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There are two parts of this present book. Part one explains the evolution the concept of the
Buddha from Early Buddhism to Mahāyana Buddhism, especially the Lotus Sutra. The concept
developed in three steps: 1. an awakened human being, 2. a transcendental being, 3. an
embodied dharma. The first step shows us a historical Buddha; the second and third step show
us as a philosophical Buddha. The Lotus Sūtra, however, shows us as a religious Buddha who is
saving all sentient being. Therefore, the concept of the Buddha had to see the three aspects,
which are nirmā akāya, sa boghakāya and dharmakāya. All these aspects, however, are upāya
(skillful means) for saving different kinds of sentient beings in the Lotus Sūtra. In summary, the
concept of the Buddha developed by necessity of suffering beings.Part two explains the
historical background of Korean Buddhism to struggle to adapt in Korean society. There were
two periods of Korean Buddhism: the one is the embracive period and the other is the exclusive
period. During approximately two millennia of Korean Buddhism, however, the exclusive period
is about five hundred years. Even this difficulty period, Korean Buddhism could survive deep
inside the mountain. In the period of Japanese colonization (1910-1945), however, Korean
Buddhism was challenged to convert to Japanese style of Buddhism. Park Jung-Bin
(1891-1943), the founder of Won-Buddhism, tried to reform not Buddhism but Buddha’s dharma
for use in the real world since 1916. He enshrined Il-Won-Sang (One circle image, dharmakāya)
instead of Buddha image in the main hall. He taught four-fold graces (sa boghakāya) and three
folds studies (nirmā akāya) for saving all sentient beings in this scientific civilization.Therefore,
Korean Won-Buddhism is succeeding the concept of the Buddha in the Lotus Sutra as
soteriological way in this civilization.
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369Index…374PrefaceSot’aesan, the founder of Won-Buddhism, an indigenous religion of
Korea, attained enlightenment in 1916 in Korea, after many years of searching for the truth and
doing many ascetic practices. Sot’aesan, after his enlightenment, observed the modern world
where the human spirit had become weakened and enslaved by the rapidly developing material
civilization. He, therefore, established a communal life setting with the founding motto, “With this
Great Unfolding of material civilization, Let there be a Great Unfolding of spirituality”. This was
the beginning of Won-Buddhism. Won-Buddhism, as a reformed Buddhism and as a new
religion, transforms the traditional Buddhist teaching. It makes the Buddhadharma more
practical, more relevant, and more suitable to contemporary society so that the many people in
the secular world can utilize it to enrich their actual lives.Won-Buddhism, Wonbulgyo, a
compound of the Korean words won (circle) and bulgyo (Buddhism), which literally
means Circular Buddhism or Consummate Buddhism, founded in Korea in the 20th century.
Instead of a statue or painting of the Buddha figures, believers meditate before a won, or circle.
During different stages in Korean history leading up to the 20th century, Buddhism and
Confucianism took turns as Korea's leading ideology. Won-Buddhism seeks a way to synthesize
some of the conflicting teachings of Buddhism and Confucianism. The central doctrine lies in the
tenets of Ilwonsang, which states that Ilwon (one circle), the Wŏnbulgyo name for the
Dharmakāya Buddha, is the source of all sentient and non-sentient beings in the universe, the
original nature of all the Buddhas and patriarchs, and the Buddha-nature of all sentient beings.
Won-Buddhist faith begins with a belief in the Ilwonsang as an all-encompassing source and
center, where there is no distinction between great and small, between self and other, between
void and being. Just like a finger pointing at the moon, Ilwonsang, enshrined as the symbol of
the Dharmakāya of the Buddha, refers to the Buddha-nature of the Tathāgatha and the



fundamental source of one’s life. Buddhism is the pathway to enlightenment. Won-Buddhism,
although embracing the Buddha’s teachings, revitalizes and modernizes traditional
Buddhadharma in order to realize Sot’aesan’s ideal: ‘Buddhadharma is daily life and daily life is
Buddhadharma’. According to Sot’aesan, a living religion is one where spiritual practice is not
separate from real life. To one student’s question, “What is the great way?” The Master replied,
“What all people can follow is the great way. What only a few can follow is the small way.”The
initial organization for the school was established in 1918 under the name of ‘Society for the
Study of the Buddhadharma’, known by that name until 1947, when the 2nd Master Chŏngsan
(1900-1962) renamed the order Won Buddhism. The “Treatise on the Renovation of Korean
Buddhism”, provides a blue print for Park’s approach to reforming Korean Buddhism. At the
beginning of this treatise, Park Chungbin identifies the main issues of his reform agenda as
changing Korean Buddhism in all aspects, “from the Buddhism from abroad to Buddhism for
Koreans; from the Buddhism of the past to the Buddhism of the present and future; from the
Buddhism of a few monks residing in the mountains to the Buddhism of the general public.”
Park claims that Korean Buddhism during the early twentieth century needs serious
renovation.Nothing is known about the authors of the Lotūs Sūtra. Given the content of the text,
however, scholars assume that they were monks associated with the Mahāyāna Buddhist
movement. The Lotūs Sūtra as it is known today is a pastiche of several distinct works, written at
different times by different people for different purposes over a period of several centuries.
Within its spectacular scenes and various parables, the Lotus Sutra presents the following four
core ideas of Mahāyāna Buddhism: the doctrine of Upāya, or “skillful means,” as the way in
which Buddhas and advanced bodhisattvas teach the dharma to less-advanced beings; perfect
awakening, or Buddhahood, as a realizable goal for all beings; the practice of compassion and
the way of the bodhisattva as the highest goals of Buddhism; and the eternal and transcendent
character of the Buddha. Although they are less immediately apparent, other significant
Mahāyāna doctrines such as emptiness, Buddha nature, and the three bodies of Buddha have
also been read into the text by later exegetes. The Lotus Sūtra is made up of twenty-eight
chapters of varying length. Each chapter contains a mix of straight narrative and verse, with the
poetry generally repeating and reinforcing the prose (though most scholars believe that the
verse portions are older). Like all Buddhist sutras, the Lotus claims to be a record of the words of
the historical Buddha, Shakyamuni (meaning “Sage of the Shakyas,” the people of his kingdom)
—though it also asserts that this Buddha, like all Buddhas, is considerably more than simply a
historical teacher.As Won-Buddhists, we sing hymn this song before the dharma meeting on
every Sunday. In this Song, the “Youngsan (  ,   )” means “Rajgir” where was the teaching
place of the Lotus Sūtra. Therefore, Won-Buddhism has got an identity as the meaning of “a new
way of Buddhism” in Rajgir, where the teaching place of the Lotus Sūtra. Won-Buddhism,
however, do not teach the Lotus Sūtra because Sot’aesan (1891-1943), who was founder of
Won-Buddhism, red the Diamond Sūtra after he got enlightenment in 1916. Through the
historical Buddhist sources, the Lotus Sūtra is the most proper explanation of the Tri-kāya theory



because the core value of the Lotus Sūtra is the way of integration into one Buddha vehicle (eka
buddhayāna). Therefore, the second main object of this research is to find out the proper
meaning of one Buddha vehicle. One Buddha vehicle need to apply for reality to build Buddha
world. That is the real purpose of the Lotus Sūtra. It is the same reason of Sot’aesan opened the
gate of Won-Buddhism. Therefore, the main objective of this book is to find out the way of
application for one Buddha vehicle as Won-Buddhist perspective, for proving the universality of
the concept of the Buddha considered between common discourses in Indian or Korean
sources. The founding motive of Won-Buddhism is “to lead all sentient beings, who are drowning
in the turbulent sea of suffering, to a vast and immeasurable paradise by expanding spiritual
power and conquering material power through faith in a religion based on truth and training in
morality based on facts.” Therefore, it is the same purpose of the Lotus Sūtra which for saving all
sentient beings by one Buddha vehicle (eka-buddhayāna).It is my hope and expectation that this
book will provide an effective learning experience and referenced resource for academicians
and researchers who are going to do their future research on Buddhist education and its
applicability in present world scenario, leading to improved researches in the field of Buddhist
Studies. This book is a step forward in that direction and certainly going to prove to be a valuable
source of information. It seems to me that the book is a well-researched document. It is going to
serve as a sort of important source material on Buddhist Mode of Education and at the same
time congratulate Dr. Jeik Hyun for a scholarly treatment of the subject-matter.It only remains for
me now to express my sense of gratitude to Dr. Jeik Hyun, who in fact invited me to write the
preface of the book. I have went through the manuscript and it seems to me that it is a well-
researched document on the Buddha in the Lotus Sūtra and Won Buddhism and hope it could
turn out to be a most sought after academic words for budding researchers and scholar who are
working in the field of Buddhist Studies. I would like to congratulate Dr. Jeik Hyun for his
monumental work based on the Buddhasāsana (Buddha’s Teachings) and concept of Buddha in
the Lotus Sūtra and Won Buddhism to invigorate the concept of the Buddha for its Modern
Relevance from academic and spiritual point of view.To sum up, I would like to quote from the
Lotus Sūtra, “All the living beings who escape the threefold world are given the enjoyments of
buddhas; meditation, liberation, and so forth.”Gautam Buddha UniversityGreater Noida,
IndiaAugust 31, 2021Arvind Kumar SinghSchool of Buddhist Studies and civilizationGautam
Buddha UniversityIntroductionAs a believer of religion, the most important issue is the object of
faith. In this sense, the most important question of Buddhists is ‘Who is Buddha?’. As a matter of
fact for answering this question, we have to know both historical Buddha and philosophical
Buddha. Approximately, the concept of the Buddha can be divided into three categories; as a
human being, a transcendental being and an embodiment of Dharma. The concept of the
Buddha as an awakened human being began with biographical stories in Early Buddhism such
as the birth, renunciation, striving, an awakening, teaching dharmas disciples, etc. The concept
of the Buddha changed from an awakened human being to a transcendental being in
Sarvāstivādins such as the Buddha’s different qualities with Arhat. Especially, there is the



Buddha’s overcoming karmic retributions because of endless pāramitās practices during
previous bodhisattva lives in Mahāsā ghika.In the Mahāyana Buddhism, they insisted the
concept of the Buddha did not embody karmic retribution but embodied dharma. Therefore, the
Dharmakāya Buddha is the real body of the Buddha and an ultimate truth itself. The concept of
the Buddha, however, is an unique awakened human being in Sutta Nipāta, Mahāvagga in
Vinaya Piṭaka, Mahāpadāna sutta. Even though the Buddha is an awakened being, he cannot
overcome his bad karmic retributions in Pāli Apadāna.On the other hand, the concept of the
Buddha is a transcendental being in Mahāvastu, Abhidhamakośaśāstra, Lalitavistara and
Diviyāvadāna. The Buddha was not seized up in the karmic retribution but free from the karma
because of pāramitā practices in the bodhisattva lives. The Dharmakāya is the fundamental
principle of both an awakened human being (Nirmā akāya) and a transcendental being
(Sa bhogakāya). Therefore, the concept of the Buddha changed from embodied karma to
embodied dharma in the Mahāsā ghikas, the Prajñāpāramitā Sūtras and the Daśabhūmika
Sūtra.In this circumstance, the concept of the Buddha had changed from ontological view
(Nirmā akāya and Sa bhogakāya) to epistemological view (Dharmakāya). These developments
of the concept of the Buddha had been unified in the Lotus Sūtra as the savior and eternal
Buddha for all sentient beings. It could be said that the concept of the Buddha had been
integrated in soteriological Buddha in the Lotus Sūtra. Generally, there are four kinds of middle
positions as a human aspect in the life of the Buddha.1. As a Middle position of Householder
and RenouncerIn Buddhism, the relationship of the householder and the renouncer counter-
weights to each other in social balance and there is a clear-cut distinction between two.
Householders often include the upāsakas or lay-followers and these are contrasted with the
bhikkhus who are the renouncers. The householder is the source of Dāna, the gift-giving which
maintains and supports the Sa gha. The Buddha, therefore, is the connecting chord between
the householders and renouncers. Without Buddha being in Sa gha, it would be difficult to
receive gifts and maintain the Sa gha on one hand and the householders who are not giving
Dāna would be bereft of accumulating virtue (pu ya) on the other hand.2. As a Middle position of
brahmana and śrama aIn Brahmanical religious life ideally a human being is divided into four
stages (āśramas) i.e.:1. Brahmacarya (student) stage,2. G hastha (householder) stage,3.
Vānaprastha (retired) stage,4. Sa nyāsa (renouncer) stage.Unlike the Brahmanical divisions,
there is a śrama as class who directly become a renouncer. Both these two traditions, however,
tried to achieve the same goal which was mokśa (emancipation) from the cycle of birth and
death. The Buddha experienced both ways i.e., the brahmana householder as a prince
Siddhārtha and śrama a as a renouncer for six years. He, however, abandoned both ways and
took the middle way which are the eight right ways. 3. As a Middle way of tapas and dhyānaThe
way of mokśa (emancipation) is the necessary condition of yajñas not ritual done in front of
sacred fire but inside the body tortured by tapas practice or spiritual freedom by meditation
(dhyāna). The Buddha practiced both ways to extreme condition, however, he could not attain
emancipation. Therefore, he took the middle way of two extreme practices.4. As a Middle



condition of Sa sāra and NirvānaThere are two conditions of Indian people, which is Sa sāra
(life cycle) and Nirvāna (extinction of the life cycle). Sa sāra is suffering and Nirvāna is
emancipation and non-suffering. According to the Mahāparinibbāna sutta, when the Buddha
attained Nirvāna, his spirituality stayed on the fourth dhyāna of rūpa realm. According to
unanswered questions (Sanskrit: avyāk ta, Pāli: avyākata) of Buddha, there are questions about
Tathāgata’s existence after Nirvāna. Therefore, the Buddha took the middle condition between
Sa rāra and Nirvāna. Among these four human aspects of the Buddha’s life, the number two
and three are the main themes in the Sutta Nipāta.Chapter IBuddha: An Awakened human
being1. Sutta NipātaThe Sutta Nipāta contains the earliest Buddhist discourses. The Aṭṭhaka
and the Pārāyana vaggas (the fourth and the fifth cantos of the Sutta Nipāta) belong to the one
of the oldest sūtras of the Pāli Canon and they had an independent existence prior to their
incorporation the Sutta Nipāta.[1] In the Sutta Nipāta, there are three suttas for the life of
Buddha. By these three suttas, it is possible to understand the first form of the concept of
Buddha in the earliest period.There are four episodes in the life times of Buddha, which are
Birth, Going-forth, Striving, and Teaching. These four episodes in Sutta Nipāta simplify the
concept of the Buddha who is a human being as truth-finder.1) Birth of the BuddhaAccording to
the Nālaka Sutta (Snp 3.11), there is an episode of birth in the life of Buddha. The sutta is
starting from an old hermit Asita’s eyes of gods’ joyfulness.“The seer Asita saw in their daytime
resting place the joyful group of the Thirty gods, (who were) glad, having honored Indra, and (he
saw) the devas in their clean clothes, holding up their garments, praising exceedingly. Having
seen the devas (who were) delighted in mind (and) glad, he, having paid his respects, said this
there: ‘Why the group of is devas exceedingly happy? Why do they hold up their garments and
wave them about?”[2]An old hermit Asita could see and listen to gods and devas by the power of
meditation in this Sutta. He, however, did not have the same power of vision as gods and devas.
Only he had a heavenly eye for watching and listening to gods and devas.“They shout, and sing,
and play (instruments); they slap their arms, and dance. I ask you inhabitants of Meru’s crest.
Dispel my doubt quickly, sirs.’ ‘That Bodhisatta, excellent jewel, incomparable, has been born in
the world of men for (their) benefit and happiness, in the village of the Sakyans, in the Lumbinī
country. Therefore, we are exultant, exceedingly happy. He is the best of all beings, the pre-
eminent individual, bull among men, supreme among all people. Roaring like a lion, possessing
strength, overlord of animals, he will cause the wheel to turn in the grove named after the
seers.’”[3]As views of gods and devas, the Bodhisattva has been born1) the world of men for
benefit and happiness,2) the best of all beings, and3) turning the wheel in the Rishipattana.As a
view point of Asita, however, the Bodhisattva has been born the supreme among two legs (men)
as Chakravarti who is an ideal universal ruler following ancient Indian tradition.“Having heard
that utterance, he descended quickly (from heaven); then he went to Suddhodana’s dwelling.
Having sat down there he said to the Sakyans: ‘Where is the young prince? I too wish to see
him.’ Then to the one called Asita the Sakyans showed the child, the young prince, (who was)
like burning gold burnished by a very skillful (smith) in the very mouth of the furnace, resplendent



with glory, with perfect color. Having seen the young prince blazing like fire, purified like the lord
of stars going in the sky, like the gleaming sun released from clouds in autumn, (becoming)
joyful he was filled with abundant rapture… Then having taken hold of the bull among the
Sakyans, longing(ly), being one who had completely mastered marks and (Vedic) mantras, with
believing mind, he raised his voice: ‘This one, unsurpassed, is supreme among two-legged
(men).’”[4]From this, we understand that the birth of Sakyan prince gained legitimacy from the
legend of Indian tradition as Chakravarti who is an ideal universal ruler. Therefore, an old hermit
Asita took a role of bridges; the one is between the realm of God and the realm of human.“This
young prince will reach the highest point of enlightenment. Seeing what is supremely purified,
having sympathy for the benefit of the great majority, he will turn the wheel of the doctrine. His
holy living will be widely famed.”[5]From this, Asita’s prediction of the prince changed from the
typical model of Chakravarti to a Dharma-Chakravarti who has the powers of1) supreme
purification,2) sympathy for the benefit of the great majority,3) turning the wheel of the doctrine,
and4) be widely famed. In the Nālaka Sutta, therefore, it could be explained that the concept of
the Dharma-Chakravarti was appearing for all beings’ benefits by supremely purification of the
world.2) Renunciation of the BuddhaAccording to the Pabbahhā Sutta (Snp 3.1), there is an
episode of Renunciation in the life of the Buddha.“I shall praise going-forth, as the one with
vision went forth, as he, examining, found pleasure in going-forth. Seeing that this dwelling in a
house is a constriction, the sphere of pollution, and that going-forth is an open-air life, he went
forth. Having gone forth, he avoided evil deed(s) with the body; having abandoned bad conduct
in word, he purified his mode of living.”[6]There were reasons for avoiding a house-holder life,
which have a constriction and the pollution. A renouncer life, on the other hand, had freedom
and purification of the life. The idea of purification is avoiding evil deed with the body and bad
conduct in word in this Sutta.“The Buddha went to Rājagaha, he betook himself to Giribbaja of
the Magadhans for alms, being endowed with the excellent marks. Standing in his palace
Bimbisāra saw him; seeing him endowed with the marks he said this: ‘Look at this one, sirs; he is
handsome, large, pure, and endowed with (good) demeanor, and he looks ahead a yoke’s
length only. With down-turned eyes, possessing mindfulness, this one is not as though from a
lowly family. Let the royal messengers run out (to find) where the bhikkhu will go.’ Those royal
messengers, sent out, followed behind him (Wondering), ‘Where will the bhikkhu go? Where will
(his) dwelling be?’ Going on an uninterrupted begging round, with sense-doors guarded, well-
restrained, he quickly filled his bowl, (being) attentive and mindful. That stage, having wandered
on his alms-round having gone out of the city, betook himself to Pa ḍava, (thinking) ‘Here (my)
dwelling will be.’[7]It becomes to clear even though he renounced the house-hold life, he had
been seen as a kṣatra caste by the eyes of King Bimbisāra. As a renouncer from the kṣatra
(king, ruler) caste family, the Bodhisattva guarded the territory of the sense doors in the same
manner as protecting his kingdom. This firm protecting manner was appearing to King Bimbisāra
who was a King in Magadha.When the King Bimbisara had the first meeting with the Buddha,
the King tempted the Buddha with sensual pleasure for enjoyment because the King knew that



how difficult it was to cut sensual pleasure as a royal family. But the Buddha had seen the peril in
sensual pleasure already and denied them.‘Straight on (in that direction) there is a people, king,
(living) on the flank of Himavat, endowed with wealth and energy, (belonging to) one who is
indigenous among the Kosalans. They are Ādicca by clan, Sākiya by birth. From that family I
went forth, king, not desiring sensuous pleasures. Having seen the peril in sensual pleasures,
having seen going forth as safety, I shall go in order to strive. In that my mind delights.’[8]From
this, we understand that Sākiya was the one of the indigenous clans of Kosala Kingdom. The
Buddha had renounced the worldly pleasure and tried to strive for escaping the danger of
sensual pleasures of body. The concept of the Buddha is a śram a who renounced the worldly
pleasure.3) Striving of BuddhaAccording to Padhāna Sutta (Snp 3.2), there is authentic practice
in the life of Buddha.“While I was meditating for the attainment of rest-from-exertion, with myself
intent upon striving, near the river Nerañjarā, having made a great effort, Namucī approached
me, uttering compassionate word(s): ‘You are thin, of bad complexion; death is near you. (There
are) one thousand parts of death; (only) one part of you is life. Live, sir, life is better. If you live,
you will perform merits. Much merit will be heaped up by you practicing the holy life and
sacrificing the aggihutta (sacrifice). What do you want with striving? The road to striving is hard
to travel, hard to perform, hard to achieve.’ Saying these verses Māra stood the Buddha.”[9]From
this, we understand that the Māra is not as other being but the Buddha’s inner voices of fear
about death. Māra tempted Buddha’s living by practicing holy life and sacrificing the sacrifice. It
means that brahmana’s life style was of purification and merit. Therefore, we know that the
practice of the Buddha was self-torturing against of sensual pleasure of life style. “This wind
would dry up even the streams of the rivers; and why should my blood not be dried up when
myself is intent (upon striving)? When my blood is being dried up, (the) the bile and phlegm are
dried up. When the flesh wastes away, the mind becomes clearer, and all the more my
mindfulness and wisdom and concentration stand (firm). While I dwell thus, having reached the
highest sensation, my mind has no regard for sensual pleasures. See a being’s pure state.
Sensual pleasures are your first army; discontent is called your second; your third is hunger and
thirst; the fourth is called craving. Sloth and torpor are your fifth; the sixth is called fear; your
seventh is doubt; hypocrisy and obstinacy are your eighth. Gain, renown, honor, and whatever
fame is falsely received, and whoever both extols himself and disparages others. that is your
army, Namuci, (that is) the striking force of Ka ha. One who is not a hero cannot conquer it, but
having conquered it one obtains happiness.”[10]From this, we understand he fought against
Māra’s army i.e., sensual pleasures, discontent, hunger and thirst, sloth and torpor, fear, doubt,
hypocrisy and obstinacy. The Buddha recognized these Māra’s armies by the self-tortured body.
These armies, however, could not be defeated by the power of faith, energy, sati, and samadhi
but only conquered by the power of wisdom.“Should I wear muñja grass? Woe upon life here.
Death in battle is better for me than that I should be conquered and live. Plunged into this (battle)
some ascetics and brahmans are not seen, and they do not know the road by which those with
good vows go. Seeing the army arrayed all around, and Māra with his elephant, I shall go forth to



battle. May he not move me from my place. That army of yours which the world together with the
devas cannot overcome, that (army) of yours I shall break with wisdom, as if (breaking) an
unfired pot with a stone. Having brought my thought(s) under control, and (making) my
mindfulness well-established, I shall wander from kingdom to kingdom, training many disciples.
They, vigilant, and with selves’ intent, performers of my teaching, will go despite you, where
having gone they will not grieve.”[11]The concept of the Māra is a phobia of death. The Buddha
fought against his phobia of death and he knew the death comes from their armies i.e., sensual
pleasure, discontent, and fear etc. He could overcome the phobia of death by the power of faith,
energy, mindfulness and samādhi.Finally, the armies of Māra had been broken down by the
wisdom power of Buddha. After breaking down Māra, he decided to spread out the way of
defeating Death.‘For seven years I have followed the Blessed One step by step. I have not
obtained an opportunity against the fully-enlightened one who possesses mindfulness. A bird
circled a stone which looked like fat, (thinking) “Perhaps we shall find something soft here;
perhaps there may be (something) sweet.” Not obtaining (anything) sweet, the bird went away
from there. Like a crow attacking a rock and becoming despondent, we attacking Gotama and
becoming despondent, will go away.’ The vī ā fell from the armpit of that one overcome by grief.
Then that discouraged yakkha disappeared on that very spot.”[12]The Padhāna sutta explained
the meeting with Māra named Namuchi. By this sutta, it could be known that the Buddha
practiced for seven years to struggle with a phobia of death which was the first causation of his
renunciation. Finally, he won the battle against a phobia of death by faith, vigor, sati, samadhi
and wisdom.In the conclusion for the concept of the Buddha in the Sutta Nipāta, the Buddha
had received the prophecy to become a Dharma-Chakravati who is a universal dharma ruler in
the ancient Indian tradition. He raised up as a coronate prince in the royal palace. He renounced
as a śramana tradition for practices meditation and tapas yoga. He overcame a phobia of death
by the power of faith, energy, mindfulness, meditation and wisdom. In summary, the Buddha is a
human being who overcame a phobia of death by strived practices in the Sutta Nipāta. 2. Vinaya
Piṭaka (Khandhaka)The Mahāvagga is the greater division of Khandhaka (Vinaya Piṭaka). It
gives in the first chapter a dignified archaic language an account of Gautama’s attainment of
awareness, determination of preaching the dharma and his teaching the first disciples. Here is
given the life story of the Buddha from his attaining of awareness to the ordination of Sāriputta
and Moggallāna. Among these stories of the Buddha, the main focuses of this chapter are his
contemplation of the knowledge of causal uprising to the first sermon in Deer-Park near
Benares. In other word, there are how the Buddha attained awareness and what the Buddha
taught to disciples.1) On Awakening (Bodhikathā) of the BuddhaThe Paṭiccasamuppāda is the
middle way of sixty-two wrong views about self and world at the time of Buddha. In brief, it is the
anti-thesis of wrong views; there are views on theism, anti-moralism, fatalism, materialism,
immortality, restraint, and agnosticism. The right view about self and world is to overcome all
these wrong views as the twelve links of causal uprising.“At one time the awakened one, the
Lord, being recently fully awakened, was staying at Urvelā on the bank of the river Nerañjarā at



the foot of the Tree of Awakening. Then the Lord sat cross-legged in one (posture) for seven
days at the foot of the Tree of Awakening experiencing the bliss of freedom”[13]The first part of
the biography of the Buddha in the Vinaya Piṭaka starts with the awakening. It is significant
because of figuring out who Buddha was. Buddha was an awakened one at the foot of the Tree
of Awakening. This significant occasion was the beginning of the concept of the Buddha in the
Pāli canon. Unlike normal biographies of the saints or gods in the world, the biography of the
Buddha starts from the time of his awakening in the Vinaya Piṭaka of the Theravāda
tradition.Then what was the state of the awakening? It is the bliss of freedom (vimuttisukha). The
term “vimutti” means “release, deliverance, and emancipation”. Therefore, it is interpreted to
mean ‘freedom’. Following the question is freedom from what?“Then the Lord during the first
watch of the night paid attention to causal uprising in direct and reverse order: conditioned by
ignorance are the habitual tendencies; conditioned by the habitual tendencies is consciousness;
conditioned by consciousness is psycho-physicality; conditioned by psycho-physicality are the
six (sense-) spheres; conditioned by the six (sense-) spheres is awareness; conditioned by
awareness is feeling; conditioned by feeling is craving; conditioned by craving is grasping;
conditioned by grasping is becoming; conditioned by becoming is birth; conditioned by birth, old
age and dying, grief, sorrow and lamentation, suffering, dejection and despair come into being.
Such is the arising of this mass of ill.But from the utter fading away and stopping of this very
ignorance (comes) the stopping of habitual tendencies; from the stopping of habitual tendencies
the stopping of consciousness; from the stopping of consciousness the stopping of psycho-
physicality; from the stopping of psycho-physicality the stopping of the six (sense-) spheres;
from the stopping of the six (sense-) spheres the stopping of awareness; from the stopping of
awareness the stopping of feeling; from the stopping of feeling the stopping of craving; from the
stopping of craving the stopping of becoming; from the stopping of becoming the stopping of
birth; from the stopping of birth, old age and dying, grief, sorrow and lamentation, suffering,
dejection and despair are stopped. Such is the stopping of this entire mass of ill.”[14]The
experience of awakening is the freedom from “Direct and Reverse orders of the Twelve Links of
Causal uprising”. In other words, freedom from the ignorance (avijjā). Liberated from the
ignorance, which is nibbāna, is the final destination of living beings in the Theravāda
ideology.The meaning of the ‘Twelve links of Causal uprising in the direct orders’ is the arising of
this mass of illness by nature of karmic retribution. On the contrary, the meaning of the ‘Twelve
links of Causal uprising in the reverse orders’ is the ceasing of this entire mass of illness by
nature of right paths. Then, when the practitioner attains the awareness (vijja), and what
happens to the practitioner conditioned by awareness of causal uprising?It becomes clear that
the ‘awareness of causal uprising’ transforms the awakened practitioner’s view as not self-ness
but self-less. In other words, the view of the practitioner had no attachment of self and the
practitioner awaken the mind to save the all-sentient beings because there is no gap between
practitioner and sentient beings. This is the synthesis of the ‘Twelve links of causal uprising’. By
awareness of causal uprising, Buddha started to teach dharma for saving all living beings.For



understanding truth, it could be dangerous to insist about the one extreme side of the ‘Twelve
links of causal uprising’, such as Nirvāna only or Karmic retribution only. It is because of the One
truth but two different aspects exist at the same time. Therefore, the ultimate concept of Nirvāna
was only one side of view of reverse of the Twelve Links causal uprising.There are some other
themes of after his awakening such as staying for seven days at the Goatherds’ Banyan Tree, on
Mucalinda, at the Rājāyatana Tree etc. And he decided not to teach this dharma because of
deep, difficulty seeing, difficulty to understanding, peaceful, excellent, beyond dialectic, subtle,
intelligible to the learned.“This dhamma is not understood. Leading on against the stream,
subtle, deep, difficult to see, delicate, Unseen ‘twill be by passion’s slaves Cloaked in the murk
of ignorance.”[15]From this, we understand the qualities of dhamma is too difficult to see as view
of sentient beings. There are two causes of these conditions, which are 1) too difficult to explain
as Buddha’s point of view and 2) too difficult to understand as sentient beings’ point of view.The
first condition is limitation of language, which could be dealt with by Buddha’s skillful means. The
second condition, however, is out of Buddha’s abilities. Therefore, Buddha gave up his teaching
to sentient beings and decided to be in the realm of Dhamma itself. In this condition, it is the
same qualities as Buddha and Dhamma in this time. The situation, however, had been changed
by Brahmā Sahampati.2) On the Invitation of BrahmāThe Buddha hesitated to teach dharma
and stayed on the stage of awareness. In this manner, it showed that Buddha and Dhamma are
one, which did not separate. “Lord, let the Lord teach dhamma, let the Well-farer teach dhamma;
there are beings with little dust in their eyes who, not hearing dhamma, are decaying, (but if) they
are learners of dhamma, they will grow.”[16]Brahmā Sahampati is the Lord of this world, he knew
that if the Buddha did not teach the Dhamma, the world would be destroyed. Brahmā
Sahampati, who is the Lord of world, had asked three times of asking to Buddha. Then why and
how the world will be destroyed because of abandoning teaching Dhamma. It showed that the
metaphoric explanation like that the Brahmā is the same as the world and the Dhamma is the
same as the power of maintaining world. Therefore, the action of the Buddha’s teaching of the
Dhamma is the same as the maintaining the world. As a matter of fact, there is no gap between
the Buddha and the world because Buddha was arising from his dhamma and living as the world
itself. Therefore, the Buddha’s affairs are the same as the world affairs. In this condition, it is not
binding karma but dhamma because the Buddha is the same as world.“Even as in a pond of
blue lotuses or in a pond of red lotuses or in a pond of white lotuses, a few blue or red or white
lotuses are born in the water, grow in the water, do not rise above the water but thrive while
altogether immersed; a few blue or red or white lotuses are born in the water, grow in the water
and reach to the surface of the water; a few blue or red or white lotuses are born in the water,
grow in the water, and stand up rising out of the water, undefiled by the water.”[17]There are
three different colors and three different locations of lotus flowers. Therefore, there are a total of
nine different conditions of the sentient beings. The nine conditions of sentient beings mean that
the nine different abilities to understand dharma of the Buddha. From this, we understand that
Buddha’s searching for ‘the surfaced white lotus flower’ took priority over all the sentient beings



in the nine divisions of lotus flowers. Later, these lotus metaphors were adapted by Mahāyāna
Buddhist such as the White Lotus flower Sūtra (Sad-dharma-pu ḍarīka Sūtra). “Even so, did the
Lord, surveying the world with the eye of an awakened one, see beings with little dust in their
eyes, with much dust in their eyes, with acute faculties, with dull faculties, of good dispositions,
of bad dispositions, docile, indocile, few seeing fear in sins and the worlds beyond.”[18]Seeing
Brahmā Sahampati, he addressed him with verses;“Open for those who hear are the doors of
deathlessness;let them renounce their faith.Thinking of useless fatigue, I have not preached,
Brahmā, thesublime and excellent dhamma to men.”[19](Apārutā tesa amatassa dvārā, Ye
sotavanto pamuñcantu saddha ; Vihi sasaññī pagu a na bhāsi , Dhamma pa īta manujesu
brahme”ti.)Unlike lotus metaphors, there are eight qualities of sentient beings. The expressions
of deathless door (amatassa dvārā) and faith (saddha) by Brahmā Sahampati are the key
connections of the concept of Buddha in Mahāyāna Buddhist philosophy.3) The First teaching to
the Group of FiveThe Buddha tried to teach dhamma to five disciples for the first time; however,
they treated the Buddha as a normal teacher.“Do not, monks, address a Truth-finder by name,
and with the epithet ‘your reverence’. A Truth-finder, monks, is a perfected one, a fully awakened
one. Giver ear, monks, the deathless has been found; I instruct, I teach dhamma. Going along in
accordance with what has been enjoined, having soon realized here and now by your own super-
knowledge that supreme goal of the Brahma-faring for the sake of which young men of family
rightly go forth from home into homelessness, you will abide in it.”[20]As an awakened one, the
Buddha identified himself first as a founder of the deathless door. The Buddha identified himself
second as an instructor of dhamma to disciples. Third, the Buddha identified himself as a
competent person who had abilities to abide in the deathless condition to disciples.“Then the
Lord addressed the group of five monks, saying: “These two (dead) ends, monks, should not be
followed by one who has gone forth. Which two? That which is, among sense-pleasures,
addiction to attractive sense-pleasures, low, of the villager, of the average man, un-ariyan, not
connected with the goal; and that which is addiction to self-torment, ill, un-ariyan, not connected
with the goal. Now, monks, without adopting either of these two (dead) ends, there is a middle
course, fully awakened to by the Truth-finder, making for vision, making for knowledge, which
conduces to calming, to super-knowledge, to awakening, to nibbāna.” [21]The concept of the
Buddha is making for vision, knowledge, which is conducive to calming, to super-knowledge, to
awakening and to Nibbāna which is deathless. Therefore, the middle course dhamma is leading
to Nibbāna in between sense-pleasures and self-torment. In other words, when practitioners’ six
senses organs are free from pleasure and suffering, their six senses could avoid wrong views of
self and world.In summary, the concept of the Buddha in Mahāvagga is an awakened human
being who tried to teach deathless dhamma for abiding Nibbāna by practicing avoiding two
extreme ends.3. Mahāpadāna Sutta (DN 14)The Mahāpadāna Sutta, which is the fourteenth
sutta in the Dīgha Nikāya, is the combination of the term ‘mahā’ and ‘apadāna’. The ‘mahā’
means ‘great’ and ‘apadāna[22]’ used in the title signifies legend or life story of Buddhas. The
Mahāpadana may mean the story of the Great Ones (seven previous Buddhas). It describes the



general norms on the appearance of Buddhas.According to B.C. Law,“This sublime story in Pāli
may be held in a way to be the historical basis of the Mahāvastu, the Book of the Great Story.
Further, it may be seen that this suttanta interprets the term Pātimokkha not in the vigorous
sense of a penal code of the monks but in a higher sense of ethical discipline attainable by the
imitation of the lives of the Great Masters.”[23]From this, it becomes clear that a high sense of
ethical discipline of Buddhas showed the sixteen norms (dhammatās) on the appearance of
Buddhas in the Mahāpadāna Sutta. The term of ‘dhammatā’ combined ‘dhamma’ and ‘tā’. The
term ‘tā’ means ‘follow up on’. To be a Buddha, it must be followed up on sixteen norms and if
not, these cannot be an appearance of Buddhas. The concept is of the Buddha who discovered
the middle path to avoid both extreme sides and opted for the middle path during the entire
period of his life. This middle way of the concept of the Buddha had been solid same as concept
of nibbāna which is un-conditioned dhamma (asa kara) in the sectarian Buddhism. Therefore,
the concept of the Buddha had been formed an extreme idea in the period of one hundred years
after Buddha’s nibbāna. There was no exception in the Pāli Nikāya tradition. Therefore, the
concept of the Buddha should be an extraordinary one in the world of Theravāda Buddhism.1)
On Past lives of previous Buddhas (Pubbenivāsapaṭisa yuttakathā)According to the
Mahāpadana Sutta, there existed six previous Buddha’s an embodiment of dhamma. The
meaning of dhamma, however, is not the twelve links of causal uprising but the norms of
appearing bodhisattvas (bodhisattadhammatā).Even though different names and times of
Buddhas existences because of previous lives of Buddhas’ different karmas, there were same
meanings of dhamma which is the norms of appearing bodhisattvas (bodhisattadhammatā).
There are the same sixteen dharmatās of appearing as six previous bodhisattvas.“Monks,
ninety-one aeons ago the Lord, the Arahat, the fully-enlightened Buddha Vipassī arose in the
world. Thirty-one aeons ago the Lord Buddha Sikhī arose; in the same thirty-first aeon before
this Lord Buddha Vessabhū arose. And in this present fortunate aeon the Lords Buddhas
Kakusandha, Konāgamana and Kassapa arose in the world. And, monks, in this present
fortunate aeon I too have now arisen in the world as a fully-enlighted Buddha.”[24]There were six
Buddhas prior to Gautama Buddha from ninety-one aeons ago. In the previous auspicious aeon,
there were four Buddhas in the name of Vipassī, Sikhī, Vessabhū, and Kakusandha. In this
auspicious aeon (bhadda kappa), there were three Buddhas in the name of Ko āgamana,
Kassapa, and Gautama. Therefore, there existed total seven previous Buddhas in the
world.There are the sixteen norms of appearing bodhisattvas (bodhisattadhammatā).“Now
Vipassī, brethren, when, as Bodhisat, (1) he ceased to belong to the hosts of the heaven of
Delight, descended into his mother’s womb mindful and self-possessed. That, in such a case, is
the rule. (2) There is made manifest throughout the universe an infinite and splendid radiance,
passing the glory of the gods. And the ten thousand worlds of the universe tremble and shudder
and quake– that, in such a case, is the rule. (3) Four sons of the gods go toward the four quarters
to protect him, saying –that, in such a case, is the rule. (4) Mother of the Bodhisat is a woman
virtuous through her own nature – averse from taking life, averse from taking what is not given,



averse from unchastity, averse from lying speech, averse from indulgence in strong drinks. That,
in such a case, is the rule. (5) Mother has no mind for indulgence in the pleasures of sense with
men, and is incapable of transgression with any man whatever who may be enamored of her.
That, in such a case, is the rule. (6) Mother is living in the enjoyment yielded by the five senses,
is addicted to it, possessed of it, surrounded by it. That, in such a case, is the rule. (7) No ailment
whatsoever befalls that mother; at ease is she and un-afflicted in body; and within her womb she
sees the Bodhisat complete in the endowment of all his organs and his limbs. That, in such a
case, is the rule. (8) Mother of the Bodhisat dies, and rises again in the heaven of Delight. That,
in such a case, is the rule. (9) Whereas other women bring forth after bearing either nine or ten
months, the mother of a Bodhisat brings not forth till she has borne the child ten months. That, in
such a case, in the rule. (10) Whereas other women bring forth sitting or reclining, the mother of
a Bodhisat brings forth not so, but standing. That, in such a case, is the rule. (11) When a
Bodhisat issues from his mother’s womb, and has not yet touched the earth, for four sons of the
gods to receive him. (12) They present him to the mother, saying – “Rejoice, lady, for Mighty is
the son that is born to thee!” That, in such a case, is the rule. (13) When a Bodhisat issues from
his mother’s womb, he comes forth stainless, undefiled by watery matter, undefiled by mucus,
undefiled by blood, undefiled by any uncleanness whatever, pure, spotless. That, in such a case,
is the rule. (14) When a Bodhisat issues from his mother’s womb, two showers of water appear
from the sky, one of cold, the other of warm water, wherewith they do the needful bathing of the
Bodhisat and of his mother. That, in such a case, is the rule. (15) When a Bodhisat has come to
birth, he stands firm on both feet and, with his face to the north, takes seven strides, the while a
white canopy is held over him and, looking around on every side, he utters as with the voice of a
bull – “Chief am I in the world, Eldest am I in the world, Foremost am I in the world! This is the
last birth! There is now no more coming to be!” That, in such a case, is the rule. (16) When a
Bodhisat issues from his mother’s womb, there is made manifest throughout the universe –
including the world above of the gods, the Māras and the Brahmas, and the world below with its
recluses and brahmins, its princes and peoples – an infinite and splendid radiance passing the
glory of the gods. And the ten thousand worlds of the universe tremble and shudder and quake.
And this infinite and splendid radiance is made manifest in the world, passing the glory of the
gods. This, in such a case, is the rule.”[25]The first and the second norms are the bodhisat
entering the mother’s womb, mindful and self-possessed. From the third to ninth norms are the
bodhisat inside the mother’s womb. From ten to sixteen norms are the bodhisat out of the
mother’s womb.By these sixteen norms of bodhisattva (bodhisattvadhammatā), even before
awareness of dhamma, a bodhisattva is well appointed to be embodied dharma. Therefore, the
concept of the dhamma had been expanded from an awareness of the dhamma
(paṭiccasamutpāda) to an appointed norm of appearing bodhisattava (bodhisattadhammatā). By
this expansion of meaning of the dhamma, there is acquired a legitimacy of appearing the
Gautama Buddha as high sense of Pātimokkha of Buddhas. The relationship between dhamma
and Buddha correspondents to causes and effects and therefore, the sixteen norms are



necessary conditions to become a Buddha. In other words, no one can be same as Buddhas
except appointed bodhisattva by sixteen norms of bodhisattvas (bodhisattvadhammatā).2) The
life of VipassīThere is the life of Vipassī who was the first of seven previous Buddhas. It is
significant to understand the concept of the Buddha because Gautama Buddha mentioned the
life of the first previous Buddha who was Vipassī. Only a master artisan knows if the artisan is
great or not. In the same manner, only Buddha knows who Buddha is. From the life of Vipassī as
a view point of the Buddha, we could compare with the life story of Gautama Buddha of
correspondences and differences. In the Mahāpadāna sutta, there are fourteen themes of life
Vipassī which are 1) The thirty-two marks of a great man, 2) Designation or name of Vipassī, 3)
The old man, 4) The sick man, 5) The dead man, 6) The renunciation, 7) The Going forth, 8) A
great crowd Goes forth, 9) Reflections, 10) The Appeal of Brahmā, 11) The chief disciples, 12)
The going forth of the large crowd, 13) The allowance to wander, 14) Being informed by deities.
The fourteen themes could summarize six themes which are 1) Birth, 2) Renunciation, 3) Going
forth, 4) Reflection, 5) Appeal of Brahmā, 6) Teaching.By the patterns of Buddhas’ life themes,
they had gone to blossom in the Buddhava sa and for describing the life of the Buddha in the
Mahāyāna literatures. In the Mahāpadāna sutta, there was developing the process of the fixed
concept of the Buddha not only the bodhisattva’s sixteen dhammatā but also the life themes of
Buddhas’ appearances, renounces, go forth, reflections, appearing Brahmā, chief disciples,
edifications, and monastic codes. Comparison between Vipassī and Gautama Buddha, there
are five themes of differences from the life of Gautama Buddha;i. The Divine eye of Vipassī“And
owing to the results of past kamma, the divine eye was present to Prince Vipassī, with which he
could see for a league day and night alike.”[26]Unlike Gautama Buddha’s life story, Vipassī got a
divine eye by the past good kamma. Even there was no six years extreme practice for Vipassī
Buddha. From this, we understand the different karmic retributions between Gautama and
Vipassī Buddha.ii. A Great Crowd Goes Forth“And a great crowd from the royal capital city,
Bandhumatī, eighty-four thousand people, heard that Prince Vipassī had gone forth into
homelessness. And they thought ‘This is certainly no common teaching and discipline, no
common going-forth, for which Prince Vipassī has shaved off hair and beard, donned yellow
robes and gone forth into homelessness. If the Prince has done so, why should not we?” And so,
monks, a great crowd of eighty-four thousand, having shaved off their hair and beards and
donned yellow robes, followed the Bodhisattva Vipassī into homelessness. And with this
following the Bodhisatta went on his rounds through villages, towns and royal cities.”[27]From
this, it becomes clear that the people’s capacities of understanding dhamma in Vipassī were
better than the people’s dharma capacities in Gautama Buddha. The reasons why are because
when Prince Vipassī decided the renunciation, eighty-four thousand people followed him to
renunciate. Compared with Gautama Buddha’s renunciation, there was no one followed him. As
relationship of the action (renunciation) and response (people’s following him) are same as
related with karma and karmic retribution. Vipassī Buddha’s karma was stronger than Gautama
Buddha’s karma.iii. Two Chief DisciplesWhen Vipassī Buddha thought who would quickly



understand this teaching, he thought the the king’s son named ‘Kha ḍa’ and the high priest’s
son ‘Tissa’ could understand his teaching. Vipassī Buddha called them to come deer-
park.“Then Kha ḍa and Tissa, having harnessed some fine carriages, drove out of Bandhumatī
making for the deer-park of Khema. They took the carriages as far as they would go, then
alighted and continued on foot till they came to the Lord Buddha Vipassī. When they reached
him, they made obeisance to him and sat down to one side.”[28]Unlike five bhikkhus’ attitude of
the first meeting with Gautama Buddha, two disciples of Vipassī were ready to accept the
teaching of him. From this, we understand the capacities of two disciples of Vipassī were bigger
than five bhikkhus of Gautama Buddha.“The Lord Buddha Vipassī delivered to them a
graduated discourse on generosity, on morality, and on heaven, showing the danger,
degradation and corruption of sense-desires, and the profit of renunciation. And when the Lord
Buddha Vipassī knew that the minds of Kha ḍa and Tissa were ready, pliable, free from the
hindrances, joyful and calm, then he preached the Buddhas’ special sermon in brief: on
suffering, its origin, its cessation, and the path. And just as a clean cloth from which all stains
have been removed receives the dye perfectly, so in Prince Kha ḍa and Tissa the chapalin’s
son, as they sat there, there arose the pure and spotless Dhamma-Eye, and they knew:
“Whatever things have an origin, must come to cessation.””[29]From this, we understand the
sequence of teaching steps: 1) giving, ethical conduct and heaven, 2) drawback of sensual
pleasure, sordid and corrupt, and benefit of renunciation, 3) statues of mind be ready, pliable, rid
of hindrances, joyful and confident, 4) Four noble truth. By these four steps of teaching, two chief
disciples had the vision of Dhamma. These four steps, therefore, lead to attaining the Dhamma
eye in the Mahāpadāna sutta.iv. The Allowance to WanderThe Buddha Vipassī declared to six
million eight hundred thousand monk community members (Sa gha) about the relationship with
others and world for peace each other.“And at that time, in the royal capital of Bandhumatī, there
was a vast gathering of six million, eight hundred thousand monks. And when the Lord Buddha
Vipassī had withdrawn into seclusion, he thought: “There is now this great gathering of monks
here in the capital. Suppose I was to give them permission: ‘Wander abroad, monks, for the
good of the many, for the happiness of the many, out of compassion for the world, for the welfare
and happiness of devas and humans. Do not go two together, monks, but teach the Dhamma
that is lovely in its beginning, lovely in its middle, and lovely in its ending, both in the letter and in
the spirit, and display the holy life fully complete and perfect. There are beings with little dust on
their eyes who are perishing through not hearing Dhamma: they will become knowers of
Dhamma. But at the end of six years precisely you are to come together to the royal capital of
Bandhumatī to recite the disciplinary code.”[30]Unlike Gautama Buddha’s declaration of
spreading teaching, Vipassī Buddha’s declaration had every six years occasion for reciting the
monastic code in the Bandumatī. These six years of retreat for reciting the monastic code is the
same effect of four steps[31] of direct learning in front of the Buddha at that time. Therefore, the
reciting of the monastic code and the receiving the dharma in front of the Buddha have the same
effect.“And there the Blessed One Vipassī, the perfected one, the fully awakened Buddha,



recited the monastic code thus:Patient acceptance is the highest sacrifice,Supreme is Nibbāna,
so say the Buddhas.He’s not ‘one gone forth’ who hurt others,No ascetic he who harms
another.Not to do any evil, but cultivate the good;To purify one’s mind, this the Buddhas
teach.Not insulting not harming, restraint according to rule,Moderation in food, seclusion of
dwelling,Devotion to high thinking, this the Buddhas teach.’”[32]From this, it becomes clear all
Buddhas’ monastic codes are the same in the all the time. The aim of the Buddhas’ monastic
codes is no harm to others but harmonious living together. When somebody committed actions
to others by body, mouth and mind, he/she cannot have power for escaping even Buddhas.
Whether an awakened being or not, causal action affects responders. The responder has the
power of return karma or not. Therefore, actors and responders are always related with cause
and effect. The monastic codes are the most important to sustain the community and society all
the time. v. Being Informed by Deities“Many thousands of devas said: Such was the Lord’s
renunciation, such his going-forth, such his striving, such his full enlightenment, such his turning
of the wheel. And we, sir, who have lived the holy life under the Lord, having freed ourselves
from sense-desires, have arisen here… The Lord said: And so it is, monks, that by his
penetration of the fundamentals of Dhamma the Tathāgata remembers the past Buddhas who
have attained final Nibbāna, cutting through multiplicity, blazing a trail, have exhausted the
round, have passed by all suffering; he recalls their births, their names, their clan, their life-span,
their twin-disciples, their assemblies of disciples: ‘These Blessed Lords were born thus, were
called thus , thus was their clan, thus was their morality, their Dhamma, their wisdom, their
dwelling, thus as their liberation.’”[33]From this, we understand that sixteen norms are all the
same as seven previous Buddhas. The sixteen dhammatā are the necessary conditions of
becoming Buddha. It had been showed the appearance of Buddhas were not awareness of
dharma but dhammatā. The concept of the sixteen fixed norms of bodhisattvas
(bodhisattvadhammatā) had led to the Buddhas’ fixed norms (Buddhadhammatā). Therefore,
the concept of the Buddha transited from an awaken human being in Mahāvagga to a promised
unique being by fixed norms (dhammatā) in Mahāpadāna Sutta.4. Khuddaka NikāyaAccording
to E. Lammote, Khuddaka Nikāya had been arranged under Suttapiṭaka by certain process from
number one to number four on the sectarian history. “The difficulty of inserting the minor texts
(Pāli khuddaka, Skt. kṣudraka) into the Tripiṭaka gave rise to some wavering in the arrangement
of the three Baskets.The Pāli canon and the Narrative Nandimitra, a work which was translated
into Chinese at the beginning of the seventh century, makes the minor texts the fifth and last
collection of the Sūtrapiṭaka.Sūtrapiṭaka 1. Dīrghāgama2. Madhyamāgma3.
Ekottārāgama4. Sa yuktāgama5. KṣudrakāgamaVinayapiṭakaAbhidharmapiṭaka Certain
schools, while also inserting the minor texts into the Sūtrapiṭaka, declined to give them the title
of agama but attributed to them that of piṭaka. This was the case for the Mahāsā ghikas, the
Haimavatas, the Mahīśāsakas and the Dharmaguptakas. There canon is therefore presented as
follows:Sūtrapiṭaka 1. Dīrghāgama2. Madhyamāgma3. Sa yuktāgama4. Ekottārāgama5.
KṣudrakapiṭakaII. VinayapiṭakaIII. AbhidharmapiṭakaIn contrast to Suttapiṭaka in five



Nikāyas and Sūtrapiṭaka in four Āgamas completed by a Kṣudrakapiṭaka, some schools only
recognized a Sūtrapiṭaka in four Āgamas and excluded the minor texts from their Tripiṭaka. The
existence of a Sūtra piṭaka in four Āgamas only is authenticated by the early canonical texts,
since the Mahāparinirvā asūtra, in two of its recensions, states that the Arhats of the first council
received four Āgamas from the lips of Ānadda: Madhyama, Dīrgha, Ekottara and Sa yuta.The
Mahāyānists, who derived their canonical writings from the Sarvāstivādins, make a special
Piṭaka of these Kṣudrakas, as distinct from the traditional Tripiṭaka. This is what is shown by
various Mahāyānist works such as the Narrative of the compilation of Tripiṭaka and
Kṣudrakapiṭaka, the Upadeśa, the Fen pieh kung tė lun and the Yogacaryābhūmi where the
canon is analyzed as follow:VinayapiṭakaSūtrapiṭaka in four
ĀgamasAbhidhrmapiṭakaKṣudrakapiṭaka”[34]As following the hypothesis of development,
Khuddaka Nikāya by É. Lamotte, I assume that the reason why he rearranges Khuddaka Nikāya
in Tripiṭaka is the role of the indication of different sectors of schools. Four Nikāya and Āgama
were already set up on the formula but Khuddaka Nikāya was relatively more flexible to put the
new idea of the philosophy. For the conceptualization of the Buddha, I would like to choose
Khuddaka Nikāya because of preservation of bodhisattva concept, which is the seed of the
Buddha (bodhi bīja). This concept is the first evolution the concept of the Buddha in Early
Buddhism. There are fifteen texts in Khuddaka Nikaya, which are 1. Khuddaka-pāṭha, 2.
Dhammapada, 3. Udāna, 4. Itivuttaka, 5. Sutta Nipāta, 6. Vimāna Vatthu, 7. Peta Vatthu, 8. Thera
Gāthā, 9. Therī Gāthā,10. Jātaka, 11. Niddesa, 12. Paṭisa bhidā Magga, 13. Apadāna, 14.
Buddhava sa, and 15. Cariyā piṭaka.According to B. C. Law, there is no justification for regarding
the order of enumeration as being the order of chronology. In the Theravāda tradition, however,
Dīgha-bhā akas classified the books of Khuddaka Nikāya leaving out of consideration the four
books, namely, Cariyāpiṭaka, Apadāna, Buddhava sa and Khuddakapāṭha. Whereas,
Buddhaghosa informs us that the Majjhima-bhā aka list contained the names of the fifteen
books, including Cariyāpiṭaka, Apadāna and Buddhava sa as the three books in addition to
those which are recognized by the Dīgha-bhā akas. It is important to note that the Majjhima-
bhā aka list has taken no cognizance of the Khuddakapāṭha mentioned as the first book in
Buddhaghosa’s own list.[35]By these facts, it could be known that Cariyāpiṭaka, Apadāna and
Buddhava sa would be added relatively later than other books in Khuddaka Nikāya. Therefore, it
is good for understanding how the concept of the Buddha developed from the earlier to later
period of time in the Cariyapiṭaka, Apadāna and Buddhava sa among fifteen texts of the
Khuddhaka Nikāya. 1) CariyāpiṭakaCariyāpiṭaka, Apadāna and Buddhava sa were relatively
late contained among fifteen books of the Khuddaka Nikāya by the Majjhima-bhāņakas;
therefore, they were called “the three legendary chronicles” by B. M. Baruna.[36] These three
books represented the concept of the Buddha in the Theravāda tradition. Cariyāpiṭaka explained
about the past lives of Bodhisattva in the Bhadda-eons[37] whereas Apadāna showed about the
present life of the Buddha. Consequently, Buddhava sa concluded all chronicle of Buddhas and
explained about the norms of the Buddha. It seems that it is an expanded version of



Mahāpadāna sutta. In Cariyāpiṭaka, there are thirty-four birth stories of the historical Buddha in
the Bhadda-eon. Each story related to the ten perfections (dasa pāramitās) whereby Gautama
attained Buddhahood are mentioned in it. These stories are divided into three divisions. The first
division contains ten stories devoted to the perfection of Giving, Dāna; the second division also
has ten stories, all devoted to the perfection of Morality, Sīla; and the third division contains
fifteen stories, the first five of which are concerned with the perfection of Renunciation,
Nekkhamma, the one following with the perfection of Resolute Determination, Adhiṭṭhāna, the
next six with the perfection of Truth, Sacca, the next two with the perfection of Loving-Kindness,
Mettā, and the final one with the perfection of Equanimity, Upekkhā. It remains for one of the
concluding Envoi-verses, number nine, to state that the perfections of Wisdom, Paññā. Energy
(Vīrya) and Patience (Khanti) had also been attained.[38]The term the ‘Cariya’ means ‘conduct,
behavior or life of’. Therefore, the Cariyapiṭaka can be interpreted ‘the lives of the bodhisattva’ or
‘the conducts of the bodhisattva’. Compared with the four life cycles of brahmanas (ashrama),
the first stage is the Brahmacariya which is focused on education and included the practice of
celibacy. Therefore, the Brahmacariya means the pre-educations or practice to become Brahma.
In the same manner, the Cariyapiṭaka is the collection of lives of the bodhisattva, who was
appointed future Buddha, how to practice throughout incalculable period. The concept of the
bodhisattva in the Cariyapiṭaka showed how great merit accumulates by scarifying his lives to
become a Buddha. In this sense, there is purifying his karma by ten pāramitā practices during
innumerable period of time.Unlike the Brahmacariya from childhood to twenty-five years old and
for duties of practice under a guru (teacher), bodhisatta’s ten pāramitās are focused on
becoming a Buddha during innumerable lives. As a matter of fact, the rebirth is a negative
concept in Early Buddhism. There is the concept of the rebirth, however, had been shown as
positivity in the Sa khārupapattisutta.According to the Sa khārupapattisutta (MN 120), it was
shown that how to attain rebirth by choice.“Here, bhikkhus, a bhikkhu possesses faith, ethics,
learning, generosity and wisdom. He thinks: ‘Oh, that on the dissolution of the body, after death, I
might reappear in the company of well to-do noble!’ He fixed his mind on that, establishes it,
develops it. These aspirations and this abiding of his, thus developed and cultivated, lead to his
reappearance there. This, bhikkhus, is the path, the way that leads to reappearance
there.”[39]From this, it becomes clear that a bhikkhu, who possessed faith, ethics, learning,
generosity and wisdom, can rebirth life to life. In this sense, the Bodhisattva also has these five
qualities in the Cariyapiṭaka. Among ten pāramitās, the perfection of Resolute Determination
(adhiṭṭhāna) is the important role for the next rebirth. Therefore, the concept of the Bodhisattva in
the Cariyāpiṭaka is the Bodhisatta’s strong determination for attainment of Buddhahood through
the infinite life times. This is the reason why the Bodhisattva, who was the future Gautama
Buddha, could rebirth again and again for attainment of Buddhahood.2) ApadānaApadāna,
(Pāli: “Stories”), collection of legends about eminent Buddhist disciples, one of the latest books
in the latest section (the Khudaka Nikāya) of the Sutta Piṭaka (“Basket of Discourse”) of the Pāli
canon. This work, which is entirely in verse, presents stories about 547 monks and 40 nuns. For



each personage there are tales about one or more previous lives as well as about his or her
stories of meritorious acts of formal piety and charitable service. The Sanskrit cognate of the
term is the Avadāna.[40]The word Apadāna means ‘pure action’, or ‘heroic deed’. Each of the
Apadānas gives the life of its hero or heroine in one or more previous births. An “Apadāna” has
both a story of the past and a story of the present, but it differs from the Jātaka in that the latter
refers always to the past life of a Buddha, whereas an Apadāna deals usually, not always, with
that of an arhat.[41]The basic theme which underlines all the stories in the collection is the
efficacy of the law of karma (Pāli kamma), “effective (deliberate) action and its result”. The
primary purpose of the Apadāna is to explore, within a particular Buddhist framework, the
doctrine that good actions based on good intentions bring about good results and that bad
actions based on bad intentions bring about bad results. The Critical Pāli Dictionary describes
the Apadāna as “tales in verse about the past karma of Buddhist saints”. In the Apadāna-s of the
elder monks and nuns, the actions performed and the results obtained are almost always good.
[42]Under the karmic retribution’s circumstance, there was no exception even to Gautama
Buddha in the Apadāna literatures. On the Buddhāpadāna commentaries, especially there are
bad karmic results of Buddha in the previous lives such as like these:“Dukkarañca
abbhakkhāna , abbhakkhāna punāpara ;Abbhakkhāna silāvedho, sakalikāpi ca vedanā.
(Difficult deeds and slander again another slander, slanderous accusation, hit by stone, and
splinter pain.)Nā āgiri sattacchedo, sīsadukkha yavakhādana ;Piṭṭhidykkhamatīsāro, ime
akusalakāra ā”ti.(Nā āgiri elephant, knife-cut, head-suffering, corn eating, back-pain, purging
blood: these constitute the doing of evil deeds.)”[43]On the life of Gautama Buddha, there were
evil karmic results because of the previous lives’ evil deeds by body, mouth, and mind toward
Buddhas or silent Buddhas.Then, what is different with Buddha’s karma and others?According
to Continued Existence (Paṭhamabhava) Sutta (AN 3.76),“So, Ānanda, deeds are the field,
consciousness is the seed, and craving is the moisture. The consciousness of sentient beings –
hindered by ignorance and fettered by craving – is established in a middle realm. That’s how
there is rebirth into a new state of existence in the future.(Iti kho, ānanda, kamma khetta ,
viññā a bīja , ta hā sneho. Avijjānīvara āna sattāna ta hāsa yojanāna hīnāya dhātuyā
viññā a patiṭṭhita eva āyati punabbhavābhinibbatti hoti.)”[44]From this, we understand
karma means the field in a condition of rebirth into a new state of existence in the future. If they
were the fixed conditions of seed and carving, a good karma means that a fertile field which has
a rich soil for bearing a lot of fruits. On the contrary, a bad karma means a barren field which has
a poor soil for bearing less fruits. Therefore, the field (kamma) of Buddha becomes the merit of
all sentient beings because of Bodhisatta’s ten perfections (pāramitās) through scarifing his lives
(consciousness, seed) for others (kamma, field) in the incalculable period of time, especially the
perfection of Resolute Determination (adhiṭṭhāna) among ten perfections because of the selfless
condition of rebirth into a new state of existence in the future.According to the Buddhāpadāna,
after enlightenment of the Gautama Buddha, he realized that the Buddha’s fields are
uncountable.“There’s no end to going aboutin the world in ten directions.And in this quarter of



the worldthe Buddha-fields can’t be counted. (64)”[45]From this, we understand the deeds done
by Buddhas are Buddhas’ apadānas which is the stories of the Buddhas’ karmic retributions. It
should be seen as the performance of thirty perfections (ten pāramitās as manners of low,
middle and high levels) altogether beginning with the perfection on charity of innumerable
Buddhas similar in number to the particles of sand on the banks of Gangā river. Finally, the
Bodhisattva attained Buddha-hood because the Bodhisattva of the thirty perfections had
nourished incalculable merits (kamma, field) over a period of time.As a view of the relationship
of cause and effect, the cause of bodhisattva’s thirty pāramitās must lead to the effect of Buddha-
hood. Therefore, the concept of the Buddha had been developed from the unique awakened
human being to a bodhisattva who embodied thirty pāramitās. It is the prototype of a
transcendental being in the second chapter. There is the original text of “Buddhāpadāna
(Legends of the Buddhas)” translated by Jonathan S. Walters. These seventy-seven verses
could divide three parts for the contents. The first part is from number one to sixty-three. This
part explains the process of attaining Buddhahood. There are ten steps of the process of the
Buddhahood; 1. Purified mind, 2. Meet Buddha, 3. Worship, 4. Build Palace, 5. Offering
Buddhas, 6. Listening Dhamma, 7. Ornament palace, 8. Celebrating massive good karma result,
9. Charity and Accumulation of merit, 10. Attaining Buddha hood. Verses sixty-four to sixty-eight
explain about the Buddha’s field which is whole triple world, the Buddha’s seed which is the
dharma and the Buddha’s wishing which is all beings’ happiness. Moreover, verses sixty-nine to
seventy-seven explain the teaching of dhamma, which is profound and fathomless. According
to S.M. Cutler, “The past story in this apadāna is unusual in that it deals with an episode from a
former life in which the bodhisattva was close to the end of his path to Buddha-hood and it
describes a mental rather than a physical offering performed as an act of homage. The Buddha
describes how he mentally created a jeweled mansion, filled with countless numbers of
Buddhas, paccekaBuddhas and “Disciples of the Conquerors” (jinasāvaka) and located within a
glorious Buddha-field (Buddha(k)khetta), as a pious action.”[46]i. Process of the attainment of
Buddhahood.“[Now] listen, with purified minds,to the legends of the Buddhas,innumerable
Dhamma-kingswho fulfilled thirty perfections. (1)I worshipped them [bowing] my head,having
praised with ten fingers pressed,those World-Chiefs with followers [and]the Best Buddhas’
Awakening. (2)I brought it all forth with my mind:things on the ground and in the sky,uncountable
as are the gemsfound in the fields of the Buddhas. (3)I created a palace there,with a floor made
out of silver.Various floors made out of gemsarose and stretched up toward the sky. (4)I conjured
up all past Buddhas,World-Leaders, [their] Assemblies too,with their natural complexions[and]
forms, and [all] their followers. (18)Having entered through the doorwayall the Buddhas and
followerssat down on chair all made of gold[and formed] an exalted circle. (19)Those Buddhas
who live here-and-now,who have no rivals in the world.and those who lived in former times:I
brought them all into the world. (21)
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