasya bodlzi bodhiriha
nzudirrlabhd bah~rbhikalpailz / janatriyii ityarthnm dlzj~dyatydsphdnakaqzdhyiinam I/" (Lefmann 1902, 260). The line "karmakriyii ca dariita yii proktd kdiyape vdcd," which seems
puzzling at first sight, can be understood only in light of the JotipSla incident. I wonder
whether there was possibly a corruption in this part generated by the lack of proper understanding of the meaning. Similarly, the equivalent part in the Fangguang dazhuangyan
jing, ''J'FU@%% TfZG$&2 ~PoEAZE
%S@b%$%,"
is not readily comprehensible.
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we come back to the KarunCpundarika, the text of our primary
concern, where the positive spirit for the austerities as we saw in the
pl~yaojingcontinues in an even more prominent
In a lengthy
vow proclaimed by the briihmann Samudrarenu, the life of his later
and final reincarnation as s&kyamuni is briefly delineated starting
with the descent from the Tusita heaven. It proceeds with standard
episodes such as the birth, taking seven steps, going to school,
austerities and enlightenment up to pariniwiina. Out of these passages, approximately one fourth is allotted to the account of austerities, obviously a disproportionately large space. It begins with the
depiction of the Bodhisattva seated under the Bodhi tree with grass
spread on the vajriisana. Thus, his austerities are performed on the
vajriisana, not some other places near the Nairaiijans River or Uruvilva as in most other textual sources.
NOW

svayam cdham trnasamstaranam grhniydm bodhiv&amiilavajrcisalze p r j A d payeyanz nisideyam paryankam dbadhvd rjukena kdyena; tatlzdriipam aham
dsphdnakam dhydndm dhydyeyam, divnsapraSviisd vyzlpaiameyam; ekavdram divasena dlzydndd vyuttis?heyam, vyutthdya cdham ardhatilakaphalam
&dram dhareyam, ardham pratigrChakasydnuprayncceynm / tdvac ciram

The phrase "Ktiiyapa and others (&%%)" apparently indicates that the translator understood K2Syapa as "Umvilv2 KtiSyapa and his followers" and probably did not grasp its
meaning properly. But understood in light of the Jotiptila incident, the original meaning
becomes clear: "For not having believed that KaSyapa [Buddha] has bodhi, [the Bodhisattva] had difficulty in attaining such great bodhi." A similar problem is also revealed in
the Tibetan translation (cf. Foucaux 1884: 224, n. 38, 39). I suspect that the memory of the
Jotiptila incident may have faded by the time the Sanskrit Lnlitavistarn and the originals of
the Fangguang dazh~rangyanjing and the Tibetan translation were reworked on, while the
incident was fairly well known at the time of the original of the P~ryaojing,which had to
defend its position of eulogizing the austerities against perhaps a more common conception
39 Yamada (1968, 11) 242-245; T158, 3:267&268a; T157, 3:207c-208b; P. Cu
260a2-261a8. As far as this part is concerned, there is little difference between various
versions in Sanskrit, Chinese and Tibetan. Considering the relative lateness of extant Sanskrit recensions, this is quite remarkable. Of the two Chinese translations, compared with
Sanskrit and Tibetan versions, the account in the Dasheng beifent~rolijing(T158) seems
closer to the original, while that of the Beihuajing (T157) reflects slight embellishment. I
am grateful to Dr. Kim Seongcheol for assisting me to check the Tibetan translation.
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ctikam evanzrGpii~zdu~kamcdrikiimcareyanz, ytivad a k a r z i s ~ h a b l z a v a ~ z a ~ ~ ~
a~ztenasame deva ye sake burIdhaksetre parytipannds ta ~ t p a s ~ n z k r i i r n ~ ~
mnnza ca p~vtinz kurvtiniih, same me siiksinah syuc duskamcarytiytim
(Yamada 1968, I , 242)

I would grab a bundle of grass for myself, spread it on the vajrtisana under
the Bodhi tree and sit crosslegged with the body upright. I would practice
the tis~htinakameditation and stop the inhaling and exhaling of breath. I
would awake from the meditation once a day; having awoke, I would eat a
half grain of sesame4' and give away another half. I would practice austerities in this form until all devas up to the Akanistha heaven and those in the
SahZ buddhafield would approach, paying homage to me and .would be witnesses to my a~sterities.~'

The Bodhisattva practices the LisphHnnka-dhyiinn (breath-holding
meditation) and then restricts food to minimum, a half grain of sesame a day; this is part of the standard phrase in the description of
austereties found in virtually any textual account of the Buddha's
life. As he performs these austerities, all the living beings up to the
Akanistha heaven who hear of his practice will come to his place and
offer pcjii; they will witness the superiority of the austerities performed by the Bodhisattva. This is all that directly concerns the
depiction of the austerities in this account of the Buddha's life, the
rest being focused on the benefits to be gained by witnessing the
austerities.
yaiS ca tatra Srtivakaytine bvam avarzlptam sydt tesiim bhadante bkagavan
kleSavyz~paSamdya santiine bhaveyam, caramabkavikcii ca mama vaineyti
blzaveyuh; ye p r a t y e k a b u d d l a y n i k ytivad yathti pGrvoktam / evnr7z ntigayaksiisuragarudakinnaramahorngnpretapiidcak~~~nbkiindtih
paiiciibkijfidrsaya z~pasanzkrtimeyurmama pujtikarmane, same ca m e sdksino bkaveyur duskamcarytiyiim; ye cn Sriivakayiinikii ynvad yatkd piirvoktay / ... (Yamada
1968, II,242-243)
Then, o the honorable one, for those who have planted a seed in the vehicle of Sriivakas, I would calm their afflictions in mind, and they would
40 The Chinese Beilzc~ajing(T157, 3:207c) tells, "a half grain of sesame and a half grain
of rice," while the phrase in Dnsheng beifentuolijing is the same as the Sanskrit version.
41 Since the account of the Buddha's life appears in the vow of Samudrarenu, most
verbs are in optative forms, which are here translated literally.
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Figure 2. Fasting Buddha, Gandhara, from Takht-i-Bahi, h. 83 cm, Peshawar
Museum. (Ingholt and Lyons, Gandhdraiz Art in Pakistan, 1957, pl. 53)
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be converted to m e in the last existence. For those who follow the vehicle 3f
pratyeka-bz~ddhas,may it be the same as said above. Likewise, may ndgas,
yaksas, dszlras, garu&s, kinnaras, nzahoragas, pretas, pi<iicas, k ~ ~ m b h i i ~ f l a ~ ,
rsis with five-fold supernatural knowledge approach t o pay homage to me;
may all o f them be witnesses to m y austerities. May those who follow the
vehicle o f Srdvakas do the same as said above.42 . . .

Non-humans ( a m d n u ~ awill
) teach heretics who practice austerities,
telling that their austerities will never surpass the B~dhisattva'~,
which they ought to witness and venerate for t h e m ~ e l v e sThe
.~~
account continues :
te ca tam du~karacarycimzltsrjya mama duskaracarytim d r s p a yesdm SrdvakaydnasantdnabBdnkz~rampratisrhitam sydt, ydvad yathd piirvoktam / ye
nzanzrsyarZjd vd bhatga vd naigamajdnapadd grhasthapravrajita gghdgdrasarnpanniis te 'pi mama duskaracarydm upasamkrdmeyur, ydvac chrdvakaydnika yathdpzZrvoktam / (Yamada 1968, II,243-244)

May they [=heretics], having abandoned their austerities and seen mine,
plant a seed for the vehicle o f Srdvakas as said above. May human kings,
officials, city dwellers, householders, mendicants or family businessmen approach t o pay homage t o my austerities as was said for those who follow the
vehicle o f irdvakas.

A woman who witnesses the Bodhisat'wa's austerities will be reborn
as a man; an animal which does the same will never be reborn as
such. The account of the austerities ends with the following words:
tdvac ciram cdham evamriipdm d~~~lraracarydm
careyam ekapalyankena
ydvad bahz~sat~ako~inayz~taSLltasahasrdni
duskaracarydydm sii+ibhzZtd (Yamada: sdksiO)bhaveyulz dScaryaprdptiiS ca, tesdm ca santiine prameydsamkhyeyiindm moksabijiin~praropayeyam / tathdrzZpam aham dzcskaracarydm
careyam yathd na purvam kenacit sattvasamkhydtena anyatirthikena vd
Srcivakaydnikena vd pratyekabzlddhaydnikena vd anuttaramahiiyiinikena va
evanz duskaracarydcirnapisrvah syiit; na ca punah pas'cdt kaScit sattvasam42 While the Sanskrit version and the Chinese Dasheng beqentuolijing refer to
s'riivakayfina and pratyeknbzrddhayfinaonly, the Beihuajing speaks of rnahfiymta as well. I

am tempted to suspect that this is an interpolation by the Chinese translators, although it
needs further corroborations.
43 The words here directed to heretics recall similar references to heretics in various versions of the Lalitavistara. Seen. 31 above.
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kydtai caret anyatirthiks v 2 4 evaprfipd~ltduskaracdriitdm SaktdqS caranhi
yathc?hanr careyant / (Yamada 1968,II, 244-245)

For so long will 1 practice austerities in this form once seated crosslegged,
innumerable hundred-thousand living beings witness my extraordinary
austerities and may they plant immeasurable seeds of liberation. Such
austerities as I would conduct never have been practiced before by any
living bekgs, be they heretics, those who follow the vehicle of s'rdvakns,
those who follow the vehicle of pratyekabriddhas, or those who follow the
supreme MahByaa; again such austerities as I have conducted would never
be practiced afterwards by any living beings or heretics.

Tnis is followed by the accounts that the Bodhisattva will destroy
Mgra and h s army before he attains enlightenment and how he will
deliver living beings in the Sah5 world afterwards by means of diverse expedients until pariniwiinn.
In the passages from the Karzlniipundarika discussed above, we do
not find the slightest indication of negative perception toward the
austerities of the Buddha (=Bodhisattva). Instead, they are exalted as
one of the major acts performed by the Buddha to deliver living beings and almost as the greatest of them.45We may recall here the
words referred to above as being addressed to heretics to witness the
Buddha's austerities, which end with the following advice:
sd dujkamcnryd mnharddhikci sd mahciphala mahdvivistcird, na cirendsaal
anzittarrim samyaksambodhinz abhisambhotsyate / sa cen na Sraddhadhvam
gacchata svayampaiyata / (Yamada 1968,II, 243)

This austerity, conducive to great supernatural power and great reward,
before long will achieve an~ittarasamyaksambodhi.If you do not believe, go
and see for yourself.

44 After anyatirrhika va, the words "SrLfvakaydnikena vh pratyekabrrddhaydnzkena vd
an~rttaramahdyanikenava" may have been lost in the transmission of the Sanskrit version.

45 At the end of the account of the Buddha's life in this text (Yamada 1968,II. 249), the
austerities are enumerated as one of the major events the Buddha shows for living beings
who suffer in the Saha world: (1) the birth (samtu~itabhavandvararanammatzrr garbhe
jtirum ~lpadnriayeyam),(2) the child play and various skill contest (kumarakridairlpakarmnsrhdna), (3) the austerities (duskaracarya), (4) the defeat of MBra (mdradharsa!za),
(5) the enlightenment (bodhyasambudhyana), (6) the first sermon (dharmncnkrapravartana), (7) the whole duty of the Buddha (sakalabuddhakcirya),(8)the death (pnrinirvana).
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Surprisingly, the reward of practicing austerities is even related to
attaining anuttarasnmyaksnmbodhi, the supreme enlightenment.
Austerities are not a wrong path to be abandoned in the quest of
enlightenment but one of its direct causes. Obviously, this remark
corresponds in spirit to the following words from the Puyaojing,
which the Bodhisattva resolutely proclaims when he first takes a seat
under the Bodhi tree:
Even if my body is parched to destruction with flesh being utterly decayed
and bones dried up, I shall never rise without attaining the enlightenment of
the Buddha. Having practiced austerities with perseverance for innumerable
billions of kalpas, now I have achieved this; there will be no brning back.

(Eg&BmP%%E&@% T&4%2%+&&4@%*%48@&S%%%
qT+I34% 2 % + ~ 2 ) ~ ~
Here again, the austerities are clearly referred to as an important
premise to enlightenment.
If visual monuments can be of any relevance as a reference, the
only tradition we could recall where the austerities were elevated
with such magnitude is nothing but that of Gandhgra. And GandhBran fasting images are best understood in light of such accounts as
those from the Puynojing or the Knrunlipundarikn. They represent
the unequalled austerities performed by the Buddha, which easily
eclipsed any such practice by heretics, and thus were a most eloquent
symbol of the Buddha's superiority over all those following heresy
even in their privileged methods. At the same time, they were images
of the austerities par excellence the Buddha endured through his
Cf. T186, 3:515b, cf. 515a for a similar remark. Interestingly enough, the later versions of the Lalitavistara including the Sanskrit and Tibetan editions give a slightly different account in the corresponding passages. For instance, the passage in the Fanggzrang
dazh~~nngyanjing
reads, "If I do not achieve anntrtnrasnmyaksambodhi, I shall never rise
from this seat even though my body may be destroyed" (T187, 3:588a). There are no further words about superb austerities he practiced, which were the cause of his current state
toward enlightenment. This is even more intriguing when we find no remark at all on
austerities in the corresponding passages in most other texts of the Buddha's life belonging
to my Group A (see pp. 132-133 above): e.g., "If I do not attain enlightenment, I shall
never rise from this seat" (Glroqcr xianzai yinguojing, T189, 3:639c); "I am seated on this
seat. If I do not remove all the Zisravas and if I do not achieve liberation, I shall never rise
from this seat" (Fobenningfijing, T190,3:778b).
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numerous incarnations, which were perceived even close to an
indispensable part of practice toward er~lightenment.~~
In the account of austerities in the Knr~~nrZp~~n&rika
we note another interesting aspect: living beings achieve diverse benefits from
seeing the austerities of the Buddha.

. yivnd nkanisthabhnvnnnparynteizn same devd ye snhe bzrddhnksetre pnryn-

parznds tn ~~pnsninkrrimey~rr
manzn ca pcjtiin k~lmdtziih,same ilte sdksinnh
sy~rrduskamcnryciy@ (Yamada 1968,II, 242)
te cn tdnt du~knracnlydmzrtsrjyn mnmn d ~ r ~ k a r a c a q ~ d@vd
d n z yesiinz Srdvnknyc7nasantdnnb4dlikz~r~
prntisthitnnz sydt, ydvad yathd pfir-voktanz (Yamada 1968, 11,243)
ynS ca mdtrgrdnzo mama dariandyopasamrarnet, sa tnsya pns'cinzako miitrgriimnpratiltibho bnved iti, ye s'rdvakaycillika ynthd pz7rvoktam (Yamada
1968, II,244)
ye mrgapak~inodzrsknrnin cnramdnnm n i ~ a n n n mpaiyeyus sn tesnm pnicinznkas tilyagyonipratildbho bhaved iti (Yamada 1968, II,244)
bnhzrsnt~nkofinay~rtas'ntasnhasrd~zi
dzrskaracaryiiydm sdksibhatd (Yamada:
siiksio) bhaveyuh EScnrynprciptnS cn ... (Yamada 1968, 11,244)

The viewing48of the Buddha practicing austerities is highlighted as
an immensely beneficial act. In another place in the same account of
the Buddha's life, seeing the first bath of the Buddha is referred to in
the same manner:

"

Minoru Hara (1997: 250) says, "The successive occurrence of asceticism and
enlightenment in his biography naturally puts these two events into contrast. The contrast
seems to become more and more striking, as the second, that is his final enlightenment,
becomes invested with greater importance. As a result, the asceticism which precedes the
enlightenment, the most auspicious event in his life, is destined to be treated negatively
and the Kar~lniipzrndariknpresumably
and regarded even as inauspicious." The P~~yaojing
represent the tradition that precedes this development.
48 Strictly speaking, delicate semantic distinctions may exist between the words used
here for "viewing" -pai (to see, observe, behold), dyS (to see, observe, regard) and snk~in
(seeing with eyes, observing, witnessing) - particularly between sctk;irt and the others.
However, in the passage cited above, pragmatically they seem to have been used in an
interchangeable way. The two Chinese translations use jicin R or gunn ?&for pas' and dyS,
and zhing 3 or zhingmbzg $FfM for snksin. But here as well, in actual usage one finds little difference between these words.

ye ca samci miim sniipayarniincim pafyeyus te same tribhir yiinair evanznTpcn
guniin adhigaccheyuh yathdproktam (Yamada 1968, I1,241)

Those who see me being bathed would gain such quality in the three vehicles
in the same way as said above.

Although these are all we find among quite a limited number of episodes presented in this account of the Buddha's life in terms of the
benefit of seeing the act of the Buddha, the importance with which
such viewing is accorded is remarkable enough. Seeing the actual
events or ampicious signs that appear on such occasions may have
been meant on the surface; but it could well have alluded to the "seeing" or dariana of visual images or illustrations. This instantly reminds us of numerous narrative reliefs representing the Buddha's
life carved on stupas in Gandhgran monasteries. Of two fasting Buddha images in Lahore (h. 83.8 cm, from Sikri) and Peshawar (h. 82.6
cm, from Takht-i-Bahi), the Lahore image is fortunately known to
have been found in one of the chapels standing aligned in the eastern
side of the main stupa in the same manner as ordinary cult statues.49
Although we cannot be sure that the chapel was its very first place of
installation - as numerous changes would have taken place in the
monastery in the period following its dedication - the image must
have been the object of dariana (ritual viewing) for ardent visitors in
a similar architectural context. As regards the Peshawar image,
which was discovered in the 1907-08 excavation season at the famous monastery at Takht-i-Bahi, little is known about its original
context. But it was quite possibly installed in one of the chapels
surrounding the court of many stupas in the middle (between the
court of the main stupa and the monastic quarter) on which much of
the excavation work was conducted in the season.50The image must
have been venerated in a similar way as the Lahore Buddha.sl

49

Dar (1999/2000) 23-25.
Spooner (1911) 131-148.

A fasting Buddha image (h. 47 cm without the head) was discovered in situ at Shotorak against the southern face of the plinth of stupa F1, close to its stairway, but this does
not seem likely its original placement. See Meuni6 (1942) 12 and pl. Dl fig. 7, XVI: fig.
53.
51
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As we have explored so far, reading the passages recounting the
austerities in the KarunCipzpu~darikaand their emphasis on the merit
of seeing the image of austerities, one has the impression that the author actually saw visual images of the Buddha conducting austerities
such as the Lahore Buddha - venerated for such purpose, or at
least had the knowledge of them. Since it is not clear that the date of
the original KarunCipz~ndarikaor its relevant part in an equivalent
text is at least contemporary with Gandhgran fasting Buddhas, I am
reluctant to say that the images were made in pursuance of this textual account. But considering definite parallelism between the account in KarunCipundarika and Gandharan images, I cautiously
suspect at least that the textual account was inspired by such
magnificent images as the Lahore Buddha, if the text was created
later than the images during the third and fourth centuries; or if a
smaller sutra that supposedly corresponds to the relevant part of the
Karz~nCipzpundarikaindeed existed earlier by the second century, an
account similarly extolling the austerities could already have been
there as a contemporaneous textual parallel for visual images.52
In the Karunapundarika, one finds a number of other motifs that
could be parallels for visual image of Gandhsra. Another prominent
one is the theme of Indraiailagz~hCi,which seems rather abruptly referred to in a lengthy note at the end of the text and strongly recalls

-

52 Among smaller sutras listed as separate parts of the Karzrpiplmdarika in Chinese
Buddhist catalogs, the Dabeibiqiu benyuanjing B$kkkE$iE$9,supposedly translated by
Faju and Fali during the late third century, seems to correspond to the part of our interest
from the larger sutra, i.e., the Karuncipupdarika. If the earlier presence of this sutra is
acceptable, its original could have been contemporary with or even earlier than Gandh2ran
fasting Buddhas, whose dates are equally problematic as any images from this region but
are attributable provisionally to the second century. But a question has been raised regarding the reliability of this tradition because the smaller sutras appear as such in Chinese
Buddhist catalogs only at a relatively late date from the seventh century. Sanada (1957)
1-23. For the records in Chinese Buddhist catalogs, see Zlzongjing mulu %$S! B @ by Fajing $&@(dated 594), T2146, 55:124a-b; Zhongjing mzrlzr of the reign Renshou
(602), T2147, 55:162c-163a; Zhongjing mulu by Jingtai b%(664), T2148, 5 5 : 1 9 7 k ;
Dazlzou kanding zhongjirzg mubt AR'FUB%$gBf& (695), T2153, 55:391b-c. The
Dabeibiqilr berzyzmrzjing is also listed as Faju's translation, but without the reference to the
Kar~incipzrndarTka,in Lidai sanbaoji (597), T2034,49:54b. Although there are grounds for
questioning, it may be too hasty to reach a definite conclusion.
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several magnificent Gandhgran steles representing the theme.531
hope that these problems could be treated in a sequel to this paper.
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