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Preface

This volume offers a new translation of the Suttanipata
together with its commentarial apparatus. The Suttanipata is
an anthology of discourses ascribed to the Buddha, included
in the Khuddaka Nikaya, the Minor or Miscellaneous Collec-
tion, the fifth of the five nikayas that constitute the Sutta Pitaka
(or Compilation of Discourses) of the Pali Canon. The Sutta-
nipata sits in this collection alongside such popular works as
the Dhammapada, the Udana, and the Itivuttaka, and is itself
a perennial favorite among followers of Theravada Buddhism.
Most of the discourses in the Suttanipata are in verse, some
in mixed prose and verse. None is entirely in prose. Several
discourses in the Suttanipata are found in the main collec-
tions—specifically in the Majjhima, Samyutta, and Anguttara
Nikayas—though most are unique to this anthology.
Linguistic and doctrinal evidence suggests that the Sutta-
nipata took shape through a gradual process of accretion spread
out over three or four centuries. The anthology is unique to the
Pali Canon, though it contains discourses with parallels in other
transmission lines among the schools of Early Buddhism. This
implies that the Suttanipata itself was compiled within the Pali
school from preexisting material. Several of its texts are con-
sidered to be among the most ancient specimens of Buddhist
literature. Among these are two chapters, the Atthakavagga
(chap. IV) and the Parayanavagga (chap. V), that are quoted in
the Samyutta and Anguttara Nikayas. These two chapters are,
moreover, the subjects of a two-part expository text, the Nid-
desa, so old that it was included in the Khuddaka Nikaya. The
Suttanipata also contains discourses that have been absorbed
into the common Theravada monastic liturgy, among them the
Metta Sutta and the Ratana Sutta, and popular discourses like
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14 The Suttanipata

the Parabhava Sutta and the Mahamangala Sutta that serve as
the basis for Buddhist lay ethics. These suttas are often drawn
upon by preachers of the Dhamma for their sermons to the
laity.

The Suttanipata has been previously translated into English
at least six times: by Robert Chalmers, Viggo Fausbell, E.
M. Hare, Ven. H. Saddhatissa, K.R. Norman, and N.A. Jaya-
wickrama. A German translation by Nyanaponika Thera is
also available. A translation of the Atthakavagga by Bhikkhu
Panfiobhasa has been published in a small printed edition,
inclusive of the Pali text. Several chapters and individual suttas
are posted on the website Access to Insight, most translated by
Thanissaro Bhikkhu. Another translation of the Atthakavagga,
this one by Gil Fronsdal (2016), was published too late for me
to consult when preparing the present work.

My intention, in preparing this work, was not to offer still
another translation that would improve on the work of my
predecessors and shake up the world of Buddhist scholarship
with bold, innovative renderings. Rather, it was to make the
Suttanipata available in an accurate and readable version along
with its commentaries as preserved in the Pali Buddhist tradi-
tion. This is, I believe, the first time that the entire Suttanipata
Commentary and substantial excerpts from the Niddesa have
been published in translation.

I based my translation of the Suttanipata on three editions. I
relied primarily on the excellent Roman-script edition by Dines
Anderson and Helmer Smith, published by the Pali Text Soci-
ety (PTS), but I also consulted two other versions. One is the
electronic edition of the Burmese Chattha Sangayana Tipitaka,
the Sixth Council compilation, published by the Vipassana
Research Institute and available online (designated CST4). The
other is the Sinhala-script Buddha Jayanti edition published in
Sri Lanka, now available online as a PDF. Occasionally I pre-
ferred a reading in one or another (or both) of these editions to
that in the PTS edition. When I do so, I have usually mentioned
my preference in a note. My numbering scheme follows that of
the PTS edition.

In preparing my translation of the Suttanipata I regularly
consulted the careful and precise translations by Norman and
Jayawickrama and often refer to them in my notes. I also found
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Norman'’s endnotes (which take up 300 pages of his 430-page
volume, The Group of Discourses) particularly helpful in under-
standing the text from a philological perspective. Jayawick-
rama’s monograph, “A Critical Analysis of the Suttanipata,”
gave me insights into the work’s historical and linguistic devel-
opment. The two translations I consulted most often occasion-
ally differ due to their divergent approaches. Norman’s aim, as
he expresses it in his preface, is “to give the meaning of the text
as it was intended to be understood by the original speakers, or
as it was accepted by the first hearers” (GD x). This is a tall order
for one living so far from the culture and environment in which
the Suttanipata took shape, but Norman brought to the task
his consummate knowledge of Middle Indo-Aryan languages.
Jayawickrama, in contrast, leans heavily on the commentary
and thus follows more closely traditional Theravadin exegesis.

In my translation I have tried to steer a middle course
between the two. I sought to remain faithful to the words of
the text when it is clear, simple, and straightforward. Since this
is not always the case, I relied on the commentary to under-
stand more difficult verses and obscure words and expres-
sions. There were, however, places where I had to differ from
the commentary, even when doing so created a dissonance
between my rendering of the root text and the commentary. I
have noted these discrepancies in the introduction (pp. 78-81),
where I refer to the notes that explain my disagreements. Also,
unlike Norman and Jayawickrama, I have composed my trans-
lation in free verse. Since I am not a poet, I did not aim at poetic
elegance but simply at rendering the verses in a style that is
more uplifting and less pedantic than a bare prose translation.

To keep the translation of the canonical text as trim as pos-
sible, I have relegated virtually all my notes dealing with mat-
ters of substance to the commentarial section, with verse and
commentarial numbers correlated. The citation of lines in these
notes refer to the Pali text, not the translation. Thus, for exam-
ple, 189c means verse 189, third line of the Pali. Because of the
differences in syntax between the two languages, the line num-
ber of a Pali verse is not always the same as that of the English
rendering. The notes to the root text deal primarily with my
choices among the readings in the three editions I consulted
and with other minor linguistic matters. Occasionally too I cite
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the commentary in a note to clarify a reading. I have recorded
parallels to the discourses in the Suttanipata in two places:
under the summary of each sutta in the Guide to the Suttas
and in Appendix 1. I also refer to parallels when I discuss them
in the notes to the commentarial section.

The commentary on the Suttanipata is named Paramattha-
jotika. Since the commentary on the Khuddakapatha, a short
work in the Khuddaka Nikaya, is also named Paramatthajotika,
modern editors designate the Khuddakapatha Commentary
“Paramatthajotika 1” and the Suttanipata Commentary “Paramat-
thajotika 11.” Paramattha means “supreme meaning” and jotika
“illuminator” or “elucidator.” Thus I render the title “Elucida-
tor of the Supreme Meaning.” This commentary is traditionally
ascribed to Acariya Buddhaghosa, the Indian monk who came
to Sri Lanka in the fifth century c.e., where he composed the
Visuddhimagga (“Path of Purification”), a comprehensive trea-
tise on Buddhist doctrine and meditation, and commentaries
on the four main Nikayas; he may also have been the author of
still other commentaries as well. These commentaries—known
as atthakathi—were based largely on older commentaries pre-
served in the ancient Sinhala language, which in turn, it is said,
were translated from still older Indian originals brought to the
island centuries earlier.

Buddhaghosa’s authorship of the commentary to the Sutta-
nipata is disputed, and it is virtually impossible to settle the
issue with certainty. What is clear, however, is that the author of
the Suttanipata Commentary, whoever it may have been, draws
upon the same system of exegesis that Buddhaghosa used, the
system that had evolved over the centuries at the Mahavihara,
the Great Monastery in Anuradhapura, the ancient capital of
Sri Lanka. Paramatthajotika 11 thus belongs to the same body
of atthakathi considered authoritative by the Theravada school
of Buddhism. These commentaries look at the canonical texts
through the lens of exegetical analysis maintained by the elders
of the Mahavihara, which often draws upon ideas and schemes
of categories unique to the Pali school.

I have translated the entire commentary, with a few minor
omissions. I omitted portions of the “term explanations”
(padavannana) that merely define particular Pali words in the
canonical text by way of synonyms more familiar to readers
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in the age of the commentaries. To have translated these pas-
sages into intelligible English, I would have had to define com-
mon English words with other common English words, which
would be redundant if my translation of the root text is suf-
ficiently clear. I have omitted, too, translations of individual
sentences here and there that deal with technical grammatical
issues and other matters of protocol.

My translation of the commentary is based primarily on the
PTS edition of Paramatthajotika 11, edited by Helmer Smith. I
also consulted the Vipassana Research Institute’s electronic
version of the Chattha Sangayana edition and the Sinhala-
script Simon Hewavitarne Bequest edition. Smith omitted
from his edition of Pj II the commentaries on three suttas that
the Suttanipata shares with the Khuddakapatha—the Metta,
Ratana, and Mahamangala Suttas. He had already edited Para-
matthajotika 1, and since the explanations of these discourses
are almost identical in the two commentaries, he decided to
avoid the repetition. I therefore translated the commentaries
on these suttas from the PTS edition of Pj I, again while also
consulting the Burmese and Sri Lankan editions of Pj II, which
include them.

While the style of the atthakatha can be dense and ponder-
ous, I believe it is important to have the commentaries on the
canonical text available in English translation as a safeguard
against arbitrary interpretations. Since the Suttanipata is com-
posed mostly in verse, and the stanzas are sometimes obscure
and suggestive, it is tempting for writers on Early Buddhism
to seize upon single suttas and even a few enigmatic stanzas
as the building blocks for erecting their own personal theories
about “Original Buddhism just as the Buddha intended it.”
Thus, based mainly on the Suttanipata, claims are sometimes
put forth that Buddhism was originally a premonastic move-
ment made up of individualistic wandering hermits, or that
the Buddha was a radical skeptic whose teaching had no room
for such ideas as kamma, rebirth, samsara, and transcendent
liberation, but was aimed solely at inner tranquility through
the relinquishment of all views and attachments. Such theories
depend largely on selective citation in defiance of the weight of
evidence bearing down from the great mass of Early Buddhist
literature and stubborn facts about the history of Buddhism.
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Reading the Suttanipata in the light of the main Nikayas and
their commentaries should serve to correct such speculative
theories. While the commentaries certainly represent the views
of later generations of exegetes and may not capture the origi-
nal intent of the work in all respects, to ignore or reject them is
to dismiss the cumulative efforts of the early doctrinal masters
to understand and explain the Word of the Buddha.

As mentioned above, two chapters of the Suttanipata, the
Atthakavagga and the Parayanavagga, along with the Khag-
gavisana Sutta, were taken as the subjects of an expository
work included in the Khuddaka Nikaya. This work, known
as the Niddesa or “Exposition,” is divided into two parts. The
larger part, the Mahaniddesa or “Great Exposition,” comments
on the Atthakavagga; the Ciilaniddesa or “Minor Exposition”
comments on the Parayanavagga and the Khaggavisana Sutta.

By necessity I have included only excerpts from the Nid-
desa. Given that the Mahaniddesa comes to 385 pages in the
Chatthasangayana edition, and the Ciilaniddesa to 275 pages,
full translations of these texts would have swelled this volume
far beyond serviceable size. I have selected what I consider
the most illuminating passages of both parts of the Niddesa
and interlaced them with the translation of Pj II. I have some-
times simplified my renderings of the Niddesa (for example,
by shortening the chains of synonyms it typically employs) and
have tried to avoid excessive repetition, which is hard to do
with a work as repetitive as the Niddesa. Only occasionally did
Linclude translations of the suttas from other sources that the
Niddesa quotes to reinforce its explanations.

William Stede, in editing the PTS edition of the Ciilaniddesa,
reorganized the work in accordance with his own conception
of it as “an aggregate of disconnected pieces or atoms.” He
arranges, in Pali alphabetical order, the terms commented on
by the Ciilaniddesa and for each term provides the verse num-
bers where the terms occur and the relevant explanations.
For this reason his edition was not suitable for my purpose,
which requires that I follow the sequence of the verses. I have
therefore used as my text the Vipassana Research Institute’s
electronic version of both parts of the Niddesa, the Mahi and
the Ciila portions, included in their edition of the Pali Tipitaka
(CST4). Each complete excerpt from the Niddesa is marked off
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with il at the beginning and B: at the end. The source for each
excerpt is set in bold preceding the passage. Those who read
Pali can find the passage in the electronic version by comparing
these numbers with the VRI page numbers at the bottom edge
of the window.

The serious non-academic student of Early Buddhism might
feel daunted by the amount of material presented in this vol-
ume and not know where or how to proceed. As a practical
approach, I suggest initially reading the introduction and the
Guide to the Suttas, and then the translation of the Suttanipata
itself. Read it slowly and reflectively, without being anxious to
understand every verse and line on a first reading. After read-
ing and digesting the root text to the best of one’s ability, return
to the text again, this time reading each sutta individually—
or perhaps even each verse—along with the commentary on
it. Skip over those parts of the commentary one finds dense,
tedious, pedantic, or irrelevant to one’s concerns, and focus on
those parts that actually explain the text. Connections between
the root text and the corresponding portion of the commen-
tary are easy to make because both use the same numbering
scheme. Thus, for instance, the commentarial explanation of
stanza 18 can be located by finding the bold number 18 in the
commentarial section. Lines and phrases from the root text
being commented on, known as the lemma, are set in bold (as
thus illustrated). This makes them easy to identify. Occasion-
ally, when there are gaps in the numbering of the commen-
tary sections, this is either because the commentary does not
comment on the verse (since all the terms are already clear) or
because it merely offers routine word glosses that I thought
need not be translated.

By any merit I have acquired through this work, may the
Three Gems of the Ratana Sutta long flourish in the world and
may the peoples of the world live together in peace, guided by
the ethics of the Parabhava Sutta, the values of the Mahaman-
gala Sutta, and the sublime attitudes of the Metta Sutta. May
seekers of liberation discard erroneous views and deviant
practices, as advised by the Atthakavagga, and set their feet
on the path to the goal pointed to by the Parayanavagga, the
Chapter on the Way to the Beyond.
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Key to the Pronunciation of Pali

The Pali Alphabet

Vowels: a,3,i,1,u,14, e, 0

Consonants:
Gutterals:  k, kh, g, gh, n
Palatals ¢, ch,j, jh, i
Cerebrals t, th,d,dh,n
Dentals t,th,d, dh, n
Labials p,ph, b, bh, m
Other v, 1,1,1,v,s,h,m

Pronunciation

aasin “cut”

a as in “father”
iasin “king”
1as in “keen”
u as in “put”

1 as in “rule”

e as in “way”
o as in “home”

Of the vowels, e and o are long before a single consonant and
short before a double consonant. Among the consonants, g
is always pronounced as in “good,” ¢ as in “church,” i as in
“onion.” The cerebrals (or retroflexes) are spoken with the
tongue on the roof of the mouth; the dentals with the tongue
on the upper teeth. The aspirates—kh, gh, ch, jh, th, dh, th, dh, ph,
bh—are single consonants pronounced with slightly more force
than the nonaspirates, e.g., th as in “Thomas” (not as in “thin”);
ph as in “putter” (not as in “phone”). Double consonants are
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always enunciated separately, e.g., dd as in “mad dog,” gg as in
“big gun.” The pure nasal (niggahita) m is pronounced like the
ng in “song.” An o and an e always carry a stress; otherwise the
stress falls on a long vowel —i, 7, i, or on a double consonant,
or on 11.
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Abbreviations

I. Ebrtions Usep

Be Burmese-script Chattha Sangayana Tipitaka edi-
tion in Vipassana Research Institute’s electronic
version 4.0

Ce Sinhala-script edition

Ee Roman-script edition

II. TexTs iIN PaL1 AND OTHER INDIAN LANGUAGES

Unless otherwise specified, references to Pali texts are to the
editions of the Pali Text Society. References to Vism followed
by Ppn give first the page number of the PTS edition of the
Visuddhimagga followed by the chapter and section number of
Bhikkhu Nanamoli’s translation, The Path of Purification.

AN Anguttara Nikaya

Ap Apadana

Ap-a Apadana-atthakatha

As Atthasalini

Bv Buddhavamsa

Bv-a Buddhavamsa-atthakatha
Cp-a Cariyapitaka-atthakatha
Dhp Dhammapada

Dhp-a Dhammapada-atthakatha
Dhs Dhammasangani (VRI ed.)
Dip Dipavamsa

DN Digha Nikaya

It Itivuttaka

It-a Itivuttaka-atthakatha

Ja Jataka-atthakatha
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Mhv
Mil
MN
Mp
Mp-t

Nidd I
Nidd I-a
Nidd I
Nidd IT-a
Patis
Patis-a
PDhp
Pj1

pjlI

Pp

Ps

Ps-t

Pv
Sag
SN
Sn
Sp
Sp-t
Spk
Spk-t

Sv
Sv-t

Th

Th-a

Thi
Thi-a
Ud

Ud-a
Udana-v
Vibh
Vibh-a

Mahavamsa

Milindapaiiha

Majjhima Nikaya

Manorathaptirani (Anguttara Nikaya-atthakatha)
Manorathaptirani-tika (Anguttara Nikaya-tika)
(VRIed.)

Mahaniddesa (VRI ed.)
Mahaniddesa-atthakatha

Calaniddesa (VRI ed.)
Calaniddesa-atthakatha

Patisambhidamagga
Patisambhidamagga-atthakatha

Patna Dharmapada

Paramatthajotika I (Khuddakapatha-atthakatha)
Paramatthajotika II (Suttanipata-atthakatha)
Puggalapafinatti

Papaficastidani (Majjhima Nikaya-atthakatha)
Papaficasiidani-tika (Majjhima Nikaya-tika)
(VRIed.)

Petavatthu

Sarirarthagatha (of the Yogacarabhtimi)
Samyutta Nikaya

Suttanipata

Samantappasadika (Vinaya-atthakatha)
Saratthadipani-tika (tika on Sp) (VRI ed.)
Saratthappakasini (Samyutta Nikaya-atthakatha)
Saratthappakasini-tika (Samyutta Nikaya-tika)
(VRI ed.)

Sumangalavilasini (Digha Nikaya-atthakatha)
(VRI ed.)

Theragatha

Theragatha-atthakatha

Therigatha

Therigatha-atthakatha

Udana

Udana-atthakatha

Udanavarga

Vibhanga (VRI ed.)

Vibhanga-atthakatha
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Vin

Vism
Vism-mht
Vmv

Vv

Vv-a

Vinaya

Visuddhimagga
Visuddhimagga-mahatika (VRI ed.)
Vimati-vinodani (tika on Sp) (VRI ed.)
Vimanavatthu
Vimanavatthu-atthakatha

III. TexTts 1IN CHINESE

DA
EA
MA
SA
SA?

SA?

T

Dirghagama (R &4F)

Ekottarikagama (Y45 &45)

Madhyamagama (FBI&45)

Samyuktagama (¥ 245)

Samyuktagama (another translation; incomplete)
(BUEHERT 2 45)

Samyuktagama (another translation; incomplete)
(BIBHERT 2 45)

Taisho edition

IV. OrHER WORKS

BL
CDB
CMA

GD
NDB
Ppn

Buddhist Legends (see Burlingame 1921)

Connected Discourses of the Buddha (see Bodhi 2000)
A Comprehensive Manual of Abhidhamma (see Bodhi
2007a)

The Group of Discourses (see Norman 2006b)
Numerical Discourses of the Buddha (see Bodhi 2012)
Path of Purification (trans. of Vism)

V. RErerReNCE WORKS

BHSD

DOP
DPPN

PED

SED

Buddhist Hybrid Sanskrit Dictionary (see Edgerton
1953)

A Dictionary of Pili (see Cone 2001, 2010)
Dictionary of Pali Proper Names (see Malalasekera
1937-38)

Pali-English Dictionary (see Rhy Davids and Stede
1921-25)

Sanskrit-English Dictionary (see Monier-Williams
1899)
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VI. OTHER ABBREVIATIONS

CST4 Chattha Sangayana Tipitaka Version 4.0

PBR Pali Buddhist Review

PTS Pali Text Society

Skt Sanskrit

VRI Vipassana Research Institute (Igatpuri, India)
n. note

P PpP- page, pages

* before title: title is hypothetical reconstruction;

before word: word not listed in dictionary; after
word: wild character
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Introduction

1. THE SUTTANIPATA AS A COLLECTION

The Suttanipata is an anthology of Buddhist discourses belong-
ing to the Khuddaka Nikaya, the fifth collection in the Sutta
Pitaka of the Pali Canon. The title of the work means a compi-
lation (nipata) of discourses (sutta). Several of these discourses
occur elsewhere in the Sutta Pitaka, but most are unique to
this collection. The commentary to the work, Paramatthajotika
II, already recognizes its composite nature when, in its intro-
ductory verses, it says that “it is so designated [Suttanipata]
because it was recited by compiling suitable suttas from here
and there.”" It is sometimes claimed that the Suttanipata is one
of the most ancient Buddhist texts. This may be true of some
of its contents, but it is not true of the collection as a whole. As
an anthology that emerged from the oral tradition, the Sutta-
nipata is a multitextured, multilayered work that spans several
phases of Buddhist literary activity. It includes material that
belongs to the most ancient stratum, but it also contains other
material which, while still representative of Early Buddhism,
has to be assigned to a later period. Exactly when the anthol-
ogy came into existence is not known, but since, as a collection,
it has no parallel in the texts surviving from other Early Bud-
dhist schools, it is likely to be unique to the Pali school now
known as the Theravada.

The stratification of material in the Suttanipata shows that as
a collection it underwent a process of gradual growth and evo-
lution as newer material was added to a more primitive core
and the contents were rearranged until it arrived at its present
shape. The growth of the Suttanipata by the addition of new
material does not necessarily mean that all the suttas inserted
into the anthology at a later time were composed subsequent to

27
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those included earlier. It is likely that as the work took shape,
older suttas and strings of verses that were floating freely in
the oral tradition, without anchorage in any established textual
collection, were absorbed into the Suttanipata in order to pro-
vide them with a secure home.

An illustration of this point is the Uraga Sutta, the first dis-
course in the collection. Four versions of the Uraga verses in
Indic languages are known, and from their common theme
and method of arrangement it is clear the verses always existed
as a set. The version transmitted in the Gandhari language was
inserted into the Gandharl Dharmapada, at the end of the
chapter on the bhikkhu (chapter 2, corresponding to chapter 25
of the Pali Dhammapada). Another version, found in the Patna
Dharmapada, has its own chapter (22), the last in the work.
And still another version, in Sanskrit, is included in the bhiksu
chapter (32) of the Udanavarga, a work of the Dhammapada
genre; several verses referring to flowers are included twice, in
the bhiksu chapter and the chapter on flowers (18). Obviously,
these arrangements reflect decisions made by the transmitters
of these traditions about the most suitable place to accommo-
date the verses. The transmitters of the Pali tradition made a
different decision. They assigned the verses not to its Dhamma-
pada or some similar work but to another anthology unique to
that tradition, the Suttanipata. Although the verses are very
early, their placement at the beginning of the chapter suggests
they were added there at a relatively late time.

As it stands now, the Suttanipata is divided into five chap-
ters (vagga): the Uragavagga, the Ciilavagga, the Mahavagga,
the Atthakavagga, and the Parayanavagga. The number of
suttas they contain, respectively, is 12, 14, 12, 16, and 18; in the
last case the introductory verses and the epilogue are counted
separately along with the sixteen pucchas, or question sections,
that make up the body of the chapter. Although the Ciilavagga,
the “Minor Chapter,” has more suttas than the Mahavagga, the
“Great Chapter,” the two differ in length and in the number
of their verses. The verse distribution among the five chapters
is respectively 221, 183, 361, 210, and 174. The Mahavagga also
contains several relatively long suttas in which the verses are
embedded in prose.

It is generally recognized that the last two chapters of the
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Suttanipata, the Atthakavagga and the pucchas of the Parayana-
vagga, are extremely old. They are quoted in the Samyutta
Nikaya and Anguttara Nikaya and evidently existed as collec-
tions in their own right before they were integrated into the
anthology that became the Suttanipata.

The Atthakavagga as a distinct collection is mentioned in an
incident recorded twice in the Pali Canon, in the Vinaya and in
the Udana. In the Vinaya Mahavagga it is reported that Sona
Kutikanna, a pupil of the Elder Mahakaccana, traveled from
distant Avanti to visit the Buddha at Jetavana in Savatthi. After
his arrival the Blessed One asked him to recite some Dhamma.
In response, he recited all the texts of the Atthakavagga (sab-
ban’eva atthakavaggikani sarena abhasi). At the end of the recita-
tion, the Buddha applauded him with the words: “Excellent,
excellent, bhikkhu! You have learned well, attended well, mem-
orized well the texts of the Atthakavagga.”” The Udana version
adds a further detail. It states that Sona recited all sixteen texts
of the Atthakavagga (solasa atthakavaggikani sabban’eva sarena
abhani), and the Buddha mentions the figure in his word of
appreciation: “Excellent, excellent, bhikkhu! You have learned
well, attended well, memorized well the sixteen texts of the
Atthakavagga.””

The Atthakavagga is also referred to in SN 22:3 (III 9-12).
Here a householder named Haliddakani comes to Mahakac-
cana, Sona’s preceptor, and says: “Bhante, this was said by the
Blessed One in the Questions of Magandiya of the Atthaka-
vagga” (atthakavaggiye magandiyapaiihe). He then cites verse 844
and asks for an explanation. Mahakaccana explains the verse
in detail and then recites it again at the end of his reply.*

The Parayana is mentioned six times elsewhere in the canon.
In SN 12:31 (I 47) the Buddha addresses Sariputta, saying;:
“This was stated in the Questions of Ajita of the Parayana.”
He then cites verse 1038 and asks Sariputta to explain it. In
the Anguttara Nikaya the Buddha refers to the Parayana in the
following places:

AN 3:32 (I 133) refers to 1048 from the Questions of
Punnaka
AN 3:33 (I 134) refers to 1106-7 from the Questions
of Udaya
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AN 4:41 (I1 45-46) again refers to 1048 from the Ques-
tions of Punnaka

On each occasion, rather than introducing the verse at the
beginning of a discourse, he cites the verse at the end, preceded
by the phrase “And it was with reference to this, bhikkhus, that
it was stated by me in the Parayana” (idafica pana m’etam, bhik-
khave, sandhaya bhasitam parayane).

At AN 3:61 (II1 399) a group of elders are sitting together after
their meal when one of them says: “This was said, friends, by
the Blessed One in the Parayana, in the Questions of Metteyya.”
He then cites 1042 (with a slightly different reading of the first
line) and asks his fellow monks how they understand it. Each
offers his own interpretation, after which they go to the Bud-
dha for clarification. The Buddha then repeats the verse (at
AN 1II 401) and explains his intention. Finally, in AN 7:53 (IV
63), it is said that early one morning the female lay disciple
Nandamata recited the Parayana in a voice so pleasing that the
divine king Vessavana, passing nearby, stopped in his flight
and congratulated her for her recitation.

It may be significant that these passages refer to the work
as Parayana rather than as Parayanavagga. The suffix —vagga,
“chapter,” may have been added only after the Parayana
became a chapter in the Suttanipata. In the case of the Atthaka-
vagga, however, the suffix seems always to have been part of
the title, perhaps implying that the group of suttas formed a
set, not necessarily a chapter in a larger work.

The antiquity of these two chapters—the Atthakavagga
and the Parayana—as well as their importance for the Bud-
dhist community, can be understood from the fact that each
was made the subject of an ancient commentary, the Niddesa,
which was incorporated into the Sutta Pitaka. The larger sec-
tion, the Mahaniddesa, comments on the Atthakavagga; the
shorter section, the Ciilaniddesa, comments on the Parayana-
vagga and the Khaggavisana Sutta.

Circumstantial evidence for the early existence of several
other texts presently included in the Suttanipata is provided
by the Bhabra Inscription of King Asoka, where he cites seven
discourses on the Dhamma that he desires “many monks and
nuns should hear frequently and meditate upon, and likewise
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laymen and laywomen.” Three can be reasonably identified
with texts now existing in Sn. The Munigatha are almost cer-
tainly the verses of the Muni Sutta (I,12). The Moneyya Sutta
is probably the Nalaka Sutta (III,11), excluding the introduc-
tory verses. And since Upatissa was the personal name of Sari-
putta, the Upatisapasina—Upatissa’s Questions—is probably
the Sariputta Sutta (IV,16), where Sariputta asks questions of
the Buddha.

In commenting on its respective source texts, the Niddesa
often buttresses its points by quoting from other texts (not the
Atthakavagga or Parayanavagga), usually prefaced with the
remark: “For this has been said by the Blessed One” (vuttam
h’etam Bhagavatd) or “Hence the Blessed One said” (ten’aha
Bhagavd). Several of these texts are now included in Sn. The
ones most often referred to are the Sabhiya Sutta (II1,6) and
the Padhana Sutta (II1,2). Verse 271 from the Sticiloma Sutta is
cited several times, as well as 576—81 from the Salla Sutta; indi-
vidual verses from other texts are also cited. The Niddesa does
not refer to these works by their titles, though in its citations
from the Sabhiya Sutta it includes the line where the Buddha
addresses Sabhiya by name. These quotations testify to the
existence of those discourses at the time the Niddesa was com-
posed, though from this it cannot be determined whether they
had as yet been incorporated into the anthology now called the
Suttanipata. The earliest known references to the Suttanipata
are in the Milindapafiha (at 369, 385, 411, 413, and 414), but
these are all in a section of that work recognized as relatively
late.

The formation of the Suttanipata can only be reconstructed
through critical analysis of its texts with reference to their lan-
guage, doctrinal content, and the social conditions they reflect.
The most thorough attempt at such a reconstruction was made
by N. A. Jayawickrama in his “Critical Analysis of the Sutta-
nipata.”® Jayawickrama suggests that the suttas of the Atthaka-
vagga, the pucchas of the Parayana, and the poems extolling the
muniideal are likely to be the oldest parts of Sn. Ata subsequent
phase, he conjectures, the work was enlarged by including
other material. In this phase he puts the didactic poems of the
first three vaggas, the two biographical discourses (the Pabbajja
and Padhana Suttas), the older dialogues of the Mahavagga,
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the dialogue poems of the Uragavagga, and the yakkha poems.
He considers four of the popular discourses—the Mangala,
Metta, Parabhava, and Vasala Suttas—along with the Cunda
and Kokalika Suttas to be a little younger but still pre-Asokan.
The youngest suttas he takes to be the Ratana, the Vijaya, and
the Dvayatanupassana, and the latest compositions to be the
vatthugathd, the introductory verses, which were added at a rel-
atively later time to the Nalaka Sutta and the Parayana. I would
qualify this, however, with the observation that while the Dva-
yatanupassana itself might be relatively young, its verses likely
stem from an older period and may have been brought into
the sutta to give them a framework. Several of these verses are
found elsewhere in the Anguttara, Samyutta, and Itivuttaka.
Verse 728 is identical with 1050ef-1051 of the Parayana, from
which it was evidently taken.

Jayawickrama ascribes the composition of the bulk of the
poems roughly to the period 400-300 B.c.e. He delineates five
stages in the evolution of the anthology. (1) First, there was “an
early nucleus of more or less floating material” available for
the creation of an anthology. (2) Next came an attempt at a
collection by bringing together the Atthakavagga, the Parayana
pucchas, the Khaggavisana Sutta, and a few other suttas on the
ascetic ideal. These became the foundation of the work. (3) This
was followed by a transitional stage in which more suttas con-
sidered representative of the Buddha's teachings were selected
and bundled along with the foundational texts. (4) As more
material was amassed, the Culavagga and Mahavagga were
separated off, thus yielding the five chapters we have now. (5)
The final phase, he suggests, “was marked by the prefixing of
the Uraga, Ratana, and Pabbajja (and Padhana) Suttas to the
three respective vaggas under the editorial hand of monastic
redactors for the purpose of propagating the Dhamma.”

2. FormAL ELEMENTS OF THE SUTTANIPATA

The discourses of the Suttanipata exhibit a variety of struc-
tures and forms. There are suttas delivered entirely in verse,
as straightforward expositions of a particular topic. Others
take the form of dialogues in verse. And still others present
the verses embedded in a prose framework. The prose may
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merely establish the setting of the discourse, as is the case with
the Parabhava and Mangala Suttas, or the prose may weave
a more elaborate narrative that culminates in a conversation
in verse, as we find in the Sabhiya and Sela Suttas. The table
on p. 34 classifies the suttas by way of their formal structures.
The classification is based largely on Jayawickrama (PBR 1977,
87-88). I have, however, made several changes. I classify the
Rahula Sutta (II,11) as didactic verse rather than as a discourse
given in reply to a question, since the body of the discourse
has no direct relation to the introductory question. I classify
the Kalahavivada Sutta (IV,11) as a conversation in verse, since
there is a repeated exchange of questions and replies. I also
reclassify the epilogue to the Parayana, which includes dia-
logue in the verse portion.

Whereas the verses of the Suttanipata are cast in a variety of
styles characteristic of different periods in the evolution of Pali
prosody, the prose passages are in the standard canonical style
of the main Nikayas. This suggests that the prose passages may
have originally been an orally transmitted explanation of the
background to the sutta, without a fixed and formalized word-
ing. These sections may have been spoken extemporaneously
by the reciter so that the listeners could grasp the situations
that occasioned the verses. Over time, as the canonical texts
assumed a more definite shape, the prose narratives were inte-
grated into the sutta and acquired a fixed wording, cast in the
style that prevails elsewhere in the Pali Nikayas.

This hypothesis may explain certain discrepancies we
encounter between the prose and the verses. For example, the
Sundarikabharadvaja Sutta (II1,4) relates a background story
identical with that which begins a sutta of the same title in
the Sagathavagga of the Samyutta Nikaya (SN 7:9, at I 167-
68), yet, with a few exceptions, the verses in the two suttas
are entirely different. Obviously, the Buddha did not speak to
the same brahmin under the same circumstances on two dif-
ferent occasions, on each of which he spoke different verses.
The difference in the verses can only be explained by assum-
ing that there were groups of verses held together by a vague
story of how the Buddha uttered them in a conversation with
a brahmin who held brahmanical beliefs about recipients of
offerings. When the two groups of verses were being collected
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FORMS OF THE SUTTAS IN THE SUTTANIPATA

I. Simple didactic verse (22)
D 1,3,8,11,12 (5)
(In1,3,6,8,10,11 (6)
(II) 8 (1)

(IV)1-6, 8,12,13,15 (10)

II. Dialogues entirely in verse (29)

A. Conversation in verse (21)
(I 2,59(3)
(Iv)9,11(2)
(V) 1-16 (16)

B. Discourse given in reply to a question, challenge, or request (8)
(I1)2,9,13 (3)
() 11 (1)
(IV) 7,10, 14,16 (4)

III. Didactic discourse or dialogue following a prose introduction
(16)
T 6,7,10 (3)
(1) 4,5,7,12,14 (5)
(II) 3-7, 9, 10, 12 (8)

5 pieces not classified:

I,4 and Epilogue to Parayana: prose and verse, mixed narrative with
dialogue

11,1, 1112, and Vatthugatha of Parayana: narratives in verse, with
internal dialogue

and incorporated into suttas, they were each provided with the
same background story, one that had been orally transmitted in
relation to one group of verses but was now attached to both.
Occasionally we find in Sn lines in which the speaker is iden-
tified or the person being addressed is mentioned by name (or
both). These lines, though included in the Pali text, are metri-
cally not part of the verse itself but additions; in modern edi-
tions they are therefore enclosed in parentheses. Thus verses
18-29 identify the speaker as either Dhaniya or the Buddha; 33
identifies the speaker as Mara and 34 as the Buddha; 153-63
identify which of the two yakkhas, Satagira or Hemavata, is
the speaker; and in 169 the Buddha is said to be addressing
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Hemavata. And so in a number of other verses. According to
the commentary, in all cases these lines were added by the
compilers (sangitikara). When I have added my own identifica-
tion of a speaker, I put the name in brackets above the verse.

The additional lines that identify the person being addressed
are to be distinguished from those in which the auditor is
addressed by name within the verse itself. The contrast might
be clearly seen by comparing 1062 with 1064. Verse 1062 con-
tains an additional line in which the Buddha is said to be
addressing Dhotaka, Dhotaka ti Bhagava. In 1064, the vocative
Dhotaka is part of the verse proper and conforms to the meter:
kathamkathim Dhotaka kafici loke.

3. INTERLOCUTORS AND AUDITORS

The Suttanipata depicts the Buddha teaching and conversing
with people from different walks of life in the Indian society
of his time: a herdsman, a farmer, brahmins, monks, wander-
ing ascetics, and lay disciples. His ministry in the texts extends
even beyond the human sphere to devas and yakkhas. In this
respect the anthology resembles the Sagathavaggasamyutta,
with which it shares several suttas. The Sagathavagga is clas-
sified according to the types of people and beings with whom
the Buddha speaks. Though the inquirers and auditors in Sn
are far less numerous, they fit into most of these categories.

The following list shows the types of interlocutors in Sn who
meet the Buddha and the other auditors whom he addresses,
along with the numbers of the discourses in which they appear.
The list is based solely on information provided by the text of
Sn itself or by reasonable inference from the text.” It does not
take into account the background information related by the
commentary, whose attributions may stem from a later narra-
tive tradition.

Ascetic inquirer(s): 1116, II1,11. Total 2.

Bhikkhu(s), unnamed: 11,6, 11,9, 11,10, 11,14, 11,3, 111,10,
111,12, IV,15. Total 8.

Bhikkhu, specified: 11,11, 11,12, I11,3, IV,7, IV,16. Total 5.

Brahmin(s): 1,4, 1,7, 11,2, 11,7, 11,4, 111,7, 111,9. Total 7.

Brahmanic students: 11,5, V,1-16. Total 17.
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Deities: 1,6, 11,1, 11, 4. Total 3.

King: II1,1. Total 1.

Layperson, specified: 1,2, 1,4, 1,5, 11,14, IV,9. Total 5.

Mara: II1,2. Total 1.

Yakkha(s): 1,9, 1,10, II,5. Total 3.

Unspecified: 11,13, IV,8, IV,10, IV,11, IV,12, IV13. Total 6.

None:1,1,1,3,1,8,1,11,1,12, 11,3, 11,8, I11,2, 11,8, IV,1,IV,2,
1V,3,1V4,1V,5, IV6. Total 15.

In this scheme I distinguish suttas that make no mention of
an interlocutor or auditor from those in which the interlocu-
tor or auditor is left unspecified. Those that make no mention
of an auditor also do not specify a speaker; the implication is
that the speaker is the Buddha himself. The Uraga Sutta (I,1)
and the Metta Sutta (I,8) are examples of discourses that fall
into this category; taken on their own, without reference to
the commentary, they appear to be straightforward didactic
poems bereft of any dialogical or expository format. The Khag-
gavisana Sutta can also be cited as an example of this type,
though the commentary explains each verse as the utterance
of a particular paccekabuddha.

Suttas with an unspecified interlocutor feature another voice
that poses questions, which the Buddha answers. The other
speaker either asks questions at the beginning of the sutta,
which the Buddha responds to without interruption in the
body of the sutta, or the other speaker and the Buddha engage
in an alternating question-and-response exchange. The Sam-
mapabbajaniya Sutta (II,14) is an example of the former type;
the Kalahavivada (IV,11) and the two Viytiha Suttas (IV,12-13)
follow the question-and-response format. The commentary
explains that the inquirer in all six suttas without a specified
interlocutor was a duplicate buddha that the Blessed One had
mentally created for the purpose of asking these questions,
which no one else was capable of posing in just the way the
Buddha wanted. While this explanation might seem to exceed
the bounds of credibility, the background narrative to several
stitras in the Chinese F2#8 (*Arthapada), a parallel to the
Atthakavagga, provides a similar explanation. This suggests
that the two spring from a common narrative tradition, one
that goes back to a very early period.
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Among the categories of interlocutors and auditors who are
identified, it might seem that “brahmin students” (manava)
constitutes the largest group. However, the number in this cat-
egory is inflated by counting separately the sixteen students of
the brahmin Bavari, who visit the Buddha as a group and ask
him the sixteen sets of questions that make up the body of the
Parayanavagga. If we collapse these into one, the distribution
per category would more faithfully reflect the actual number
of separate interlocutors. Further, since these sixteen students
seem to have adopted the lifestyle of celibate ascetics, they
could also be reassigned to the category of “ascetic inquirer,”
which would then expand to eighteen.

The categories of interlocutors and auditors in the Suttanipata
roughly correspond to those of the Sagathavagga, though pro-
portions and details vary. Two discourses are spoken to deities
inresponse to questions, and a third can be added if we include
the Ratana Sutta, apparently addressed to earth and sky dei-
ties. Three suttas involve yakkhas, including two parallels to
suttas from the Sagathavagga. Only one discourse reports a
conversation with a king, the Pabbajja Sutta, where King Bim-
bisara visits the future Buddha outside the city of Rajagaha.
This contrasts with the Sagathavagga, where an entire chap-
ter of twenty-five suttas is devoted to the Buddha’s conversa-
tions with King Pasenadi. Mara, too, appears here only once,
in the Pabbajja Sutta, also assigned to the period prior to the
enlightenment. In the Sagathavagga Mara, too, gets an entire
chapter of twenty-five suttas. There are no discourses involving
bhikkhunis, though according to the commentary the Vijaya
Sutta, on the repulsive nature of the body, was taught to two
bhikkhunis for the purpose of removing their attachment to
their beauty. Among the distinct categories, brahmins claim
a disproportionately large number. This may be indicative of
the friction that existed between Buddhism and Brahmanism.
It is telling that in five of these discourses the Buddha chal-
lenges tenets and practices of the brahmins prevalent during
this period (see pp. 41-42).

When we take an overview of the Buddha’s interactions
with inquirers from the different groups, one consistent fea-
ture that stands out is his success in winning them over to his
teaching. Among householders, Dhaniya (I,2) and Magandiya
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(IV,9), who both start off scornful of the Buddha, end up going
for refuge and entering monastic life along with their wives,
after which they attain arahantship.® The two ascetic inquir-
ers, Sabhiya and Nalaka, leave behind their old loyalties and
go forth under the Buddha. The three yakkhas not only take
refuge but extol the Buddha with exuberant words of praise.
With the brahmins, perhaps the most difficult challenge and
potentially the biggest win, the Buddha always ends victori-
ous. Three of the brahmins—Kasibharadvaja, Sundarikabhara-
dvaja, and Sela—not only take refuge but enter the homeless
life, while the others become lay disciples. The brahmin student
Magha becomes a lay follower, and the sixteen brahmin inquir-
ers of the Parayana become monastic disciples. In the Vasettha
Sutta, Vasettha and Bharadvaja become lay disciples, but at the
beginning of the Aggafifia Sutta it is reported that they were
living among the bhikkhus seeking to become bhikkhus them-
selves. They did so even in the face of sharp condemnation by
their fellow brahmins (DN III 80-81).

These cases of conversion point to what might have
been an underlying purpose behind the compilation of the
Suttanipata—perhaps not the sole or primary purpose but a
major one: to show the Buddha in his role as the incomparable
teacher of devas and human beings (sattha devamanussanam).
Even when faced with fierce resistance, he prevails. Even
when confronted by hostile antagonists, he wins them over.
His adversaries, despite their prestige and rhetorical skills, are
no match for the Buddha. With his wisdom, patience, wit, and
skillful means, he turns his opponents into ardent disciples
some of whom even attain the final goal of the holy life.

4. THEMES OF THE SUTTANIPATA

The discourses of the Suttanipata span a wide range of topics
in Early Buddhism. These include personal and social ethics,
devotional praise of the Triple Gem, reflections on death and
loss, the path of monastic training, discussions with brahmins
about class status, and the nature of the spiritual ideal. The
Thematic Guide (pp. 93-94) offers a broad overview of the top-
ics dealt with in the work. Here I will discuss the more import-
ant of these topics.
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It is worth noting at the outset that the Suttanipata does not
contain systematic discussions of Buddhist doctrine in the ana-
lytical style that prevails in the prose Nikayas. Such topics as
the four noble truths, the eightfold path, the three marks of
existence, the five aggregates, and other doctrinal topics are
seldom mentioned or totally passed over. The word anicca, for
instance, does not occur at all in any of the poems, and there is
only one mention of anattd (at 756a). From such observations,
some scholars have suggested that the unstructured teachings
we find in Sn and kindred works represent the authentic and
original teachings of the Buddha and that the doctrinal exposi-
tions of the prose Nikayas are late developments, perhaps the
product of monastic editors.

Such a suggestion, however, would have bizarre conse-
quences. It would in effect reduce the Dhamma to a collection
of poems and aphorisms with only the barest unifying struc-
ture. The plain fact is that the discourses of Sn have a differ-
ent purpose than to provide a comprehensive overview of the
Dhamma. As works mostly in verse, their primary purpose is
to inspire, edify, and instruct rather than to provide systematic
doctrinal exposition. While the exact diction and format of the
prose suttas might have taken shape at the hands of monastic
editors, without the light shed by these suttas it is virtually
impossible to determine the purport of the verse collections
and the vision that unifies them.

(1) Lay Ethics

The Suttanipata contains five discourses, popular in character,
that have served as sources of moral guidance for lay Buddhists
through the centuries. These are the Parabhava, the Vasala, the
Amagandha, the Mahamangala, and the Dhammika Suttas.’
The first four inculcate standards of conduct that are not exclu-
sively tied to Buddhist faith in the narrow sense but reflect the
moral values accepted as normative by Indian society from a
very early period. These norms constitute “Dhamma” in the
broad ethical sense, as the timeless law of righteousness and
moral truth that classical Indian thought sees as the bedrock of
the cosmic and social order. It is this concept of Dhamma that
King Asoka, in his Rock Edicts, commended to his subjects,
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knowing that such norms were affirmed by the many diverse
religious systems prevailing in his empire.” The Dhammika
Sutta (at 393-404) prescribes a code of lay ethics built on the
blueprint of the five precepts and thus one that is more distinc-
tively Buddhist in character.

The Pali commentaries distinguish two aspects of morality,
the negative and the positive, prohibitions and injunctions,
rules of abstinence and guides to virtuous conduct. The nega-
tive side is called varitta, the positive side caritta. Two separate
discourses, both spoken in conversations with devas, can be
seen to serve as paradigms for these two dimensions of moral-
ity, especially as they relate to laypersons. The Parabhava Sutta
(L6) deals with varitta, the types of conduct to be avoided. This
includes bad friendship, neglect of one’s filial duties, false
speech, miserliness, maligning ascetics, womanizing, drinking
and gambling, and other types of dishonorable behavior. Such
conduct is said to be the cause of a “downfall” in that it defiles
one’s character, ruins one’s reputation, leads to loss of wealth,
and brings a fall to subhuman realms of rebirth.

The positive side of morality is broadly covered in the
Mahamangala Sutta (II,4), which sketches the actions and
personal qualities that lead to individual moral progress and
harmony in the community. The actions advocated include
association with the wise, support for one’s parents and other
family members, earning one’s living by a respectable line of
work, and giving to those in need. The discourse extols such
virtues as heedfulness, reverence, humility, patience, and
devotion to religious practice. The last verses apply more spe-
cifically to monastic life, advocating austerity, celibacy, insight,
and realization of nibbana.

Such codes of conduct, in both their negative and positive
aspects, have a significance that extends beyond personal puri-
fication. While they sustain individuals in their endeavors
to fulfill the moral and spiritual good, they contribute to the
formation of a society marked by mutual care, kindness, and
respect. In simple words and phrases they reveal the kinds of
socially responsible conduct treated more elaborately in the
Sigalovada Sutta (DN 31), which explains the reciprocal duties
of householders in their relations with other members of their
household and the broader society.
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In the living Theravada tradition three discourses in the
Suttanipata—the Mahamangala, the Ratana, and the Metta
Suttas—play a special role as parittas or protective suttas.
Recited daily in the monasteries and on ceremonial occasions,
these discourses are regarded as a source of spiritual bless-
ings. Each makes its distinctive contribution to this end. The
Mahamangala Sutta delineates the guidelines for success in
both mundane and spiritual undertakings. The Ratana Sutta
invokes the protection of the deities and extols the excellent
qualities of the Buddha, the Dhamma, and the Sangha. And the
Metta Sutta teaches the cultivation of loving-kindness, a virtue
that resonates throughout the sentient cosmos and attracts the
protective care of the deities.

(2) Brahmanism and the Social Order

The Suttanipata contains seven discourses that depict the
Buddha engaging in discussions with brahmins: 1,4, 1,7, 1L,2,
11,7, 1114, 11,7, and II1,9." Five of these—L,7, 11,2, 11,7, 11,4, and
III,9—challenge fundamental tenets and practices of Brah-
manism. In mounting these challenges the Buddha makes use
of strategies tailored to the case at hand. At times he bluntly
rejects brahmanic observances that he considered contrary
to the rule of righteousness. This approach is evident in the
Brahmanadhammika Sutta (II,7) where he condemns animal
sacrifice, which the brahmins had been urging upon the rulers
in order to increase their wealth. At other times, rather than
simply reject a prevalent brahmanic belief, he tries to under-
mine it from within, for instance by redefining a concept to
subtly transform its meaning. Thus in his discussion with the
haughty brahmin Aggikabharadvaja (1,7), he redefines the con-
cept of outcast (vasala) so that it does not refer to people of
inferior birth but to those of dishonorable conduct. The same
method is employed in the Vasettha Sutta (II,9), where he
ascribes a new meaning to the word brahmana, so that it comes
to mean not one born into the brahmin caste but the truly holy
person replete in clear knowledge and virtuous conduct. In the
Sundarikabharadvaja Sutta (II,4) the Buddha issues a rejoin-
der to brahmanic beliefs about who is worthy of offerings. In
the Amagandha Sutta (I1,2), when the brahmin Tissa accuses
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the past buddha, Kassapa, of transgressing the moral norm by
eating meat, Kassapa turns the tables on him by explaining
“impure fare” in terms of behavior rather than diet.

(3) The Turn toward Renunciation

In the Pabbajja Sutta, King Bimbisara visits the future Buddha
at his hillside cave and tries to persuade him to give up his
quest in order to resume his role as an elite member of the
khattiya caste. The youthful mendicant replies: “Having seen
the danger in sensual pleasures, having seen renunciation as
security, I will go for the purpose of striving: it is here that my
mind delights” (424). This pithy statement makes renunciation
the pivot point of the spiritual quest. For Early Buddhism, as
exemplified by the Buddha’s own career, the household life
is “confinement, a basis for accumulation of dust,” while the
homeless life is free and open. Thus, to bring the spiritual quest
to completion, at some point a step must be taken beyond the
life of righteousness within the world, a step that brings one
onto the stainless path that leads to emancipation from the
world. The act that marks this transition is “going forth from
home into homelessness.”

The spur for taking this step is the clear discernment of the
faults of mundane life and the faith that there exists a higher
dimension of spiritual freedom that can only be won by turn-
ing away from the pleasures and rewards of life in the world.
While the Suttanipata does not explore the pitfalls of mundane
life in a systematic way, it brings together suttas that highlight
these faults from different angles. The Kama Sutta (IV,1), for
example, points out the drawback of sensual pleasures, high-
lighting their addictive quality and the suffering that inev-
itably lurks just below their surface. The Vijaya Sutta (I,11)
strips away the veneer of beauty that covers the physical body,
exposing to the inner eye its inherent repulsiveness, transience,
and impersonal nature. The Salla Sutta (III,8) and Jara Sutta
(IV,6) offer sobering meditations on old age and death. And
the Dvayatanupassana Sutta (II,12) offers methodical contem-
plations on suffering and its origin, holding up nibbana, the
cessation of all conditioned things, as the imperishable truth
and the highest happiness.
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(4) The Monastic Training

For those who embark on the life of renunciation, a clear
path of self-discipline is needed to bring the goal into view.
The Suttanipata does not offer a systematic model of the
monastic training as found in such prose discourses as the
Samannaphala Sutta (DN 2), the Ciilahatthipad@ipama Sutta
(MN 27), and the Dantabhtimi Sutta (MN 125), each of which
describes in sequence the steps that proceed from the initial
act of “going forth” to the attainment of arahantship. But what
the text lacks in systematic arrangement is compensated for
by the attention several of its suttas devote to the details of
monastic training.

The Dhammika Sutta (I,14), for example, explains how the
monk should conduct himself on alms round, how he is to con-
verse with disciples, and how he makes proper use of the four
material requisites. The Tuvataka Sutta (IV,14) speaks about
the need for wakefulness and heedfulness in all activities. It
rejects certain types of wrong livelihood, points out the need
to remain unmoved by praise and blame, describes the kind
of speech a bhikkhu should avoid, and prescribes patience
and equanimity in the face of difficulties. The Sariputta Sutta
(IV,16) instructs a bhikkhu to be free of fear; to patiently endure
oppressive conditions such as illness, hunger, cold, and heat;
to ward off anger and arrogance; and to vanquish discontent.
It describes the deportment the monk should assume when
wandering for alms, the kind of speech he should utter, and
the need to resist the lure of enticing sense objects. Perhaps the
only discourse in Sn that provides a structured picture of the
training is the short Rahula Sutta (I,11). Here, speaking to his
son, the Buddha traces the main steps of the training, from the
initial act of entering the homeless life through to the attain-
ment of perfect peace.

(5) The Spiritual Ideal

The Suttanipata uses several terms to describe the person who
has realized the final goal. In the prose Nikayas this type of
person is the arahant, but in Sn the word “arahant” is mostly
restricted to stock prose passages on the Buddha's epithets
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and the announcement that a particular monk became an ara-
hant. The only place in the verses where the word is used as
an acclamation is at 644c, where the true brahmin, as the Bud-
dha defines this term, is said to be “the arahant with influxes
destroyed” (khinasavam arahantam). Instead of arahant, Sn uses
three other words to designate the ideal figure: bhikkhu, brah-
mana, and muni.

Bhikkhu

Since the best qualified practitioner of the Buddhist path,
according to Sn, is the bhikkhu, this word is occasionally
extended beyond its normal use, as designating an ordained
monk, and employed to represent one who has realized the
goal. In the Uraga Sutta (I,1) the bhikkhu is depicted as one
who has removed anger, cut off lust and craving, swept away
conceit, uprooted the unwholesome roots, and abolished the
latent tendencies—all criteria of an arahant. In the Samma-
paribbajaniya Sutta (II,13), when asked how “a bhikkhu might
properly wander in the world,” the Buddha describes the
bhikkhu in terms normally applicable to an arahant. He is one
utterly released from things that fetter, who has abandoned
greed and existence, who no longer harbors latent tendencies,
who has destroyed the influxes, and has eliminated conceit.
These expressions, as used here, again establish a functional
equivalence between bhikkhu and arahant.

Brahmana

The Vasettha Sutta contains a long passage (620-47), already
referred to, in which the Buddha attempts to reconceptualize
the word brahmana so that it no longer designates one born into
a brahmin clan but rather one who embodies ultimate holiness.
As described in these verses, the brahmin is one who has cut
off all fetters, bears his final body, dropped lust and hatred, and
reached the supreme goal. The Atthakavagga also employs the
word brahmana in this way. Thus a brahmin is one who does
not grasp any view as supreme (795), who “does not posit
even a subtle notion about what is seen, heard, or sensed,”
who does not cling to any view (802). A brahmin “does not
indulge in mental constructs,” he is “not a pursuer of views,”
he “maintains equanimity while others grasp” (911). He has
relinquished all and is called peaceful (946).
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Muni

The word used most often in the Suttanipata to represent the
liberated sage is muni. While the word usually denotes an ara-
hant, as a nontechnical term it has a more numinous ambiance
of meaning than arahant, suggesting an ineffable depth of real-
ization. Since no English rendering can quite capture the mys-
tical feel of the word, I have left muni untranslated, and by the
same token I render moneyya and mona as “munihood” rather
than translate them as sagehood or sagacity.

Jayawickrama (PBR 1977, 32) draws a distinction between the
bhikkhu and the muni, maintaining that “in addition to pos-
session of all the characteristics of the bhikkhu, there appears
something nobler and more positive about [the muni] than the
bhikkhu.” This distinction seems to me partly misleading. Both
the fully dedicated practitioner and the accomplished sage, as
depicted in Sn, are bhikkhus. For the sake of convenience, the
word “bhikkhu” may be taken to primarily denote the disciple
in training, the word “muni” one who has reached the goal.
But this usage is not fixed and inflexible, nor does it imply that
the accomplished muni is not a bhikkhu. The two words are
used with a certain fluidity and ambiguity that varies accord-
ing to the context. In places “bhikkhu” describes the liberated
sage; in other places “muni” designates one still in training.
The Nalaka Sutta describes the practice for attaining the state
of a muni in terms appropriate to the most austere training
of a bhikkhu. Verse 221 slides seamlessly from “bhikkhu” to
“muni” as if they were synonymous.

The Mahaniddesa, the canonical commentary to the Atthaka-
vagga, says that there are six kinds of munis (p. 1037):
householder munis, homeless munis, trainees, arahants,
paccekabuddhas, and the Buddha, whom it calls “the muni
among munis.” I do not know of any references to householder
munis in Sn. When the text uses the word, it usually refers
either to monks in training, arahants, or the Buddha.

The Nalaka Sutta is the best example of a text that uses the
word “muni” to describe a monk in training. The theme of the
discourse is the practice to attain moneyya, the state of a muni,
yet the sutta also uses moneyya to describe the practice for attain-
ing munihood. Accordingly the word “muni” here signifies
one who, though still in training, has earnestly taken up this
practice. With this sense in view, the discourse says “women
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try to seduce a muni,” who must be on guard against tempta-
tion (703cd). The muni should resort to the woods and sit at the
foot of a tree (708d). The muni should behave properly when
going on alms round in the village (711). The muni is one who
maintains self-control and does not speak much (723ab). Since
such injunctions, often expressed with optative verbs, would
be unnecessary in relation to the arahant, it is clear they are
identifying the muni with one still walking the ascetic path, a
bhikkhu who has adopted an austere life of solitary wandering
and strict meditation for the purpose of winning the final goal.

The following is a sampling of lines from the Muni Sutta that
describe the arahant-muni:

207c: one without an abode and without intimacy
(see too 844b)

208c: a solitary wanderer

209cd: a seer of the final end of birth, who cannot be
designated

210b: one without greed

212c: one freed from ties, not barren, without influxes

214c: one devoid of lust, with well-concentrated
faculties

219ab: a seer of the supreme goal, who has crossed
the flood and ocean

The Atthakavagga especially extols the muni for his aloof-
ness from conflict. The muni “does not become involved in an
arisen dispute” (780c); the muni “would not engage in conten-
tious talk with people” (844d); “liberated by knowledge, the
muni does not enter disputes” (877bc). Since he does not take
sides in disputes, the muni “is peaceful among the restless,
equanimous, without grasping while others grasp” (912cd).

Munis dwell detached not only from disputes but from
all phenomena. They are untainted by possessions (779b),
untainted by sensual pleasures and the world (845f). They are
not dependent on anything, for they take nothing as pleasant
or unpleasant (811b). Being free from the “swellings” of con-
ceit, they do not think of themselves as superior, equal, or infe-
rior to others (855). Just as the lotus is untainted by water and
mud, so too “the muni does not cling to anything among the
seen, heard, or sensed” (812).
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“Muni” is also used as an epithet of the Buddha. He is
directly addressed as muni at 508c, 700c, 838b, 1058b, 1081e,
and 1085b. At 225b he is extolled as Sakyamuni, one of the rare
appearances of this term in the Pali Canon. At 83aand 359a heis
called “the muni of abundant wisdom” (munim pahiitapafifiam).
At 484c and 540c he is called “the muni possessed of muni-
hood” (munim moneyyasampannam). At 541c he is said to be
“the muni, the fully enlightened one” (muni’si sambuddho). At
545b (= 571b) he is called “the muni, the conqueror of Mara”
(marabhibhii muni). Verse 211, which from other sources we
know refers to the Buddha, describes him as a muni who “has
overcome all, all-knowing, very wise, untainted among all
things, and liberated in the destruction of craving.”

(6) The Repudiation of Views

The above description of the muni leads into another theme
prominent in the Atthakavagga, namely, the rejection of adher-
ence to views. Throughout this chapter, the Buddha is shown
maintaining that views are a spiritual blind alley. One who
adopts a view grasps it tightly, proclaims it as supreme, and
thereby becomes embroiled in conflict with those who hold
contrary views. When views are grasped, sincere inquiry gives
way to dogmatism as rival thinkers reject the impartial search
for truth in favor of frenzied attempts to bolster their own
standpoint. Like a hunter caught in his own snare, the theorists
become trapped in systems of their own devising.

The adherence to views, according to Sn, is bound up with
conceit. Inflated esteem for one’s opinions leads to an inflated
opinion of oneself, so that the theorist becomes “intoxicated
with conceit, thinking himself perfect” (889). In contrast to the
disputatious theorist, the sage—the muni or real brahmin—
does not stick to any views and thereby experiences peace and
inner freedom. Having seen through the commonplace opin-
ions, amid those who grasp the muni abides in equanimity
(911). Having seen into views, not grasping any of them, the
sage discovers peace within (838).

These admonitions against the adoption of views have to be
interpreted cautiously. They should not be taken in isolation
from other teachings of the Buddha and read as an injunc-
tion to jettison right view and the aspiration for consummate
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knowledge. Rather, they are best understood in the light of the
prose passages of the main Nikayas that expose the dangers
in views and teach the proper attitude to adopt toward right
view. The Mahaniddesa repeatedly glosses the word “views”
in the Atthakavagga as the sixty-two views, the speculative
views about the self and the world laid out in the Brahmajala
Sutta, which describes all such views as “the feelings of ascet-
ics and brahmins who do not know or see, the agitation and
vacillation of those who are immersed in craving.””* The expla-
nation of the Mahaniddesa accords with a coherent picture of
the Buddha’s teachings, unlike the position that all views
should be discarded without qualification, which would lead
to a dead end.

Right view, as a constituent of the path, is essential for all
the other path factors to reach maturity. It may be just a plank
in the raft for crossing over from “the near shore” to “the far
shore,” but without that plank the raft would sink (see MN I
134-35). Reading the Atthakavagga in the light of the prose
discourses, its message would be: (1) discard wrong views,
morally subversive views and speculative assertions about the
self and the world, which are rooted in false assumptions; (2)
do not engage in disputes over views, which merely generate
dogmatism, conceit, self-righteousness, and indignation; and
(3) adopt right view and use it correctly, not as an object to be
cherished, not as a subject for debates, but as an instrument
of self-cultivation.”” The liberated one, the arahant or muni, no
longer requires right view, but even after liberation the arah-
ant possesses “the right view of one beyond training” (asekha
sammaditthi), the clear experiential knowledge of the truths
realized along the path.*

The interpretation I offer here accords well with Steven Col-
lins’s thesis that the attitude toward views adopted in Early
Buddhism is stretched out on “a continuum, along which all
conceptual standpoints and cognitive acts are graded accord-
ing to the degree to which they are held or performed with
attachment.”” At the lowest point on this continuum there
is the attitude of the ignorant worldling, who adopts views
out of sheer attachment. In the middle, there is the attitude of
the disciple, who adopts right view as a guide to wholesome
action and as an integral part of a training aimed at severing
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attachments and realizing the ultimate state of liberation. And
at the highest point—actually beyond the continuum—there
is the unconditioned freedom from views of the muni, who
has overcome all attachment and thereby attained liberation,
including liberation from the bondage of views. To use this
third attitude, the one that transcends the continuum, to repu-
diate those that operate along the middle and upper reaches of
the continuum is to discard the means that make that attitude
possible.

(7) The Ultimate Goal

For the Suttanipata, as for all the texts of Early Buddhism, the
ultimate goal of spiritual training is said to be nibbana. Exactly
how the discourses of Sn understand this goal has been a mat-
ter of debate. The Dvayatanupassana Sutta seems to take an
ontological perspective on nibbana. The sutta says that what-
ever is transient is of a false nature, but nibbana, not being tran-
sient, is of a non-false nature. The noble ones realize this truth,
and by doing so they are “fully quenched” (parinibbuta), with
all defilements extinguished (757-58).

Some interpreters, however, see a tension between such
statements and the position of the Atthakavagga. The Atthaka-
vagga, it is said, does not describe the goal in terms suggestive
of transcendent liberation but instead emphasizes the tranquil-
ity the illumined sage wins in this very life through freedom
from attachment. Though the Atthakavagga is certainly shy
about treading in metaphysical waters, it might still be rash to
conclude from this that the text actually conceives the final goal
of Buddhist spiritual endeavor as nothing other than the tran-
quility that comes from non-attachment. The core suttas of the
chapter, those on freedom from views, hardly provide a com-
prehensive picture of the Buddha’s teachings, and thus their
particular slant on the ultimate goal should not be regarded as
categorical and complete.

While it is hard to understand why references to nibbana as
a state of transcendent liberation are not found in the Atthaka-
vagga, it would strain credulity to infer from this that the chap-
ter takes the ultimate aim of the Dhamma to be simply a state
of inner peace not so very different from the ataraxia—the
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calmness untroubled by mental or emotional disquiet—sought
by the Pyrrhonic skeptics of ancient Greece. It is also hard to
see how the rigorous self-discipline laid down for the bhikkhu
in the last three suttas of this chapter could culminate merely in
a state of cognitive agnosticism, even if that includes a tranquil
abiding in the here and now. Surely there must lie behind these
suttas a background of understanding that the compilers and
reciters shared but did not think necessary to articulate.

Though not very much is said about it, references to nib-
bana as the goal of endeavor are not entirely absent from the
Atthakavagga. The inquirer at 915 asks the Buddha how a bhik-
khu attains nibbana, which is here qualified as “seclusion and
the state of peace” (vivekam santipadam). At 940cd the Buddha
instructs the bhikkhu to “pierce through sensual pleasures”
and “train for one’s own nibbana” (sikkhe nibbanam attano), and
942cd states that “one whose mind is set on nibbana should
not persist in arrogance.” Admittedly, these statements in the
text come from suttas that seem to be less archaic than those on
transcending views, but there is no reason to consider the two
perspectives as antithetical and mutually exclusive.

While the Atthakavagga may have its reasons for remaining
taciturn about the goal, other suttas in the collection uphold
the established view of nibbana as a state of transcendent lib-
eration. Chief among these is the Parayana, whose very title,
“The Way to the Beyond,” leaves no doubt about its point of
view. As with the prose suttas, the Parayana describes nib-
bana as the negation of the factors responsible for bondage.
It says that nibbana is to be won by the abandoning of crav-
ing (1109cd). “The state of nibbana, the imperishable” is the
dispelling of desire and lust for all pleasant objects of cogni-
tion (1086). When Kappa asks the Buddha to point out to him
“an island” in the midst of the flood of old age and death, the
Buddha declares that the island is nibbana, “the extinction
of old age and death” (1092-94). While such expressions are
suggestive rather than explicit, they point in the direction of
a world-transcending liberation gained by ending the cycle of
repeated birth and death.

Apart from actual occurrence of the word “nibbana” in Sn,
the text also uses metaphorical terms to convey some idea of
the goal. This is fitting for a work mainly in verse, which aims at
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inspiration and edification more than at doctrinal explication.
Perhaps the most striking metaphor used for the goal is that
of “going beyond,” an image that draws its meaning from the
crossing of a river, a common experience in monsoon-prone
India.

The following is a list of expressions in Sn that invoke the
idea of going beyond, expressed in Pali as paragata, paragi, and
paragii:

gone beyond all phenomena: 167c, 699d, 992b, 1105c¢,
1112c¢ (said solely of the Buddha)

gone beyond birth and death: 32c (said of the Buddha)

you will go beyond the realm of death: 1146de (said
of Pingiya)

you have gone beyond suffering: 539a (said of the
Buddha)

Several verses simply speak of one “gone beyond” (piragata)
without specifying an object overcome. Thus at 210d, the muni
is described as one who “does not endeavor, for he has gone
beyond.” At 359b, the Buddha is addressed as a muni “who
has crossed over, gone beyond, attained nibbana.” And at 638c,
the Buddha praises the arahant, the true brahmin, as “a medi-
tator who has crossed over, gone beyond . . . attained nibbana
through no clinging.”

Another metaphor for the attainment of nibbana is “crossing
over,” an expression that likewise draws upon the river imag-
ery. The exact expressions used in the text ring the inflections
of the verb tarati, “to cross,” and its past participle, tinna. Vari-
ations on this expression with their sources are as follows:

crossed over attachment to the world: 333¢c, 857d,
1053d-1054d, 1066d-1067d, 1085d-1087d

crossed beyond: 1059d

crossed over birth, old age, death: 355c, 358cd,
1045e-1046¢e,1047d-1048d,1052¢,1060d,1079f-10801—
1081g, 1119d
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crossed over doubt or perplexity: 17b, 86a, 514b, 540D,
1088c-1089c¢

crossed the flood: 21b,173ab-174d,179d,183ab-184ab,
219b, 273cd, 471a,495b,771c, 779a, 823c,1052¢, 1059c¢,
1064d, 1069abd, 1070b, 1081e, 1082¢-1083g, 1101b,
1145d

crossed over greed and miserliness: 941cd
crossed over sensual pleasures: 948a
cross the tie: 791b

“crossed over” without a specific object: 36b, 515c,
545d (= 571d), 638c

Still another expression relevant to understanding the goal
posited in Sn is bhavabhava, which I render as “various states
of existence.” The form itibhavabhavatam occurs at 6b. The com-
mentaries sometimes interpret this compound as combining a
positive and a negative, thatis, as bhava and abhava, representing
the dichotomy of gain and loss, success and failure, merit and
demerit; they also see it as establishing a contrast between eter-
nal existence and annihilation. Usually, however, they explain
it as meaning “existence upon existence, various states of exis-
tence,” with the long middle vowel indicating mere repetition.
It thus signifies the round of repeated becoming, samsara. Since
the text pinpoints craving for bhavabhava as a cause of suffering,
it instructs the disciple to overcome craving for bhavabhava and
praises the one who has removed such craving. This suggests
that the goal is not merely a state of tranquility to be realized
within this life but a state of world-transcendence: release from
the beginningless series of existences to which ordinary people
are bound by their craving and delusions. In Sn we find the
expression bhavabhava in the following verses:

6b: a bhikkhu has transcended such and such states
of existence

496b: those worthy of offerings have no craving for
any state of existence here or beyond
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776d: inferior people are not devoid of craving for var-
ious states of existence

786b: one who is cleansed constructs no view about
states of existence

801ab: one has no wish for various states of existence
here or beyond

877d: the wise one does not come upon various states
of existence

901d: those who are dependent on various practices
are not rid of craving for various states of existence

1060d: the wise man has loosened this tie to various
states of existence

1068d: one should not create craving for various states
of existence

5. THE BUDDHA IN THE SUTTANIPATA

While the arahant—conceived as the muni or as the true
brahmin—represents the spiritual ideal of the Suttanipata, the
spiritual hero is none other than the Buddha himself. Occa-
sionally the text uses the word “buddha” in a generic sense to
denote anyone who has attained the final goal, in which case
it is equivalent to the arahant. Thus 517cd says they call one a
buddha who is “rid of dust, unblemished, purified, and has
attained the destruction of birth.” At 622, “buddha” is used
along with several metaphorical terms—*“one who has cut
the strap and thong, the reins and bridle-band, whose shaft is
lifted”—to describe the true brahmin.

These occurrences of the word “buddha,” however, are
relatively infrequent. Far more often the word is used in the
exclusive sense to signify the ascetic Gotama and others who
have achieved the status of a samma sambuddha, a perfectly
enlightened one, such as Kassapa, the previous buddha, in I1,2.
A buddha is distinguished as such because “he has directly
known what should be directly known, developed what
should be developed, and abandoned what should be aban-
doned” (558). While arahants have also accomplished these
tasks, they do so in dependence on a buddha, while it is the
buddha alone who clears the obstructions to ultimate knowl-
edge and makes the path to liberation known to others. Hence
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the Buddha is called “the dispeller of darkness, the universal
eye” (1133a), “the supreme eye for humans” (347d), a wind
that sweeps away the clouds covering the world (348), a maker
of light (349a).

Several suttas in Sn treat the word “buddha” as if it were in
circulation among the wise men of the time, even those who
had no inkling that one of this stature was actually dwelling in
the world. A learned brahmin, on hearing the word, exclaims:
“Even this sound ‘buddha’ is rarely encountered in the world”
(IIL,7). When a deity informs the brahmin Bavari that a buddha
has arisen, “having heard the word ‘Enlightened One,” Bavari
was elated” (994ab). The prose introduction to III,7 relates the
tradition about the two destinies open to one whose body bears
the thirty-two marks of physical excellence: either he becomes
a wheel-turning monarch who rules over the earth, or if he
goes forth into homelessness, he becomes a perfectly enlight-
ened buddha “whose coverings in the world are removed.”

Already in the Suttanipata the building blocks of the
Buddha-biography have started to take shape. While it makes
no attempt to construct a continuous biography, the text con-
tains three suttas that highlight key events in the Buddha’s
life: his birth (III,11), his renunciation (II,1), and his struggle
against Mara (III,2). Nevertheless, compared to later works like
the Jatakanidana, the Buddhacarita, the Mahavastu, and the
Lalitavistara, the treatment here is simple and restrained.

Whereas in the prose Nikayas the Buddha is often hidden
behind his teachings, in the Suttanipata, as in the Sagathavagga,
he appears in the open as part of the ancient Indian culture of
itinerant spiritual teachers wandering homeless from town to
town. The suttas featuring dialogue give us insights into the
Buddha’s pedagogical techniques, those strategies that came
to be called his skill in means (upayakosalla). We can detect at
least four techniques that he uses to convince inquirers and
win opponents over to the Dhamma. One is what I call analog-
ical rebuttal. When applying this technique, the Buddha adopts
an expression or image used by the adversary and explains it
in a way that validates his own mission. An example of this is
the Dhaniya Sutta (I,2), where each time Dhaniya praises the
security and bliss of the household life, the Buddha picks up
his terminology and bends it to his purpose by praising the
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superiority of the homeless life. Another example is the Bud-
dha’s reply to Kasibharadvaja (I,4), who censures him for living
off the bounty of the land, without plowing and sowing. The
Buddha declares that he does in fact plow and sow, and then
explains how he plows the hearts of people and sows the seeds
that ripen in the deathless.

A second technique is terminological redefinition, which
involves taking up a term in common use in the world and then
reconceptualizing it in a way consonant with the Dhamma.
The Buddha applies this technique to such concepts as brah-
min, outcast, impure fare, and one worthy of offerings. His
replies to the questions of Sabhiya, with their subtle word
plays, might also be subsumed in this category. Still another
method, used when dealing with yakkhas, is solving riddles.
We see this method at work in the three yakkha suttas—I,9,
1,10, and II,5—spoken respectively to Hemavata, Alavaka, and
Sticiloma. The fourth technique is straightforward exposition,
which in Sn tends to be concerned with practical rather than
doctrinal matters.

The Buddha appears in Sn not only as a teacher but as an
object of devotion. Like a delicate melody, a subtle current
of veneration, awe, and adulation runs through the poems,
lending to them a touch of inspirational fervor. The Buddha
is praised by a variety of voices, both human and nonhuman,
including his own. In a long passage extending from 467 to 478
he explains to a brahmin why “the Tathagata is worthy of the
sacrificial cake.” At 561, he declares: “I have become Brahma,
peerless, one who has crushed Mara’s army. . . . I rejoice with-
out fear from anywhere.” At 646 he calls himself “the chief bull,
the excellent hero, the great rishi whose victory is won, with-
out impulse, cleansed.”

Most often, however, it is others who are shown praising the
Buddha. When the rishi Asita beholds the newborn Buddha,
he exclaims, “He is the best of all beings, the foremost person,
the chief bull of men, the best of all creatures,” who will turn
the wheel of the Dhamma, “roaring like a powerful lion” (684).
The two yakkhas, Satagiri and Hemavata, discuss at length the
excellence of the Buddha’s conduct and knowledge (153-67),
and after meeting him, they extol him in a paean of excep-
tional beauty (176-77). The poet-monk Vangisa uses similes,
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metaphors, and allusions to sound the Buddha'’s praises (343
53), as does the lay disciple Dhammika (376-84). The wan-
derer Sabhiya, whose tormenting doubts were resolved by
the Buddha, calls him “the Teacher, the muni, the conqueror
of Mara, the one who leads this population across” (545). He
compares the Buddha to a lion, without fear and dread, and to
a lovely white lotus not tainted by muddy water (546-47). The
erudite brahmin Sela, teacher of three hundred pupils, calls the
Buddha “one who has become Brahma, incomparable, the one
who has crushed Mara’s army” (563).

The sages of the Parayana likewise praise the Buddha in
various ways. When they first see the Buddha he is “like the
glorious sun with a hundred rays, like the moon when it has
arrived at fullness” (1016). They call him the seer of the root, a
Veda-master, the great rishi, the universal eye, the cutter off of
craving, the one without impulse, the one who has crossed the
flood, the one gone beyond all phenomena. They reveal to him
their perplexity, voice their anguish, and ask him to be their
refuge, to provide an island of security amid the perilous flood
of birth and death.

Perhaps the high point of devotional expression in the Sutta-
nipata comes at its very end, in the epilogue to the Parayana,
where the aged brahmin Pingiya is conversing with another
person, presumably his teacher Bavari. Pingiya states that, hav-
ing found the Buddha, he is like a bird that has left a small
woods and settled in a fruit-filled forest, like a goose that has
arrived at a great lake. When asked how he could dwell apart
from the Buddha, he replies that he does not dwell apart from
him even for a moment. “Night and day,” he says, “I see him
with my mind as if with my eyes. I pass the night paying hom-
age to him; hence I do not think I am apart from him” (1142).
His body is feeble, his health is poor, and thus he cannot travel
to be with the Buddha physically. But, he declares, he is never
separated from the Master: “I go constantly on a journey of
thought, for my mind is united with him” (1144).

6. SPeEciAL TERMS USED IN THE SUTTANIPATA

The Suttanipata employs a number of terms that, while not
unique to this work, occur often enough there to shed light
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on Buddhist perspectives during a very early phase of Bud-
dhist history. These terms take us back past the established
vocabulary of the prose canonical texts to a period when the
choice of words might have been freer and more fluid and thus
more transparent as to the concerns and ideals of the emergent
Buddhist community. We have already encountered several
of these in the description of the spiritual ideal: muni, paragii,
tinna, and so forth. A brief look at a few others might also be
illuminating.

(1) Aneja

Used as a description of the Buddha and the arahants, aneja is
based on the verb ejati, “to move, tremble, shake.” The noun eja
accordingly means “motion, disturbance, agitation, emotion”
(DOP). As a negative, aneja might literally be rendered “one
without emotion, one without agitation,” but the word is not
intended to depict the arahant as cold and emotionless. Nor
does it explicitly point to the absence of fear and worry, as “one
without agitation” might suggest.

The commentaries consistently explain eji as a designation
for craving (fanha; see pp. 532, 1006, 1059, etc.); thus one who
is aneja is one without craving. But eji is a metaphorical word,
and in this respect, unlike tanha or riga, its use is evocative
rather than descriptive. Ejd perhaps suggests the impact of
craving on the mind rather than the desire itself. It might be
best understood as psychological drivenness, the propensity of
one overcome by craving to engage in compulsive behavior. I
have rendered aneja as “one without impulse,” understanding
eja to be the impulse of craving that drives a person to pursue
the objects of desire.

Aneja is used exclusively to describe a buddha or an arahant.
Norman renders aneja as “without lust,” which seems to me to
miss the evocative tone of eja. In this respect Jayawickrama’s
rendering, “with no turbulence (of craving),” is preferable. The
second bhikkhu of the Cunda Sutta, the type who “explains
and analyzes the Dhamma,” is said to be “the muni who has
cut off doubt, who is without impulse” (87c). A bhikkhu who
would properly wander in the world is “a master of things,
gone beyond, without impulse” (372b). Having known that
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suffering is conditioned by disturbance, a bhikkhu should
wander mindfully, “having given up impulse . . . without
impulse, without clinging” (751). Just as in the middle of the
ocean no wave arises, so a bhikkhu “should be steady, without
impulse” (920c). The muni, too, is “without impulse, every-
where the same” (952b). The brahmin, as understood by the
Buddha, is “a meditator who has crossed over, gone beyond,
without impulse and rid of doubt” (638cd). Again, the true
brahmin is “without impulse, cleansed, enlightened” (646c). In
the Parayana, the Buddha himself is addressed as “one without
impulse” (at 1043a, 1101a, and 1112b).

(2) Akificana

Kificana originally meant “something, anything,” the implica-
tion being that kificana are things one owns. Since Early Bud-
dhism conceives of ownership as a burden, the commentaries
extend the meaning of the word to the things that drag one
down: hence it is taken to mean “an impediment” or “defile-
ment.” An arahant, by eradicating lust, hatred, and delusion,
is thereby akificana, which I render closer to the more literal
meaning as “one who owns nothing, one who is ownerless.”
This development is based on the canonical statement: “Lust,
friend, is a something/an impediment, hate is a something/
an impediment, delusion is a something/an impediment. For
a bhikkhu with influxes destroyed, these are abandoned, cut
off at the root.”*

Like aneja, the word akificana is applied solely to the Buddha
and arahants. The yakkha Hemavata praises the Buddha as
one “owning nothing, unattached to sensual pleasures and
existence” (akificanam kamabhave asattam, at 176b). The Buddha
himself uses the exact same phrase to describe the true brah-
min (1059b) and the muni (1091d). When a haughty brahmin
asks the Buddha about his “birth” or social class (jati), he first
replies, “I am not a brahmin, nor am I a prince. I am not a vessa
or anything else.” Then he describes himself as akificana, “one
owning nothing” (455).

The brahmin student Dhotaka in the Parayana praises the
Buddha as “abrahmin owning nothing, traveling about” (1063).
In two places the Buddha declares “one who owns nothing,
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taking nothing” (akificanam anadanam) to be a true brahmin
(620c, 645c¢). He even extends the phrase from the personal to
the impersonal, using it to describe nibbana: “Owning nothing,
taking nothing (akificanam anadanam): this is the island with
nothing further. I call this ‘nibbana’” (1094). The word akificana
thus suggests an ideal of total renunciation, of casting off. First,
it signifies one who has cast off all external possessions so that
one can wander freely, unencumbered by concern over things
that drag one down. And second, in its extended meaning, it
indicates one who has discarded the internal possessions—the
defilements of the mind—which might impede even one who
wanders freely.

When akificana is turned into an abstract noun it yields akifi-
cafifia, “nothingness.” This word is used as the name of the third
formless meditation, the base of nothingness (akificaiifiayatana).
This was the meditative attainment that the Buddha, before
his enlightenment, attained during his apprenticeship under
Alara Kalama, as told in the Ariyapariyesana Sutta (MN 26). In
Sn the term appears without explicit reference to the scheme
of the four formless attainments. Thus Upasiva is told to con-
template dkificafiia in order to cross the flood (1070-72). Posala
is instructed to see with insight the origin of akificafifia in order
to gain “the real knowledge of the brahmin” (1115). From Sn,
it seems that these words were part of the contemplative and
ascetic culture to which the Buddha belonged and thus were
readily understood across traditions. But while non-Buddhist
contemplatives could attain the base of nothingness as a form-
less meditative state, only the arahant could be described as
akificana.

(3) Tadi

In its origins, tadi was a simple term of reference, a demon-
strative meaning “such a person, a person like that,” referring
to one previously described. Over time, however, the word
acquired an elevated connotation, so that it came to imply, as
DOP puts it, “(one) who is unaffected, immovable.” This sense
is ascribed to tadr as far back as the Niddesa, which gives five
reasons why one might be called tadi: because one is impartial
toward the desirable and undesirable; impartial because one
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has renounced; impartial because one has crossed over; impar-
tial because one is freed; and impartial as a descriptive term
(see pp. 1073-74). I believe this nuance of the word is not solely
a commentarial innovation but can already be discerned in the
canonical texts.

It is not always easy to determine in any particular instance
whether tadi is being used with this elevated meaning or as a
simple term of reference. In translating the texts, I have had to
let intuition guide my judgment. In the lines cited just below
I see the word bearing an elevated sense and thus I render it
as “impartial one.” I provide the context so the reason for my
choice will be clear:

86d: the tadi is the conqueror of the path

154b, 155b: the mind of the tadr is well disposed to
beings

219b: a tadi has crossed the flood and ocean

712c: a tadi remains the same whether or not he gains
food on alms round

803d: a brahmin who has gone beyond, who does not
fall back, is a tadr

957a: the Buddha, unattached, is a tadr

Nevertheless, there are several places where this elevated
meaning does not seem to fit. In these instances I understand
it in the referential sense and render it “such a one.” Those
occurrences are as follows:

488d: tadi describes a generous householder
509b: tadi describes one devoted to charity
697a: the rishi Asita is called tadi

In each explanatory verse of the Sabhiya Sutta as well, I take
tadr to mean “such a one.” This was a difficult choice, since the
commentary interprets it in the elevated sense, but the con-
text seems to support understanding it in its simple referential
function.
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(4) Upadhi

This word, like kificana, straddles the divide between the inter-
nal and the external, the subjective and the objective. DOP
defines upadhi as “worldly possessions or belongings, acqui-
sitions; attachment to such possessions (forming a basis for
rebirth).” Thus it means both things one owns and the internal
claims of ownership.

The use of upadhi to refer to external belongings is seen in the
exchange between the Buddha and Mara at 33-34. Appearing
out of nowhere, Mara praises ownership of children and cat-
tle and declares that “acquisitions are a man’s delight” (upadhit
hi narassa nandand). The Buddha turns his words around and
describes the situation from a higher point of view: “acquisi-
tions are a man’s sorrow” (upadhi hi narassa socana). The objec-
tive sense appears in other passages as well. Thus a bhikkhu
who wanders properly is one who “does not find a core in
acquisitions” because he has “removed desire and lust for
things taken up” (364ab).

Elsewhere the subjective sense is more prominent. We see
this at 728 (= 1050cd-1051) where upadhi is said to be the basis
for the origination of suffering; this sets upadhi in a close rela-
tionship to tanha or craving. At two points the stanza uses a
curious expression that indicates that upadhi is not simply
something one acquires but something one actively creates and
thus something over which one can exercise control. The verse
says that “the ignorant person creates acquisitions” (avidva
upadhim karoti) and therefore encounters suffering again and
again. The wise, in contrast, “should not create acquisitions”
(upadhim na kayird) but should regard doing so as the genesis
and origin of suffering.

The arahant or true brahmin is one without acquisitions
(niriipadhi). The true brahmin has “become cool, without acqui-
sitions, a hero who has overcome the whole world” (642bc).
The Buddha, “having attained the destruction of all kamma,
is liberated in the extinction of acquisitions” (992ef). He is
praised for having “transcended the acquisitions” (546a). He
teaches the state that is aniipadhikam, “without acquisitions”
(1057b, 1083b). In a stock formula, not found in Sn, nibbana
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itself is described as “the relinquishment of all acquisitions”
(sabbiipadhipatinissaggo, at MN 1167,37; SN 1136,15; etc.).

(5) Ussada

Among the meanings of ussada given in DOP are “mound (of
flesh), thickness, swelling, abundance, prevalence.” An indi-
cation of what the word suggests in ordinary usage is at Pj I
150,22-23, where it is said that through the merit generated
by seeing ascetics, “for many thousands of births one has no
illness of the eyes, fever, swellings, or pimples” (anekani jati-
sahassani cakkhumbhi rogo va diaho va ussada va pilaka va na honti).
As a term with doctrinal import, ussada occurs at 515d, where
an ascetic who is “gentle” (sorata) is defined as one “for whom
there are no swellings.” Pj II 425,29 explains this as the absence
of the seven swellings: lust, hatred, delusion, conceit, views,
defilements, and misconduct (raga-dosa-moha-mana-ditthi-
kilesa-duccarita). The ideal brahmin is praised as “observant, of
good behavior, without swellings” (624ab). Here Pj II 467,24
explains anussada simply as “the absence of the swelling of
craving” (tanhaussadabhavena anussadanm).

When a bhikkhu does not boast of his good behavior, the
skillful say “he has no swellings anywhere in the world” (783d).
Nidd I 51 comments on this by way of the seven swellings, with
“kamma” replacing “misconduct”: “There are seven swellings:
the swelling of lust, the swelling of hatred, the swelling of delu-
sion, the swelling of conceit, the swelling of views, the swelling
of defilements, and the swelling of kamma. One who does not
have these is an arahant, one whose influxes are destroyed.”
One who “does not conceive himself to be equal, or superior, or
inferior” is said to have no swellings (855). Nidd I 178 explains
this in mechanical fashion as the absence of the seven swell-
ings, but obviously in this case the swelling of conceit is more
prominent than the others. Ussada apparently are not things
that merely happen to one passively. They are states or condi-
tions that one actively creates. Hence the Buddha says of the
bhikkhu in training, in a verse that links aneja to the absence of
ussada, that he should be “steady, without impulse, and should
not cause a swelling anywhere” (evam thito anej’assa ussadam
bhikkhu na kareyya kuhifici).
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(6) Kappa

In several of the discourses of Sn, especially in the Atthaka-
vagga, the word kappa plays a major role, occurring with a fre-
quency and gravity not found anywhere else in the Nikayas.
The word has multiple meanings. Among those listed in DOP
are: an eon (a cycle of the world’s evolution and dissolution);
a rule, ordinance, or proper proceeding; a false supposition
or theory; a figment. Kappa also occurs as a suffix indicating
“similar to, like,” as in the line eko care khaggavisanakappo, “one
should live alone like a rhinoceros horn.”

While kappa might be ambiguous when used alone, the psy-
chological nuances of the word can be seen in prefixed forms
that are obviously connected with thinking: sarikappa, inten-
tional thought, purpose; vikappa, distinction, discrimination,
classification; and pakappati, to plan, to intend. From this we
can infer that in Sn the base form kappa also has a psycholog-
ical significance. Here, however, kappa does not denote men-
tal activity in a neutral sense; it does not signify thoughts that
can be either wholesome or unwholesome, “right thought”
or “wrong thought.” Rather, in Sn kappa is invariably given a
negative valuation. The Niddesa explains that there are two
kinds of kappa, that due to craving and that due to views. Kappa
thus underscores the constructive function of thought when it
is driven by defiled propensities. It is thought that fabricates
ideas and notions derived not from actuality but from the sub-
jective imagination.

I'struggled to find an adequate rendering for kappa, one that
could match the simplicity of the Pali. After experimenting
with several alternatives, I found myself forced to settle for
“mental constructs, mental construction.” This lacks the sim-
plicity and suggestiveness of the original and may stress the
cognitive aspect of kappa at the expense of the emotive aspect.
But as the Niddesa says, kappa can arise from craving as well
as from views, and thus it is not exclusively concerned with
matters of doctrine and theory. It seems kappa encompasses
both the act of mental construction and the products of the
act, the mental constructs. It is not always easy to differentiate
the two and thus I vary the rendering in the way that I see
better fits the context. Apart from the noun kappa, we also find
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the causative verb kappayanti, which I render “they construct,”
the optative kappayeyya, “one would construct,” and still other
forms.

The message repeatedly conveyed by Sn is that the sage—
the muni or true brahmin—keeps aloof from kappa, does not
create kappa, does not take up kappa. The verses, for instance,
tell us that the sage has “overcome mental constructs about
things past and future” (373ab). Whereas devas and ordinary
people are prone to mental construction, the sage “does not
enter upon mental constructs” (521cd). True brahmins “do not
construct” and “have no preferences” (794a), and thus are free
from the knot of grasping. The muni, who does not rank him-
self in relation to others, is “not given to mental construction
and thus does not enter upon mental constructs” (860d). The
disciple in training is advised: “one should not construct any
view in the world” (799a).

A prefixed form of the word, pakappita, occurs several times
in relation to views and other objects of thought. The word is
a past participle, which I have rendered “formulated.” Thus
it is said of the true brahmin that “not even a subtle notion
is formulated by him about what is seen, heard, or sensed
here” (802ab). The sage “does not grasp any judgments that
have been formulated” (838ab). The corresponding absolutive
occurs in the statement that disputes arise as a consequence
of “having formulated (pakappayitod) reasoning about views”
(886¢). Another prefixed form occurs as an optative in the line
kenidha lokasmim vikappayeyya, which is found twice (at 793d
and 802d). In accordance with the explanation in the Niddesa,
I render this: “How could anyone here in the world categorize
him?”

This emphasis on avoiding kappa underscores the function
of the Dhamma as a system of mental training that requires
introspective awareness of one’s own thought processes and
the effort to train the mind to abolish wrong modes of think-
ing, particularly in this case those driven by craving, distorted
conceptualization, and attachment to dogmatic beliefs. Behind
all kappa lies the positing of things as “I” and “mine” (ahamkara
and mamamkara), which creates the false sense of a substantial
self and reinforces possessiveness.
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(7) Mamayita, Mamatta

In the prose Nikayas, the contemplation of non-self usually
proceeds through a three-term formula whereby the disciple
sees all phenomena, such as the five aggregates and twelve
sense bases, thus: “This is not mine, this I am not, this is not
my self” (n'etam mama, n’eso’ham asmi, na m’eso attd). The three
terms here are given equal weight. Sn, however, makes only
a couple of references to the view of self. One is the observa-
tion at 756 that the world conceives a self in what is non-self
(anattani attamanim passa lokam); the other is the instruction to
Mogharaja at 1119 to see the world as empty and uproot the
view of self (attanuditthim ithacca). But these are exceptional.
The focus in Sn falls instead on removing the attachment to
things taken as “mine.”

This emphasis might be thought to indicate that Buddhism
in its primitive phase gave greater weight to abolishing craving
than to seeing through conceptual views of self. This thesis,
it might be said, is supported by the specification of craving
rather than ignorance as the origin of dukkha in the Buddha’s
first discourse. Such a conclusion, however, would be prema-
ture. Most passages in Sn offering advice about overcoming
“mineness” are addressed to bhikkhus, who in adopting the
Buddha’s teachings would have already rejected the views
of self promulgated by non-Buddhist teachers. For them, the
challenge was to overcome craving.

In any case, words indicative of possessiveness prevail in Sn.
The two most important words (actually alternative forms of
the same word) are mamayita and mamatta, both nouns built
upon mama, “mine.” Both words, it seems, straddle the two
domains, the subjective and objective, referring to both the
inner act of appropriation by which things are taken as “mine”
and the things themselves appropriated and claimed to be
one’s own.

As to mamadyita it is said (at 466b) that those worthy of obla-
tions “have abandoned things taken as ‘mine.”” People in the
world tremble and sorrow over things taken as “mine” (777a,
805a). Therefore, a monk in training “should not take anything
in the world as ‘mine’” (922d). This attitude should extend not
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only to people and material possessions but to everything com-
prised in the physical and mental complex designated “name-
and-form” (950ab). Having given up taking things as “mine,”
in this very life the wise “might abandon suffering: birth and
old age, sorrow and lamenting” (1056).

As for mamatta, a wise person understands that whatever is
taken as “mine” (mama) must be abandoned at death; hence a
follower of the Buddha “should not incline to take things as
‘mine’” (806d). Taking things as “mine” depends on desire,
and when desire does not exist, there is no taking as “mine”
(872c). One “not finding anything to be taken as ‘mine” does
not sorrow, thinking: ‘It is not mine’” (951cd).

7. THE SurTANIPATA COMMENTARY

Each of the books of the Pali Canon has an authorized com-
mentary, called an atthakatha, “Discussion of the Meaning.”
The function of the commentary is to explicate virtually every
significant word, phrase, and idea in its root text. The major
Pali atthakatha were composed by the great Indian commenta-
tor Acariya Buddhaghosa, who came to Sri Lanka in the fifth
century c.E. expressly for the purpose of composing commen-
taries. Buddhaghosa based his commentaries on the old Sin-
hala atthakatha preserved for centuries at the Mahavihara, the
Great Monastery in Anuradhapura, the ancient capital of Sri
Lanka. The original Sinhala commentaries were purportedly
translated from Indian originals brought to Sri Lanka by the
earliest Buddhist missionaries to the island. Others, such as the
famous Maha-atthakatha, were likely composed in Sri Lanka.
None of these Sinhala commentaries has survived.”

The Suttanipata, too, has its commentary, the Suttanipata-
atthakathd, also known under the name Paramatthajotika: “Elu-
cidator (jotika) of the Supreme (parama) Meaning (attha).”*
Since the commentary to the Khuddakapatha is also named
Paramatthajotika, it is customary to title that one Paramatthajotika
I and the Suttanipata Commentary Paramatthajotika 11.” In the
colophon of Pj II, the author claims to be “the elder who bears
the name Buddhaghosa conferred by his teachers,” and he
describes himself with the same chain of epithets as is found in
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the colophon to the Visuddhimagga, Buddhaghosa’s great trea-
tise on Buddhist doctrine and meditation.

Buddhaghosa’s authorship of the Suttanipata Commentary
has been disputed by present-day scholars, but this ascription
also has its defenders. The text of Pj II bears evidence that the
author was acquainted with other Pali commentaries tradi-
tionally ascribed to Buddhaghosa.”” These references could
be understood either as Buddhaghosa alluding to his own
previous works or as another author alluding to the works of
Buddhaghosa. It is not critical, however, to settle the question
of Pj II’s authorship with certainty, for the purpose of the work
is the same as that which Buddhaghosa set for himself in his
commentaries to the four Nikayas: to explain the meaning of
the text in accordance with “the doctrine of the elders resident
at the Mahavihara.”

The commentaries are works of exegesis intended to lay bare
the meaning of the canonical text and to explain its words in
relation to the established body of Buddhist doctrine. Occa-
sionally the commentaries will saunter off and relate interest-
ing background information and illustrative stories, but such
excursions are always subordinate to the task of explication. In
undertaking this task, the commentaries analyze and explain
the texts through the lens of the complex exegetical apparatus
that was maintained at the Mahavihara. This meticulous scho-
lastic system often makes the commentaries seem dry and pon-
derous, but with patience they can also be found to be highly
illuminating, lighting up layers of meaning not apparent on a
cursory reading. To help readers navigate their way through
the translation of the commentary I will briefly explore the
pillars of this system as they relate to the Paramatthajotika. I will
discuss them under two headings, exegetical methodology and
doctrinal interpretation.

(1) Exegetical Methodology

The exegetical methodology can be subsumed under two prin-
cipal tasks undertaken by the commentary, padavannana and
atthavannand, “explanation of terms” and “explanation of the
meaning.” These two facets of the commentarial approach to
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the text correspond to the canonical description of the Dhamma
as sattham sabyafijanam, “possessing meaning and possessing
phrasing.” The explanation of terms is intended to clarify the
words used in the text, often taking up each word for examina-
tion. The explanation of the meaning is intended to bring out
the purport of each passage and to relate the text to the overall
architecture of the Dhamma, which, it is held, is intrinsically
meaningful or beneficial (atthasamhitam) and directed toward a
goal (also attha), the deathless nibbana.

Since the explanation of terms usually involves merely defin-
ing the Pali words of the original text by means of other Pali
words more in line with the commentarial diction, I have occa-
sionally omitted this portion from my translation. To translate
such passages would have involved simply defining English
words with other English words. The explanation of terms
almost always precedes the explanation of the meaning. As the
commentary advances, term explanations become increasingly
briefer and more infrequent, limited only to terms not encoun-
tered earlier in the work. Thus it is not seldom that we come
across a statement to the effect (as in the comment on 117): “We
will pass over the terms whose meanings are clear and merely
comment on the terms that have not yet been explained.” Often
Pj Il will comment on just a few new words and add, “As to the
rest, the term meaning is clear” (sesam uttanapadatthameva), or
even more briefly: “The restis already clear” (sesam uttanameuva).

The difference between a term explanation and a meaning
explanation can be seen in the commentary on 143, the first
verse of the Metta Sutta. Pj II first takes up the term expla-
nation, defining “one skilled in the good” as an expert in the
good (a synonym), “the good” (attha) as anything beneficial to
oneself, and so forth. When it comes to the explanation of the
meaning, Pj II contrasts “one skilled in what is not good” with
“one skilled in the good” and explains each by way of types
of behavior considered unsuitable and suitable for those who
have entered monastic life.

The difference between term explanation and meaning
explanation is also seen in the commentary on 259, the sec-
ond verse of the Mahamangala Sutta. Here, after giving brief
definitions of the terms “fools,” “the wise,” “associating with,”
“venerating,” and “worthy of veneration,” Pj Il moves on to the

” o
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explanation of the meaning, where it elucidates the structure
of the passage, the nature of foolish people and wise people,
the marks of those who deserve veneration, and the benefits
of venerating those who are truly venerable. The explanations
are embellished with stories and citations from other texts rele-
vant to the topic. Occasionally, rather than explain the meaning
at length, the commentator will provide a statement of “the
concise meaning” (sarikhepattha), as in commenting on 57, 58,
80, and 229. A “summary of the meaning” (pindattha), which
might wrap up an extended passage, is found in the comments
on 234 and 259.

To explain a word in the root text, the commentary sometimes
cites the different meanings the word has in different contexts,
quoting passages from elsewhere in the canon to illustrate those
meanings. An example is the explanation of brahmacariya, “the
spiritual life,” at 32.” Here the word is said to be “a designation
for abstinence from sexual intercourse, the path, the ascetic’s
duty, the Teaching, and marital fidelity.” Another analysis of
brahmacariya is at 267, where only four aspects are mentioned:
abstinence from sexual activity, the duty of an ascetic, the
Teaching, and the path. At 69 the word jhana is explained in
two ways, which are correlated respectively with the eight
meditative attainments and with insight, the path, and fruits.
At 182, different meanings of the word sacca, truth, are brought
forward, again supported by textual citations. At 222, we find
different meanings of bhiita, and in commenting on the prose
preamble to the Mahamangala Sutta, Pj II cites different mean-
ings of the words kevala and kappa, which are joined into the
compound kevalakappa, meaning “entire.” Often, after collect-
ing these different meanings of a word, Pj II will select one and
declare: “Here [just this] is intended” (idha . . . adhippetam).

To clarify the meaning of a passage, the commentary usually
seeks to determine its purport (adhippaya). The commentary
may bring out the purport by paraphrasing the canonical text,
expanding upon the original statement to make the implica-
tions clearer. In its exegesis of the Dhaniya Sutta, for example,
Pj II draws out the purport behind each of the Buddha’s suc-
cinct replies to Dhaniya, and at the end of the poem, it does the
same with his reply to Mara. Often the commentator will pass
over the explanation of terms and go directly for the purport,
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saying, for example at 49: “The verse is clear with regard to the
meaning of its terms, but this is the purport here.” At the end
of the Kasibharadvaja Sutta (p. 522), when the brahmin praises
the Dhamma with four similes, the commentary says, “This is
the construal of the purport,” and proceeds to elaborate on the
similes. In commenting on 143, it offers three alternative ways
of understanding the purport of the opening lines of the Metta
Sutta. In the exchange at 168-75, it explains the purport of the
yakkha’s questions and the Buddha’s replies.

Another exegetical method used by the commentary is the
yojana, which I render “construal.” The purpose of the yojani
is to unravel the syntax of a verse (or series of verses), joining
the lines of the root text together into a fuller and clearer state-
ment that conveys the purport. Since in Pali verse, word order
is shuffled to fit the meter and normal sentence structure may
be disregarded to create a heightened effect, the commentary
will offer a prose paraphrase of the verse (or verses), reformu-
lating the passage with the use of standard syntax. Examples of
the construal of individual verses are at 5, 47, 67, 90, and 404.
The construal may also explicate the anusandhi, the sequence
of ideas in a text, explaining why the Buddha passes from one
topic to the next. This is done to demonstrate the coherence
of the text, for “no explanation by the buddhas is ever inco-
herent” (na buddhanam ananusandhika nama katha atthi), that is,
never without anusandhi.

Occasionally, at the end of a long discourse, the commentator
will tie all the verses together by offering a paraphrase of the
whole poem. An example is seen at the end of the Mahamangala
Sutta (pp. 771-72). Alternatively, the commentator may offer
the construal at the beginning of a series of verses, as at 849,
where he says: “. . . thus the construal should be understood
here. This method applies everywhere, but from this point
on, without showing the construal, we will only explain the
unclear terms.” At the end of the commentary on the Khagga-
visana Sutta, the commentator says that all the verses should
be construed according to the method given, but “we did not
construe them in every case from fear of too much elaboration.”

The commentaries almost always offer explanations of the
“origin” (uppatti) of a sutta, the background to the discourse.
They distinguish four modes of origin: personal inclination (of
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the Buddha), the inclination of others, a particular incident,
and a question.” The preamble to the Khaggavisana Sutta (at
p- 401) mentions the four together and cites examples of each
from Sn. The commentary to any sutta begins with the ques-
tion, “What is the origin?” (ki uppatti), and then provides the
origin story. Often Pj Il will relate a detailed background story
to the discourse, drawing on the rich narrative tradition of
Buddhism. To explain the origin of the Metta Sutta, for exam-
ple, the commentary tells the story of the monks who were
harassed by tree spirits. In explaining the origin of the Ratana
Sutta, it starts with the beginnings of the Licchavi clan, the
founding of the city of Vesali, and the plagues that afflicted the
city. To explain the origin of the Mangala Sutta, it relates the
controversy that had broken out over all of Jambudipa about
the meaning of the word marigala.

Sometimes, when commenting onasuttain verse thatappears
to be an integral work, Pj II will explain that each stanza was
actually uttered separately on a different occasion in response
to a specific incident. This is the case with its treatment of the
Uraga Sutta, the Khaggavisana Sutta, and the middle stanzas of
the Muni Sutta. The commentary to the Khaggavisana relates
the stories of each paccekabuddha who supposedly uttered
a verse, explaining how they became disenchanted with the
world, went forth, and attained enlightenment.

These origin stories betray a tendency to what might be
called “projective literalism.” By this I mean the construction
of a concrete story corresponding to a metaphor or simile in
the canonical text, the story being then projected onto the
verse in order to explain its origin. For instance, where stanza
2 compares the cutting off of lust to the plucking of a lotus
in a lake, the commentary provides a background story of a
monk observing boys diving into a lake and plucking lotuses.
Where stanza 5 illustrates the coreless nature of existence with
the simile of the udumbara tree, which bears no flowers, the
commentary brings forth the story of a brahmin searching for
flowers in such trees. The same procedure occurs in relation to
almost every verse of the Khaggavisana Sutta.

In describing the background to the Kasibharadvaja Sutta,
the commentary provides a detailed account of the Buddha’s
daily routine, documenting virtually his entire schedule from
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the predawn hours through the middle of the night. The pas-
sage also explains how the Buddha locates the potential recip-
ients of his teaching. Before dawn, it is said, he “enters the
meditative attainment of great compassion and surveys the
world with the buddha eye” until there appears in his field of
vision those with supporting conditions who are ripe enough
to benefit from his teaching. When morning arrives he heads
in their direction and creates the opportunity for a discourse.
Examples of this procedure are found in the background sto-
ries to L4 (p. 497), L7 (p. 545), 1,10 (p. 611), IL,5 (p. 773), 11,4
(p. 887), and IV,9 (p. 1105).

Another exegetical technique distinguishes whether a partic-
ular teaching is based on persons (puggaladhitthana) or based on
qualities (dhammadhitthana). A teaching based on persons can
be employed to teach about qualities; and conversely, a teach-
ing about qualities can be employed to teach about persons. The
beginning of the commentary to the Parabhava Sutta says, with
reference to the words “One who succeeds is easily known,”
that the Buddha points out the cause of a downfall by way of a
teaching based on persons. Here, the subject to be explained is
a quality (dhamma), namely, the cause of a downfall (parabhava-
mukha); but the text demonstrates this quality by speaking of
the persons who undergo a downfall. The commentary on the
Amagandha Sutta neatly highlights the contrast between these
two modes of teaching. In 242, when explaining “carrion,” the
text describes such qualities or actions as taking life, violence,
fraudulence, and so forth, and thus the teaching here is one
with “qualities as a basis.” But the next two verses, 243-44,
illustrate carrion by means of people who act immorally; thus
this is a teaching about qualities that has persons as a basis.

(2) Doctrinal Interpretation

The commentaries provide not only exegetical analysis of the
words of the texts but expositions of their purport from a doc-
trinal point of view. The concepts employed in the commen-
taries demonstrate how over time Buddhist doctrinal inquiry
became increasingly more complex and sophisticated. The doc-
trinal specialists did not merely transmit the texts but subjected
them to rigorous analysis and investigation. In this respect the
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commentaries are extraordinarily consistent with one another
and even their explanations are extremely uniform. The treat-
ment of a concept in one commentary will often be repeated
verbatim in other commentaries, though sometimes with
minor differences.

The use of various explicative categories shows that the Pali
tradition did not remain static but had built up an intricate doc-
trinal framework that could be applied to any text to draw out
its doctrinal significance. Signs of a movement in this direction
are already evident in the Nikayas. The “analysis” (vibharga)
suttas, for example, anticipate the analytical methods of the
commentaries by taking up each major term in a formula and
providing it with a formal definition. The Dasuttara Sutta
(DN 34) carries this trend still further. Here Sariputta classi-
fies groups of doctrinal concepts ranging from single items
to groups of ten, distinguishing each group according to ten
categories: whether the factors are helpful, to be developed,
to be understood, to be abandoned, lead to decline, lead to dis-
tinction, are hard to penetrate, should be aroused, should be
directly known, and should be realized.” As the methods of
doctrinal explication evolved in the Mahavihara lineage, they
converged into a rigorous, meticulous, and remarkably consis-
tent system. Here I can only briefly touch on some of the doc-
trinal concepts employed in Pj II, with examples of how they
are applied to the root text.

A fundamental distinction the commentary makes, one that
stands at the base of the entire commentarial system, is the
dichotomy of the mundane (lokiya) and the world-transcending
(lokuttara). Factors of experience, modes of practice, and the
teachings that describe them are distinguished on the basis
of this dichotomy. A clear example is the commentary on the
Dvayatanupassana Sutta (at p. 1000), where it is said: “Accu-
rate knowledge is a designation for insight into things defined
as twofold by division into the mundane and the world-
transcending.”* In each of the dyads, the first member (duk-
kha and its origin) is said to be mundane, while the second
member (cessation and the means to cessation) is said to be
world-transcending. At 31-32 Dhaniya and his family see the
Buddha’s Dhamma body (dhammakaya = nibbana) with the
world-transcending eye and his form body with the mundane
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eye. In explaining 84 Pj II says that trainees live on the world-
transcending path, while the virtuous worldling lives on the
mundane path. Discussions of wisdom at 76-77, 176, and 188
distinguish between mundane and world-transcending wis-
dom. Stanza 276 speaks of mundane and world-transcending
good conduct. At 261, discipline is said to be a means to mun-
dane and world-transcending happiness. And the commen-
tary on I1L,3 (p. 882) says that proper speech “brings mundane
and world-transcending well-being and happiness.”

The distinction between the mundane and the world-
transcending corresponds to another distinction mentioned at
several points in Pj II, that between the preliminary portion
of the practice and the subsequent portion. The preliminary
portion (pubbabhagapatipada) is the training in good behavior,
concentration, and insight leading to the world-transcending
path. The world-transcending path is itself the subsequent por-
tion of practice (aparabhagapatipada). This distinction rests on
the idea that the gradual and sequential practice undertaken
by a practitioner culminates in a momentary breakthrough by
which one discerns the ultimate truth of the Dhamma.

This breakthrough experience is designated “the path”
(magga), a new usage of an old term that shifts its meaning in
a technically systematic direction. The four paths are the four
breakthrough experiences by which the disciple sees the truth
of the Dhamma and thereby attains to one or another of the
four noble fruits, from stream-entry to arahantship. Each path
endures for a single mind-moment during which one pene-
trates the four noble truths, directly experiences nibbana, and
eliminates certain defilements. The path is followed immedi-
ately by several moments of fruition (phala), during which the
disciple experiences the bliss of release from the defilements
that have just been eradicated by the path. This conception of
a single moment path-experience immediately followed by
fruition is not discernible in the Nikayas. It is derived from
the Abhidhamma analysis of experience into discrete cittas
or mind-moments. The Visuddhimagga gives a full account of
the process (in chaps. 21-22), which is presupposed by the
commentaries.

This picture of a sequential practice culminating in a
world-transcending breakthrough governs the distinction
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between the preliminary portion and the subsequent portion.
At 186, the preliminary portion is said to consist in good con-
duct of body, speech, and mind, the subsequent portion in the
thirty-seven aids to enlightenment. In the comment on 203,
a bhikkhu who contemplates the body is said to [tentatively]
abandon the unwholesome roots in the preliminary portion of
practice, and as he progresses he “eventually reaches the path
of arahantship and can thereby expunge all desire and lust.” In
commenting on “having known the state, having penetrated
the Dhamma” at 374a, Pj Il explains the first clause as knowing
the four noble truths with the wisdom of the preliminary por-
tion of the path, and the second as penetrating the Dhamma of
the four truths with the four world-transcending paths.

Since the four noble truths are the core of the liberating
Dhamma, Pj II sets out to demonstrate how a verse or group
of verses can be interpreted as an exposition of these truths.
This is not always obvious, for the four truths may not be men-
tioned at all in the actual text; rather, they have to be teased
out from suggestive phrases. Thus Pj II takes up the Buddha's
final verse to Dhaniya (29) and explicates it by way of the four
noble truths, so that the “bed of the womb” becomes the truth
of suffering, “the bonds” the truth of the origin, the “cutting
of the bonds” the truth of cessation, and the method of cutting
the bonds (which is only implied) the truth of the path. In its
interpretation of the riddles posed by the yakkha Hemavata at
170, Pj II relates them to the truths of suffering and the path,
which entail the truths of the origin and cessation. When it
takes up the Buddha’s reply at 171-72, it explains how each
phrase signifies one of the four truths. Similarly, in explicat-
ing the Buddha’s reply to the yakkha Sticiloma at 272-73, Pj
II maps its terms against the four truths. And virtually all the
verses of the Dvayatanupassana Sutta, according to Pj I, are
oblique expressions of the four noble truths.

The commentary recognizes that each of the four noble
truths is bound up with a particular task, as is already indi-
cated in the Nikayas. Thus in glossing the stock declaration
of arahantship (at pp. 169-70), the statement “What had to be
done has been done” is interpreted thus: “The sixteen func-
tions have been completed by the four paths in relation to the
four truths respectively by way of full understanding, aban-


http://www.wisdompubs.org/support

76 The Suttanipata

doning, realization, and development.” The total of sixteen is
arrived at because each of the four paths executes the same
four functions. Each path fully understands suffering, aban-
dons its origin, realizes cessation, and develops the path. At
167, where the Buddha is declared one who “has gone beyond
all phenomena,” Pj II explains this by way of direct knowledge
(of the four truths), full understanding (of suffering), abandon-
ing (of the origin), development (of the path), realization (of
nibbana), and attainment (of buddhahood).

A few other doctrinal developments in the commentary may
be briefly noted in passing. When explaining the meaning of
the first line in the first verse of the Uraga Sutta, Pj II picks up
the word uppatitam, “arisen,” and gives a fourfold analysis of
the notion of arisen as “what is actually occurring, what has
occurred and gone away, what has made an opportunity, and
what has gained ground.” This is a difficult passage, and the
commentary here is not as clear as it might have been. It may
be unfortunate that the author employed this analysis so close
to the beginning of the commentary, when it might deter the
reader from continuing with the work.

The commentary goes on to explain the removal of defile-
ments to occur in two ways, by restraint (samvara) and by
abandoning (pahana), and it analyzes each as fivefold, citing
other canonical texts as illustrations (pp. 362-65). Three kinds
of abstinence (virati) are explained at 264, which sets various
aspects of practice in their proper context. And in several places
the commentary explains “full understanding” (parififid) as a
threefold process by which insight advances to successively
deeper levels. At 202, the three kinds of full understanding
are related to the contemplation of the body. There are refer-
ences to the three kinds of full understanding at 250, 455, 458,
473, and 736-37. At 778, the root text speaks of fully under-
standing contact, which Pj II explains as “having fully under-
stood, by the three kinds of full understanding, contact such
as eye-contact and so forth, or all name-and-form concurrent
with contact.” Just below, at 779, the text speaks of fully under-
standing perception, which Pj Il explains: “Having fully under-
stood not only contact but perception too by the three kinds of
full understanding.” Similarly, where 1082 speaks of the full
understanding of craving, Pj II says “having fully understood
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craving by the three kinds of full understanding.” These expla-
nations of parififia (based on the Niddesa) involve a reconcep-
in relation to the final comprehension achieved by an arahant,
yet in the commentaries its scope is widened so that it comes
to include the stages of preparatory insight culminating in full
comprehension.

Finally, like other commentaries, Pj II occasionally cites
and evaluates alternative opinions, which differ from those
approved in the sources on which the commentator relied,
presumably the old Sinhala commentaries of the Mahavihara.
These opinions are usually prefaced by the phrase keci pan’ahu,
“but some say.” The commentary may either gently tolerate
the alternative opinion or flatly reject it. Thus at 13 a view is
cited different from the dominant view and the commentator
says: “One may accept whatever explanation one prefers” (yam
ruccati tam gahetabbam). In commenting on the prose pream-
ble to L4 (pp. 501-2), he says the same about alternative expla-
nations of the word “Magadha.” At 16, however, the author
rejects an explanation of vanatha, which he says is applicable
to the Dhammapada verse but not to the Uraga verse. At 191,
where in the root text Alavaka declares that he knows the wor-
thy recipient of gifts, Pj Il paraphrases this as referring to the
Buddha. However, it adds, “Some say he said this with refer-
ence to the Sangha,” and he lets this go without comment. At
257, he cites two alternatives to the established explanation of
three terms—"the taste of solitude, peace, and rapture in the
Dhamma”—but says, with reference to the established expla-
nation: “The previous explanation alone is good.” At 268, he
cites an explanation of “sorrowless” (asokam) as referring to
nibbana but points out that this “does not agree with the ear-
lier term,” which is citta, and therefore he upholds the position
that the word describes the mind of an arahant. In relation to
689, where the commentary says that the parasol over the new-
born Buddha was held up by devas, he adds, “Some say this is
stated with reference to a human parasol,” but in that case, he
points out, “there is nothing exceptional with this statement.”
This is an implicit endorsement of the authorized view that the
parasol was being held up by devas.
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(3) Tensions Between My Translation and the Commentary

Although I have leaned heavily upon Pj Il in understanding the
Suttanipata, inevitably I came across explanations with which
I disagreed. Often these did not affect my translation. In such
cases I simply recognized that the explanations I found ques-
tionable reflect the thought of the period in which the com-
mentary took shape; if  had an alternative explanation to offer,
I relegated it to a note. However, I did run into commentarial
interpretations of lines in Sn that I considered contrary to the
intended meaning of the original, and these put me, as a trans-
lator of both the root text and its commentary, in a bind. If I
were to translate the root text out of deference to the commen-
tary, I would then be going against my own judgment. If I were
to translate the root text in accordance with my understand-
ing, a dissonance would then emerge between my rendering of
the text and the explanation of the commentary, including the
lemma, the line from the root text cited in the commentary. In
cases where my understanding and the commentary conflicted,
I have generally chosen to follow my personal judgment, even
though by doing so I risk finding myself in the company of
those dissenters Pj II speaks of dismissively as keci pan’ahus.

The following are the passages where I confronted this
dilemma and resolved it in a way that runs contrary to the com-
mentary. There may be still more such passages that I failed to
record. I refer the reader to the relevant notes for explanations
of the reason for my disagreement with Pj II.

6b. having transcended such and such states of
existence

itibhavabhavataica vitivatto

See notes 305 and 1418.

49b. words of address or abusive speech
vacabhilapo abhisajjana va
See note 466.

64b. like a paricchattaka tree that has shed its leaves
safichannapatto [safichinnapatto] yatha parichatto
See note 503.
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66c¢. having cut off affection and hatred
anissito chetvi sinehadosam
See note 507.

131a. One here who speaks what is untrue
asatam /asantam yo'dha pabriiti
See note 653.

143b. having made the breakthrough to that peaceful
state

yan tam santam padam abhisamecca

See note 684.

270c. Having originated from what do the mind’s
thoughts

kuto samutthaya manovitakka

See note 1108.

277cd. one does not know defilement as the path
leading to hell

samkilesam na janati, maggam nirayagaminam

See note 1122.

322d. those equipped with attentive ears as a sup-
porting condition

sotavadhaniipanisiipapanne

See note 1173.

330c. being settled in peace, gentleness, and
concentration

te santisoraccasamadhisanthita

See note 1185.

382ab. these brahmins given to debate, and also
some who are elder brahmins

ye keci’me brahmana vadasila, vuddha capi brahmana
santi keci

See note 1292.
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453cd. The good and the Dhamma, good people say,
are established upon truth.

Sacce atthe ca dhamme ca, ahu santo patitthita.

See note 1368.

454ab. the speech that the Buddha utters for the
attainment of nibbana, the secure

yam buddho bhasati vacam, khemam nibbanapattiya

See note 1369.

468a. the same as the righteous, far from the
unrighteous

samo samehi visamehi diire.

See note 1392.

496b. for any state of existence here or beyond
bhavabhavaya idha va huram va
See note 1418.

519 and following. such a one: tadi
See note 1459.

635c. arrived at firm ground in the deathless
amatogadhamanuppattam
See note 1596.

787ab. One involved is embroiled in disputes about
teachings;

but how, about what, could one dispute with one
uninvolved?

Upayo hi dhammesu upeti vadam, antipayam kena katham
vadeyya?

See note 1803.

873a. How must one attain for form to vanish?
Kathamsametassa vibhoti riipam

874c. form vanishes for one who has so attained
evamsametassa vibhoti riipam

See note 1931.


http://www.wisdompubs.org/support

Introduction 81

916ab. By reflection, he should stop [the conceit] “I
am,”

the entire root of concepts due to proliferation.

Miilam papaficasankhaya, manta asmiti

sabbamuparundhe.

See note 1980.

1055cd. having dispelled delight and attachment to
these,

consciousness would not persist in existence

etesu nandifica nivesanafica, panujja vififianam bhave na
titthe

See note 2089-90.

1065d. right here I would live, peaceful and
unattached

idh’eva santo asito careyyam

See note 2099.

1087b. quenched in this very life
ditthadhammabhinibbuta
See note 2119.

1148cd. The Teacher is the end-maker of questions
for those in doubt who acknowledge this.
Pafihanantakaro sattha, kankhinam patijanatam.

See note 2170.

7. Tue NIDDEsA

When Pj II arrives at chapter IV and the pucchas of chapter V,
it provides little more than word glosses on new terms in the
root text, and does so in a perfunctory manner, often abridging
explanations with “and so forth” even more than is usual for
a commentary. Pj II adopts this very constrained role because
an ancient expository text on those chapters already existed at
the time it was composed, a text given canonical status. The
text, called the Niddesa, is included in the Khuddaka Nikaya
of the Pali Canon. It is divided into two parts, the longer one
called the Mahaniddesa or “Great Exposition” and the shorter
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one the Ciilaniddesa or “Minor Exposition.” The former is an
exposition of the Atthakavagga, the latter an exposition of the
pucchas of the Parayanavagga together with the Khaggavisana
Sutta. The Ciilaniddesa does not comment on the introductory
verses (vatthugatha) of the Parayana, which suggests that this
section was either composed at a later time or not yet consid-
ered fully canonical.

The fact that these parts of the Suttanipata are commented
on by the Niddesa without reference to the work as a whole
indicates that they originally existed as independent units and
were later collected along with other discourses to form the
anthology. The dedication of a commentary just to these texts
underscores the high regard with which they must have been
held by the early Buddhist community. The Niddesa is tradi-
tionally ascribed to Sariputta, though this is far more likely to
be an article of belief than a genuine historical fact. It is conceiv-
able, however, that the Niddesa was composed by monks in
the pupillary lineage stemming from Sariputta, learned monks
who, in the process of elucidating the texts, may have drawn
on some of Sariputta’s oral explanations. Both parts of the Nid-
desa frequently cite passages from the Sutta Pitaka, including
lines from suttas (other than those in the Atthakavagga and
Parayanavagga) that are now included in Sn. This suggests that
those suttas, too, existed as independent units before they were
collected into the anthology.

The Niddesa’s date of composition has not been determined
with any degree of certainty. Norman earlier wrote (1983, 86)
that “the beginning of the third century s.c.e. would seem to
be quite suitable as the date of its composition,” but he later
took a more cautious position (at GD xxxiii), stating that the
date “cannot be later than the date of the fixing of the Canon.”
Since the suttas cited correspond to the versions of the texts
found in the Pali Canon (with very minor variations), this indi-
cates that the Niddesa was a work solely of the Pali school not
shared by other schools of Early Buddhism. It also entails that
the work was composed subsequent to the emergence of sepa-
rate schools. The Niddesa mentions the Abhidhamma several
times, alongside Sutta and Vinaya, which of course means that
it must have been composed later than the Abhidhamma.”

Here I want to point out some of the main themes and high-
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lights of the Niddesa. For ease of reference in the discussion to
follow, I notate the text according to the page numbers in the
blocks of excerpts that I have included rather than cite the pre-
cise page number from the VRI edition, which I cannot deter-
mine anyway from the electronic version.

In what follows I will briefly discuss some methodogical
features of the Niddesa and the contributions it makes to an
understanding of the texts on which it comments.

(1) Definitions and Compendia

The Niddesa, somewhat like the Abhidhamma, employs the
practice of defining terms with a fixed series of synonyms that
is repeated verbatim for each occurrence of the term in the root
text. It thus functions partly like a thesaurus. Terms defined
in this way include, among others, craving (tanha), wisdom
(pafifid), suffering (dukkha), and ignorance (avijja) or delusion
(moha). The definitions may contain compounds formed from
the primary term as well as metaphors taken from elsewhere
in the Nikayas. If a synonymous term occurs in the root text
it may first be defined by the primary term, which is then fol-
lowed by the whole series of synonyms.

Thus where the expression “attachment to the world” (visat-
tikam loke) occurs at 770, Nidd I 7 first glosses attachment as
“craving” and then introduces a hundred synonyms for crav-
ing, including such metaphors as seamstress, ensnarer, woods,
and jungle, as well as compounds like “the river of craving,
the net of craving, the leash of craving, the ocean of craving.”
At 945, where greed is called “the great flood,” Nidd I 319-20
defines greed as craving and then introduces the same string
of synonyms, abridged in the printed editions.

When 770 states “The wise say life is short,” Nidd I 32
explains “the wise” (dhird) as those who possess intelligence
(dhi). It then glosses intelligence as wisdom (pafifid) and seg-
ues into a long series of synonyms for wisdom, including
such metaphorical compounds as “the light of wisdom, the
radiance of wisdom, the lamp of wisdom,” and such techni-
cal expressions as non-delusion, discrimination of phenom-
ena, and right view. The same definition (abridged) is cited
at Nidd II 27-28 for wisdom as it occurs in 1035. Where 1048
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uses the expression “having comprehended” (sarikhaya), Nidd
II 53 equates comprehension with knowledge (7iana) and then,
as a gloss on knowledge, introduces the formal definition of
wisdom (abridged).

Suffering at 1033 is explicated by Nidd II 23-24 with a com-
pendium of the different types of suffering, beginning with
“the suffering of birth, old age, illness, and death” and con-
tinuing, through a long list of human miseries (including the
many diseases that afflict the body, which I have abridged), to
“loss of relatives, loss of wealth, loss through illness, loss of
good behavior, loss of view.” The compendium recurs several
times later in the Niddesa when the word “suffering” occurs in
a verse. Sometimes the passage mentions only the major man-
ifestations of suffering.

Another type of list is used to delineate the principles that
are to be understood with wisdom. This list, which we might
call “the compendium of comprehension,” first appears in
relation to the phrase “having realized the Dhamma” at 792,
which Nidd I 67-68 explicates with the long series of principles
that should be realized. These include the three characteristics,
dependent origination in the orders of arising and cessation,
the four noble truths, the pentad of origin, passing away, grat-
ification, danger, and escape, and the insight that “whatever is
subject to origination is all subject to cessation.” The same list
occurs at least nine times in Nidd II's comments on verses in
the Parayana.

(2) Defilements

The Niddesa employs several modes of grouping together
mental defilements, some apparently unique to itself. A set of
seventeen defilements plays a fundamental role, first appear-
ing at Nidd I 17 on 772: lust, hatred, delusion, anger, hostility,
denigration, insolence, envy, miserliness, hypocrisy, deceit-
fulness, obstinacy, vehemence, conceit, arrogance, vanity, and
heedlessness.” From fear of missing anything, the passage
continues by saying “all defilements, all misconduct, all dis-
turbances, all fevers, all afflictions, all unwholesome volitional
activities.” The same series is repeated many times in both
Nidd I and Nidd II. Mara’s army is defined with this list at
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Nidd I 68-69 (on 793) and elsewhere—an increase over the ten
armies of Mara in Sn itself at 436-38.

Occasionally the goal of spiritual endeavor is expressed as
the “quenching” or “stilling” of the items in this list. Thus
when 1041 says that a bhikkhu is “quenched by having com-
prehended,” Nidd II 38 first glosses comprehension with the
formal definition of wisdom; it then explains “quenched”—
nibbuta, which implies the attainment of nibbana—as the
extinguishing of the seventeen defilements along with all other
defilements and unwholesome volitional activities. Where 1087
describes the mindful ones as “always peaceful” (upasanta ca te
sada), Nidd II 115-16 says that they are “continuously peaceful
through the pacifying and extinguishing of lust, hatred, delu-
sion . . . of all unwholesome volitional activities.”

Another set of eight defilements appears peculiar to the Nid-
desa: lust, hatred, delusion, conceit, views, restlessness, doubt,
and the latent tendencies. Since the “latent tendencies” is a
group and not a single defilement, perhaps here it should be
understood not as an addition to the list but as the proclivities
to the previous seven defilements. Each of these is described
as operating in a particular way, as on their first appearance
where Nidd 118, commenting on 772, says that a person dwells
“lustful because of lust, full of hate because of hatred, deluded
because of delusion, bound down because of conceit, seizing
wrongly by views, distracted because of restlessness, indecisive
because of doubt, tenacious because of the latent tendencies.”
This set occurs, either explicitly or implicitly, multiple times
in Nidd I, but only once in Nidd II. Six of these defilements—
excluding restlessness and the latent tendencies—are included
among the “seven darts” at Nidd I 306-11 (commenting on
the word “dart” at 939), where the seventh dart is sorrow. The
passage provides formal definitions of the seven darts and
explains how, when struck by them, a person “runs in differ-
ent directions.”

A pair of defilements used to explicate several important
terms in the Atthakavagga is craving and views (tanha and
ditthi). Nidd I 69, having related the verb “categorize” (vikap-
payeyya) at 793 to the noun kappa (which I render “mental con-
struct”), says there are two kinds of mental constructs: by way
of craving and by way of views. The same two types, set in
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relation to either kappa or pakappana (“mental formulation”), are
atNidd 170, 183-84, 232, and 241-42. Other concepts explained
on the basis of the dichotomy of craving and views are:

possessions (pariggaha): Nidd I 41-42 (on 779), 1 201-2
(on 872)

dependency (nissaya): Nidd 1 77-78 (on 800), I 96 (on
811), 1 138-39 (on 839), 1 179 (on 856), I 344-45 (on
957)

preference (purekkhara): Nidd 170 (on 794), I 81 (on
803),1155-56 (on 849)

judgment (vinicchaya): Nidd 1194-95 (on 867)

residence (nivesand): Nidd I 78-79 (on 801)

In proclaiming a path to liberation, the Suttanipata stresses
the need to renounce craving for sensual pleasures. A stock pas-
sage, introduced at Nidd I 1-2 (on 766) and repeated through-
out the Niddesa, distinguishes sensual pleasures (kama) as
twofold: sensual objects, which are the five sense objects and
enjoyable commodities, and the sensual defilement, which is sen-
sual lust, sensual desire, sensual craving, etc. The tie that binds
beings to the round of rebirths is craving for existence, which
is represented by a formula cited at Nidd I 34 (on 776). It recurs
at Nidd 1179 (on 856), along with craving for nonexistence, and
again at Nidd II 90 (on 1068).

Since the relinquishment of views is a major topic in the
Atthakavagga, the Niddesa often comments on views, spoken
of either explicitly as ditthi or implicitly as dhamma, which I
render “teachings.” Whether as views or as teachings, these
constitute a domain from which the practitioner must keep
aloof. The Niddesa glosses both words, ditthi and dhamma, as
the sixty-two views, with reference to the speculative views
about the self and the world described in the Brahmajala Sutta
(DN 1). Occasionally the Niddesa mentions, along with the
sixty-two speculative views, the twenty views about the self,
the tenfold wrong view, and the ten extreme views, for instance
at I 35-36 (on 777) and I 80-81 (on 803).

Nidd I 284-85 (on 929) introduces an interesting stratifica-
tion of defilements into the coarse, middling, and subtle levels,
based on AN 3:101 (I 254). The subtle level is represented by a
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list of nine types of unwholesome thoughts, which recurs at
Nidd I 379-80 and at Nidd II 112 and II 145. Nidd II 63-64 (on
1050) explains the “acquisitions” (upadhi) from which suffering
arises as ten kinds of upadhi, a wider scheme than the usual
four upadhi of the commentaries.

The elimination of the defilements is usually signaled
in the Niddesa by a fixed formula, which says that these or
those defilements “have been abandoned, eradicated, allayed,
tranquilized, made incapable of arising, burnt up by the fire
of knowledge.”” We find this formula used in Nidd I in rela-
tion to, among other things, the seven darts at I 42-43; the five
or three kinds of barrenness at I 44-45; grasping at 1 72; the
sixty-two views at 1 77-78; craving at I 78-79; anger at  156-57;
remorse at I 158-59. In Nidd II it is used in relation to distur-
bance at I 36-37 and II 53-55; craving at I 37; the “seamstress”
at II 39-40; and anger, lust, hatred, and delusion at II 53-55.
These are merely several examples of the use of this formula.

(3) Spiritual Practice

The Niddesa treats spiritual practice from the same monas-
tic perspective that governs its root texts, emphasizing such
ascetic values as renunciation, detachment, and meditation.
The idea of renunciation is underscored by the comment on
the word “alone” (eka, literally “one” or “singly”). “Alone” at
816 is said to be twofold at Nidd I 105-6: as the going forth
and as separation from a group. The former is described as
the act of entering upon the homeless life, the latter as resort-
ing to remote lodgings suitable for meditation. At Nidd I
341-44 (on 956) the Buddha is said to be “alone in the way
designated the going forth; alone in the sense of being with-
out a partner; alone in the sense of the abandoning of crav-
ing; alone as utterly devoid of lust, hatred, and delusion, as
utterly without defilements; alone by having gone to the one-
way path; alone by having awakened to the unsurpassed per-
fect enlightenment.” In elaborating on this, mention is made
of how, in the prime of life, he went forth with his parents
weeping and by abandoning the “impediment” of wife and
child. The paccekabuddha too, at Nidd II 210-12 (on 35), is
described in a similar way as solitary, except that he has awak-
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ened, not to perfect enlightenment, but to “the unsurpassed
pacceka enlightenment.”

The solitary lifestyle adopted by the act of renunciation leads
to the practice of seclusion (viveka). The Niddesa proposes a
sequence of three kinds of seclusion, introduced at Nidd I
19-20 (on 772): bodily seclusion, mental seclusion (achieved
through the jhanas, paths, and fruits), and seclusion from the
acquisitions, which is the deathless nibbana. In connection
with mental seclusion, Nidd I 5-6 (on 768) mentions two ways
of avoiding sensual pleasures, by suppression and by eradica-
tion. The former takes place by reflecting on the dangers in sen-
sual pleasures and by concentration; the latter takes place by
attaining the four world-transcending paths. This distinction
plays a prominent role in the commentaries, which expand the
means of abandoning to five (as at pp. 362-65).

Proper motivation is necessary to give direction to the spiri-
tual life, and the overriding motive for ethical and contempla-
tive practice in Early Buddhism is the attainment of nibbana.
Commenting on the phrase “one should train for one’s own
nibbana” at 940, Nidd I 312-13 says “one should train in the
higher good behavior, in the higher mind, in the higher wis-
dom, for the extinguishing of one’s own lust, hatred, delusion.”
The same is said at Nidd II 80-81 commenting on 1061. The
Niddesa consistently explains the higher good behavior as
restraint by the monastic rules, the higher mind by the formula
for the four jhanas, and the higher wisdom as the insight into
arising and passing away and the understanding of the four
noble truths (as at Nidd I 28-29, commenting on 775). Where
942 says one should have “a mind set on nibbana,” Nidd I
315-16 explains that one practices all virtuous deeds not for the
sake of a blissful rebirth but “for the purpose of detachment,
leaning toward nibbana, inclining toward nibbana, bent upon
nibbana.” It reinforces this point with some inspired verses not
found elsewhere in the Pali Canon (pp. 1196-97).

Since the foundation of monastic training is virtuous behav-
ior, the Niddesa fills in the root text with details about monas-
tic discipline. Where stanza 852 describes the monk as “not
a schemer” (akuhako), Nidd I 163-65 explains three types of
“scheming” (kuhand), modes of deceptive behavior used to
win respect and offerings from laypeople. Since the same verse
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says that the monk should be courteous (appagabbho), that is,
without impudence, Nidd I 166-68 offers a detailed explana-
tion of three kinds of impudence, bodily, verbal, and mental.
One who is courteous behaves in precisely the opposite ways.
Nidd I 168-69 continues with an explanation of unrepulsive
(ajeguccho) by detailing the ways a monk is morally repulsive;
by abandoning these he becomes unrepulsive. Where 854 says
that the monk “does not train from a desire for gain,” Nidd I
173 provides a detailed account of how a bad monk trains from
a desire for gain while a disciplined monk trains “only for the
sake of taming himself, for the sake of calming himself, for the
sake of his attainment of nibbana.” Stanza 927 mentions the
modes of livelihood that a monk should avoid, such as casting
spells, fortune-telling, and astrology, which Nidd I 280-81 elu-
cidates with examples of each.

Spiritual training requires the use of intelligence, which in
the root text is indicated by the term patibhana, “ingenuity.”
Where 853 says the monk should be “gifted with ingenuity,”
Nidd I 171 explains this by way of three kinds of ingenuity: in
learning, that is, in study of the scriptures; in interrogation, the
ability to skillfully reply to questions about the Dhamma; and
in achievement, mastery over the various practices. The per-
fection of understanding comes by directly knowing the prin-
ciples comprised under the sphere of comprehension, usually
described by the fixed formula referred to earlier, ranging from
the three characteristics to the insight that whatever originates
is subject to cessation. However, other approaches to develop-
ing wisdom are suggested in the root text and expanded upon
by the Niddesa. When an inquirer asks how consciousness
ceases, the Buddha (at 1111) says one should not seek delight
in feeling. Nidd II 146-47 elucidates this with a long passage
on the contemplation of feeling: not seeking delight in feeling
internally, externally, internally and externally, and so forth,
down to discerning feeling by way of its origin, passing away,
gratification, danger, and the escape from it.

The canonical text recommends full understanding (pariiifia)
of various domains of knowledge: of contact (at 778), of per-
ception (at 779), and of craving (at 1082). The Niddesa—
respectively at I 37-38, I 40, and II 109—explains each of these
by way of the three kinds of full understanding mentioned
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earlier: full understanding of the known, full understanding
by scrutinization, and full understanding by abandoning. This
scheme, which plays an important role in the commentarial
map of the practice, expands the idea of “full understanding”
beyond its usage in the Nikayas, where it is considered an
exclusive achievement of the arahant, to the stages of insight
even preceding stream-entry.

Commenting on the injunction “Look upon the world as
empty” at 1119, Nidd 11 164-69 gives a detailed account of how
to contemplate emptiness. It first states that one sees the world
as empty on two grounds: by considering its occurrence as
beyond mastery and by contemplating it as consisting of hol-
low conditioned things. With quotations from the Nikayas, it
then proceeds to explain how to see the world as empty in six
ways, ten ways, and twelve ways.

(4) The Spiritual Ideal

As the spiritual ideal of the Suttanipata, the arahant is vari-
ously described in the Niddesa. Nidd I 58-59, commenting
on how the arahant no longer takes up and lets go (at 787),
says: “The arahant has overcome grasping and letting go, tran-
scended growth and decline. He has lived the spiritual life,
completed the practice, finished the journey, reached the goal;
for him there is no more renewed existence with its wandering
on in birth and death.” Where the root text (at 795) says that the
brahmin no longer grasps anything, Nidd 171 says that for the
arahant “there is nothing grasped, seized, adhered to, clung
to, resolved upon.” Nidd I 82-83 explains how the arahant is
tadr, “impartial,” in five ways: “impartial toward the desirable
and undesirable; impartial because he has renounced; impar-
tial because he has crossed over; impartial because he is freed;
and impartial as a descriptive term.” Stanza 902 speaks of one
“who has no passing away or rebirth,” and Nidd I 232-33 iden-
tifies this person as “the arahant, one whose influxes have been
destroyed, for whom there is no going or coming, no going in
time, no various states of existence, passing away and rebirth,
production and dissolution, birth, old age, and death; for
whom these have been abandoned and burnt up by the fire of
knowledge.”
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The Niddesa celebrates the arahant under other designa-
tions, the most prevalent being muni. Nidd I 41-42 (on 779)
gives a detailed explanation of this term, mentioning six kinds
of munis: householder munis, homeless munis, trainee munis,
arahant munis, pacceka munis, and the buddhas, the “munis
among munis.” Of these, it is the last three that represent the
spiritual ideal. Nidd II 97-98 (on 1074) has an illuminating
passage that explains how the muni is liberated and cannot
be designated. This continues into Nidd II 99-100 (on 1076)
with a statement of how the liberated one cannot be measured
and has passed beyond all the pathways of speech. This same
attainment is described more analytically at Nidd II 29-30 (on
1037) with an account of how volitionally active consciousness
ceases in stages with each of the successive path attainments,
until finally, when the arahant attains the nibbana element
without residue remaining, all name-and-form utterly ceases.

As the supreme muni and discoverer of the path, the
Buddha is extolled by the Niddesa in ways that refer back to
themes in the Nikayas and extend beyond them into new ter-
ritory. Nidd 1104 (on 815) offers a detailed explanation of the
word bhagavi, “Blessed One,” which plays on verbal roots and
near-homonyms. Nidd I 344-45 (on 957) gives an explanation
of the word buddha that concludes by saying that “Buddha” is
not a name given by others but “a name pertaining to the end
of emancipation, a designation accruing to the buddhas, the
blessed ones, along with realization, with the obtaining of the
omniscient knowledge at the foot of the bodhi tree.” The pas-
sage continues at Nidd I 345-46 with an explanation of how
the Buddha is tids, “an impartial one,” commented on earlier
in relation to the arahant. Nidd II 140-41 (on 1105) states that
the Buddha has “gone beyond all phenomena” through direct
knowledge, full understanding, abandoning, development,
realization, and attainment. An inquirer (at 915) addresses the
Buddha as mahesi, “great rishi,” and Nidd I 250-51 explains
this to mean that he sought, searched for, and pursued all great
qualities culminating in the great supreme goal, the death-
less nibbana. The explanation involves a word play that takes
mahesi to be derived from mahantam esi rather than, correctly, as
a Pali formation of maharsi.

The brahmin youth Mettagt (at 1049) calls the Buddha a
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Veda-master, and Nidd II 55-57 explains this brahmanic term
by imposing on it a new meaning consonant with the Bud-
dha’s teaching: “It is the knowledge of the four paths that is
called the Vedas. Through those knowledges, the Blessed One
has gone to the end of birth, old age, and death, has reached
the end, gone to the peak, reached the peak, gone to the limit,
reached the limit . . . gone to the deathless, reached the death-
less, gone to nibbana, reached nibbana.” At 1059, where the
Buddha is actually called a brahmin, Nidd II 75-76 explains:
“One is a brahmin because one has expelled bad unwholesome
qualities that are defiling, that lead to renewed existence, that
are troublesome, that result in suffering, and that lead to future
birth, old age, and death.”

In the Nikayas, the Buddha is called cakkhuma, literally “one
who has eyes,” which I render as “the One with Vision.” The
suttas ascribe various kinds of vision to the Buddha: the divine
eye, the eye of wisdom, and the buddha eye. He is also extolled
with the epithet “universal eye.” In Sn, at 921, the Buddha is
hailed as “one with opened eyes” (vivatacakkhu), and Nidd I
261-65 uses this as an opportunity to collect the Buddha’s types
of vision into a set of “five eyes”: the fleshly eye, the divine
eye, the wisdom eye, the buddha eye, and the universal eye.
The passage explains the universal eye as “the knowledge of
omniscience” (sabbafifiutaisiana). Nidd 1130 (on 834) extols the
Buddha’s omniscience in a passage that goes far beyond any-
thing said in the Nikayas: “Whether past, future, or present, all
phenomena in all modes enter the range of the Blessed One’s
portal of knowledge. . . . Just as all fish and tortoises from the
whales on down move around in the great ocean, so the world
with Mara and Brahma, this population with its ascetics and
brahmins, its devas and human beings, moves around in the
Buddha'’s knowledge.”*
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A THEMATIC GUIDE TO THE VERSES OF THE SUTTANIPATA

Brahmins
arahant as 519, 620-47, 790-95, 801-3, 911-14, 1059-60
degeneration of 284-315
pure food and 24248
who is a brahmin? 137-42, 594-656
who is an outcast? 116-42

Buddha
birth of 679-98
going forth of 405-24
plowman, as 77-80
praises of 161-67, 176-80, 224, 233-34, 343-54, 376-84, 538-47,
548-53, 570-73, 955-57, 1131-45
self-praise 18-29, 467-78, 558-61
striving of 425-49

Craving 74041, 776-78, 1085-87
Death and loss 574-93, 804-9
Debates and disputes 82434, 862-63, 878-94, 895-910

Emancipation/liberation
by non-craving 354-55, 1089
by final knowledge 1105-7
of mind and wisdom 725-27
of perception 1071-74

Field of merits 463-78, 482-86, 487-509, 568—69
Four noble truths 724-27

Happiness and suffering 759-65

Hell 667-78

Lay ethics
blessings 259-66
downfall, causes of 91-115
friendship 253-55
lay disciple’s duty 393-404
misconduct 116-34, 242-48
various 181-82, 185-89

Liberated one
arahant, as 644
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bhikkhu, as 367-74, 514, 783

brahmin, as 519, 620-47, 790-95, 801-3, 911-14, 1059-60

buddha, as 517, 558

muni, as 207-21, 527,779, 780, 811-13, 842-47; 848-61,
946-54,1077-78, 1090-91

rhinoceros horn, like 35-75

various epithets 513-37

Loving-kindness 143-52
Mara 425-49

Monastic training

abandoning defilements 1-17, 270-73, 360-74, 916-20

arousing energy 331-34

evil bhikkhu 89-90, 135, 274-83

nature of body 193-206

proper conduct 173-75, 183-84, 264-68, 337-42,
385-92, 921-34, 940-45, 958-75

sexual intercourse 814-23

teacher and pupil 316-23, 325-30

training for munihood 699-723

types of bhikkhus 84-90

Nibbana
by abandoning craving or lust 204, 355-58, 1086, 1108-9
how to attain it 915-34, 1032-1149
island, as 1092-94
truth, as 758

Sensual pleasures, dangers in 766-71, 772-75
Speech, right and wrong 450-54, 657-66
Suffering, origin and cessation of 724-53, 1049-51
Three Gems 222-38

Truth 724-27, 756-58, 884-86

Views
dangers in 780-87, 788-92, 796-98, 837, 878-94, 895-910
non-attachment to 794-95, 798-800, 837-47, 911-14
purity through 788-95, 839-40, 875-76, 891-93, 1079-81


http://www.wisdompubs.org/support

A Guide to the Suttas

I Tue CHAPTER ON THE SERPENT (URAGAVAGGA)

I,1 The Serpent (Uraga Sutta), verses 1—17

The Suttanipata opens with a poem of seventeen four-line
stanzas in each of which the second couplet is a refrain: “that
bhikkhu gives up the here and the beyond as a serpent sheds
its old worn-out skin.” The bhikkhu compared to the serpent
is one who eliminates a particular defilement or deluded mode
of cognition and thereby attains the state held up as the goal of
the practice, the giving up of “the here and the beyond.” Each
verse speaks of a double act of relinquishment, both compo-
nents of which might be compared to the snake’s shedding of
its worn-out skin. First there is the discarding of the defilement
or deluded cognition, and second the giving up of the here and
beyond. The two stand in a causal relationship, which can be
seen to mirror the middle two noble truths, the defilements
and delusions representing the truth of the origin of suffering
and their relinquishment the truth of cessation. The result is
an experience of internal release here and now and ultimate
release from the round of repeated existence.

The expression that recurs in the refrain oraparam, “the here
and the beyond,” might be seen as problematic, for it is used
here in a sense that differs from the way this dichotomy is typ-
ically depicted in the suttas. Generally, in the Nikayas, the here
(oram) or “near shore” (orimam tiram) represents samsara, the
round of birth, aging, and death, and the beyond (param) or
“far shore” (parimam tiram) represents nibbana, the ending of
the round. The near shore is described as risky and danger-
ous, the far shore as secure and free of danger, and the aim
of the practice is to cross from the here to the beyond, from

95
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the near shore to the far shore, as in the famous simile of the
raft (at MN I 134). This metaphor plays a prominent role in
Sn as well, particularly in the Parayanavagga (chap. V), “The
Way to the Beyond.” In the Uraga Sutta, however, the giving
up of “the here and the beyond” cannot mean that the liber-
ated monk transcends the duality of samsara and nibbana, an
interpretation that would be contrary to the whole tenor of
the Nikayas. “The here and the beyond” must be conceived
in relation to the dualities found within the sphere of condi-
tioned existence, “here” likely representing existence in this
present world, “beyond” existence in future lives, or “here”
representing existence in the desire realm, “beyond” existence
in the realms of rebirth corresponding to the higher stages of
concentration.”

The first seven verses speak in turn of giving up certain
defilements—anger, lust, craving, conceit, and so forth. Verses
8-13 are constructed around the idea of “neither running too
far nor running back.” Verse 8 connects this idea to the over-
coming of “proliferation” (papaiica), a term that suggests the
diversity of the world as well as the expansion of metaphysi-
cal speculation; verse 9 connects the motif to knowledge of the
world as devoid of substantial reality (vitatham), a word that
Pj II carefully qualifies as meaning not that the world is non-
existent but that “it lacks a real nature in the way conceived by
foolish people on account of the defilements, namely, as per-
manent or pleasurable or attractive or self.” Verses 10-13 relate
the insight into the world’s unreality to mental purification:
the absence of greed, lust, hatred, and delusion. The verses
in the final group, 14-17, return more directly to the idea of
eliminating defilements. In this group we find several clusters
of defilements that play prominent roles in the Nikayas: in 14
the latent tendencies (anusayd) and unwholesome roots (akusala
miild), and in 17 the five hindrances (paficantvarana).

The Uraga Sutta has parallels in texts stemming from other
schools of Early Buddhism. Two such parallels are included
in their respective Dharmapadas. The Gandhari Dharmapada
includes the serpent verses at the end of its chapter on the bhik-
khu® and the Patna Dharmapada in an independent chapter
that concludes the work. The third parallel, the Udanavarga,
a Sanskrit work of the Dharmapada genre, includes the verses


http://www.wisdompubs.org/support

A Guide to the Suttas 97

in two chapters: six appear at the end of the Puspavarga and
thirty-two at the end of the Bhiksuvarga (among these are the
six of the Puspavarga, which thus occur twice in this work).

The fact that the verses occur at the beginning of Sn and at
the end of their respective chapters in the parallels suggests,
first, that from an early period the verses constituted an inte-
gral group united by the refrain with its simile of the snake’s
skin; and second, that they were added to their respective col-
lections at a relatively late date.” This, however, does not neces-
sarily entail that the verses themselves are late. To the contrary,
as Jayawickrama remarks, “an examination of the Uraga Sutta
in the various aspects of language, meter, style, doctrine, and
ideology shows that it is a comparatively old sutta.”*

The four parallel versions have been collated and compared
by Bhikkhu Anandajoti.” By correlating the different versions,
several tentative conclusions can be drawn about the compo-
sition of the Pali Uraga verses. Since 6 and 10-13 of the Uraga
Sutta have no counterparts in the parallels, it seems likely
that they are later additions. The simplest version is that in
Gandhari, which has only ten verses; the Udanavarga version
is the most elaborate, with twenty-six unique verses, only
eleven of which correspond to the Pali version. On the premise
that greater simplicity is a sign of greater antiquity, Anandajoti
concludes that “we have preserved in the Gandhari the orig-
inal core of verses, out of which variations have arisen in the
other versions through keyword substitution.”

‘ Parallels from other traditions: GDhp 81-90; PDhp 398-

414; Udana-v 18.21 A-F, 32.55-80.

I,2 Dhaniya (Dhaniya Sutta), verses 18-34

This sutta is a dialogue entirely in verse between the Buddha
and a herdsman named Dhaniya, who meet on the herdman’s
estate near the Mahi River. The syntax of the poem, according
to Jayawickrama, “shows that its language belongs to an early
stratum of Pali” (PBR 1977, 152). The poem can be divided into
four parts. The first, 18-29, is a challenge-and-response dia-
logue between the two protagonists. In each challenge verse,
Dhaniya praises the comfort and security of the household life,
inviting the sky god to send down rain, perhaps to confirm
his sense of security. Responding verse by verse, the Buddha
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adopts Dhaniya’s images but reinterprets them to praise the
superiority of the homeless life. Verse 30, a transitional stanza,
is an interjection by the narrator, who reports that a great cloud
has unleashed a downpour of rain. In the third part, 31-32,
Dhaniya, perhaps shaken by the sudden downpour, yields to
the Buddha. He and his wife go for refuge and ask to “lead the
spiritual life” under the Blessed One, so that they might go
“beyond birth and death” and make an end of suffering. The
Pali expression, jatimaranassa paragii, harks back to the Uraga
Sutta but uses the word pdra in the familiar way, as meaning
the “far shore” beyond the sea of birth and death.

In the fourth part, 33—-34, Mara takes over the role of chal-
lenger and praises “acquisitions” (upadhi)—here children and
cattle—as a source of joy. The Buddha responds by articulat-
ing the viewpoint of the renunciant, who sees acquisitions as a
cause of sorrow. This exchange appears to be an interpolation,
for the sutta would have been complete if it had ended with
Dhaniya’s act of going for refuge. The same exchange with
Mara occurs in SN 4:8 (1108). By reason of similarity of themes,
it is possible the pair of verses was taken from that source (or
from a floating store of verses) and inserted into the Dhaniya
Sutta.*

I,3 The Rhinoceros Horn (Khaggavisana Sutta), verses 35—75
Like the Uraga Sutta, this discourse is based on a simile compar-
ing the ideal ascetic to an animal, or part of an animal. Again,
like the Uraga Sutta, the refrain states this simile in each verse,
with the exception of stanza 45. The title, along with the word
used in the refrain, is ambiguous and has been the subject of
a long-standing debate. The Pali word khagga (Skt khadga) has
two meanings, “rhinoceros” and “sword.”* If khagqa is taken as
“rhinoceros,” then khaggavisana is a tappurisa (dependent) com-
pound meaning “the horn of a rhinoceros.” If khagga is taken as
a sword, the term is a bahubbihi (possessive) compound mean-
ing “that which has a sword for its horn,” namely, the rhinoc-
eros itself.

The commentaries to Sn, including the Niddesa, explain
khaggavisana as a tappurisa compound meaning “the horn of
a rhinoceros.”* In my translation I have followed this expla-
nation. Modern scholars are split over the meaning of the
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expression. In his “Critical Analysis of the Suttanipata”
(PBR 1977, 22-23) Jayawickrama argued strongly in favor of
taking khaggavisana as the rhinoceros rather than its horn.
But several decades later he apparently changed his mind,
for in his translation of Sn he renders it “the horn of a rhi-
noceros.” Norman (2001, 38), too, favors this interpretation,
writing: “When the Pali can be so translated [as ‘the rhinoc-
eros horn’], when the earliest interpretations take it that way,
when the Jain tradition supports it, and when the Indian rhi-
noceros is unique among animals in India in having only one
horn, it seems certain to me that the reference is to the single
horn. . . .” Salomon (2000, 13), in contrast, suggests that the
original expression may have been deliberately ambiguous:
“Since both interpretations are well justified on linguistic
and natural grounds . . . there is no conclusive way to decide
which position is the correct one, and I prefer to solve, or
perhaps avoid, the problem by declaring that they are both
right and that the ambiguity is perhaps an intentional and
creative one.” Dhivan Thomas Jones (2014) also argues for
the ambiguity of the original expression but apparently pre-
fers taking it to refer to the animal itself.

In contrast to these scholars, I do not think the expression, in
the older canonical texts, isambiguous. While I do not take com-
mentaries to be infallible, since an exegetical work as ancient as
the Niddesa explains khaggavisina as the horn of a rhinoceros,
this to my mind is a powerful argument in support of this inter-
pretation. The Jatakas, moreover, several times mention khagga
as a kind of animal, presumably the rhinoceros.” The Milinda-
paftha describes King Milinda, on encountering Nagasena and
his entourage, as “frightened, terrified, and agitated, like an ele-
phant surrounded by rhinoceroses (khagga).”* The Vedic Index of
Names and Subjects (Macdonell and Keith 1912, 1:214) indirectly
supports my interpretation when it states: “Khadga is the read-
ing in the Maitrayani Samhita of the name of an animal which, in
the text of the Vajasaneyi Samhita, variously appears as Khanga
and Khadga. The rhinoceros seems clearly to be meant.”

Thus if khagga is the rhinoceros, then khaggavisina is the horn
of that animal. I see no particular problem with the verb care,
“to live, to move, to wander,” for the point of the simile is not
that one should live solitary as a rhinoceros horn lives solitary
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(admittedly a bizarre idea) but that one should live solitary as
a rhinoceros horn is solitary. Pali verse can allow such oblique
similes. In texts of a later period, like the Apadana Commen-
tary, khaggavisina is explained to represent both the animal and
its horn.* But this is not so in the canonical texts, which do not
use khaggavisana elsewhere to designate the animal.

Buddhist tradition ascribes the verses in this sutta to pacceka-
buddhas. Each verse, according to the commentary, was uttered
by a different paccekabuddha, either as a joyous declaration
on the occasion of his own enlightenment (udanagatha) or as a
declaration of his enlightenment to others (vyakaranagatha). The
commentary provides the background story to each pacceka-
buddha’s renunciation and enlightenment. The Khaggavisana
Sutta itself does not ascribe the verses to paccekabuddhas, but
this connection is made elsewhere in the Pali tradition and in
parallel texts of other Early Buddhist schools. The Apadana,
a verse collection in the Khuddaka Nikaya stemming from a
somewhat later period than the older parts of the Sutta Pitaka,
includes all the verses of the Khaggavisana Sutta in the sec-
tion called Paccekabuddha-apadana. An introductory verse
says that when paccekabuddhas assemble, they declare to
one another the dangers they realized, the circumstances that
occasioned their dispassion, and how they attained enlight-
enment.” The “rhinoceros horn” verses are purportedly the
record of these declarations.

The Apadana version begins with several verses in which
the Buddha states that paccekabuddhas “performed services
to the buddhas of the past but did not gain liberation in the
teachings of the conquerors. Motivated by a sense of urgency,
even without the buddhas, through their very sharp wisdom,
even on the basis of a trifling object, they attained pacceka
enlightenment. Apart from me, in all the world there is none
who equals a paccekabuddha.”* After several more introduc-
tory verses, the Buddha recites the rhinoceros verses. These
begin with a verse not found in the Khaggavisana Sutta but
which could easily fit in there.*

The paccekabuddha is a somewhat enigmatic figure rarely
mentioned in the main Nikayas. In the scale of holy beings, the
paccekabuddha is generally placed below a samma sambud-
dha but above the arahant disciple (see MN III 254; AN IV 394—
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95). The Puggalaparifatti, an Abhidhamma treatise, defines a
paccekabuddha as one who “on his own awakens to the truths
but does not attain all-knowledge with respect to them or mas-
tery over the powers.”* In this respect, the paccekabuddha is
contrasted with a perfectly enlightened buddha, who attains
all-knowledge with respect to the truths and mastery over the
powers. The commentaries explain that paccekabuddhas, con-
trary to a common stereotype, are not completely silent. They
give brief teachings to others and even accept disciples. They
do not, however, attempt to establish an institution to preserve
and propagate their teachings, nor, it seems, do they present
their teachings in any systematic form.

If we accept the traditional ascription of the Khaggavisana
Sutta to paccekabuddhas, the verses give us some insight into
their character. They are wary of forming bonds of affection;
they see peril in intimacy; they esteem renunciation of sen-
sual pleasures; they call on those who share their aspiration
to renounce even their wives and children; they prize freedom
above companionship; they are willing to endure hardship in
order to protect their freedom. Their ideal is to be like a lion not
frightened by sounds, like the wind not caught in a net, like a
lotus untainted by water.*

Alternatively, if the old tradition that these verses were spo-
ken by paccekabuddhas is rejected, the poem might be seen as
expressing the attitude that prevailed among a certain segment
of Buddhist ascetics during an early phase of Buddhist history.
Some scholars have even maintained that the poem—along
with other suttas on the muni ideal—represents a premonastic
phase of Buddhism. Jayawickrama, for instance (at 1976, 79),
sees the poem as reflecting a stage of Buddhist history when
there was “no organized monastic body; but on the contrary
there were the munayo (ascetics in general) or the bhikkhus who
were expected to lead the life of a muni.” Saddhatissa, too, in
the introduction to his translation of Sn (1994, ix), distinguishes
four stages of Buddhist literary development. He calls the first
“the ascetic stage,” which he differentiates from the second, the
“monastic stage.” The ascetic stage, he says, was “embodied
by the oldest strata of the Sutta-Nipata,” when the Buddha’s
teaching was “austere and stoical so as to lead to steadfastness
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of purpose and endeavor, which would culminate in the final
release from the unsatisfactoriness of mundane life.”

This position, however, has been criticized as flawed and
contrary to well documented accounts of the history of Bud-
dhism. Salomon, for example, writes (2000, 15) that “such con-
clusions seem somewhat simplistic, even naive, in light of a
more modern understanding of the history of Buddhism. . . .
Indeed, there is no clear evidence that there ever was, in any
meaningful sense, a ‘premonastic period” of Buddhism.” Salo-
mon sees the verses as expressing not an alternative to monas-
ticism but the attitudes prevalent in the ascetic tradition of
forest-dwelling monks. I would see the verses as expressing
the attitude adopted not among forest monks in general but by
certain meditative monks who upheld a strongly individualis-
tic approach to practice, rejecting communal life even in small
hermitages in favor of unsettled wandering and complete sol-
itude. Among the famous disciples of the Buddha, Mahakass-
apa may have been the foremost model for this way of life.*”

This, however, does not entail that such a lifestyle was the
preferred paradigm for Buddhist monasticism even in its ear-
liest phase. If the canonical account of the early history of the
Sangha, as recorded in the Vinaya Mahavagga and parallel
texts from other schools, is at all trustworthy;, it is clear that
the Buddha established a monastic community soon after he
began his teaching career. Although the emphasis in monas-
tic life may have shifted over time, from homeless wandering
and rigorous meditation practice to learning and monastic dis-
cipline, a monastic order with a distinct identity and formal
procedures of ordination seems to have been integral to the
Buddha’s mission from the outset.

There are two known parallels to the Khaggavisana verses
from other Early Buddhist traditions. The Mahavastu, a work
of the Lokottaravadins (a branch of the Mahasamghikas), has
twelve verses that are also ascribed to paccekabuddhas. A
version inscribed on a birch bark scroll in Gandhari, recently
discovered, has forty verses. It seems to have circulated as an
independent text rather than as part of a larger collection (as
indeed was likely the case with the Pali version).* As with the
Pali version, the Gandhari verses are not ascribed to pacceka-
buddhas or to any other speaker.
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Pali parallel: Ap I 8-13 (90-131). Parallels from other tra-
ditions: Sanskrit: Mvu 357-59; Gandhari: Salomon 2000,
115-201

I,4 Kasibharadvaja (Kasibharadvaja Sutta), verses 76-82

This is another dialogue that takes the form of challenge and
response, similar to the Dhaniya Sutta but here in a mixed
prose and verse format. The dialogue takes place between the
Buddha and a brahmin named Kasibharadvaja, “Bharadvaja
the Plowman.” It seems odd that a brahmin is engaged in
plowing, but brahmins were given grants of land by the kings
as a reward for their services, and it is possible this brahmin
took to cultivating crops on land he received in such a way.

The sutta can be divided into two major sections. The first,
which includes the prose introduction and verses 76-80,
relates Kasibharadvaja’s challenge and the Buddha’s rejoinder.
The second, which extends from the prose following verse 80
to the end, describes the brahmin’s response to the Buddha’s
rejoinder and the subsequent events.

In contrast to the Dhaniya Sutta, in which verses alternate in
a contest of wits, in this sutta the Buddha is challenged only at
the beginning, when Kasibharadvaja criticizes the Buddha for
living as a parasite, expecting others to feed him when he does
not “plow and sow.” The Buddha rejects this charge, declaring
that he does in fact plow and sow. When the brahmin expresses
puzzlement at this remark, the Buddha uses the terminology of
agriculture to describe his process of spiritual training, which
has the deathless as its fruit (77-80).

At this point the brahmin is won over and offers the Buddha
a dish of milk-rice. The Buddha refuses it on the ground that he
does not accept “food over which verses have been recited.” He
instructs the brahmin to throw the food away, and its disposal
is accompanied by wondrous displays that fill the brahmin
with awe, apparently inspiring him with faith. The conclud-
ing prose paragraph tells us that he goes for refuge, requests
monastic ordination, and becomes an arahant.

It is of interest to note that the Samyutta parallel, SN 7:11 (I
171-73), ends with Kasibharadvaja merely taking refuge as a
lay follower. This disparity in the conclusions of the two suttas
shows how the prose framework of a text in verse was not fixed
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but could vary depending on the oral tradition through which
the text was transmitted.

Pali parallel: SN 7:11. Parallels from other traditions: Chi-
nese: SA 98 (T 11 207a10-27b28); SA* 264 (T 1I 466b18—
466c11); SA* 1 (T 11 493a7-493b11)

I,5 Cunda (Cunda Sutta), verses 83—90

In the Pali Canon, this discourse occurs only in the Sutta-
nipata. The interlocutor is Cunda the smith’s son, who
offered the Buddha his final meal (related at DN II 127). The
sutta has a parallel in the Sanskrit Mahaparinirvana Sttra,
which is preserved only in fragmentary form; a full transla-
tion is found in the Chinese translation of the Dirghagama
and in individual Chinese translations of the stitra. The con-
versation is not recorded in the Pali Mahaparinibbana Sutta,
where the Buddha received his last meal from Cunda. The
background story to the discourse as told briefly in the Skt
version of the siitra corresponds to the account in the Pali
commentary.

According to both sources, an “evil bhikkhu” misappro-
priated a golden dish on which Cunda had served the meal.
Though the miscreant thought he was unobserved, Cunda
had caught sight of him. He did not reproach the monk on
the spot, but in the evening he went to the Buddha to inquire
about types of ascetics. This gave the Buddha the opportunity
to explain how there are monks who assume the appearance
of ascetics while violating their discipline. Against this back-
ground, the Buddha must have considered it necessary to warn
lay devotees not to assume that all who wore the ochre robe
were worthy of reverence and support.

The sutta distinguishes four kinds of ascetics. The first (at
86), “the conqueror of the path,” is the Buddha himself. The
next two verses (87-88) describe the monk who serves as a
teacher of the path—by implication an arahant—and the “one
who lives on the path,” a category that includes trainees (sekha)
and virtuous worldlings. The fourth type, denounced in 89, is
the corrupt monk, a “defiler of the path.” The closing verse 90,
which seems fitted to the situation at hand, admonishes lay-
people not to let their encounters with bogus monks destroy
their faith in the Sangha.
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Parallels from other traditions: Sanskrit: Mahaparinirvana
Siitra §26 (Waldschmidt 1951, 252-64); Chinese: DA 2 (T I
no. 1, 18b9-18c6); T I no. 5, 167c6-168all; T I no. 6, 183b10-
183b27; T I no. 7, 196c12-196¢23 (part-parallel)

I,6 Downfall (Parabhava Sutta), verses 91—115

The Parabhava Sutta is one of several discourses in the Sutta-
nipata that describe the ethical life appropriate for household-
ers. The discourse takes the form of a dialogue between the
Buddha and an unnamed deity. It unfolds in a dramatic format
through a sequence of question-and-response verses governed
by a repetitive pattern. The deity asks about a cause of down-
fall, the Buddha responds; the deity asks about another cause
of downfall, the Buddha responds again; and so forth until
twelve answers have been given.

The ethical guidelines advocated in the sutta, while repre-
sentative of the Buddha’s teachings for lay followers, are not
unique to Buddhism but epitomize the shared ethical values
of ancient Indian culture. With a few exceptions they share a
common platform with Jainism and mainstream Brahmanism.
The norms of conduct they prescribe are the prerequisites for
both personal and communal well-being, establishing an eth-
ical foundation for a social order that exemplifies harmony,
kindness, and respect for others. But their impact extends
beyond the present life, for they operate within the matrix of
the law of kamma, according to which bad actions lead to a
bad rebirth and future misery, while good actions lead to a
fortunate rebirth and future well-being. The causes of downfall
mentioned in the sutta include associating with bad people,
indolence, deceptive speech, miserliness, social pride, sexual
promiscuity, indulgence in liquor, fondness for gambling, and
so forth. The sutta ends on an affirmative note, declaring that
the wise person who avoids these causes of downfall “passes
on to an auspicious world” (sa lokam bhajate sivam).

I,7 The Outcast (Vasala Sutta), verses 116—42

This is the first of five discourses in the Suttanipata that repre-
sent the Buddha’s response to Brahmanism.” The prose intro-
duction, which grounds the discourse, points to two areas of
tension that pitted the Buddha and his followers against the
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brahmin traditionalists. One concerns the relationship between
the brahmins and the samanas, the renunciant ascetics, whom
the brahmins spurned because they rejected the authority of the
Vedas and the brahmin claim to superior social status. The other
was the attitude toward the caste system. While the brahmins
regarded the ordering of society into four social classes (varna),
with themselves at the top, as divine, ordained by the supreme
god Brahma, the Buddha considered the caste system a mere
conventional arrangement which, in his time, had become mor-
ally pernicious, consigning a substantial portion of the popu-
lation—the outcasts—to almost subhuman status. His meeting
with the brahmin Aggikabharadvaja gives him a chance to offer
a fresh perspective on the meaning of outcast and to expose the
moral contradictions of the caste system.*

Even without the background story, the verses offer a force-
ful challenge to the brahmanic concept of purity and the belief
that birth was a valid determinant of personal worth. The moral
faults that define the outcast in the Buddha’s view are similar
to those laid out in the Parabhava Sutta, but here they are more
closely affiliated with the Buddhist code of precepts. Verses
117-18 pertain to the first precept; 119-21 to the second; 122,
129, and 131 to the fourth; and 123 to the third. Verse 135 refers
obliquely to Parajika 4 of the Patimokkha, the rule that prohib-
its a monk from making false claims to spiritual attainment.

The Vasala Sutta goes beyond the denunciation of moral
evils and explicitly addresses the issue of caste identity. With
verse 136 it repudiates the brahmanic belief that one’s social
class defines one’s moral worth. Instead it asserts that a per-
son’s moral worth is determined by one’s action. Thus the
Buddha here turns the words brahmana and vasala on their
head, redefining them in terms of character and conduct. This
subtly undermines the foundation on which the system rested,
namely, the assumption that a person’s spiritual worth was
determined by birth.

‘ Parallels from other traditions: Chinese: SA 102 (T I 28b19—

29b20); SA2268 (T 11 467b27-468b18)

1,8 Loving-Kindness (Metta Sutta), verses 14352
The Metta Sutta (or Karaniyametta Sutta) is the most popu-
lar discourse in the Theravada canon. It belongs to a group
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of three discourses—along with the Ratana and Mahamangala
Suttas—considered “protective suttas” (paritta) and sources of
blessing. The theme of the sutta, as is clear from the title, is the
practice of meditation on loving-kindness. While this medita-
tion is open to everyone, monastics and laypeople alike, the
sutta describes the practice in the context of monastic life, as is
clear from the virtues inculcated in the opening stanzas: humil-
ity, contentment, frugality, sense restraint, and courtesy toward
lay supporters.

The verses can be divided into four sections. The first, which
consists of 143, 144, and 145ab, lays down the ethical prerequi-
sites for the meditation on loving-kindness. The second section,
from 145cd through 147, constitutes the thematic meditation
on loving-kindness, summed up in the opening and closing
benediction: “May all beings be inwardly happy.” This benev-
olent wish is extended to beings of various sizes and shapes,
and the good wishes continue into 148, which seems to be an
appendix to the meditation proper. The third section, 149-51,
describes the intensification and expansion of loving-kindness
until it suffuses the whole world. The fourth section, 152, states
the benefit of the practice.

A technical system lies behind the apparently simple words
of this final verse. The first couplet alludes to the qualities of
a stream-enterer: not adopting wrong views, impeccable con-
duct, and insight into the four noble truths. The second implies
that by using the meditation on loving-kindness as a basis for
insight, the disciple abandons sensual lust and attains the stage
of non-returner, thereby taking rebirth in the form realm and
“never coming back to the bed of a womb.”

Il Pali parallel: Khp 9

1,9 Hemavata (Hemavata Sutta), verses 153—80

The Hemavata Sutta is the first of three suttas in which the
Buddha engages in a discussion with yakkhas, demonic
beings depicted as temperamentally violent but capable of
spiritual realization. Unlike the other two (1,10 and IL5), this
one is entirely in verse, and the two yakkhas who approach
the Buddha are favorably disposed to him, unlike the bellig-
erent yakkhas in the other two suttas. Satagira speaks like a
well-informed devotee; his friend Hemavata speaks as a curi-
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ous inquirer who seeks to ascertain the Buddha’s credentials.
Behind the fagade of the mythical characters, we can detect a
real-life scene in which a knowledgeable lay Buddhist is try-
ing to convince a friend to come to the monastery and ask the
monks about the Dhamma.

The sutta can be divided into four parts. In the first (153-
63"), Hemavata asks Satagira about the Buddha's qualities and
Satagira responds to each question in a way designed to win
his friend’s approval. This dialogue, affirming the Buddha'’s
purity in bodily action, speech, and mind, serves almost as a
catechism on basic Buddhist virtues. The second part has a
transitional function. The yakkhas decide to visit the Buddha
and ask him about “release from the snare of death” (164—67).
The third part consists of Hemavata’s questions and the Bud-
dha’s responses (168-75). The yakkha’s questions, posed as
riddles, elicit a teaching on the six sense bases that expresses
the same message conveyed more elaborately by such prose
discourses as SN 12:44 (I1 73-74) and SN 35:28 (IV 19-20). And
in the fourth part (176-80), they praise the Buddha, go for
refuge, and proclaim their devotion to the teaching. The two
paeans of praise are eloquent poetic expressions of religious
devotion.

Several verses of the Hemavata Sutta are spread across the
Devatasamyutta and Devaputtasamyutta of the Samyutta
Nikaya as follows:

165ab & 166a—c = SN 1:30, v. la—e (1 16)

170d = SN 1:30, v. 1f

171 =SN 1:30, v. 2

168-69 = SN 1:70 (I 41), but with no ascriptions

173-75 = SN 2:15 (I 53), but with several differences
in readings

177 = SN 1:45 (I 33)

While it is possible that the verses in the Samyutta Nikaya
result from the dismemberment of an existent poem, it seems
more likely that the Hemavata Sutta was composed by joining
together scattered verses and providing them with a narrative
setting. The verses themselves may have been drawn from the
floating pool of Buddhist verse rather than directly from the
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Samyutta.” Nevertheless, despite its uncertain origins, the
Hemavata Sutta stands as a beautiful testament to early Bud-
dhist spirituality displaying moral clarity, devotional fervor,
and philosophical depth joined in a harmonious whole.
Parallels from other traditions: Chinese: SA 1329 (T II
365c6-367b4); SA? 328 (T 1I 483c17-485a23); T IV no. 198,
183b16-184b2

1,10 Alavaka (Alavaka Sutta), verses 181—92

The Alavaka Sutta was probably placed immediately after the
Hemavata Sutta to group together discourses about yakkhas; it
is puzzling, though, that the Sticiloma Sutta was not included
here to form a triad of yakkha suttas. The sutta begins with a
prose introduction in which Alavaka tries to test the Buddha's
patience. When the Buddha refuses to play his game, he threat-
ens to drive the Buddha insane and hurl him across the Ganges
unless he can answer certain questions, which like Hemavata’s
are cast as versified riddles.

The exchanges can be divided into three sets. The first (181-
82) deals with matters that are of general applicability but are
perhaps particularly relevant to the lay follower, whose life
flourishes through such virtues as faith, good conduct, truthful
speech, and wisdom. The second set (183-84) inquires about
the qualities needed “to cross the flood,” to win liberation, and
thus pertains to the renunciant life. The third set (185-89) again
addresses the concerns of a householder and recommends
truth, self-control, generosity, and patience. These bring suc-
cess in this life and a fortunate rebirth. Finally, the sutta ends
with the yakkha’s confession of faith and pledge to uphold the
Buddha’s Dhamma (190-92).

Pali parallel: SN 10:12. Parallels from other traditions:
Chinese: SA 1326 (T II 364b21-365a23); SA? 325 (T 1II
482c8-483b3)

I,11 Victory (Vijaya Sutta), verses 193—206

The topic of this discourse is meditation on the body. Its pur-
pose is indicated by its alternative title, Kayavicchandika Sutta,
“Discourse on Removing Desire for the Body.” Following Pj
II, the sutta can be divided into four sections. The first, verse
193, is intended to induce a detached attitude toward the body
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by directing attention to the body’s postures and movements.
Such reflection shows that the body’s activities occur merely
through the interplay of bodily and mental factors without any
agent in the background, a self or soul exercising control over
the process.

The second section, 194-99, highlights the repulsive nature
of the living body by opening it up with the scalpel of thought
to expose its impure constituents—its organs, tissues, fluids,
and effluvia—which are normally obscured by our fascination
with the signs of physical beauty. The third section, 200-203,
shifts the focus from the living body to the dead one, vividly
reminding us that the body we cherish and identify with will
share the same fate as the corpse. The last section, 204-6, shows
the benefit of meditation on the body and urges the disciple
to dispel the pride and vanity that arise on the basis of bodily
health and beauty.

I,12 The Muni (Muni Sutta), verses 207—21

The Muni Sutta is devoted to the ideal figure of the Suttanipata,
the muni or sage (see pp. 45-47). As previously noted, King
Asoka refers to the Munigathas in his Bhabra Minor Rock
Edict, and scholars concur that this is likely to have been the
Muni Sutta. Since the edict does not quote from the sutta it is
impossible to verify this, but the edict does suggest that the
verses were recognized as a distinct text at a comparatively
early time.”

The fifteen stanzas of the Muni Sutta fall into three groups
distinguished by their structural and thematic differences: (1)
207-10; (2) 211-19; and (3) 220-21. According to Pj II, the four
stanzas in the first group form a single unit originating from
a shocking incident recorded at AN 5:55 (III 67-68). A mother
and son who had gone forth under the Buddha became infat-
uated with one another and engaged in sexual intercourse.
The Buddha then spoke these verses to warn the bhikkhus and
bhikkhunis to keep a circumspect distance from members of
the opposite sex.

Despite the testimony of the commentary, a connection
between the muni verses and the incident is questionable.
The AN sutta ends with a different set of verses which, while
misogynist in tone, are clearer, more cautionary, and more
directly tied to the incident. The viewpoint of the muni verses


http://www.wisdompubs.org/support

A Guide to the Suttas 111

is closer to that of the Khaggavisana verses, expressing an aspi-
ration to avoid all entanglements, including those that might
arise in a monastic community. The ideal extolled here—"the
vision of the muni”—is the life of solitary wandering, of dwell-
ing “without an abode, without intimacy.”

The verses employ metaphorical ideas taken from agricul-
ture, but with a different orientation, aimed at ending growth
rather than nurturing it. Seeds sprouting in the soil represent
the karmic tendencies of consciousness which, when moistened
by craving, give rise to a new birth and a fresh round of suffer-
ing. Hence the muni “cuts off what has arisen,” “comprehends
the grounds,” and “crushes the seed.” The opaque metaphors
employed in the poem speak more clearly when illuminated
by such suttas as SN 22:54 (Il 54-55), where consciousness is
compared to seeds, the “four stations of consciousness” (the
other four aggregates) to the earth, and attachment to mois-
ture. Attachment to the aggregates nourishes consciousness
and binds it to a fresh round of becoming. When attachment is
cut off, “consciousness is unestablished, ungenerative, and not
coming to growth, it is liberated.”

The nine stanzas that follow, 211-19, constitute another unit
within the Muni Sutta. According to Pj II, each of these stanzas
was spoken by the Buddha on a different occasion in response
to a different incident, but this seems unlikely. This device of
grounding each verse (or group of verses) in a different ori-
gin story may have been employed by Dhamma expositors to
enhance the appeal of the text, which might otherwise have
seemed dry. The verses in this set, however, display sufficient
unity of vision to suggest they originally belonged together,
constituting a coherent poem. This supposition is supported
by the refrain that ends each verse in the series. Verse 211 has
near-parallels elsewhere in the canon,” and thus it might have
been inserted into the poem by replacing the last line with the
refrain. The three similes in 213 may have been imported from
the Khaggavisana Sutta (71), which would explain why the
stanza has seven lines instead of four. Such transpositions of
lines are typical of oral literature and do not disprove the claim
that the nine verses have an inherent unity.

The last two verses, 220-21, have a different flavor than the
others, as can be seen in the way they use the word “muni” in
the general sense of a bhikkhu rather than as a specific des-


http://www.wisdompubs.org/support

112 The Suttanipata

ignation for the Buddha or an arahant.” The two verses are
unified in theme, both declaring the superiority of the monk
practitioner to the householder.

II Tae MiNnorR CHAPTER (CULAVAGGA)

I1,1 Gems (Ratana Sutta), verses 222—38

Asone of the three blessing suttas, the Ratana Sutta is extremely
popular in the lands of Theravada Buddhism and is known by
heart by almost all devout Buddhists. The commentaries trace
the sutta’s origin to a time when the city of Vesali, capital of
the Vajjian confederation, was afflicted by three calamities:
famine, evil spirits, and plague. An envoy of the Licchavis, the
ruling clan, came from Vesali to Rajagaha to invite the Buddha
to visit their city in order to quell the plague. When the Buddha
arrived, Sakka, ruler of the devas, came along with a company
of devas, causing most of the evil spirits to flee. The Buddha
recited the Ratana Sutta and asked Ananda to walk around
the city, sprinkling water while reciting the sutta. As Ananda
did so, the remaining evil spirits fled and the plague subsided.
Because of the origin story, the Ratana Sutta is still recited as
a protective discourse to ward off illness, bad luck, and evil
spirits.

The origin story is shared among Buddhist traditions. The
Dhammapada Commentary relates a similar background story
to Dhp 291.” The Ratana Sutta has parallel verses in the Skt
Mahavastu, which also traces their genesis to the plague at
Vesali. This version of the story differs in minor details but the
substance is the same.*

The opening two stanzas (222-23) are an invocation to the
bhiitas, the spirits, asking them to listen to the discourse and
imploring them to treat people with loving-kindness. The stan-
zas that follow constitute declarations of truth (saccavajja), each
of which proclaims the virtues of one or another of the three
gems—the Buddha, the Dhamma, or the Sangha—and declares
the wish that by the truth of the utterance, safety will prevail.

Despite its status as a popular discourse, the sutta displays
a high degree of doctrinal sophistication. The stanzas on the
Dhamma (225-26), for instance, make the subtle distinction
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between the Dhamma Gem as the unconditioned nibbana and
the Dhamma Gem as the path, here identified with world-
transcending right concentration, “the concentration without
interval.” This distinction seems to draw upon such suttas as
AN 4:34 (II 34), where the path is declared foremost among
all conditioned things but nibbana foremost among all things,
conditioned or unconditioned. The verses on the Sangha rec-
ognize the eight noble persons joined into four pairs (227);
the unshakable confidence of a noble person, based on pen-
etration of the four noble truths (229; see SN V 444,17-25); a
stream-enterer’s freedom from an eighth existence (in 230;
see AN III 439,7-8); their abandoning of the three lower fetters
and freedom from rebirth in the bad destinations (in 231; see
AN 231,33-232,2, etc.);” the six things they cannot do (also in
231; see AN III 438-40); and a noble one’s inability to conceal
a wrongful deed (in 232; see MN I 324,4-20). The final bene-
dictions present an interesting departure from standard usage
in that they apply the epithet tathagata to all three gems rather
than to the Buddha alone.

‘ Pali parallel: Khp 6. Parallels from other traditions: San-

skrit: Mvu I 290-95

11,2 Carrion (Amagandha Sutta), verses 239-52
This sutta records a dialogue assigned to the time of the previ-
ous buddha, Kassapa, who arose many thousands of years in
the past. According to Pj II, the dialogue was recounted by the
Buddha Gotama to a hermit critical of his eating habits. The
hermit’s indignation at the Buddha mirrored a similar incident
that occurred during the time of Kassapa, when a brahmin
named Tissa censured the Buddha for eating meat and fish.
According to Pj 11, the first three stanzas were spoken by Tissa
as a criticism of the Buddha; stanzas 242-50 were spoken by
Kassapa as a rejoinder to that criticism; and the concluding
stanzas 251-52 were added by the compilers. In these conclud-
ing verses, “the Blessed One” and “the muni” refer to Kassapa,
and “the master of the sacred hymns” (mantaparagii) to Tissa,
who went forth under Kassapa and became his chief disciple.
The only indication in the verses themselves that the protago-
nist of the sutta is not Gotama is the mention of Kassapa at 240d


http://www.wisdompubs.org/support

114 The Suttanipata

and 241e. He is also addressed as brahmabandhu, “kinsman of
Brahma,” at 241b, an epithet for a brahmin. Since Gotama is
known to have been a khattiya and Kassapa is said to have been
a brahmin, this corroborates the traditional view, so the attribu-
tions are not a commentarial invention.

The theme of the discourse is meat-eating, which testifies to
a type of criticism that Gotama himself faced during his life-
time. The Buddha did not make vegetarianism compulsory but
permitted his monastic disciples to consume meat, on condi-
tion that the animal was not killed specifically for them.* There
is also textual evidence that the Buddha himself ate meat. This
custom provoked sharp criticism from other quarters, partic-
ularly the Jains, who insisted on strict vegetarianism. In the
sutta, the brahmin Tissa accuses the Buddha of eating ama-
gandha. I render the word “carrion,” but it literally means “raw
odor,” perhaps referring to the putrid smell of meat.

In the ensuing verses the Buddha uses a pedagogical tech-
nique similar to the one used in the Vasala Sutta. He takes a
term that had acquired negative associations as a result of
prejudice and flips the term back to his critic, imbued with a
new ethical meaning. In this discourse he redefines “carrion”
so that it does not mean abhorrent food but such immoral
actions as “destruction of life, theft, false speech, fraudulence
and cheating, resorting to the wives of others” (242) and such
defiled mental states as “anger, vanity, obstinacy, recalcitrance,
hypocrisy, envy, boastfulness, and haughtiness” (245).

11,3 Moral Shame (Hiri Sutta), verses 253-57

This sutta consists of five verses that apparently lack a unifying
theme. The sutta derives its name from the word hiri occurring
in the first line, but otherwise no further mention is made of
this topic. The commentary explains the verses with reference
to a background story in which a hermit comes to the Bud-
dha and tries to test him by mentally asking four questions:
“What kind of friend should one not associate with? What kind
of friend should one associate with? To what kind of exertion
should one apply oneself? What is the foremost of tastes?” The
verses are the Buddha's response to these questions. The story,
it seems, accounts for the unity of the verses, except that the
same verses occur in Jataka 363 (III 196), set against a differ-
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ent background story. In any case, the first three verses clearly
explain the proper choice of friends, a subject dealt with in
great detail at DN III 185-87. The other two verses are con-
cerned with spiritual cultivation, devotion to solitude, and
enjoyment of meditative bliss.

I Pali parallel: Ja II1 196,10-23

11,4 Blessings (Mahamangala Sutta), verses 258-69

The Mahamangala Sutta completes the triad of “protective dis-
courses” that includes as well the Metta Sutta and the Ratana
Sutta. The sutta has a background story in prose and the rest
in verse. The sutta’s popularity might be understood through
its content, which offers what might be called a comprehensive
groundplan for the good life. The discourse can be viewed as a
positive counterpart to the Parabhava Sutta. Whereas the latter
explains the causes of a person’s downfall, the Mahamangala
explains the means to success.

The word marngala, which I translate as “blessing,” more
precisely means what is auspicious or a foretoken of good for-
tune. Because of the peculiarities of English, neither “auspi-
ciousness” nor “foretoken of good fortune” works well even
in a non-metrical rendering of the verses, and thus I settle on
“blessing,” which serves the purpose as long as the meaning
of the Pali word is borne in mind. In Indian culture of the Bud-
dha’s time, as Pj Il explains, marigala had a superstitious signif-
icance. People sought margalas in sights, sounds, sensations, or
events considered signs of future well-being. As in other areas,
the Buddha redefined this concept so that marngalas were not
to be sought outwardly but in a morally honorable way of life.

The commentarial tradition holds that the Mangala Sutta
enunciates thirty-eight marngalas. These can be divided into
several categories. We might see 259-61 as prescribing the pre-
paratory steps for a meaningful life; 262-63 as listing different
facets of a virtuous life that would have been respected by all
Indian ethical traditions; 264 as marking a more determined
commitment to a life governed by the Buddhist precepts; 265-
66 as the cultivation of inner virtues and study of the Buddha’s
teachings; 267 as intensive practice of meditation, culminating
in the realization of nibbana; and 268 as describing the mind of
the arahant, who dwells in the world free from stains and sor-
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rows. The final verse affirms the protective power of the course
of training articulated by all the verses of exposition.
‘ Pali parallel: Khp 5. Parallels from other traditions: Chi-
nese: T IV no. 211, 609a12-609b14

11,5 Siiciloma (Siiciloma Sutta), verses 270-73

This is the third of the three yakkha suttas. The sutta is also
found at SN 10:3, with a Skt parallel of the verses found among
the Sarirarthagatha of the Yogacarabhiimi (see Appendix 2).
Like the Alavaka Sutta it opens with a prose background story
in which the yakkha Sticiloma threatens to harm the Buddha
if he fails to answer his riddle correctly. The riddle, in verse
270, concerns the place where unwholesome thoughts origi-
nate. The answer given in 271, the verse of reply, uses merely
the word ito, “from this,” which is far from clear. The following
verse states more explicitly that they are “born from affection,
arisen in oneself.” Since the verse is in the Anustubh meter,
unlike the other verses which are in Tristubh, it may be a later
insertion, added to clarify the intent of the opaque verse pre-
ceding it. The commentary explains the last verse as an implicit
statement of the four noble truths.

Pali parallel: SN 10:3. Parallels from other traditions: San-
skrit: Sag 11.1-4; Chinese: SA 1324 (T II 363b29-364al); SA>
323 (T II 481c15-482a15)

11,6 Righteous Conduct (Dhammacariya Sutta),
verses 274—83
The sutta derives its name from the word dhammacariya occur-
ring in the first line, but otherwise the theme with which it
deals is quite the opposite: the conduct of certain monastics
who deviate from the moral ideal. The commentary calls it the
Kapila Sutta, with reference to the strange background story.
Moral recklessness seems to have become a growing prob-
lem in the Sangha during the later years of the Buddha's life,
as increasing numbers of unprincipled men (and perhaps
women) sought to take refuge in the robes to enjoy a life of lei-
sure made more comfortable by generous support from the lay
community. Thus the Bhaddali Sutta speaks of how corruption
enters the Sangha when it reaches “the acme of greatness, the
acme of gains, the acme of fame, the acme of renown” (MN I
445). The Kitagiri Sutta opens with an account of a group of
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monks who spurned the precept against eating at night and
insisted on following their own wishes, even arguing against
the Buddha himself (MN I 473-75). Further signs of corruption
are seen in the background stories to the Vinaya rules, which
multiplied to contain the damage.

The Dhammacariya Sutta likewise testifies to the moral
depravity that had seeped into the ranks of the Sangha. It
condemns monks who delight in quarrels and harass their
companions, assigning such miscreants to a rebirth in hell.
The last four verses (279-83) instruct the virtuous monks to
come together and expel the transgressors, described as “non-
ascetics who imagine themselves ascetics.” These same verses
occur in AN 8:10 (at IV 172,6-11), a discourse that denounces
monks who are “just chaff and trash among ascetics.” In AN
8:20 (IV 204-5) the Buddha refuses to recite the Patimokkha
because he sees a bogus monk sitting in the assembly, one who
is not a celibate though claiming to be one. The Dhammacariya
Sutta belongs to this same genre and reflects the troubled spirit
of this period.

11,7 The Tradition of the Brahmins (Brahmanadhammika Sutta),
verses 284—315

As the longest discourse in the Ciilavagga, this sutta would
seem to fitbetter in the Mahavagga (chapter III), but it was prob-
ably included here because of the affinity between its title and
that of the Dhammacariya Sutta. Another reason may be the
parallelism between their themes. Just as the Dhammacariya
Sutta decries the corruption besetting the monastic order, the
Brahmanadhammika Sutta deplores the deterioration that had
taken place among the brahmins. Its theme, however, is not the
inequity of the caste system but the heinous cruelty of animal
sacrifice, particularly of cattle. The sutta views this practice as
a grave violation of the moral order that ushers in a multitude
of physical and social ills.

The thirty-two verses of the sutta can be divided into four
groups, which might be called “before the fall, the initial fall,
the deeper fall, and after the fall.” The period “before the fall”
(284-98) describes an ideal period in the distant past when
the brahmins were models of spiritual glory. They were self-
controlled, austere, pious, and simple in their way of life,
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revered by the population. Some observed life-long celibacy
(293), others emulated their practice (294), but even the least
diligent among them lived “within the boundary,” performing
sacrificial services that did not involve animal slaughter (297).
As a result, “this population happily flourished” (298).

With 299-305, the initial fall takes place. Coveting wealth,
cattle, and women, the brahmins composed hymns enjoin-
ing sacrifice, went to the kings, and persuaded them to hold
sacrifices, which the brahmins performed in return for lavish
rewards. Still not content, “their craving increased still more,”
and they descended into the deeper fall (306-10). They now
composed hymns calling for the sacrifice of cattle and recited
these to the kings, who initiated the slaughter of cattle. At this
point the brahmins had completely abandoned their original
heritage. The remaining verses (311-15) describe the aftermath
of the deeper fall. Diseases afflicting humankind increase,
marital relations become disharmonious, social conflict and
disorder spreads, and the population falls into the grip of sen-
sual craving.

Somewhat strangely, disregard for the doctrine of birth
(jativadam niramkatod) is included among the misfortunes that
result from the slaughter of cattle. At 596, “the doctrine of
birth” is identified with the view that “one is a brahmin by
birth” (jatiya brahmano hoti), a doctrine clearly rejected by the
Buddha. Yet here disregard for this doctrine is lamented as
a sign of deterioration, presumably because it leads to inter-
marriage among people born into different castes. There seems
to be here an incongruity between this line of the text and the
view expressed elsewhere that caste distinctions are purely
conventional.

‘ Parallels from other traditions: Chinese: MA 156 (T I

678a24-679a25)

I1,8 The Boat (Nava Sutta), verses 31623

This sutta is named after the simile in 321, but if it is the word
dhamma that draws together the preceding two suttas, it might
also be the alternative title of this discourse, Dhamma Sutta,
that explains its position in immediate succession to them. The
sutta deals with the proper relationship between the teacher
of the Dhamma and the student. The student, it says, should
venerate the teacher “as the deities venerate Indra.” When the
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student shows respect, humility, and eagerness to learn, the
teacher should generously share the Dhamma. Having learned
the teaching, the pupil should then practice as instructed.

The discourse issues stern warnings to both prospective stu-
dents and aspiring teachers. The student must use discretion
in selecting a teacher. If one resorts to a wrong teacher, “a petty
fool who has not reached the goal,” one will end in failure. The
teacher too must be properly qualified. An unqualified teacher
would be like a person who has stepped into a mighty river
and, swept off by the torrent, is unable to cross himself, much
less to help others across. But just as one who has entered a boat
can carry others across, so one accomplished in the Dhamma,
“learned and of unwavering character,” can guide students
who are attentive and willing to learn.

11,9 What Good Behavior? (Kimsila Sutta), verses 324—30
According to the commentary, the questions posed in the
opening verse of this sutta were asked by Sariputta on behalf
of a friend from lay life, a wealthy young brahmin who had
gone forth but could not make progress. Sariputta brought
him to the Buddha and asked the questions in the hope the
Buddha would provide suitable instructions. The discourse
deals with the proper conduct a monastic pupil should adopt
toward teachers and it thus serves as a short guide to monastic
etiquette.

I1,10 Arouse Yourselves! (Utthana Sutta), verses 331-34

This short sutta of four stanzas sounds a stirring call for dil-
igent effort. The commentary explains that the verses were
spoken in connection with an incident reported at SN 51:14.
At the time a number of young bhikkhus living on the ground
floor of Migaramata’s mansion were dwelling heedlessly. The
Buddha asked Mahamoggallana to stir up a sense of urgency
in them, which he did by using his psychic powers to cause the
mansion to “shake, quake, and tremble” by touching it with
his toe. When the monks emerged, shocked and frightened, the
Buddha spoke the verses to urge them to strive more diligently
in their practice.
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11,11 Rahula (Rahula Sutta), verses 335—42

This sutta is addressed by the Buddha to his son Rahula,
who became a novice during the Buddha'’s first return visit to
Kapilavatthu in the first year after his enlightenment. The Pali
Canon contains three other discourses addressed to Rahula,
but this is the only one entirely in verse. A sentence at the end
of the sutta, evidently added by the compilers, states: “In such
a way the Blessed One often exhorted the Venerable Rahula
with these verses.” This signifies that the verses were not
recited only on a single occasion but were taught repeatedly
during the period of Rahula’s training.

The sutta begins with two introductory verses (335-36).
According to the commentary, the first was addressed by the
Buddha to Rahula and the second is Rahula’s reply. The expres-
sion “torchbearer of humankind” (ukkadharo manussanam) in
the first verse raises suspicion that the verse was not actually
spoken by the Buddha but by someone else. While the com-
mentary says that the Buddha used this expression with ref-
erence to Sariputta, the expression itself seems to better fit the
Buddha, who elsewhere is compared to a man who brings a
lamp into a dark room so people can see forms (see p. 1456,
note 1195).

The six verses of instruction cover, with remarkable conci-
sion and elegance, the full range of monastic training, from
the first steps to the final goal. Stanza 337 reminds Rahula of
the meaning of his act of renunciation, undertaken out of faith
and for the purpose of making an end to suffering. Stanza 338
stresses the importance of good friendship, seclusion, and
moderation in eating; 339-40ab covers other aspects of moral
discipline; 340cd-341 directs Rahula to meditate on the unat-
tractive nature of the body, which heightens the sense of disen-
chantment and brings one-pointed concentration. Stanza 342a
refers to the “markless state” (animitta), the concentration of
insight knowledge that culminates in the breakthrough to the
world-transcending path; 342b speaks of the latent tendency
to conceit, a subtle defilement that persists even in a non-
returner; and 342cd states that with the elimination of conceit
one will “live at peace,” as an arahant who has reached the end
of suffering.


http://www.wisdompubs.org/support

A Guide to the Suttas 121

11,12 Vangisa (Vangisa Sutta), verses 343-58

Vangisa was declared by the Buddha the bhikkhu foremost in
inspirational ingenuity (patibhana). His field of expertise was
the composition of poetry. In the Vangisasamyutta (SN chap.
8) he displays his skill in creating improvised verse. He also
has seventy-one verses in the Theragatha, the largest number
in that collection. These include the verses of this sutta.

The prose introduction to this sutta explains how after his
preceptor, Nigrodhakappa, died, Vangisa was plagued by
doubt whether he had attained final nibbana. To settle his
doubt, he went to the Buddha, and as a poet, pleaded in verse
for an answer. Apparently he spoke in the midst of the Sangha,
for in the verses he refers to others present who are eager to
hear. His verses display a high degree of poetic refinement,
which sets them off from the unembellished style of most early
Buddhist poetry. Vangisa addresses the Buddha with majes-
tic epithets. He calls him the universal eye, the one of broad
wisdom, the supreme eye for humans, one of perfect wisdom,
and so forth. He also makes use of metaphors and similes:
the Buddha is like Sakka among the devas (346d), like a wind
dispelling clouds (348b); his voice is like the honking of a
goose (350b); he himself is like a man afflicted by heat and the
Buddha’s words are like a downpour of rain (353cd). Finally,
after an elaborate appeal for clarification, the Buddha tersely
declares that Nigrodhakappa had indeed “crossed over birth
and death entirely” (355). This was the answer that Vangisa
had longed to hear, and he welcomes it with joy (356-58).

I Pali parallel: Th 1263-79 (verses only)

11,13 Proper Wandering (Sammaparibbajaniya Sutta),

verses 359-75

According to the commentary, this sutta was spoken at the
Great Gathering (mahasamaya) in response to questions posed
by a mind-created buddha. The Great Gathering occurred when
five hundred of the Buddha’s relatives who had gone forth as
monks attained arahantship. Half were paternal relatives, half
maternal relatives. They came in immediate sequence on a full-
moon night to report their attainment. As the Buddha sat in
their midst, surrounded by the five hundred newly enlightened
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arahants, countless deities from ten thousand world systems
came to visit the assembly, hoping to hear a discourse.

The Buddha realized that the mode of teaching that would
be most beneficial to the deities would be one given in response
to questions. However, he also saw that no one present was
able to ask the right questions. He therefore used his psychic
power to mentally create a duplicate of himself. The duplicate
asked the questions and he himself responded.

According to the commentary, on this occasion the Buddha
gave six discourses in the mode of question and response; each
was intended for deities of a different temperament. Five are
included in the Atthakavagga (chap. IV). The Discourse on
Proper Wandering, intended for those of lustful temperament,
was somehow placed in the Ciilavagga.

The theme of the discourse is revealed in the question
posed in the opening verse: “How should a bhikkhu who has
renounced the household life properly wander in the world?”
The Buddha’s answer, the commentary says, explains the ara-
hant’s practice up to its culmination in arahantship. The verses
seem to extend over two stages of development, path and reali-
zation. The path stage is the practice of a disciple training for the
final goal. This stage is suggested by the use of optative verbs,
such as “should remove lust” (ragam vinayetha) in 361a, “should
discard anger and meanness” (kodham kadariyam jaheyya) in
362b, and “should not be elated” (na unnameyya) in 366a. The
stage of training is also indicated by the expression “aspiring
for the state of nibbana” (nibbanapadabhipatthayano) in 365c.
The stage of realization is reached by the arahant, described by
such expressions as “utterly released from things that fetter,”
“one who has no latent tendencies,” “whose influxes have been
destroyed,” and “a purified conqueror who has removed the
coverings.” Strikingly, the word “muni” does not occur in the
exposition but only in the opening address to the Buddha.

11,14 Dhammika (Dhammika Sutta), verses 376—404

The title of this discourse again suggests that several suttas
with dhamma or dhammika in their titles were drawn together
into a single chapter. With twenty-nine verses, this is the sec-
ond longest sutta in the chapter. The sutta is named after the
lay follower Dhammika, who is highly extolled by Pj II as a
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non-returner of good behavior, learned in the Tipitaka (a clear
anachronism), and possessing psychic powers. He is the head
of a retinue of five hundred lay followers, which suggests he is
a man of influence. However, he is not referred to elsewhere in
the Nikayas.

In his opening verse (376) he asks the Buddha about the
behavior of two kinds of disciples, the renunciant and the lay
follower. This is followed by a series of effusive stanzas that
eulogize the Buddha, with allusions to incidents recorded
elsewhere: the visits of the naga king Eravana and the deity
Vessavana Kuvera, and the Buddha’s triumphs in debate over
other ascetics and brahmins. The stanzas thus display literary
artifice, presupposing that the listener is acquainted with the
traditional lore about the Buddha.

The Buddha’s reply can be divided into two parts. The first
deals with the proper conduct of a bhikkhu (385-92) and the
second with the householder’s duty (393-404). The first verse
in the reply is addressed not to Dhammika the inquirer but to
the bhikkhus, suggesting a disjunction in the composition of
the poem. The instructions given for a bhikkhu cover proper
deportment, right behavior on the alms round, restraint and
circumspection in speech, and proper use of the material req-
uisites. The emphasis here is strikingly different from that of
the Muni Sutta or the Sammaparibbajaniya Sutta, where the
ascetic and contemplative elements are more prominent. Here
the advice seems more appropriate for a monk in the initial
stages of training.

The section on the householder’s duty begins with the rec-
ognition that the layperson cannot be expected to fully emu-
late the practice of a renunciant. The first six stanzas of advice
(394-99) expound on the five precepts. The stanza on the third
precept recommends complete sexual abstinence as the ideal
and sex within marriage as second best. Whereas the first four
precepts are accorded only one stanza, abstinence from intox-
icants receives two. Stanzas 400-402 deal with observance of
the uposatha, 403 with the layperson’s duty to feed the Sangha,
and 404 with other householder duties such as support for par-
ents and right livelihood. The discourse reflects a period when
a sizeable lay community had constellated around the Bud-
dha and it had become necessary for the Buddha to explain
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the specific responsibilities of monastics and laypeople both in
their own domains and in their mutual relations.

III Tae GREAT CHAPTER (MAHAVAGGA)

I11,1 The Going Forth (Pabbajja Sutta), verses 405—24

The Pabbajja Sutta and its sequel, the Padhana Sutta, along
with the introductory verses of the Nalaka Sutta, are the ear-
liest attempts to narrate in verse major events in the Buddha’s
life. Since each revolves around a particular incident, it would
be an exaggeration to say that they constitute a primitive biog-
raphy of the Buddha, but they certainly provided material for
the construction of such a biography.

The narrative portion of the Pabbajja Sutta, according to the
commentary, was spoken by Ananda, but the centerpiece of
the sutta is the dialogue between the future Buddha and King
Bimbisara at the Pandava Hill outside Rajagaha. According
to the commentary, the Buddha went to Rajagaha soon after
renouncing the household life. The Jataka Commentary (I
65,29-30) says that after he arrived at Anupiya, he first spent
a week enjoying the bliss of renunciation and then left for
Rajagaha, completing the 200-mile trip in one day. From this
it follows that the encounter with Bimbisara took place before
the Buddha became a pupil of Alara Kalama, as told in MN 26
(at MN 1164-65).

The style of the Pabbajja Sutta is simple and unadorned, free
of embellishments and extraneous accretions. The Buddha is
referred to as “Buddha” even though the sutta is set prior to his
enlightenment. He is not called a bodhisatta. Several times the
Buddha is referred to as “the bhikkhu” (411d, 412¢, 416a) and
once as a muni (414b). When asked about his origins, he does
not identify himself as the son of a king, as the later legend has
it, but acknowledges that the Sakyan realm was a protectorate
of Kosala.

There is a parallel to the Pabbajja Sutta in the Sanskrit
Mahavastu and another parallel in Chinese in the Four-Part
Vinaya (F943#) of the Dharmaguptaka school (T XXII no.
1428). This indicates that the story of a meeting between the
future Buddha and Bimbisara was shared by different schools
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of Early Buddhism. The story is not recorded elsewhere in the
Nikayas, but it is told in the Jataka Commentary (I 66), which
refers to the Pabbajja Sutta. The two men met after the Buddha
began his teaching mission (at Vin I 37). On that occasion the
Buddha taught the Dhamma to Bimbisara and his retinue, who
all attained stream-entry.

Parallels from other traditions: Sanskrit: Mvu II 198-200;
Sanghabhedavastu (Gnoli 1:94-96); Chinese: T XXII no.
1428, 779c26-780a24

I11,2 Striving (Padhana Sutta), verses 425-49

Although the Pabbajja Sutta ends with the Buddha saying, “I
will go for the purpose of striving,” the events of the Padhana
Sutta, on the theme of striving, could not have occurred in
immediate sequence. The sutta describes the Buddha’s exertion
during his period of extreme ascetic practice. If we accept the
testimony of the Nikayas, particularly MN 36 (at I 240), before
the Buddha took up self-mortification he mastered the form-
less meditative attainments under Alara Kalama and Uddaka
Ramaputta. It was only after he left them that he pursued the
practice of self-mortification. This means that the events nar-
rated in the two suttas of Sn are separated by a temporal gap.

The Padhana Sutta also differs from its predecessor in its
flavor. Whereas the Pabbajja Sutta is plain and realistic, the
Padhana Sutta introduces myth and personification in a short
epic of the spiritual hero struggling against the forces of meta-
physical evil, here represented by Mara. At the time the story
occurs, the Buddha has not yet taken his seat beneath the bodhi
tree, determined to reach perfect enlightenment that very day.
He is still engaged in his ascetic practices, intent on pursuing
them to their limits. Thus Mara’s dialogue with the Buddha
precedes the assault he will launch when the Buddha discovers
the middle way, regains his physical vigor, and makes the great
determination.

The sutta is a powerful drama in which Mara adopts the
guise of compassionate concern in his efforts to persuade the
Buddha to give up his exertion and instead accumulate merits
as a householder. The Buddha resolutely rejects this proposal
and spurns the ten “armies of Mara.” These are treated met-
aphorically, but in the later Mara legend, the armies become
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actual demonic troops goaded by Mara into a relentless effort
to drive the future Buddha away from his seat beneath the
bodhi tree. Included among the ten armies are sensuality, dis-
content, and craving, which become personified as the three
daughters of Mara who try unsuccessfully to seduce the Bud-
dha (see SN 4:25, 1124-26).

A temporal gap in the Buddha’s life separates the last four
stanzas of the poem, 446-49, from the previous ones. These
stanzas seem to have been appended to the original sutta,
which would have achieved closure if it had ended at 445.
Since Mara says here that he has followed the Buddha for
seven years, this would put them a year after the enlighten-
ment. Stanza 446 may have found its way into this poem from
the floating mass of oral verses describing different events in
the Buddha’s life. Stanzas 447-48 are found elsewhere (at SN
1124), as is 449, which seems out of context at SN I 122. These
verses may have been “borrowed” from their original sources
and inserted here to demonstrate that in his battle with Mara
the Buddha ultimately prevailed.

‘ Parallels from other traditions: Sanskrit: Mvu II 238-40;

Lalitavistara 18:1-22

111,3 Well-Spoken (Subhdsita Sutta), verses 450—54

This short sutta in mixed prose and verse again gives Vangisa
the opportunity to display his poetic skill, this time on
well-spoken speech. In the prose passage the Buddha enu-
merates four constituents of well-spoken speech, which oddly
include “well-spoken speech” as one factor among them. After
he restates the same points in verse, Vangisa asks permission to
speak, and when permission is granted, he recites verses that
explain his understanding of well-spoken speech as words
that cause no harm to oneself or others. He next goes a step
further and declares truth to be the dhammo sanantano—the
ancient principle on which both the good and the Dhamma
are grounded. Since it leads to nibbana, the supreme good,
Vangisa extols the Buddha’s word as “the supreme speech.”
Pali parallel: SN 8:5. Parallels from other traditions:
Sanskrit: Sag 20 (Sn 452 only); Chinese: SA 1218 (T II
332a8-332a29); SA? 253 (T 11 462b19-462c8)
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I11,4 Sundarikabharadvaja (Sundarikabharadoaja Sutta),

verses 455-86

This discourse—also known as the Piiralasa Sutta, “The Sacrifi-
cial Cake”—has a part-parallel in the Samyutta Nikaya (SN 7:9,
1167-70). In both the interlocutor is the brahmin Sundarika-
bharadvaja. The two have the same prose introduction and
share several verses (462—63, 480-81), but otherwise they go off
in very different directions. This demonstrates how the compil-
ers of the texts might have selected different sets of verses cir-
culating among the communities of reciters and then provided
them with the same prose framework, even though it is impos-
sible that two different discourses could have been given on
the same occasion and under the same circumstances. In this
sutta the verse section seems confused in places, and it is even
unclear whether certain lines (between 456 and 461) should be
understood as prose interjections or as unmetrical verse. The
commentary tries to unravel the confusion but it seems the text
itself has been partly corrupted.

The sutta, like several we have so far encountered, pits the
Buddha against a brahmin, this time over the question of who is
worthy to receive offerings. The brahmin, spotting a robed fig-
ure sitting near the site of his Vedic ritual, is about to offer him
the sacrificial cake, but when he discovers that the intended
recipient is not a brahmin but an ascetic, he pulls back, about
to withdraw the offering. The Buddha, however, challenges the
brahmin’s assumption. He first completely dissociates himself
from caste affiliations, denying (in 455) even that he is a prince;
instead he defines himself as a true “man of nought”: “I am
not a brahmin nor am I a prince; I am not a vessa or anything
else.” He denies that the merit of an offering is determined by
the recipient’s birth, insisting that the merit depends upon the
recipient’s moral and spiritual qualities. Someone from a low
family may be “a steadfast muni” and thus may be the one
most worthy of the offering (462).

In stanzas 463-66 the Buddha describes in general terms
those who deserve to receive an oblation. They are those who
have renounced sensual pleasures, are devoid of lust, wander
in the world without attachments, and have abandoned tak-
ing things as “mine.” Each verse ends in the refrain: “a brah-
min who would sacrifice intent on merit should make a timely
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oblation to him.” But with 467 he changes pitch and launches
into a hymn of self-praise extending over eleven verses, each
ending in the refrain: “the Tathagata is worthy of the sacrificial
cake.” Almost all the terms used in this hymn would be appli-
cable to any arahant and thus are still indicative of Buddhism
in its early phase, before sharp distinctions were drawn that
elevated the Buddha to heights above his arahant disciples.

Through the force of the Buddha’s argument the brahmin
is won over and states his wish to make his offering to the
Buddha. The Buddha, however, refuses the offering. We here
meet the verses encountered earlier (81-82), where the Buddha
rejected an offering on the ground that “food over which verses
have been recited is not to be eaten by me.” It is in this context
rather than the earlier one that the rejection makes sense, for
the food was previously the object of the brahmanic ritual, con-
secrated by the recitation of brahmanic verses.

The prose passage that concludes the sutta ends in the
familiar way. The brahmin abandons his reservations, goes for
refuge, asks to go forth under the Buddha, and finally attains
arahantship.

I Pali parallel: SN 7:9 (part only)

11,5 Magha (Magha Sutta), verses 487-509

The theme of this sutta is similar to the preceding one, but the
questioner, a brahmin youth named Magha, does not approach
the Buddha as an antagonist but as a reverential inquirer. His
question, as posed in the opening stanza, is: “Who are wor-
thy recipients of gifts for householders in quest of merit?” The
question is raised against the backdrop of the ancient Indian
belief that gifts of food and other requisites create spiritual
merit, wholesome kamma conducive to good fortune in future
lives, with the volume of merit dependent on the virtues of the
recipients.

The Buddha replies by describing those who are true fields
of merit. He does not specifically refer to himself and his own
disciples but describes the qualities of the ideal recipients
in broad terms characteristic of all arahants. Several of the
verses correspond to those of the preceding sutta and the tone
throughout is identical. When Magha asks about the best way
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to perform the sacrifice, the Buddha explains the threefold
excellence, which the commentary explains as giving with a
placid mind before, during, and after the presentation of the
gift. In its original context, however, what was intended may
have been the excellence of the giver, the recipients, and the
gifts. It is noteworthy that Magha asks only about the way to
rebirth in the brahma world, and the Buddha responds at the
level of the question, without attempting to reveal the path of
insight that leads to liberation. This illustrates the Buddha's
pedagogical technique of assessing the capacities of the listen-
ers and framing the teaching in a way that corresponds to their
aptitude and inclinations.

I11,6 Sabhiya (Sabhiya Sutta), verses 510-47

The Sabhiya Sutta begins with a long prose narrative about a
wanderer named Sabhiya who is told by a guardian deity that
he should live the spiritual life under an ascetic or brahmin
who can answer certain questions for him. He approaches the
six heterodox teachers, the Buddha’s rivals in the Magadha
region, but not only do they fail to reply to his question, even
worse “they displayed irritation, hatred, and displeasure, and
they even questioned the wanderer Sabhiya himself.” This por-
tion of the sutta is remarkably similar to the opening narrative
of the Samaffiaphala Sutta, where King Ajatasattu tells of how
he asked the six teachers about the fruits of the ascetic life with-
out receiving a satisfactory reply (DN I 52-59). Finally, Sabhiya
considers visiting the ascetic Gotama to ask these questions. At
first he hesitates, because Gotama is much younger than the
six teachers, but he then considers: “An ascetic should not be
belittled or disparaged just because he is young. For even if an
ascetic is young, he might be powerful and mighty.” We can
detect here echoes of the Buddha’s reply to King Pasenadi on
their first meeting (SN I 69,1-7). After a long journey, Sabhiya
reaches Rajagaha, meets the Buddha, and relates the purpose
of his visit.

Speaking now in verse, Sabhiya requests permission to ask
his questions and the Buddha invites him to speak up, assuring
him: “I'll answer you according to the Dhamma.” The dialogue
that ensues is entirely in verse, with prose passages inserted
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only to demarcate the sections. Sabhiya’s questions all concern
the meaning of various terms that must have been discussed by
the ascetics of northern India. The terms describe the ideal spir-
itual figure of the contemplative quest, the type of person who
embodies the supreme goal. The terms about which Sabhiya
seeks clarification from the Buddha fall into five groups, which
are divided merely as a matter of convenience and not by any
difference in their subject matter: (1) bhikkhu, gentle, tamed,
enlightened (buddha); (2) brahmin, ascetic, cleansed, naga; (3)
field-knower, skilled, pundit (pandita), muni; (4) Veda-master,
cognizant, heroic, thoroughbred; (5) scholar, noble, one of good
conduct, wanderer. The word samnyasin, the preferred term of
later Indian monasticism, is not among them, and thus it is
likely the word originated later or at least became widespread
subsequent to the age of Early Buddhism. The same is true of
paramahamsa, “supreme goose,” the word used in Hindu con-
templative circles to designate the accomplished sage.

The answers to the questions involve subtle word plays and
edifying etymologies that are extremely hard to translate into
English in ways that correspond to the term being examined.
The explanations themselves, in fact, sometimes preserve their
relevance only in the Middle Indo-Aryan dialects and become
tenuous when the texts are transposed into Sanskrit, or even
in partly Sanskritized Pali. Thus, as Norman has pointed out
(GD 258; see too Norman 2006a, 134), the edifying derivation
of brahmana from bahetva sabbapapani, “one who has expelled all
evil,” would have been discernible only in a dialect in which the
word was pronounced bahana. With the partial Sanskritization
of the Pali texts, brahmana was adopted for bahana and the pun
became opaque. But the playful derivation of samana, ascetic
(literally “striver”), from samitavi, “peaceful one,” remained
intact in Pali but lost its cogency in Sanskrit, where sramana
could not be easily connected to samitavi. In some places
explanatory lines seem to have migrated from the place where
they properly belong, creating gaps in the explanation. There is
a Sanskrit parallel to the Sabhiya verses in the Mahavastu and
another parallel in the Chinese translation of the *Abhiniskra-
mana Stitra. As is inevitable in a literature originally oral, their
explanations differ in places from the Pali.

After the Buddha has answered all his question, Sabhiya
extols him in verses of lyrical beauty. He then pays homage to
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the Buddha, and—the prose conclusion reports—he goes for
refuge, receives ordination, and attains arahantship.
H Parallels from other traditions: Sanskrit: Mvu III 394-401;
Chinese: T III no. 190, 833b8-835b22

11,7 Sela (Sela Sutta), verses 548-73

The Sela Sutta is another conversion story, this time centered
on the erudite brahmin Sela. The sutta has an exact parallel
in Majjhima Nikaya 92. The sutta opens with the encounter
between the Buddha and another teacher named Keniya,
whose status is unclear. The text describes him as a jatila, a
type of ascetic that wore matted locks. Elsewhere the jatilas are
depicted as celibate and as guardians of the sacred fire (per-
haps votaries of the god Agni), but Keniya is shown as living
partly like a householder, with a large hermitage where he is
surrounded by family and relatives. The Buddha twice rejects
his offer to provide a meal, but when asked a third time he
silently consents.

This sets the dramatic background to the discourse. When
Keniya’s teacher, the learned brahmin Sela, arrives along with
his three hundred students, Keniya informs Sela that he has
invited the Buddha for the next day’s meal. The very word
“buddha” causes a wave of astonishment and exhilaration in
Sela, for, he says, “even this sound ‘buddha’ is rarely encoun-
tered in the world.” Sela is described as a master of the Three
Vedas and their auxiliary texts, which apparently include
traditions about buddhas and their secular counterpart, the
wheel-turning monarch—at least according to the sutta.

Sela then visits the Buddha to determine whether Keniya’s
report is true. He examines the Buddha’s body for the thirty-
two marks of a great man, which he had learned about through
his study of brahmanic lore. When he ascertains that the
Buddha possesses all thirty-two marks—including one mark
that could only be perceived with the help of the Buddha’s psy-
chic power—he extols the Buddha in verse and questions him
about his attainment. In verse 558 the Buddha gives the most
concise definition of a buddha found in the Nikayas: one who
has known what should be known, developed what should be
developed, and abandoned what should be abandoned. He
asks Sela to suspend his doubts, assuring him that his teaching
is “well proclaimed, directly visible, immediate.”
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Having overcome their doubts, Sela and his students go
forth, withdraw into seclusion, and attain arahantship. On the
eighth day after their ordination, they return to the Buddha
and announce their attainment, praising the Buddha in verse.
Two of the stanzas are exactly the same as those in Sabhiya’s
eulogy (571-72 = 545-46). Like Sabhiya, in the final stanza Sela
asks the Buddha to extend his feet so that he and his pupils can
worship them.

‘ Pali parallel: MN 92; Th 818-41 (verses only). Parallels from

other traditions: Chinese: EA 49.6 (T II 798a25-799¢16)

11,8 The Dart (Salla Sutta), verses 574—93

This sutta seems out of place in this collection, for it is a sim-
ple didactic poem lodged in the midst of long discourses com-
posed in mixed prose and verse and apparently designed to
demonstrate the Buddha’s success in converting his contempo-
raries among the ascetics and brahmins of the Indian spiritual
scene. The poem is a homily on death whose themes have been
the stuff of Buddhist sermons down the centuries. The “dart”
in the title is grief over the death of loved ones. The poem
reminds us that the arrival of death is unpredictable; there is
no means to avoid death; none of our loved ones can protect
us when death calls on us, and we are helpless to protect them;
we are all like pots doomed to break or like cows heading for
slaughter. The wise recognize this and do not grieve, for they
understand that to grow old and die is the way of the world.
When facing loss, sorrow and lamentation are useless, for they
cannot bring the dead back to life, while grieving only brings
harm to oneself. Thus the wise extract the dart of grief, attain
peace of mind, and dwell free of sorrow.

1,9 Visettha (Vasettha Sutta), verses 594—656

This long discourse returns to the topic of the caste system
with specific reference to the question: “How is one a brah-
min?” Two brahmin students take opposing views on the topic.
Bharadvaja espouses the orthodox brahmanic view that one is
a brahmin by birth. Vasettha represents the opposing view,
which corresponds to that of the Buddha, that one is a brah-
min by reason of one’s good behavior. Unable to settle their
differences, they decide to seek illumination from the Buddha.
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A similar background story lies behind Digha Nikaya 13, the
Tevijja Sutta, where the same two young brahmins differ about
the way to the brahma world and ask the Buddha to adjudicate
in their dispute.

Resorting to verse, the Buddha offers a sustained argument
in which he addresses not only the meaning of the word “brah-
min” but the entire system of human biology and divisive social
institutions. He demonstrates first that while generic divisions
separate other types of living beings, human beings are all
biologically alike: “there are no distinctive marks produced by
their particular birth” (607). He then argues that social distinc-
tions are entirely a matter of convention: “Classification among
human beings is spoken of by designation” (611). This means
that human beings are designated as being this or that because
of their activities (612-19). Finally he comes to the marks of a
brahmin, where he employs the technique that I have called
terminological redefinition to propose a reconceptualization
of the nature of a brahmin. A true brahmin, for the Buddha,
is not one who can claim a particular genealogy and maternal
origin but one who embodies holiness in human form. In the
long series of verses 620-47—found also in the Dhammapada
(chap. 26) and which may have been imported into the dis-
course from another source—he describes the brahmin as the
arahant. At 648 he returns to the idea that “name and clan” are
mere designation originating by convention and at 650 con-
firms the position of Vasettha in his debate with his friend:
“One is not a brahmin by birth, nor by birth a non-brahmin.
By action one becomes a brahmin, by action a non-brahmin.”
At 655 he describes the kind of action by which one becomes
a brahmin. The same verse is recited by the Buddha at Th 631,
affirming that Sunita, a former outcast, had attained arahant-
ship and thus become a brahmin in the supreme sense.

Pleased with the Buddha’s discourse, the two brahmin stu-
dents go for refuge and declare themselves lay followers, as
they also do at the end of the Tevijja Sutta. At DN III 80,4-6 it
is reported that the two were living among the bhikkhus and
preparing for ordination.

I Pali parallel: MN 98; Sn 620-47 = Dhp 396-423


http://www.wisdompubs.org/support

134 The Suttanipata

I11,10 Kokalika (Kokalika Sutta), verses 657—78

The Kokalika Sutta occurs three times in the Nikayas, in the
Samyutta, the Anguttara, and here. This raises the question
why it should have been included in the Suttanipata. If we look
at this anthology as serving, at least in part, a pedagogical pur-
pose, the sutta may have been included here to illustrate the
grave consequences of maligning the innocent, particularly the
ariyans, the noble ones. The prose portion of the sutta relates
the background. Kokalika was a monk who envied the chief
disciples, Sariputta and Moggallana, for the esteem in which
the Buddha held them. Out of spite, he tried to drive a wedge
between the Buddha and the chief disciples by accusing them
of having evil motives. Though the Buddha told him to stop, he
continued to malign them and as a result—a “directly visible
fruit” of that kamma—his body broke out in boils, which grew
in size and caused his death. He was reborn in the Paduma
hell, one of the hells with the longest life spans. The rest of the
sutta continues in verse.

Where the other two versions end at the equivalent of 660,
with a statement about the duration of life in hell for those
who slander the noble ones, the present version continues with
a detailed account of the torments of hell. Pj II ascribes these
additional verses to Mahamoggallana. This more elaborate ver-
sion indicates relative lateness. The descriptions correspond to
those in the Devadiita Sutta (MN 130). It is possible that one
influenced the other, or that both drew upon a common source.
The sutta ends with two verses that Pj II says were not com-
mented on in the Great Commentary (Maha-atthakatha) and
thus may have been added by later editors.

Pali parallel: SN 6:10, AN 10:89. Parallels from other tradi-
tions: Chinese: SA 1278 (T II 351b12-352a13); SA* 276 (T 11
470a14-470b20); EA 21.5 (T I 603b2-603c17)

11,11 Nalaka (Nalaka Sutta), verses 679723

The Nalaka Sutta consists of two distinct sections joined by a
unifying thread. The two sections are the introductory verses
(vatthugatha) and the body of the poem, which is about the
practice for achieving the state of a muni. The introductory
verses tell the story of the rishi Asita’s visit to Kapilavatthu to
see the infant Buddha, whose birth into the world he learned
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about from the deities. This poem perhaps constitutes the ear-
liest record in verse of the encounter of Asita with the newborn
Buddha. We find here the sole occurrence in Sn of the word
bodhisatta (683a), and it seems to presuppose the more ornate
perspective on the Buddha's life that we find in such suttas as
MN 123 and texts of a similar genre. The incidents described
in these verses have become mainstays of the familiar Buddha
biography. We learn of Asita’s sojourn among the deities, his
hasty departure for Kapilavatthu, his prediction of the Bud-
dha’s destiny, his joy that an Enlightened One has been born
into the world, and his grief that he himself will soon die and
thus miss the opportunity to hear the liberating Dhamma.
The thread that connects the vatthugitha with the body of
the poem is the advice he gives his nephew Nalaka, mentioned
at the end of the background story (695-98). He tells Nalaka
that when he hears that the Buddha has begun his mission, he
should seek him out and lead the spiritual life under him. At
this point the background story gives way to the body of the
discourse, which must be set at least thirty-five years later, after
the Buddha has attained buddhahood. Now Nalaka meets the
Master face to face and asks for an explanation of munihood.
On the basis of language, style, meter, content, and external
evidence, Jayawickrama holds that the vatthugatha are consid-
erably later than the discourse to Nalaka, which he takes to be
the archaic core of the sutta. He contends (PBR 1978, 17) that
“the two parts of the sutta known as the Nalaka Sutta in Sn
are in reality two independent poems differing in age, brought
together at a subsequent date which, most probably, coincided
with that of the final collation of Sn.” The vatthugatha certainly
show signs of lateness. Their language is more ornate and they
abound in metaphor, simile, and poetic conceits in a way that
distinguishes them from the more vigorous and plainer verse
style of the older canonical poems. However, while as a liter-
ary document the vatthugatha may be younger than the body
of the poem, the connection between Asita and Nalaka could
well have been historical and thus the vatthugatha could have
a factual root. Texts from other schools of Early Buddhism
also testify to the relationship between Asita and a younger
nephew whom he advised to visit the Buddha, and while
names and details may differ between diverse accounts, the
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correspondence between them on the core issue suggests they
spring from a common source. This could have been an oral
narrative that told about the actual relationship between the
aged sage who prophesied the newborn infant’s attainment of
buddhahood and the younger nephew he advised to become
his disciple. When introducing himself to the Buddha (at 699),
Nalaka refers to Asita, which establishes a connection between
the body of the sutta and the background story.

When Nalaka finally meets the Buddha, he does not simply
ask to become a monk but frames his question as an inquiry
about moneyya, the state of a muni, and the practice to attain
the state of a muni. In response the Buddha explains in detail
the practice prescribed for a bhikkhu intent on winning the
goal in this very life. In the light of the distinction made above
(pp- 45—46) between aspirant munis and accomplished munis,
the course of practice described is that of an aspirant muni
training to become an accomplished muni. The training is quite
different from the more gradual process the Buddha generally
suggests to newly ordained monks. The guidance must have
been intended for a disciple of mature spiritual faculties ready
to make the steep ascent toward the peak of realization.

Hence at the outset the Buddha warns Nalaka that he is
about to describe a training that is “hard to practice and hard to
master,” one for which “you must brace yourself and be firm”
(701). The verses instruct the ascetic to maintain equanimity
whether insulted or venerated, to remain on guard against the
lure of attractive women, to conduct himself properly on alms
round, to eat in moderation, to look impartially on what he
receives, and to resort to solitary places suitable for meditation.
The poem specifically recommends living in the woods and
staying at the foot of a tree (708). It does not insist on vows of
strict silence—the idea that moneyya (or mauna) conveys in later
Indian tradition—but it does inculcate restraint in speech, for
“creeks flow on noisily, but silently the great rivers flow” (720).

H Parallels from other traditions: Sanskrit: Mvu III 386-89;

Sanghabhedavastu (Gnoli 1:52-55, vatthugatha only)
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111,12 Contemplation of Dyads (Dvayatanupassand Sutta),
verses 724—65

This is the only strictly doctrinal discourse in the whole of the
Suttanipata. Jayawickrama (PBR 1976, 161) regards it as one
of the youngest suttas in the work, along with the Vijaya and
Ratana Suttas. Apart from its language and content, he sees a
sign of its lateness in its position at the end of the Mahavagga,
since late accretions to a chapter tend to be placed either at its
beginning or its end. It is also the only sutta in Sn that unam-
biguously mentions the teaching of non-self under its familiar
name, anattd. Elsewhere the need to free oneself from assump-
tions of self are expressed as injunctions to stop grasping upon
things as one’s own, to put an end to mamayita and mamatta (see
pp. 65-66), without an explicit doctrinal underpinning.

The sutta takes up sixteen topics of Buddhist doctrine, each
of which it bifurcates for the purpose of contemplation. The
method of dividing a given topic into pairs is what accounts
for the title. The text is composed in mixed prose and verse,
with the alternation of prose passages and verses conforming
to a fixed format. After the first section, which follows directly
from the announcement of the theme, the Buddha raises the
question in the prose portion whether there is another way of
contemplating things arranged in dyads. He then answers pos-
itively and explains the particular dyad. This is followed by the
verse portion, which treats the same topic in a more inspira-
tional and edifying way. The verses usually occur in pairs, to
match the two sides of the dyad, though in some sections more
than a single verse is needed to adequately articulate how to
contemplate that side of the dyad.

The first section takes up the four noble truths, which it
divides according to whether they pertain to the origination of
suffering or to its cessation. The first two truths are subsumed
under the first portion, the second two truths under the sec-
ond. The next section frames the dyad in terms of acquisitions
(upadhi), a word with several nuances. Although the commen-
tary identifies upadhi here with kamma, I think it more likely
refers to either the defilements or the five aggregates. All suf-
fering, the text states, is conditioned by acquisitions; with the
cessation of acquisitions suffering does not arise.
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The same pattern is employed for seven factors in the famil-
iar twelvefold series of dependent origination. Since the verses
on the last factor, clinging, speak of existence, birth, and death,
altogether they comprise ten factors of the series. The only two
that are missing are name-and-form and the six sense bases. Pj
II offers an explanation, which is not fully convincing, and this
raises the suspicion that two sections could have been lost in
the process of oral transmission. Unfortunately, there is as yet
no known parallel of this sutta from other traditions against
which to check it.

Several more sections follow that do not directly fall under
the formula of dependent origination. The first is about “insti-
gations” (drambha), a term Pj II defines as “energy associated
with kamma,” but which I would conjecture here probably
means endeavors motivated by craving. This is followed by
nutriment, disturbance or agitation (injita), dependency, form
and formless states, truth and falsity, and happiness and suffer-
ing. In the verses on truth and falsity (756-58), it is said that the
world conceives a self in what is not-self (anattani attamanim),
imagining name-and-form to be true. The noble ones, in con-
trast, know nibbana to be truth, of an undeceptive nature
(amosadhammam nibbanam, tadariya saccato vidii).

IV Tue CHAPTER OF OcTADS (ATTHAKAVAGGA)

The Atthakavagga, as was stated earlier, existed as a separate
collection before it became part of the Suttanipata. It is men-
tioned in the texts of other schools of Early Buddhism. There
is a Chinese parallel titled #&/2#E, “The Discourse of Verses on
Meaning,” which is assumed to be a translation of a Skt title,
*Arthapada Stitra. An English translation is available (Bapat
1951), which also cites parallel verses from Sn. Another Skt
form of the title, mentioned in other works, is Arthavargiya.
The difference in titles between the Pali and the Skt stems from
an original ambiguity. The Skt word artha can be rendered
into a Prakrit like Pali either as attha, which means “meaning,
good, benefit,” or as attha, which can mean either “meaning”
or “eight.” The suffix —ka turns the simple number into a group
number. The Chinese version was evidently based on an origi-
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nal that construed the sense as artha, “beneficial, meaningful.”
The Pali tradition took the sense as afthaka or “eights,” since
four of the suttas in the chapter contain eight stanzas.”

The order of the first nine suttas is the same in both the
Pali and Chinese versions; it is only the last seven that differ
slightly in position. The relationship is as follows, with the Pali
followed by the Chinese: 10 =15;11=10;12 =11, 13 =12;14 =13;
15 = 16; 16 = 14. The two also differ in that the verses of the
Chinese version are embedded in prose background stories,
whereas the Pali tradition has assigned the background stories
to the commentary. This difference sheds some light on other
suttas in mixed prose and verse in Sn, where the background
story may originally have been an informal oral narrative that
was later absorbed into the sutta.”

The chapter consists of sixteen suttas, composed entirely in
verse. The number of stanzas in each sutta increases progres-
sively from six in the first to twenty-one in the last. Several of
these suttas differ only in nuance, treating the same topic from
slightly different angles. Since their motifs and phrasing over-
lap and reverberate from one to the others, rather than summa-
rize each individually I will discuss them collectively, drawing
out their common nucleus.

The unifying theme behind these discourses is the detached
stance the sage takes toward debates and doctrinal views. The
following suttas articulate this theme:

IV,3 The Octad on the Hostile (Dutthatthaka Sutta),
verses 780-87

IV, 4 The Octad on the Pure (Suddhatthaka Sutta),
verses 788-95

IV,5 The Octad on the Supreme (Paramatthaka Sutta),
verses 796-803

IV,8 Pastira (Pasiira Sutta), verses 824-34

IV,9 Magandiya (Magandiya Sutta), verses 835-47

IV,12 The Smaller Discourse on Deployment (Ciila-
viyitha Sutta), verses 878-94

IV,13 The Greater Discourse on Deployment (Maha-
viyitha Sutta), verses 895-914
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Sutta IV/11 begins on a similar note and thus partly belongs to
this group, but it unfolds in accordance with a trajectory pecu-
liar to itself that calls for separate treatment.

The suttas in this class take a critical attitude toward the
dogmatic adherence to philosophical views. Their message
dovetails with the prose suttas in the main Nikayas in which
the Buddha refuses to endorse any of the speculative views cir-
culating among the thinkers of his time. In the Caillamalunkya
Sutta (MN 63), he says that such views are not connected with
the fundamentals of the spiritual life. In the Aggivacchagotta
Sutta (MN 72), he calls such views a thicket, a wilderness, a
contortion, and a fetter. In the Vacchagottasamyutta (SN chap.
33) and the Avyakatasamyutta (SN chap. 44), he explains
that such views arise because of a failure to understand the
true nature of the five aggregates and the six sense bases. The
Brahmajala Sutta (DN 1) weaves a net of sixty-two speculative
views, which the Buddha declares to be vain imaginings arisen
from craving and ignorance. At stream-entry, the first stage of
the path, the disciple eradicates the latent tendency to views,
the fetter of personal-entity view, clinging to views, the knot
of dogmatic adherence to views, the flood of views, and the
yoke of views. Hence the critical stance on views characteristic
of the Atthakavagga is in no way unique to that collection but
an expression of the same attitude found in the prose suttas,
but here delivered in the heightened and evocative language
of verse.

The Atthakavagga depicts an era when intense debates were
held among rival ascetics and brahmins, who would vie with
one another in the debate arena in the hope of proving the sup-
eriority of their own doctrines and thereby winning converts.
The discourses in this chapter sometimes describe how the dis-
ciple in training should act in relation to such debates; some-
times they describe the outlook of the accomplished sage, the
muni or enlightened brahmin. For the disciple in training the
discourses have a prescriptive force, urging one who aspires
for sagehood to avoid debates over views. For the sage, such
discourses are descriptive, depicting one who naturally avoids
wrangling over views. Stanzas that pertain to both can be
found in the same poem, and sometimes verses are ambivalent
about their subject.
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The Buddha'’s critical perspective on debates over views can
be considered from two angles, one epistemological and the
other psychological. The epistemological critique stems from
the fact that although “truth is one,” without a second, few rec-
ognize the unitary truth. Those who fail to understand the truth
fall back on their raw perceptions in their efforts to understand
the nature of reality. Since their perceptions are tainted by sub-
jective biases, their convictions about truth reflect their predi-
lections. Having fallen into the duality of “true” and “false”
(886), the proponents of views spar over their conflicting
standpoints, advancing their own views and attacking those of
their opponents. This, however, inevitably draws them into an
epistemological impasse. Each considers his own opinion to be
true and the views of his opponents to be false; each considers
the opponents to be fools, and each takes himself to be wise.
However, since they are each in the same position relative to
the others, it follows that their opinions would be either all true
or all false, that the disputants would be either all fools or all
sages (880-82; see too 903—4).

The disputants donot merely cherish elevated opinions about
the validity of their views. Even more, they personally identify
with their views, staking their identities and self-esteem on
their convictions about the truth. It is from this personal invest-
ment in their positions that the psychological danger in views
becomes manifest. The danger erupts when theorists engage in
debate. The Pastira Sutta depicts this situation with a delicate
touch of humor. It sketches the stages through which a dispu-
tant passes as the debate progresses, from the self-confidence
with which he enters the arena through the turmoil he experi-
ences as his arguments falter: “Wishing for praise, he becomes
anxious. If his assertion is rejected, he feels humiliated. Upset
by blame, he seeks a flaw” (826). Even success is no guaran-
tee against a fall; for the pride that comes with victory is the
ground of his distress (830a).

Beyond the personal anguish that comes from debates—the
exaltation from winning, the dejection from losing—there is
a more profound reason the Atthakavagga cautions against
adherence to views. Views are symptomatic of a deeply rooted
sense of insecurity and a compulsive need to establish a base
of security to allay the anxiety. This is particularly the case


http://www.wisdompubs.org/support

142 The Suttanipata

regarding the content of the kind of views the Buddha was
most concerned with: the self and its objective counterpart,
the world. Since the self is actually a fiction, a mere mental
construct, views about the self are always trailed by an insep-
arable shadow of agitation—anguish that the inner absence
of selfhood might come to light. The agitation is kept at bay
by adhering to views and indulging in craving. Because they
suppress the underlying agitation, views create a dependency
(877). It is for this reason that attachment to them “is not easily
overcome” (785a). If one view proves inadequate, one drops it
and takes up another view. As the text says: “They grab hold
and let go, like a monkey grasping and letting go of a branch”
(791cd).

Recognizing the danger, the muni “does not create a depen-
dency even by knowledge” (800b). He has no dependencies, no
craving for existence or nonexistence (856). Hence “the muni
does not become involved in an arisen dispute” (780c). Instead
of entangling themselves in views, the wise “loosen the knot
of grasping, and they do not form desires for anything in the
world” (794cd). “A brahmin”—a true sage—"does not take up
mental constructs; he is not a pursuer of views nor a kinsman
of knowledge” (911ab). Thus “he maintains equanimity while
others grasp” (911d); he is “peaceful among the restless, equa-
nimous, without grasping while others grasp” (912cd). Aloof
from all such convictions, the sage “sees security everywhere”
(khemam passati sabbadhi, 953d).

Since one ranks oneself in relation to others on the basis of
one’s views, attachment to views is closely bound up with con-
ceit (mana), with positioning oneself in terms of the three dis-
criminations: as superior, equal, or inferior. Those who think in
this way, the text says, engage in disputes. The wise, in contrast,
do not “shake among these three discriminations” (842). Since
the muni does not proclaim himself superior, equal, or inferior,
“he is peaceful, without miserliness, and does not take, does
not reject” (954).

The basis on which views arise, according to the Atthaka-
vagga, is said to be “the seen, heard, and sensed, good behavior
and observances” (dittha, suta, muta, silabbata). Elsewhere the
first three terms are accompanied by a fourth, “the cognized”
(vififidta), to represent the entire objective domain of experi-
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ence: the objects of sight, hearing, the other senses, and inner
reflection.” In the Atthakavagga, where only the three terms
are used, it seems “the sensed” includes the cognized.” Silab-
bata comprises all the modes of conduct and observances that
brahmins and ascetics adopted as part of their disciplines. The
expression silabbata occurs among the ten fetters and four kinds
of clinging to be eradicated along the path to liberation. The
term probably includes the rites and sacrifices of the brahmins
as well as the types of self-mortification pursued by ascetics.

The Buddha advocates detachment toward these objective
bases of views. A bhikkhu in training “should not be attached
to the seen, the heard or sensed, or to behavior and obser-
vances” (798cd). The sage “does not speak of purity by the
seen and heard, by behavior and observances, by the sensed”
(790ab); rather, he keeps “remote from all phenomena, from
whatever is seen, heard, or sensed” (793ab) and “does not posit
even a subtle notion about what is seen, heard, or sensed here”
(802ab).The Atthakavagga thus teaches not only a pragmatic
refusal to engage in debates about views but a radical rejec-
tion of views themselves, declaring: “One should not construct
any view in the world by means of knowledge or good behav-
ior and observances” (799ab). The wise “do not fall back on
any view at all” (800d); even dhammas, the teachings, “are not
embraced by them” (803b).

Such statements, taken out of context, can be misconstrued
to mean that the practitioner must be ready to give up all views,
including those usually identified as Buddhist. If all views are
an impediment, it might be said, this must be true of Buddhist
views as well, which are just a more refined type of clinging.
Consistency therefore requires a suspension of conviction even
about those teachings described elsewhere under the rubric of
“right view”: the views about kamma and rebirth, the three
characteristics, the four noble truths, and other matters outside
the range of immediate empirical observation.

If such arguments were correct, the Buddha would wind
up advocating a complete agnosticism regarding the pos-
sibilities of super-sensory cognition. In that case the goal of
his teaching would hardly differ from that of the ataraxia of
Pyrrhonic skepticism: the tranquility that can be attained by
suspending all attempts to arrive at epistemic certainty. Such
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arguments, however, fail to properly understand the nature
and function of right view in the Buddha’s path. Right view is
“right” because it articulates matters seen and understood as
true by the Buddha and accomplished sages. These matters are
not merely of speculative interest but have a profound bearing
on human well-being and happiness. As the tenth wholesome
course of kamma, right view illuminates the moral lawfulness
of the universe, showing how our actions eventually rebound
upon us either for our benefit or our harm. As the first factor
of the noble eightfold path, right view reveals the principles
that must be penetrated with wisdom in order to realize the
ultimate goal.

Right view differs from the kind of views repudiated in the
Atthakavagga in that it is offered not as an object of intellectual
consent but as a guideline to experiential insight. Right view
serves a pragmatic function, disclosing truths relevant to our
genuine well-being, both temporal and ultimate. The Buddha
compares the Dhamma to a raft, which is for the purpose of
crossing over, not for the purpose of grasping.® Right view is
a component of that raft, the compass that guides the traveler
to the other shore. The raft is not to be carried around on one’s
head, but it has to be used to get across. In a similar vein, the
Atthakavagga subjects right view to a subtle dialectic. On the
one hand, it says, purity is not to be achieved by view, learning,
knowledge, and good behavior; on the other, it adds, purity
cannot be achieved “without view, without learning, without
knowledge, without behavior, without observances” (839).
Right view and all its accessories are like carriages for arriv-
ing at the goal; they are not the goal itself (see MN I 149-50).
Thus the enlightened sage, unlike the philosophical skeptic, is
not committed to a perpetual aporia. What distinguishes the
munis of the Atthakavagga is that, having fulfilled the function
of right view, they do not grasp upon views and thus they abide
in peace and equanimity.

The suttas of the Atthakavagga that lie outside this group con-
cerned with the relinquishment of views may be summarized
very briefly.
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IV,1 Sensual Pleasures (Kama Sutta), verses 766—71

This is a simple homily on the dangers in sensual pleasures,
urging the disciple to avoid them “like a serpent’s head with
the foot.”

IV,2 The Octad on the Cave (Guhatthaka Sutta), verses 772—79
This sutta begins almost as a sequel to its predecessor, reiter-
ating its message that sensual pleasures are a source of suffer-
ing. At 776, the discourse drops to a deeper level, moving from
attachment to sensual pleasures to a more tenacious type of
craving, “craving for states of existence.” This is coupled with
the habit of grasping upon things as “mine” (777), because of
which people tremble like fish in a dried-up stream. To win
freedom, one must stop taking things as “mine” and discard
attachment even to existence. Release comes through insight
into the process by which attachment is created. By fully
understanding contact one is freed from greed (778b); by fully
understanding perception one crosses the flood (779ab).

IV,6 Old Age (Jara Sutta), verses 804—13

This sutta begins with a reflection on the transience of life and
the inevitable separation from everyone and everything one
loves. Since there are no permanent possessions, it says, one
should not live the household life (805cd). In 807-8, the poem
moves from material possessions to loved ones, who vanish
from one’s sight at death like images seen in a dream; all that
remains of them is their name. At 809, the poem turns into
a eulogy of the muni, who takes the message to heart and
abandons possessions. Stanza 810 uses the word “bhikkhu”
in place of muni, showing that in some contexts the two are
interchangeable. Stanza 811 compares the muni to a lotus leaf
and stanza 812 to the lotus flower, for he remains untainted
by things seen, heard, and sensed just as the lotus remains
untainted by mud.

1V,7 Tissa Metteyya (Tissametteyya Sutta), verses 814—23

This is a diatribe on indulgence in sexual intercourse, spoken in
response to the question of a bhikkhu named Tissa Metteyya.
The teaching here, it seems, is intended for a renunciant who
reverts from celibacy to the enjoyment of sexual pleasures. At
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821, it turns into another acclamation of the muni, who lives
alone, indifferent to sensual pleasures, and thereby crosses the
flood (823).

1V, 10 Before the Breakup (Purabheda Sutta), verses 848-61

The commentary explains that this sutta and the five that
follow—the Kalahavivada, the Calaviytiha, the Mahavytiha,
the Tuvataka, and the Attadanda—were taught at the Great
Gathering, like the Sammaparibbajaniya Sutta (II,13). Each
of these discourses, says the commentary, was intended for a
different group of deities and was taught in response to ques-
tions asked by a mind-created buddha. The Purabheda Sutta
was delivered for the sake of devas who had given rise to the
thought: “What should be done before the dissolution of the
body?” The Early Buddhist traditions are not unanimous about
this account. In the origin story behind the parallel version in
the Chinese Arthapada, the questions are asked by the Bud-
dha’s father, the Sakyan Suddhodana. In any case, the dis-
course makes perfect sense as the response the Buddha might
have given to questions asked by any inquisitive bhikkhu.

The question that inspires the discourse asks about the
knowledge and conduct of the supreme person (uttamam
naram), one who dwells at peace (upasanto). The reply offers a
description of the muni, who is “a seer of seclusion in the midst
of contacts” and thus free from defilements.

1V,11 Quarrels and Disputes (Kalahavivada Sutta),

verses 862—77

This sutta follows an alternating question-and-response pat-
tern, where the questioner poses one verse and the respondent
answers. The next question picks up on the response and carries
the inquiry further. The sequence unfolds in a chain that pro-
ceeds from the more manifest level of effects to the more subtle
level of conditions. The series thus constitutes an application
of the principle of dependent origination to a process different
from that described by the familiar twelvefold formula.

The sutta begins with a question about the origin of quarrels
and disputes and proceeds to trace back the chain of conditions.
Allowing for some oversimplification, the series from 862 to
872 might be depicted as follows: quarrels and disputes « what
is dear « desire « the pleasant and unpleasant « contact «
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name and form. At this point, the respondent says, “When form
has vanished, contacts do not touch one,” which elicits a ques-
tion about the attainment where form vanishes (873). There fol-
lows a cryptic stanza (874), probably intended as a riddle, about
the attainment where form vanishes. The questioner then asks
whether this is “the foremost purity of the spirit” and points
to an alternative thesis about “an attainment without residue
remaining.” Though this phrase is ordinarily used to describe
the ultimate dimension of nibbana, here the respondent rejects
both positions as “dependencies,” probably to underscore that
the two sides are taken up as views. He then states that the
liberated muni does not enter disputes and does not encounter
various states of existence (875-77).

1V,14 Quickly (Tuvataka Sutta), verses 915-34

The questioner asks the Buddha: “How, having seen, does a
bhikkhu attain nibbana?” In response, the Buddha explains the
contemplative practice of a bhikkhu, urging him to check the
conceit “I am” and remove craving (916-20). From this high
level the questioner reverts to a more rudimentary stage of
training and asks the Buddha to speak about monastic disci-
pline and concentration. The Buddha (starting at 922) responds
with a detailed account of the bhikkhu’s training, describing
his deportment, his attitude toward food and clothes, his men-
tal cultivation, his livelihood, and his speech.

1V,15 One Who Has Taken Up the Rod (Attadanda Sutta),
verses 935—54
While the commentary, in its introduction to the Purabheda
Sutta (Pj II 548), says that the Attadanda Sutta was spoken to
the deities at the Great Gathering, in its introduction to the
Attadanda it says the discourse was taught by the Buddha to
the Sakyans and the Koliyans, who were preparing to wage war
over the water of the Rohini River, which both states needed to
irrigate their crops. The Chinese Arthapada gives still a differ-
ent origin story, relating it to the massacre of the Sakyans by
Virtidhaka, the rogue king of Kosala.

The sutta seems to be constituted by two sections that sit
loosely together. The opening five stanzas are a testament
of conscience expressing revulsion at the horrors of mass
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violence. According to the commentary, these verses were spo-
ken by the Buddha with reference to the time he was a bodhi-
satta, when he could still experience agitation and distress.
The speaker says that he was stirred by a sense of urgency
(935), experienced fear (936), and was overcome by inner dis-
orientation (937). At 940, a voice interrupts, saying “There the
trainings are recited,” at which point the stanzas that follow
(940-45) describe the training of a bhikkhu in familiar ways.
Then at 946 the poem launches into an extended praise of the
muni, which continues to the end of the discourse.

IV,16 Sariputta (Sariputta Sutta), verses 955—75

The commentary explains that this sutta was initiated by the
chief disciple Sariputta when the Buddha returned to the
human world after spending the rains retreat among the devas.
The first two verses sing praise of the Buddha, after which
Sariputta announces that he has come with a question; the
commentary explains that he is asking on behalf of his pupils.
From 958-62 he actually asks not one question but a multi-
tude of questions pertaining to the training of a bhikkhu. In
the remainder of the sutta (962-75) the Buddha explains the
various aspects of monastic training: the fears a bhikkhu must
overcome, the afflictions he must endure, his moral conduct,
his cultivation of mind, how he should deport himself, and
how he should investigate the Dhamma.

I Parallels from other traditions: see Appendix 1

V THe CHAPTER ON THE WAY TO THE BEYOND
(PARAYANAVAGGA)

Like the Atthakavagga, the Parayanavagga once existed as
an independent collection before it was incorporated into the
Suttanipata, and like the Atthakavagga, it is alluded to a num-
ber of times in the main Nikayas (see pp. 29-30). The chapter is
divided into three major sections: the vatthugathi or introduc-
tory verses, the pucchas or questions (inclusive of the Buddha’s
replies), and an epilogue, partly in prose and partly in verse.
Some of the stanzas in the epilogue display the same style as
the vatthugatha and must have been added by the compilers;
others are composed in the more archaic style of the pucchas
and are probably integral to the original work. The commen-


http://www.wisdompubs.org/support

A Guide to the Suttas 149

tary uses the word sutta to designate the sixteen sections with
the questions and replies, but the canonical text merely calls
each one a puccha, “a question.”

The vatthugatha (976-1031) purport to narrate the back-
ground story to the pucchas. The central figure of the story is a
brahmin named Bavari who had established a hermitage in the
south. One day, after supervising a sacrifice, he returned to his
hermitage to find that a seedy-looking brahmin had arrived.
The brahmin asks Bavari for money. When Bavari tells him that
he had distributed all his wealth at the sacrifice, the brahmin
becomes angry and curses him, declaring that in seven days his
head will split into seven pieces. Bavari believes the swindler
and becomes despondent. Just then a benevolent deity appears
to him and tells him that the visitor was a charlatan and that
the only one who knows about heads and head-splitting is the
Buddha, who is living in far-off Savatthi. Bavari, however, is too
old and weak to travel the distance to meet the Buddha himself,
so he dispatches his sixteen pupils, who, the commentary says,
are each accompanied by their own retinues. Traveling north,
passing through city after city, they finally catch up with the
Buddha at the Pasanaka Cetiya near Rajagaha. After testing
the Buddha to ascertain that he is the Enlightened One, the
leader of the group, Ajita, asks the question about heads and
head-splitting, which the Buddha answers to their satisfaction.
The Buddha then invites the sixteen students of Bavari to ask
about any matters that perplex them, at which point the vatthu-
gatha give way to the pucchas.

It is widely recognized by scholars that the vatthugatha stem
from a considerably later period than the pucchis. One piece of
evidence for this is the Ciilaniddesa, the canonical commentary
on the Parayanavagga. Though all editions of the Ciilaniddesa
include the vatthugitha in the full text of the Parayana at the
beginning of the work, the expository section does not com-
ment on the introductory verses but only on the pucchas. This
suggests either that the vatthugatha did not exist at the time the
Citlaniddesa was composed or the author(s) of the exposition
did not consider this portion canonical.””

Though the text of the Suttanipata that has come down joins
the vatthugatha and the pucchds into an integral whole, the two
are not indissolubly bound together. It is possible that the story
of Bavari originated as a legend that was later attached to the
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pucchas as the preamble to a well-known collection of discus-
sions between a group of ascetics and the Buddha on “the way
to the beyond.” The quaintness of the story stands in stark con-
trast to the simplicity and sobriety of the pucchis. Following the
vatthugatha Bavari is not explicitly mentioned again, and the
inquirers seem to come from a contemplative tradition quite
different from that of a brahmin devoted to sacrificial rites.
Among the inquirers, only one, Punnaka, asks about sacrifice,
a brahmanic concern.

Nevertheless, several of the verses in the pucchas use the word
brahmana in a favorable sense. At 1059a the word is conjoined
with vedagii, another brahmanic term, to describe a liberated
sage. Dhotaka calls the Buddha a brahmin (1063b), and the
Buddha addresses Jatukanni in the same way (1100b). In his
discourse to Posala, the Buddha speaks of the real knowledge
of the brahmin attained by insight (1115f). Moreover, in the epi-
logue Pingiya, conversing with an unnamed inquirer (whom Pj
II identifies as Bavari), addresses him as brahmana three times
(1140b, 1142b, 1144d). Thus, while the colorful background
story may have been added to awaken interest in the poems to
follow, there seems no compelling reason to reject the tradition
that sixteen students of a brahmin named Bavari came to see
the Buddha to inquire about the “way to the beyond.”

Bavari himself may have been not a ritual specialist but a
contemplative brahmin of the kind described at AN III 224-25
as “one who is like Brahma.” In that case, his pupils would
have been similar, celibates dedicated to the meditative life.
It is possible, too, that his pupils included both khattiyas and
brahmins, like the sages of the Upanishads.” It is conceivable
that Bavari even had a connection with Alara Kalama, the Bud-
dha’s first meditation teacher. While the text of the Parayana
does not give any direct indication of this, it does drop two
inconclusive clues. When Upasiva asks the Buddha how he can
cross the flood, the Buddha tells him to contemplate nothing-
ness supported by “there is not” (1070ab). Again, the inquirer
Posala asks about the knowledge of one for whom form has
vanished, “who sees ‘there is nothing’ internally and exter-
nally.” The Buddha replies that one knows the origin of noth-
ingness and then sees it with insight (1113-15). It was under
Alara that the Buddha mastered the meditative attainment of


http://www.wisdompubs.org/support

A Guide to the Suttas 151

the base of nothingness. If Bavari knew that the Buddha was
Alara’s former student, as news about the Buddha and the
success of his ministry spread among the ascetic circles of the
time, he might have sent his own pupils, several attainers of the
base of nothingness, to go meet the Buddha to find out what he
had realized and to clarify their own doubts about the way to
the beyond. Aware of their meditative experience, the Buddha
might have drawn on this to guide them a few steps further to
the final goal. While this hypothesis is purely speculative, it
seems far more plausible than what the narrative story tells us,
that learned brahmins would have traveled a long distance to
see the Buddha just to ask about head-splitting.

The pucchas themselves inquire into profound matters relat-
ing to bondage and liberation. The unifying theme, as indicated
by the chapter title, might be summed up in the question: “What
is the way to the beyond?” In the verses, the expression “going
to the beyond” appears less often than the cognate expression,
“crossing over”: crossing the flood, crossing over birth and old
age, crossing over attachment to the world (see pp. 51-52).

Each puccha section poses its own questions. There are, how-
ever, affinities and resonances among the questions asked by
the different inquirers. The questions might be concisely sum-
marized as follows:

V1 Ajita (1032-39): By what is the world shrouded?
What is its great peril? What is the blocking and clos-
ing off of the streams (of craving)?

V,2 Tissa Metteyya (1040-42): Who is contented in the
world? Who transcends the seamstress (craving)?

V,3 Punnaka (1043-48): For what reason do people
perform sacrifices to the deities? Who in the world
has crossed over birth and old age?

V,4 Mettagti (1049-60): From where does suffering
arise? How do the wise cross over the flood of birth
and old age, sorrow and lamenting?

V,5 Dhotaka (1061-68): Instruct me in the state of
seclusion so that I can live peaceful and unattached.
How can one cross over attachment to the world?
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V,6 Upasiva (1069-76): Declare to me a basis by which
I might cross this flood. Does one who has gone out
cease to exist or does he remain through all eternity?

V,7 Nanda (1077-83): Is a muni one who has knowl-
edge or one following a particular way of life? Who in
the world has crossed over birth and old age?

V,8 Hemaka (1084-87): Declare the destruction of
craving, having understood which one can cross over
attachment to the world.

V,9 Todeyya (1088-91): What is the emancipation of
one in whom craving is not found?

V,10 Kappa (1092-95): Declare an island for those
standing in the midst of the stream, oppressed by old
age and death.

V11 Jatukanni (1096-1100): Speak about the state of
peace as it actually is.

V,12 Bhadravudha (1101-4): Explain matters well to
the people here who desire to hear your word.

V13 Udaya (1105-11): What is emancipation by final
knowledge, the breaking up of ignorance? By what is
the world fettered? What must be abandoned to attain
nibbana?

V,14 Posala (1112-15): What is the knowledge of one
for whom perception of form has vanished, who sees
“there is nothing” internally and externally?

V,15 Mogharaja (1116-19): How does one look upon
the world so that the King of Death does not see one?

V16 Pingiya (1120-23): Declare the abandoning here
of birth and old age.

The Parayana ends with an epilogue in mixed prose and
verse. Here an inquirer (who the commentary says was
Bavari) asks the elderly Pingiya why, when he has met the
Buddha and accepted his Dhamma, he does not constantly
follow him. Pingiya replies, in devotional verses of great
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beauty, that although he is separated from the Buddha phys-
ically, he is always united with him in mind (mano hi me tena
yutto).
‘ Parallels from other traditions: Sanskrit: 1034-41 = Sag
39.1-6, 9-10; 1112-13 = Sag 39.7-8
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I The Chapter on the Serpent
Uragavagga

1 Tue SERPENT (URAGA SUTTA)

[1] 1. One who removes the anger that has arisen

as one removes with herbs a snake’s spreading venom:
that bhikkhu gives up the here and the beyond

as a serpent sheds its old worn-out skin. (1)

2. One who has entirely cut off lust

as if plucking a lotus growing in a lake:

that bhikkhu gives up the here and the beyond
as a serpent sheds its old worn-out skin. (2)

3. One who has entirely cut off craving,

having dried up its fast-flowing stream:

that bhikkhu gives up the here and the beyond
as a serpent sheds its old worn-out skin. (3)

4. One who has entirely swept up conceit

as a great flood does a fragile bridge of reeds:
that bhikkhu gives up the here and the beyond
as a serpent sheds its old worn-out skin. (4)

5. One who finds no core in states of existence,

as one seeking flowers in udumbara trees finds none:
that bhikkhu gives up the here and the beyond

as a serpent sheds its old worn-out skin. (5)

6. One who has no irritations inwardly,
having transcended such and such states of existence:

157
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that bhikkhu gives up the here and the beyond
as a serpent sheds its old worn-out skin. (6) [2]

7. One whose thoughts have been burned out,
entirely well excised internally:

that bhikkhu gives up the here and the beyond
as a serpent sheds its old worn-out skin. (7)

8. One who has neither run too far nor run back,
who has transcended all this proliferation:

that bhikkhu gives up the here and the beyond
as a serpent sheds its old worn-out skin. (8)

9. One who has neither run too far nor run back,
having known about the world, “All this is unreal”:
that bhikkhu gives up the here and the beyond

as a serpent sheds its old worn-out skin. (9)

10. One who has neither run too far nor run back,
devoid of greed, [knowing] “All this is unreal”:
that bhikkhu gives up the here and the beyond
as a serpent sheds its old worn-out skin. (10)

11. One who has neither run too far nor run back,
devoid of lust, [knowing] “All this is unreal”:
that bhikkhu gives up the here and the beyond
as a serpent sheds its old worn-out skin. (11)

12. One who has neither run too far nor run back,
devoid of hatred, [knowing] “All this is unreal”:
that bhikkhu gives up the here and the beyond
as a serpent sheds its old worn-out skin. (12)

13. One who has neither run too far nor run back,
devoid of delusion, [knowing] “All this is unreal”:
that bhikkhu gives up the here and the beyond

as a serpent sheds its old worn-out skin. (13)

14. One who has no latent tendencies at all,
whose unwholesome roots have been uprooted:
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that bhikkhu gives up the here and the beyond
as a serpent sheds its old worn-out skin. (14)

15. One who has no states born from distress
as a condition for returning to the near shore:
that bhikkhu gives up the here and the beyond
as a serpent sheds its old worn-out skin. (15)

16. One who has no states born from desire,
causes for bondage to existence:

that bhikkhu gives up the here and the beyond
as a serpent sheds its old worn-out skin. (16) [3]

17. Having abandoned the five hindrances,
untroubled, crossed over perplexity, free of darts:
that bhikkhu gives up the here and the beyond
as a serpent sheds its old worn-out skin. (17)

2 Duaniva (DaaNIYA SUTTA)

18. “I've boiled my rice, I've milked the cows,”
(said the herdsman Dhaniya).*

“I dwell with my family near the bank of the Mahi.

My hut is thatched, the fire is kindled:

so if you wish, pour down, O sky god!” (1)

19. “I don't boil with anger, I'm rid of barrenness,”
(said the Blessed One).

“I dwell one night near the bank of the Mahi,

my hut open, my fire extinguished:

so if you wish, pour down, O sky god!” (2)

20. “No gadlflies or mosquitoes are found,”
(said the herdsman Dhaniya).

“The cows roam in the meadow lush with grass.

They can endure the rain when it comes:

so if you wish, pour down, O sky god!” (3)

21. “I made a raft that is well constructed,”
(said the Blessed One).
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“I have crossed, gone beyond, escaped the flood.
I have no more need for a raft:
so if you wish, pour down, O sky god!” (4) [4]

22. “My wife is obedient, not wanton,”
(said the herdsman Dhaniya).
“Living together with me long, she is agreeable,
and I do not hear any evil about her:
so if you wish, pour down, O sky god!” (5)

23. “My mind is obedient, liberated,”
(said the Blessed One).
“It’s been long nurtured and well tamed;
further, no evil is found in me:
so if you wish, pour down, O sky god!” (6)

24. “] am employed by myself,”
(said the herdsman Dhaniya),
“and my children, living close by, are healthy;
I do not hear any evil about them:
so if you wish, pour down, O sky god!” (7)

25. “I am not employed by anyone,”
(said the Blessed One).
“I wander in all the world by what I've earned.
I have no need at all for wages:
so if you wish, pour down, O sky god!” (8)

26. “There are cows and suckling calves,”
(said the herdsman Dhaniya).

“There are cows with calf and breeding cows;

there is also a bull, chief of cattle, here:®*

so if you wish, pour down, O sky god!” (9)

27. “There are no cows or suckling calves,”
(said the Blessed One),

“no cows with calf or breeding cows. [5]

There’s not even a bull, chief of cattle, here:

so if you wish, pour down, O sky god!” (10)
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28. “The stakes are planted, unshakable,”
(said the herdsman Dhaniya).
“The mufija grass halters are new and well shaped;
not even the sucklings can break them:
so if you wish, pour down, O sky god!” (11)

29. “Like a bull I have cut through the bonds,”
(said the Blessed One).
“Like an elephant I have sundered the rotten creeper.
I will never again come to the bed of the womb:
so if you wish, pour down, O sky god!” (12)

30. Filling the lowland and highland,

at once a great cloud poured down rain.
Having heard the rain falling,

Dhaniya spoke about this matter: (13)

31. “It is indeed no small gain for us,

that we have seen the Blessed One.

We approach you as a refuge, One with Vision:
be our teacher, great muni. (14)

32. “My wife and I, obedient, would lead

the spiritual life under the Fortunate One.

Gone beyond birth and death,

we would make an end of suffering.” (15) [6]

33. “One who has sons delights because of sons,”
(said Mara the Evil One).

“One with cattle delights because of cattle.

For acquisitions are a man’s delight;

without acquisitions one does not delight.” (16)

34. “One who has sons sorrows because of sons,”
(said the Blessed One).

“One with cattle likewise sorrows because of cattle.

For acquisitions are a man’s sorrow;

without acquisitions one does not sorrow.” (17)
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3 Tae Ruinoceros HorN (KHAGGAVISANA SuTTA)

35. Having put down the rod toward all beings,

not harming a single one among them,

one should not desire a son, how then a companion?
One should live alone like a rhinoceros horn. (1)

36. For one who has formed bonds, there is affection;®
following on affection, this suffering arises.
Discerning the danger born of affection,

one should live alone like a rhinoceros horn. (2)

37. Sympathizing with friends dear to one’s heart,
with mind attached, one forsakes the good.
Seeing this peril in intimacy,

one should live alone like a rhinoceros horn. (3)

38. As widespread bamboo becomes entwined,
just so is concern for wives and sons. [7]

But like a bamboo shoot, not getting stuck,”
one should live alone like a rhinoceros horn. (4)

39. As a deer unbound in the forest

goes off to graze wherever it wants,

so a wise person, looking out for freedom,
should live alone like a rhinoceros horn. (5)

40. One is addressed in the midst of companions,
whether resting, standing, going, or traveling.
Looking out for the freedom that is not coveted,
one should live alone like a rhinoceros horn. (6)

41. There is play and delight in the midst of companions,
and affection for one’s sons is vast.

Averse to separation from those who are dear,

one should live alone like a rhinoceros horn. (7)

42. At home in the four directions, unrepelled,
contented with anything whatsoever,

enduring obstacles, fearless,

one should live alone like a rhinoceros horn. (8)
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43. Even some monastics are hard to please;

so, too, householders living at home.

Being unconcerned about others’ sons,

one should live alone like a rhinoceros horn. (9)

44. Having discarded the marks of a layman
like a kovilara tree whose leaves are shed,® [8]
having cut off a layman’s bonds, the hero
should live alone like a rhinoceros horn. (10)

45. If one should find a judicious companion,
a fellow wanderer, of good behavior, resolute,
having overcome all obstacles, one should
live with him, satisfied and mindful.® (11)

46. But if one does not find a judicious companion,
a fellow wanderer, of good behavior, resolute,

like a king who has abandoned a conquered realm,”
one should live alone like a rhinoceros horn.” (12)

47. Surely, we praise the excellence of companionship:
one should resort to companions one’s equal or better.
Not obtaining these, as one who eats blamelessly
one should live alone like a rhinoceros horn. (13)

48. Having seen radiant [bracelets] of gold,
skillfully fashioned by a goldsmith,

clashing together in pairs on the arm,

one should live alone like a rhinoceros horn. (14)

49. Thus if I had a partner, I would incur

[fond] words of address or verbal friction.
Looking out for this peril in the future,

one should live alone like a rhinoceros horn. (15)

50. Sensual pleasures are colorful, sweet, delightful,
but in their diversity they agitate the mind.

Having seen danger in the strands of sensual pleasure,
one should live alone like a rhinoceros horn. (16)
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51. “This is adversity, a boil, disaster,

an illness, a dart, and peril for me”:

having seen this peril in the strands of sensual pleasure,
one should live alone like a rhinoceros horn. (17) [9]

52. Cold and heat, hunger, thirst,

wind, the hot sun, gadflies, and serpents:
having patiently endured all these,

one should live alone like a rhinoceros horn. (18)

53. As an elephant that has abandoned the herd—
with massive back, lotus-like, eminent—

may live in the forest as he pleases,

one should live alone like a rhinoceros horn. (19)

54. It is impossible that one who delights in company
might attain even temporary liberation.

Having attended to the word of the Kinsman of the Sun,
one should live alone like a rhinoceros horn. (20)

55. “I have transcended the contortions of views,
reached the fixed course, obtained the path.

I have aroused knowledge, I'm not to be led by others”:
one should live alone like a rhinoceros horn. (21)

56. Without greed, without scheming,

without thirst, not denigrating,

with stains and delusion blown away,

without wishes for anything in all the world,
one should live alone like a rhinoceros horn. (22)

57. One should avoid an evil companion,

who shows what is harmful, one settled in
unrighteousness.

One should not freely associate

with one who is intent and heedless;

one should live alone like a rhinoceros horn. (23) [10]
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58. One should resort to the learned, a bearer of
Dhamma,

an eminent friend gifted with ingenuity.

Having known the benefits and removed doubt,

one should live alone like a rhinoceros horn. (24)

59. Having found no satisfaction in the world
with play, delight, and sensual pleasures,

not taking any interest in them,

refraining from ornaments, a speaker of truth,
one should live alone like a rhinoceros horn. (25)

60. Having abandoned children and wife,

father and mother, wealth, grain, and relatives,
sensual pleasures according to the limit,

one should live alone like a rhinoceros horn. (26)

61. “This is a tie, the happiness here is slight,

giving little gratification; the suffering here is more,

this is a hook”: having known thus, a thoughtful person
should live alone like a rhinoceros horn. (27)

62. Having sundered the fetters,

like a fish in the water that has broken a net,

like a fire not returning to what has been burnt,
one should live alone like a rhinoceros horn. (28)

63. With downcast gaze, not footloose,

with guarded faculties, with protected mind,
unpolluted, not feverish with passion,

one should live alone like a rhinoceros horn. (29)

64. Having cast off the marks of a layman

like a paricchattaka tree that has shed its leaves,” [11]
clothed in ochre robes, having renounced,

one should live alone like a rhinoceros horn. (30)

65. Not arousing greed for tastes, not hankering for them;
not nourishing others, walking for alms without
skipping houses;
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with a mind unbound to this or that family,
one should live alone like a rhinoceros horn. (31)

66. Having abandoned the five obstructions of mind,
having dispelled all mental defilements,
independent, having cut off affection and hatred,
one should live alone like a rhinoceros horn. (32)

67. Having left behind pleasure and pain

and previously [discarded] joy and dejection,
having gained purified equanimity and serenity,
one should live alone like a rhinoceros horn. (33)

68. With energy aroused to attain the supreme goal,
with unsluggish mind and robust practice,

firmly persistent, equipped with strength and power,
one should live alone like a rhinoceros horn. (34)

69. Not neglecting seclusion and jhana,

always acting in accordance with the teachings,
having explored the danger in states of existence,
one should live alone like a rhinoceros horn. (35)

70. Yearning for craving’s destruction, heedful,
intelligent, learned, mindful,

having comprehended the Dhamma,

fixed in destiny, vigorous in striving,

one should live alone like a rhinoceros horn. (36) [12]

71. Like a lion unalarmed among sounds,

like the wind not caught in a net,

untainted like a lotus by water,

one should live alone like a rhinoceros horn. (37)

72. Like the lion, king of beasts,

who has fangs as its strength,

who lives by attacking and overpowering,

one should resort to remote lodgings;

one should live alone like a rhinoceros horn. (38)
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73. At the right time pursuing liberation by
loving-kindness,

equanimity, compassion, and altruistic joy,”

not antagonized by the whole world,

one should live alone like a rhinoceros horn. (39)

74. Having abandoned lust, hatred, and delusion,
having sundered the fetters [that keep one bound],
not terrified at the extinction of life,

one should live alone like a rhinoceros horn. (40)

75. They resort to you and serve you for a motive;
friends without motive are today very rare.
Impure people are wise about their own good:
one should live alone like a rhinoceros horn. (41)

4 KasiBHARADVAJA (KASIBHARADVAJA SUTTA)

Thus have I heard. On one occasion the Blessed One was dwell-
ing among the Magadhans [13] at Dakkhinagiri near the brah-
min village Ekanala. Now on that occasion five hundred plows
had been yoked for the brahmin Kasibharadvaja at the time of
sowing.

Then in the morning the Blessed One dressed, took his
bowl and robe, and went to the place where the brahmin
Kasibharadvaja was working. Now on that occasion the brah-
min Kasibharadvaja’s food distribution was taking place. The
Blessed One then approached the food distribution and stood
to one side. The brahmin Kasibharadvaja saw the Blessed One
standing for alms and said to him: “I plow and sow, ascetic,
and having plowed and sown, I eat. You too, ascetic, must plow
and sow, and having plowed and sown, you can eat.”

“I too, brahmin, plow and sow, and having plowed and
sown, I eat.”

“But we do not see Master Gotama'’s yoke or plow or plow-
share or goad or oxen, yet Master Gotama says this: ‘I too, brah-
min, plow and sow, and having plowed and sown, I eat.””

Then the brahmin Kasibharadvaja addressed the Blessed
One in verse:
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76. “You claim to be a plowman,

but we do not see your plowing.

When asked, tell us about your plowing,

so that we can understand your plowing.” (1)

77. “Faith is the seed, austerity the rain;
wisdom is my yoke and plow.

Moral shame is the pole, mind the yoke strap,
mindfulness my plowshare and goad.™ (2) [14]

78. “Guarded in body, guarded in speech,
controlled in food and belly,

I use truth for weeding,

and gentleness is my release. (3)

79. “Energy is my beast of burden

carrying one toward security from bondage;
it goes ahead without turning back

to the place where one does not sorrow. (4)

80. “In such a way this plowing is done
which bears the deathless as its fruit.
Having plowed with this kind of plowing,
one is released from all suffering.” (5)

Then the brahmin Kasibharadvaja had milk rice poured into
alarge bronze dish and presented it to the Blessed One, saying:
“Let Master Gotama eat the milk rice! You are a plowman, since
you plow with a plowing that bears the deathless as its fruit.”

[The Blessed One:]

81. “Food over which verses have been recited is not to
be eaten by me;

this, brahmin, is not the principle of those who see.

The buddhas reject food over which verses have been
recited;

there being such a principle, brahmin, this is their
conduct. (6)

82.”Serve with other food and drink
the consummate one, the great rishi,
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one with influxes destroyed, with regret stilled,
for he is the field for one seeking merit.” (7) [15]

“Then, Master Gotama, should I give this milk rice to some-
one else?”

“I do not see anyone in this world, brahmin, with its devas,
Mara, and Brahma, in this population with its ascetics and
brahmins, its devas and humans, who could eat and properly
digest this milk rice except the Tathagata or a disciple of the
Tathagata. Therefore, brahmin, discard the milk rice where
there is little vegetation or dispose of it in water where there
are no living beings.”

Then the brahmin Kasibharadvaja disposed of that milk rice
in water where there were no living beings. When the milk
rice was thrown into the water, it sizzled and hissed and gave
off steam and smoke. Just as a plowshare, heated all day and
then placed in water, sizzles and hisses and gives off steam
and smoke, so too that milk rice, when thrown into the water,
sizzled and hissed and gave off steam and smoke.

Then the brahmin Kasibharadvaja, agitated, with hair bris-
tling, approached the Blessed One, prostrated himself with his
head at the Blessed One’s feet, and said to the Blessed One:
“Excellent, Master Gotama! Excellent, Master Gotama! Master
Gotama has made the Dhamma clear in many ways, as though
he were turning upright what had been overturned, revealing
what was hidden, showing the way to one who was lost, or
holding up a lamp in the darkness so those with good eye-
sight can see forms. I go for refuge to Master Gotama, [16] to
the Dhamma, and to the Sangha of bhikkhus. May I receive
the going forth under Master Gotama, may I receive full
ordination.”

Then the brahmin Kasibharadvaja received the going forth
under the Blessed One, he received full ordination. And not
long after his full ordination, dwelling alone, withdrawn,
heedful, ardent, and resolute, the Venerable Bharadvaja soon
realized for himself with direct knowledge, in this very life,
that unsurpassed consummation of the spiritual life for the
sake of which clansmen rightly go forth from the household
life into homelessness, and having entered upon it, he dwelled
in it. He directly knew: “Finished is birth, the spiritual life has
been lived, what had to be done has been done, there is no
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more coming back to any state of being.” And the Venerable
Bharadvaja became one of the arahants.

5 Cunpa (Cunpa SuTTa)

83. “I ask the muni, one of abundant wisdom,”
(said Cunda the smith’s son),
“the Buddha, lord of the Dhamma, rid of craving,
supreme among bipeds, the most excellent of trainers:
how many ascetics are there in the world? Please tell me
this.” (1)

84. “There are four kinds of ascetics; there is no fifth,
(Cunda,” said the Blessed One). [17]

“Being asked in person, let me explain them to you:

the conqueror of the path,” the teacher of the path,

the one who lives on the path, and the defiler of the
path.” (2)

85. “Whom do the buddhas call a conqueror of the
path?”
(said Cunda the smith’s son).
“How is one without equal as a shower of the path?”
Being asked, tell me about one who lives on the path,
and explain to me the defiler of the path.” (3)

86. “One who has crossed over perplexity, free of inner
darts,

delighted with nibbana, without any greed;

the guide of this world together with its devas:

the buddhas call the impartial one a conqueror of the
path. (4)

87. ”One here who, having known the supreme as
supreme,

explains and analyzes the Dhamma right here,

the muni who has cut off doubt, without impulse,

is the second bhikkhu,” whom they call a teacher of the
path. (5)
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88. “The one on the well-taught trail of the Dhamma

who lives on the path, controlled and mindful,

resorting to blameless ways of conduct,

is the third bhikkhu, whom they call one living on the
path. (6)

89. “Having taken on the dress of the disciplined,
one who is brazen, a corrupter of families, impudent,
hypocritical, uncontrolled, chaff,

living as a dissembler: he is the defiler of the path. (7)

90. “When a householder who is learned, wise,

a noble disciple, has penetrated these, [18]

since he knows, “They are not all like him,"”

on seeing such, he does not forsake his faith.”

For how could one equate them:

the undefiled with the defiled, the pure with the
impure?” (8)

6 DownNFALL (PARABHAVA SUTTA)

Thus have I heard. On one occasion the Blessed One was dwell-
ing at Savattht in Jeta’s Grove, Anathapindika’s Park. Then,
when the night had advanced, a certain deity of stunning
beauty, having illuminated the entire Jeta’s Grove, approached
the Blessed One, paid homage to him, stood to one side, and
addressed the Blessed One in verse:

91. “We ask Gotama a question

about a person in a downfall.

We have come to ask the Blessed One:
What is the cause of a downfall?” (1)

92. “One who succeeds is easily known,

one who falls down is easily known.

One who loves the Dhamma is successful;
one who detests the Dhamma falls down.” (2)

93. “Thus we understand this;
that is the first case of a downfall.
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Tell us the second, Blessed One:
What is the cause of a downfall?” (3)

94. “The bad are dear to him;

he does not treat the good as dear;

he approves of the teaching of the bad:
that is a cause of a downfall.” (4)

95. “Thus we understand this;

that is the second case of a downfall.
Tell us the third, Blessed One:

What is the cause of a downfall?” (5) [19]

96. “If a person is lethargic, gregarious,
and does not make an exertion,
indolent, one who displays anger:

that is a cause of a downfall.” (6)

97. “Thus we understand this;

that is the third case of a downfall.
Tell us the fourth, Blessed One:
What is the cause of a downfall?” (7)

98. “If one who is able does not support

his mother or his father

when they have grown old, their youth gone:
that is a cause of a downfall.” (8)

99. “Thus we understand this;

that is the fourth case of a downfall.
Tell us the fifth, Blessed One:

What is the cause of a downfall?” (9)

100. “If one deceives with false speech
a brahmin or an ascetic

or some other mendicant:

that is a cause of a downfall.” (10)

101. “Thus we understand this;
that is the fifth case of a downfall.
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Tell us the sixth, Blessed One:
What is the cause of a downfall?” (11)

102. “If a person with abundant wealth,
endowed with bullion and food,

eats delicacies alone:

that is a cause of a downfall.” (12)

103. “Thus we understand this;

that is the sixth case of a downfall.
Tell us the seventh, Blessed One:
What is the cause of a downfall?” (13)

104. “A person proud because of social class,
proud because of wealth, proud because of clan,
looks down on his own relative:

that is a cause of a downfall.” (14)

105. “Thus we understand this;
that is the seventh case of a downfall.
Tell us the eighth, Blessed One:
What is the cause of a downfall?” (15)

106. “A womanizer, one fond of liquor,
addicted to gambling,

dissipates whatever he has gained:
that is a cause of a downfall.” (16) [20]

107. “Thus we understand this;

that is the eighth case of a downfall.
Tell us the ninth, Blessed One:

What is the cause of a downfall?” (17)

108. “One not content with his own wives
is seen* among prostitutes,

seen among the wives of others:

that is a cause of a downfall.” (18)

109. “Thus we understand this;
that is the ninth case of a downfall.
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Tell us the tenth, Blessed One:
What is the cause of a downfall?” (19)

110. “When a man past his youth
marries a girl with timbaru breasts,”

he does not sleep from jealousy over her:
that is a cause of a downfall.” (20)

111. “Thus we understand this;

that is the tenth case of a downfall.
Tell us the eleventh, Blessed One:
What is the cause of a downfall?” (21)

112. “If one places in authority

a debauched woman, a spendthrift,
or a man of similar nature:

that is a cause of a downfall.” (22)

113. “Thus we understand this;

that is the eleventh case of a downfall.
Tell us the twelfth, Blessed One:
What is the cause of a downfall?” (23)

114. “If one of little wealth and strong craving
is born into a khattiya family,

he aspires to rulership here:*

that is a cause of a downfall. (24)

115. “Having examined these cases

of downfall in the world, a wise person,
noble, endowed with vision,

passes on to an auspicious world.” (25) [21]

7 Tue Ourtcast (VasaLa Sutta)®

Thus have I heard. On one occasion the Blessed One was dwell-
ing at Savatthi in Jeta’s Grove, Anathapindika’s Park. Then in
the morning the Blessed One dressed, took his bowl and robe,
and entered Savatthi for alms. Now on that occasion, at the
residence of the brahmin Aggikabharadvaja, a fire had been
kindled and an oblation had been prepared. Then the Blessed
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One, while walking for alms without skipping any houses,
approached the residence of the brahmin Aggikabharadvaja.
The brahmin Aggikabharadvaja saw the Blessed One coming in
the distance and said to him: “Stop right there, you shaveling!
Right there, you low ascetic! Right there, you outcast!” When
this was said, the Blessed One said to the brahmin Aggika-
bharadvaja: “But do you know, brahmin, what an outcast is or
the qualities that make one an outcast?”

“I donotknow, Master Gotama, what an outcast is or the qual-
ities that make one an outcast. Please teach me the Dhamma in
such a way that I might come to know what an outcast is and
the qualities that make one an outcast.”

“In that case, brahmin, listen and attend closely. I will speak.”

“Yes, sir,” the brahmin Aggikabharadvaja replied. The
Blessed One said this:

116. “A man who is angry and hostile,
an evil denigrator,

deficient in view, a hypocrite:

you should know him as an outcast. (1)

117. “One here who injures a living being™
whether once-born or twice-born,

who has no kindness toward living beings:
you should know him as an outcast. (2) [22]

118. “One who strikes or attacks
villages and towns,

notorious as an oppressor:

you should know him as an outcast. (3)

119. “Whether in the village or in the forest,
one who takes what has not been given,
stealing the belongings of others:

you should know him as an outcast. (4)

120. “One who, having taken out a loan,
flees when pressed [to pay it back],
saying, “I am not indebted to you™:

you should know him as an outcast. (5)
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121. “One who, from desire for some item,
strikes a person traveling along a road
and takes away the item:

you should know him as an outcast. (6)

122. “A person who for his own sake,

for the sake of others, and for the sake of wealth,
speaks falsely when questioned as a witness:
you should know him as an outcast. (7)

123. “One who is seen transgressing

with the wives of his relatives or friends,
whether by force or through endearment:
you should know him as an outcast. (8)

124. “If one who is able does not support

his mother or his father

when they have grown old, their youth gone:
you should know him as an outcast.” (9)

125. “One who strikes or verbally abuses
his mother or father,

his brother, sister, or mother-in-law:

you should know him as an outcast. (10)

126. “One who, when asked about the good,
instructs others in what is harmful,

who gives advice in an obscure way:

you should know him as an outcast. (11)

127. “One who, having done a bad deed,
wishes: ‘May they not find out about me,’
a person of concealed action:

you should know him as an outcast. (12)

128. “One who, when visiting another’s family,
enjoys there a meal of fine food,

but does not return the favor to his host:

you should know him as an outcast. (13)
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129. “If one deceives with false speech

a brahmin or an ascetic

or some other mendicant:

you should know him as an outcast.* (14) [23]

130. “If, at the meal time, one verbally abuses
a brahmin or an ascetic that has arrived®

and does not give him [any food]:

you should know him as an outcast. (15)

131. “One here who speaks what is untrue,®
enveloped by delusion,

seeking to obtain something for himself:
you should know him as an outcast. (16)

132. “One who extols himself

and despises others,

inferior because of his own conceit:

you should know him as an outcast. (17)

133. “One who provokes anger, stingy,
of evil desires, miserly, deceitful,
without moral shame or moral dread:
you should know him as an outcast. (18)

134. “One who reviles the Buddha

or who reviles his disciple,

whether a wanderer or a householder:
you should know him as an outcast. (19)

135. “One not actually an arahant

who claims to be an arahant,

a thief in this world along with Brahma:
this indeed is the lowest outcast.

I have explained to you

these outcasts that are spoken of. (20)

136. “One is not an outcast by birth,
nor by birth is one a brahmin.
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By action one becomes an outcast,
by action one becomes a brahmin. (21)

137. “Understand that in this way, too,
according to this example of mine,

the candala son, Sopaka,

famed [under the name] Matanga. (22) [24]

138. “Matanga attained supreme fame,
which is so very hard to obtain;

many khattiyas and brahmins came

to perform service for him. (23)

139. “He ascended the deva road,

the dustless great path;

having expunged sensual lust,

he passed on to the brahma world.
His social class did not prevent him
from rebirth in the brahma world. (24)

140. “Those born into a family of reciters—
brahmins who specialize in the sacred hymns*—
are often seen involved

in actions that are bad. (25)

141. “They are reprehensible in this present life
and have a bad destination in a future life;
their social class does not prevent them

from a bad destination or reproach. (26)

142. “One is not an outcast by birth,
nor by birth is one a brahmin.

By action one becomes an outcast,

by action one becomes a brahmin.” (27)

When this was said, the brahmin Aggikabharadvaja said this
to the Blessed One: “Excellent, Master Gotama! Excellent, Mas-
ter Gotama! Master Gotama has made the Dhamma clear in
many ways, as though he were turning upright what had been
overthrown, revealing what was hidden, showing the way to
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one who was lost, or holding up a lamp in the darkness so
those with good eyesight can see forms. [25] I go for refuge to
Master Gotama, to the Dhamma, and to the Sangha of bhik-
khus. Let Master Gotama consider me a lay follower who from
today has gone for refuge for life.”

8 LovinG-KINDNESs (METTA SUTTA)

143. This is what should be done by one skilled in

the good,
having made the breakthrough to that peaceful state:
he should be able, upright, and very upright,
amenable to advice and gentle, without arrogance. (1)

144. [He should be] content and easily supported,
of few duties and a frugal way of living;

of peaceful faculties and judicious,

courteous, without greed when among families. (2)

145. He should not do anything, however slight,

because of which other wise people might criticize
him.

May all beings be happy and secure;

may they be inwardly happy! (3)

146. Whatever living beings there are
whether frail or firm, without omission,
those that are long or those that are large,
middling, short, fine, or gross; (4) [26]

147. whether they are seen or unseen,

whether they dwell far or near,

whether they have come to be or will come to be,
may all beings be inwardly happy! (5)

148. No one should deceive another,

nor despise anyone anywhere.

Because of anger and thoughts of aversion
no one should wish suffering for another. (6)
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149. Just as a mother would protect her son,
her only son, with her own life,

so one should develop toward all beings

a state of mind without boundaries. (7)

150. And toward the whole world

one should develop loving-kindness,

a state of mind without boundaries—

above, below, and across—

unconfined, without enmity, without adversaries. (8)

151. Whether standing, walking, sitting,
or lying down, as long as one is not drowsy,
one should resolve on this mindfulness:
they call this a divine dwelling here. (9)

152. Not taking up any views,

possessing good behavior, endowed with vision,

having removed greed for sensual pleasures,

one never again comes back to the bed of a womb.
(10) [27]

9 HemavaTta (HEMAvVATA SUTTA)

153. “Today is the fifteenth, the uposatha,”
(said the yakkha Satagira);

“a celestial night has arrived.

Come, let us see Gotama,

the teacher of perfect name.” (1)

154. “Is the mind of the impartial one,”
(said the yakkha Hemavata),

“well disposed toward all beings?

Has he mastered his intentions

toward the desirable and undesirable?” (2)

155. “The mind of the impartial one,”
(said the yakkha Satagira),

“is well disposed toward all beings.

He has mastered his intentions

toward the desirable and undesirable.” (3)
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156. “Does he avoid taking what has not been given?”
(said the yakkha Hemavata).

“Is he self-controlled in regard to living beings?

Does he keep far from heedlessness?

Is he not devoid of jhana?” (4)

157. “He does not take what has not been given,”
(said the yakkha Satagira),

“and is self-controlled in regard to living beings.

He also keeps far from heedlessness.

The Buddha is not devoid of jhana.” (5)

158. “Does he avoid speaking falsely?”
(said the yakkha Hemavata). [28]
“Is his way of speaking not rough?
Does he not say anything destructive?
Does he not speak idle chatter?” (6)

159. “He does not speak falsely,”
(said the yakkha Satagira),
“and his way of speaking is not rough.
He does not say what is destructive.
With reflection, he speaks what is meaningful.” (7)

160. “Does he have no lust for sensual pleasures?”
(said the yakkha Hemavata).

“Is his mind unsullied?

Has he overcome delusion?

Does he have the vision of phenomena?” (8)

161. “He has no lust for sensual pleasures,”
(said the yakkha Satagira),

“and his mind is unsullied.

He has overcome all delusion;

the Buddha has the vision of phenomena.” (9)

162. “Is he endowed with clear knowledge?”
(said the yakkha Hemavata).

“Is he also pure in conduct?

Have the influxes been destroyed by him?

Is there for him no renewed existence?” (10) [29]
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163. “He is endowed with clear knowledge,”
(said the yakkha Satagira).

“He is also pure in conduct.

All the influxes have been destroyed by him;

for him there is no renewed existence.” (11)

[Hemavata:]

163** “The muni’s mind is accomplished

with respect to action and way of speech.

In accordance with the Dhamma you praise him,

one accomplished in clear knowledge and
conduct.”* (11A)

[Satagira:]

163" “The muni’s mind is accomplished

with respect to action and way of speech.

In accordance with the Dhamma you rejoice over

one accomplished in clear knowledge and
conduct. (11B)

164. “The muni’s mind is accomplished

with respect to action and way of speech.

Come, let’s go see Gotama,

one accomplished in clear knowledge and
conduct.” (12)

[Hemavata:]

165. “Come, let’s go see Gotama,

the muni meditating in the woods,
with antelope calves, slender, a hero,”
eating little, greedless. (13)

166. “Having approached the naga,

who is like a lion, wandering alone,

indifferent to sensual pleasures,

let’s ask about release from the snare of death.” (14)
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[Satagira and Hemavata:]

167. “Let us ask Gotama,

the expounder, the instructor,

one gone beyond all phenomena,

the Buddha who has overcome enmity and
peril!” (15)

168. “In what has the world arisen?”
(said the yakkha Hemavata).

“In what does it form intimacy?

Having clung to what is the world

afflicted in regard to what?” (16) [30]

169. “In six the world has arisen,
(Hemavata,” said the Blessed One).

“In six it forms intimacy;

having clung to six, the world

is afflicted in regard to six.” (17)

170. “What is that clinging

in which the world is afflicted?

When asked about the outlet, tell:

how is one released from suffering?” (18)

171. “Five strands of sensual pleasure

with mind as sixth are declared in the world:
having expunged desire for these,

one is thereby released from suffering. (19)

172. “This outlet from the world

has been expounded to you just as it is.
This is what I declare to you:

one is thereby released from suffering.” (20)

173. “Who here crosses the flood?

Who here crosses the sea?

Who does not sink in the deep,

which is without foothold, without support?” (21)
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174. “One always accomplished in good behavior,
endowed with wisdom, well concentrated,
inwardly reflective, mindful,

crosses the flood so hard to cross. (22)

175. “One who has abstained from sensual perception,
who has overcome all fetters,

who has utterly destroyed delight and existence—

he does not sink in the deep.” (23)

176. “Behold him of deep wisdom,

the one who sees the subtle meaning,
owning nothing, unattached

to sensual pleasures and existence.

Behold him, everywhere released,

the great rishi treading the divine path. (24)

177. “Behold him of perfect name,

the one who sees the subtle meaning,

the giver of wisdom, unattached

to the lair of sensual pleasures, [31]
all-knowing, very wise,

the great rishi treading the noble path. (25)

178. “Today indeed we have had a good sight,

a good morning, a good arising,

since we have seen the Enlightened One,

one without influxes who has crossed the flood. (26)

179. “These thousand yakkhas
possessing psychic potency and fame
all go to you for refuge:

you are our unsurpassed teacher. (27)

180. “We will wander from village to village,
from mountain to mountain,

paying homage to the Enlightened One

and to the excellence of the Dhamma.” (28)
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10 Aravaka (ALAVAKA SUTTA)

Thus have I heard. On one occasion the Blessed One was dwell-
ing at Alavi, in the abode of the yakkha Alavaka. Then the
yakkha Alavaka approached the Blessed One and said to him:
“Get out, ascetic!”

“All right, friend,” the Blessed One said, and he went out.
“Come in, ascetic.” — “All right, friend,” the Blessed One said,
and he went in. A second time . . . A third time the yakkha
Alavaka said to the Blessed One: “Get out, ascetic!” — “All
right, friend,” the Blessed One said, and he went out. “Come
in, ascetic.” — “All right, friend,” the Blessed One said, and he
went in.

A fourth time the yakkha Alavaka said to the Blessed One:
“Get out, ascetic.”

“I won't [32] go out, friend. Do whatever you must do.”

“I’ll ask you a question, ascetic. If you won’t answer me, I'll
drive you insane or split your heart or grab you by the feet and
hurl you across the Ganges.”

“I do not see anyone in this world, friend, with its devas,
Mara, and Brahma, in this population with its ascetics and
brahmins, its devas and humans, who could drive me insane
or split my heart or grab me by the feet and hurl me across
the Ganges. But ask whatever you want, friend.” The yakkha
Alavaka then addressed the Blessed One in verse:

181. “What here is a person’s best treasure?

What well practiced brings happiness?

What is really the sweetest of tastes?

How lives the one whose life they say is best?” (1)

[The Blessed One:]

182. “Faith is here a person’s best treasure;

the Dhamma well practiced brings happiness;
truth is really the sweetest of tastes;

living by wisdom, they say, one’s life is best.” (2)
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[Alavaka:]

183. “How does one cross the flood?
How does one cross the sea?

How does one overcome suffering?
How is one fully purified?” (3) [33]

[The Blessed One:]

184. “By faith one crosses the flood,
by heedfulness one crosses the sea.
By energy one overcomes suffering;
by wisdom one is fully purified.” (4)

[Alavaka:]

185. “How does one gain wisdom?

How does one find wealth?

How does one achieve acclaim?

How does one bind friends?

When passing from this world to the next,
how does one not sorrow?” (5)

[The Blessed One:]

186. “Placing faith in the Dhamma of the arahants
for the attainment of nibbana,

one gains wisdom from a desire to learn

if one is heedful and astute. (6)

187. “Doing what is proper, dutiful,
one with initiative finds wealth.

By truthfulness one wins acclaim;
by giving, one binds friends.” (7)

188. “The faithful seeker of the household life
who possesses these four qualities—

truth, dhamma, steadfastness, generosity—
does not sorrow when he passes on. (8)
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189. “Come now, ask the others as well,

the many ascetics and brahmins,

whether there exists here anything better

than truth, self-control, generosity, and patience.” (9)

[Alavaka:]

190.”Why now should I ask

the many ascetics and brahmins?
Today I have understood

the good pertaining to future lives. (10)

191.”Indeed, it was for my sake

that the Buddha came to stay at Alavi.
Today I have understood

where what is given bears great fruit. (11)

192.”Now I will travel about

from village to village, from city to city,

paying homage to the Enlightened One

and to the excellence of the Dhamma.” (12) [34]

11 Victory (Vijaya Sutta)™

193. When one is walking or standing,
sitting or lying down,

when one bends and stretches—

this is the motion of the body. (1)

194. Bound together by bones and sinews,
plastered with skin and flesh,

covered by the epidermis,

the body is not seen as it really is— (2)

195. as filled with intestines,

filled with the stomach,

with the liver and bladder,

the heart, lungs, kidneys, and spleen; (3)
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196. with snot and saliva,

with sweat and fat,

with blood and oil of the joints,
with bile and grease. (4)

197. Further, from its nine openings
impurity flows constantly:

muck from the eyes,

wax from the ears, (5)

198. snot from the nostrils;

and from the mouth one sometimes
vomits bile and vomits phlegm;
sweat and dirt flow from the body. (6)

199. Then its hollow head

is filled with the brain.

Led on by ignorance, the fool
conceives it as beautiful. (7)

200. And when it is lying dead,

bloated and discolored,

cast off in a charnel ground,

the relatives are unconcerned with it. (8)

201. Dogs then devour it,

as do jackals, wolves, and worms;

crows and vultures devour it,

and whatever other beings there are. (9) [35]

202. Having heard the Word of the Buddha,
a bhikkhu possessing wisdom here

fully understands it,

because he sees it as it really is: (10)

203. “As this, so that;

as that, so this”:

internally and externally

one should expunge desire for the body. (11)
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204. That bhikkhu possessing wisdom here
who has expunged desire and lust

has attained the deathless, peace,

the imperishable state of nibbana. (12)

205. This two-footed body,

impure and foul-smelling, is cherished,
though filled with various kinds of filth
and oozing here and there. (13)

206. One who, because of such a body,
would think to exalt himself

or who would disparage others—

what is this due to but lack of vision? (14)

12 Tue Munt (Munt SuTTa)

207. From intimacy peril has arisen;
from an abode there arises dust.
Without an abode, without intimacy:
this truly is the muni’s vision. (1)

208. One who, having cut off what has arisen,
would not foster what is arising or nurture it—
they call him a muni living alone:

that great rishi saw the state of peace. (2) [36]

209. Having comprehended the grounds, having crushed
the seed,

he would not nurture it with moisture.

Truly, that muni, a seer of the final end of birth,

having abandoned thought, cannot be designated. (3)

210. Having known all residences,

not desiring any one of them, he who is

truly a muni, devoid of greed, greedless,

does not endeavor, for he has gone beyond. (4)

211. One who has overcome all, all-knowing, very wise,
untainted among all things,
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who has cast off all, liberated in the destruction of
craving:
he is one the wise know as a muni. (5)

212. One with the power of wisdom,

equipped with good behavior and observances,
concentrated, delighting in jhana, mindful,
freed from ties, not barren, without influxes:
he, too, is one the wise know as a muni. (6)

213. Living alone, a muni, heedful,

not swayed by blame and praise—

like a lion not alarmed among sounds,

like the wind not caught in a net,

like a lotus not tainted by water,

a leader of others, not by others led:

he, too, is one the wise know as a muni. (7) [37]

214. One who remains steadfast like a pillar at a ford
when others speak provocative words about some matter;
who is devoid of lust, with well-concentrated faculties:
he, too, is one the wise know as a muni. (8)

215. One who is inwardly firm, straight as a shuttle,
disgusted with actions that are evil,

who investigates the uneven and the even:

he, too, is one the wise know as a muni. (9)

216. One self-controlled does nothing evil;

when young and middle-aged, the muni is restrained.
Irreproachable, he does not scold anyone:

he, too, is one the wise know as a muni. (10)

217. Whether from the top, the middle, or the remainder,
whatever food an alms-collector may receive,

he does not think to praise it or disparage it:

he, too, is one the wise know as a muni. (11)

218. The muni who lives abstinent from sexual union,
who even in youth is not bound anywhere,
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abstinent from vanity and heedlessness, fully released:
he, too, is one the wise know as a muni. (12)

219. Having known the world, a seer of the supreme goal,

an impartial one who has crossed the flood and ocean,
[38]

whose knots are cut, unattached, without influxes:

he, too, is one the wise know as a muni. (13)

220. The two are dissimilar, their dwelling and conduct
far apart:

the layman supporting a wife and the ascetic owning
nothing.

The layman is unrestrained in harming other beings,

while the muni, ever restrained, protects living beings.
(14)

221. Just as the blue-necked peacock, flying in the sky,
never approaches the speed of a goose,

so the layman is no match for the bhikkhu,

a muni meditating secluded in the woods. (15)
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II The Minor Chapter
Citlavagqa

1 Gems (RATANA SuTTA)

222.[39] Whatever beings are gathered here,
whether of the earth or in the sky,

may all beings indeed be happy

and then listen carefully to what is said. (1)

223. Therefore, O beings, all of you listen;

show loving-kindness to the human population,
who day and night bring you offerings;
therefore, being heedful, protect them. (2)

224. Whatever treasure exists here or beyond,
or the sublime gem in the heavens,

there is none equal to the Tathagata.

This too is the sublime gem in the Buddha:
by this truth, may there be safety! (3)

225. Destruction, dispassion, the deathless, the sublime,
which Sakyamuni, concentrated, attained:

there is nothing equal to that Dhamma.

This too is the sublime gem in the Dhamma:

by this truth, may there be safety! (4)

226. The purity that the supreme Buddha praised,
which they call concentration without interval— [40]
the equal of that concentration does not exist.

This too is the sublime gem in the Dhamma:

by this truth, may there be safety! (5)

193
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227. The eight persons praised by the good

constitute these four pairs.

These, worthy of offerings, are the Fortunate One’s
disciples;

gifts given to them yield abundant fruit.

This too is the sublime gem in the Sangha:

by this truth, may there be safety! (6)

228. Those who strived well with a firm mind,

who are desireless in Gotama’s teaching,

have reached attainment, having plunged into the
deathless,

enjoying perfect peace obtained free of charge.

This too is the sublime gem in the Sangha:

by this truth, may there be safety! (7)

229. As a gate post, planted in the ground,

would be unshakable by the four winds,

similarly I speak of the good person

who, having experienced them, sees the noble truths.
This too is the sublime gem in the Sangha:

by this truth, may there be safety! (8)

230. Those who have cognized the noble truths
well taught by the one of deep wisdom,

even if they are extremely heedless,

do not take an eighth existence.

This too is the sublime gem in the Sangha:

by this truth, may there be safety! (9)

231. Together with one’s achievement of vision

three things are discarded: [41]

the view of the personal entity and doubt,

and whatever good behavior and observances there are.
One is also freed from the four planes of misery”

and is incapable of doing six deeds.

This too is the sublime gem in the Sangha:

by this truth, may there be safety! (10)

232. Although one does a bad deed
by body, speech, or mind,
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one is incapable of concealing it;

such inability is stated for one who has seen the state.
This too is the sublime gem in the Sangha:

by this truth, may there be safety! (11)

233. Like a woodland thicket with flowering crests
in a summer month, in the first of the summer,
just so he taught the excellent Dhamma,

leading to nibbana, for the supreme welfare.

This too is the sublime gem in the Buddha:

by this truth, may there be safety! (12)

234. The excellent one, knower of the excellent,
giver of the excellent, bringer of the excellent,

the unsurpassed one taught the excellent Dhamma.
This too is the sublime gem in the Buddha:

by this truth, may there be safety! (13)

235. The old is destroyed, there is no new origination,
their minds are dispassionate toward future existence.
With seeds destroyed, with no desire for growth, [42]

those wise ones are extinguished like this lamp.

This too is the sublime gem in the Sangha:

by this truth, may there be safety! (14)

236. Whatever beings are gathered here,

whether of the earth or in the sky,

we pay homage to the thus-gone Buddha,

venerated by devas and humans: may there be safety! (15)

237. Whatever beings are gathered here,

whether of the earth or in the sky,

we pay homage to the thus-gone Dhamma,

venerated by devas and humans: may there be safety! (16)

238. Whatever beings are gathered here,

whether of the earth or in the sky,

we pay homage to the thus-gone Sangha,

venerated by devas and humans: may there be safety! (17)
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2 CARRION (AMAGANDHA SUTTA)

[The brahmin Tissa:]

239. “Wild millet, grains from grasses, highland pulses,
green leaves, tubers, and squashes:

eating these, righteously obtained, the good

do not speak lies, desiring sensual pleasures. (1)

240. “But eating food well prepared, well flavored,
given by others, presented with respect, delicious, [43]
enjoying a dish of fine rice,

you eat” carrion, O Kassapa! (2)

241. “You said, O kinsman of Brahm3,
‘Carrion is not proper for me,’

yet you are enjoying a dish of fine rice,
well prepared with the flesh of fowl.

I ask you about this matter, Kassapa:
what do you take to be carrion?” (3)

[The Buddha Kassapa:]

242. “Destruction of life, beating, mutilating, binding;

theft, false speech, fraudulence and cheating,

studying useless subjects, resorting to the wives of
others:

this is carrion, but not the eating of meat. (4)

243. “People here uncontrolled in sensual pleasures,
greedy for tastes, mixed up with impurity,

who hold the nihilist view, warped, stubborn:

this is carrion, but not the eating of meat. (5)

244. “Those who are rough, violent, backbiters,
betrayers of friends, cruel-hearted, arrogant,
miserly, who do not give to anyone:

this is carrion, but not the eating of meat. (6) [44]

245. “Anger, vanity, obstinacy, recalcitrance,
hypocrisy, envy, and boastfulness,
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haughtiness, and intimacy with the bad:
this is carrion, but not the eating of meat. (7)

246. “Those ill behaved, debt-evaders, slanderers,
crooked in their dealings, dissemblers here;

vile men who here commit wicked deeds:

this is carrion, but not the eating of meat. (8)

247. “Those people here uncontrolled toward living
beings,

who steal from others, intent on inflicting harm,

immoral, cruel, harsh, disrespectful:

this is carrion, but not the eating of meat. (9)

248. “Those who are greedy toward these, hostile,
transgressors,

ever intent, who are heading for darkness after
death,

beings who fall head first into hell:

this is carrion, but not the eating of meat. (10)

249. “Neither [avoiding] fish and meat nor fasting,

nor nakedness, a shaven head, matted locks, dirt, or
rough antelope hides,

nor tending the sacrificial fire,

or the many austerities in the world aimed at
immortality,

sacred hymns, oblations, sacrifices, and seasonal
penances,

purify a mortal who has not overcome doubt. (11) [45]

250. “One guarded over the sense doors

should live with sense faculties understood,”

firm in Dhamma, delighting in honesty and mildness.
A wise one who has overcome the ties,

who has abandoned all suffering,

is not tainted by things seen and heard.” (12)

251. Thus the Blessed One repeatedly explained this
matter;
the master of the sacred hymns understood it.
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The muni, free of carrion, unattached, hard to lead,
elucidated it with variegated verses. (13)

252. Having heard the Buddha’s well-spoken word,
which was free of carrion, dispelling all suffering,
humble in mind [Tissa] venerated the Tathagata,
and right there declared he would go forth. (14)

3 MoraL SHAME (Hirt Sutta)

253. One flouting moral shame, despising it,

who says, “I am your friend,”

but does not do what can be done:

one should know of him: “He is not my [friend].”* (1)

254. The wise understand this one

who utters endearing speech to his friends
without following it up [with deeds]

as one who speaks without acting. (2) [46]

255. He is not a friend who is always alert

in suspecting dissension, observing only one’s fault.

But he on whom one relies, like a son on [his father’s]
breast,

who cannot be divided by others, is truly a friend. (3)

256. One develops a state productive of joy,
happiness that brings praise,

[expectant of] its fruit and benefit,

carrying out one’s personal duty. (4)

257. Having drunk the taste of solitude

and the taste of tranquil peace,

one is without distress, without evil,

drinking the taste of rapture in the Dhamma. (5)

4 BLESSINGS (MAHAMANGALA SUTTA)

Thus have I heard. On one occasion the Blessed One was dwell-
ing at Savatthi in Jeta’s Grove, Anathapindika’s Park. Then,
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when the night had advanced, a certain deity of stunning
beauty, having illuminated the entire Jeta’s Grove, approached
the Blessed One, paid homage to him, stood to one side, and
addressed the Blessed One in verse:

258. “Many devas and human beings
have reflected on blessings,

longing for safety,

so declare the highest blessing.” (1)

259. “Not associating with fools,
associating with the wise,

and venerating those worthy of veneration:
this is the highest blessing. (2)

260. “Residing in a suitable place,
merit done in the past,

and directing oneself rightly:

this is the highest blessing. (3) [47]

261. “Much learning, a craft,

a well-trained discipline,

and well-spoken speech:

this is the highest blessing. (4)

262. “Serving one’s mother and father,
maintaining a wife and children,

and an honest occupation:

this is the highest blessing. (5)

263. “Giving and righteous conduct,
assistance to relatives,

blameless deeds:

this is the highest blessing. (6)

264. “Desisting and abstaining from evil,
refraining from intoxicating drink,
heedfulness in good qualities:

this is the highest blessing. (7)
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265. “Reverence and humility,
contentment and gratitude,
timely listening to the Dhamma:
this is the highest blessing. (8)

266. “Patience, being amenable to advice,
the seeing of ascetics,

timely discussion on the Dhamma:

this is the highest blessing. (9)

267. “Austerity and the spiritual life,
seeing of the noble truths,

and realization of nibbana:

this is the highest blessing. (10)

268. “One whose mind does not shake
when touched by worldly conditions,
sorrowless, dust-free, secure:

this is the highest blessing. (11)

269. “Those who have done these things
are victorious everywhere;

everywhere they go safely:

theirs is that highest blessing.” (12)

5 StciLoma (SGciLoMA SUTTA)

Thus have I heard. On one occasion the Blessed One was
dwelling at Gaya at the Tamkita Bed, the abode of the yakkha
Sticiloma. Now on that [48] occasion the yakkha Khara and
the yakkha Sticiloma passed by not far from the Blessed One.
Then the yakkha Khara said to the yakkha Sticiloma: “He is an
ascetic.”

“He is not an ascetic; he is a sham ascetic. I'll soon find out
whether he is an ascetic or a sham ascetic.”

Then the yakkha Sticiloma approached the Blessed One.
Having approached, he leaned toward the Blessed One. The
Blessed One drew back. Then the yakkha Siiciloma said to the
Blessed One: “Are you afraid of me, ascetic?”
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“I'm not afraid of you, friend. It is just that your touch is
bad.”

“I'll ask you a question, ascetic. If you won't answer me, I'll
drive you insane or split your heart or grab you by the feet and
hurl you across the Ganges.””

“I do not see anyone in this world, friend, with its devas,
Mara, and Brahma, in this population with its ascetics and
brahmins, its devas and humans, who could drive me insane
or split my heart or grab me by the feet and hurl me across the
Ganges. But ask whatever you want, friend.” The yakkha Stici-
loma then addressed the Blessed One in verse:

270. “What is the source of lust and hatred?

Where are born discontent, delight, and hair-raising
terror?

Having originated from what do the mind’s thoughts

toss one around as boys toss up a crow?”' (1)

271. “Lust and hatred have their source here;

from this are born discontent, delight, and hair-raising
terror.

Having originated from this, the mind’s thoughts

toss one around as boys toss up a crow. (2) [49]

2721 “Born from affection, arisen from oneself,

like the trunk-born shoots of the banyan tree,
manifold, attached to sensual pleasures,

like a maluva creeper stretched across the woods. (3)

273. “Those who understand their source,

they dispel it—listen, O yakkha!—

they cross this flood so hard to cross,

uncrossed before, for no renewed existence.” (4)

6 RicaTeous ConpucT (DHAMMACARIYA SUTTA)'*

274. “Righteous conduct, the spiritual life:
they call this the supreme treasure.

But if one who has gone forth

from home to homelessness, (1)
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275. “is of scurrilous character,

a brute who delights in harassing others,
one’s way of life is worse;

one stirs up dust for oneself. (2)

276. “A bhikkhu who delights in quarrels,
cloaked by the state of delusion,

does not know what has been declared,
the Dhamma taught by the Buddha. (3)

277. “Harassing one who is self-developed,
led on by ignorance,

one does not know defilement

as the path leading to hell. (4)

278. “Having entered the lower world,

going from womb to womb,

from darkness to darkness,

such a bhikkhu meets suffering after death. (5)

279. “As there might be a cesspit,

full to the brim, many years old,

such a one would be similar,

for one who is blemished is hard to purify. (6)

280. “When you know one like this,
bhikkhus, one attached to the home life,
of evil desires, evil intentions,

evil conduct and resort, (7) [50]

281. “having come together in harmony,
all of you should shun him.

Cast out the trash!

Expel the depraved fellow! (8)

282. “Then sweep the chaff away, non-ascetics
who imagine themselves ascetics!

Having blown away those of evil desires,

of evil conduct and resort, (9)
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283. “let the pure, ever mindful,

make their dwelling with the pure.
Then, harmonious and judicious,

you will make an end of suffering.” (10)

7 THE TRADITION OF THE BRAHMINS
(BRAHMANADHAMMIKA SUTTA)

Thus have I heard. On one occasion the Blessed One was dwell-
ing at Savatthi in Jeta’s Grove, Anathapindika’s Park. Then
some affluent brahmins of Kosala—old, aged, burdened with
years, advanced in life, come to the last stage—approached the
Blessed One and exchanged greetings with him. When they
had concluded their greetings and cordial talk, they sat down
to one side and said to the Blessed One:

“Master Gotama, are the brahmins presently seen observing
the brahmanical tradition of the ancient brahmins?”

“Brahmins, the brahmins are not presently seen observing
the brahmanical tradition of the ancient brahmins.”

“Please let Master Gotama speak about the brahmanical tra-
dition of the ancient brahmins, if it would not be an imposition.”

“In that case, brahmins, listen and attend closely. I will
speak.”

Those affluent brahmins replied: “Yes, sir.” The Blessed One
said this:

284. “The rishis of the past

controlled themselves and were austere;

having abandoned the five strands of sense pleasures,
they practiced for their own good. (1) [51]

285. “The brahmins did not own cattle,
nor did they keep bullion and grain.
They had study as their wealth and grain;
they guarded a divine treasure. (2)

286. “Whatever was prepared for them,
such food was placed at their doors.
People thought what was prepared in faith
should be given to those who sought it. (3)
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287. “With cloths dyed various colors,

with bedding, and with dwellings,

[those from] prosperous provinces and realms
paid homage to those brahmins. (4)

288. “The brahmins were inviolable,
unconquerable, protected by Dhamma.
No one at all obstructed them in any way
at the doors of their homes. (5)

289. “For forty-eight years they observed
the spiritual life of virginal celibacy.

The brahmins in the past pursued

the quest for knowledge and conduct. (6)

290. “The brahmins did not marry outside,
nor did they purchase a wife.

Having united through affection,

they agreed to dwell together. (7)

291. “Apart from that occasion,

after her fertile season was over,

the brahmins never went to her

for sexual intercourse during the interval. (8)

292. “They praised the spiritual life

of celibacy and good behavior,

rectitude, mildness, and austerity,

gentleness, harmlessness, and patience. (9) [52]

293. “He who was supreme among them—
the brahmin firm in his exertion—

did not engage in sex,

even in a dream. (10)

294. “Training in accordance with his practice,
others here of intelligent disposition

praised the spiritual life of celibacy

as well as good behavior and patience. (11)
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295. “Having requested rice,
bedding, clothes, ghee, and oil,
having righteously collected them,
they then performed sacrifice.

But at the sacrifice that was arranged,
they did not slaughter cattle."” (12)

296. “Like a mother, father, brother,

or any other relatives,

cows are our supreme friends,

since medicines are produced in them. (13)

297. “They give food and strength,
and so too beauty and happiness.
Having recognized this benefit,
they did not slaughter cattle. (14)

298. “Delicate, with large bodies,

handsome, and glorious, the brahmins

were keen on what was to be done and not done
according to their own traditions.

As long as these continued in the world,

this population happily flourished. (15)

299. “But an inversion took place in them:
having [previously] seen the slight as slight,
they saw the splendor of the king

and lavishly adorned women, (16)

300. “chariots yoked with thoroughbreds,
well made, with colorful coverings,
abodes and residences that were

designed and measured in proportion. (17)

301. “The brahmins then coveted
abundant human wealth

accompanied by herds of cattle,

and groups of resplendent women. (18)
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302. “Having composed hymns to that end,
they then approached Okkaka and said: [53]
“You have abundant wealth and grain.
Sacrifice, you have much treasure;

sacrifice, you have much wealth.” (19)

303. “And then, convinced by the brahmins,
the king, lord of charioteers,

had these sacrifices performed:

the horse sacrifice, the man sacrifice,

the sammapasa, vacapeyya, and niraggala.

He then gave wealth to the brahmins: (20)

304. “cattle and bedding and clothes

and lavishly adorned women;

chariots yoked with thoroughbreds,

well made, with variegated coverings; (21)

305. “residences that were delightful

and well designed in proportion.

Having filled them with various kinds of grain,
he gave this wealth to the brahmins. (22)

306. “Having obtained wealth there,

they agreed to store it up.

As they fell under the control of desire,

their craving increased still more.

Having composed hymns for this purpose,
they again approached Okkaka and said: (23)

307. “'Like water and the earth

like bullion, wealth, and grain,

just so are cattle [useful] to people,

for they are requisites of living beings.
Sacrifice, you have much treasure;
sacrifice, you have much wealth.” (24)

308. “And then the king, lord of charioteers,
convinced by the brahmins,
had many hundreds and thousands of cows
slaughtered in sacrifice. (25)
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309. “They did not harm anyone in any way—
not with their feet or their horns.

The cows were as mild as lambs,

giving buckets of milk.

But having grabbed their horns,

the king slew them with a knife. (26) [54]

310. “Then the devas and the fathers,™
Indra, the asuras, and rakkhasas,
cried out, "How unrighteous!”

because the knife struck a cow. (27)

311. “Formerly there were three illnesses:
desire, hunger, and old age.

But because of the slaughter of cattle,
there came to be ninety-eight. (28)

312. “This unrighteousness by violence
has come down as an ancient custom.
They kill the harmless creatures;

the sacrificers fall from righteousness. (29)

313. “In such a way this mean practice,
though ancient, is censured by the wise.
Wherever they see such a thing,

people censure the sacrificer. (30)

314. “When the Dhamma had thus been lost,
suddas and vessas were divided.

Numerous khattiyas were divided;

the wife despised her husband." (31)

315. “Khattiyas and Brahma'’s kinsmen,

and others protected by their clan,

disregarding the doctrine of birth,

have come under the control of sensual pleasures.” (32)

When this was said, those affluent brahmins said this to the
Blessed One: “Excellent, Master Gotama! Excellent, Master
Gotama! Master Gotama has made the Dhamma clear in many
ways, as though he were turning upright what had been over-
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thrown, revealing what was hidden, showing the way to one
who was lost, or holding up a lamp in the darkness so those
with good eyesight can see forms. We now go for refuge to Mas-
ter Gotama, to the Dhamma, [55] and to the Sangha of bhik-
khus. Let Master Gotama consider us lay followers who from
today have gone for refuge for life.”

8 Tue Boat (NAvVA SuTtTa)'®

316. A person should venerate the one
from whom he would learn the Dhamma,
just as the deities venerate Indra.

Being venerated, the learned one,

pleased with him, reveals the Dhamma. (1)

317. Having attended and listened to it,

practicing in accordance with the Dhamma,

a wise [pupil] who heedfully follows such [a teacher]
becomes intelligent, incisive, and astute. (2)

318. But if one resorts to a petty fool

who has not reached the goal and is full of envy,
not having discerned the Dhamma right here,
one meets death still immersed in doubt. (3)

319. It is like a man who might enter a river,
a torrent roiling with a swift current:

being swept away, flowing with the stream,
how could he help others to cross? (4)

320. Just so, without having discerned the Dhamma,

without attending to the meaning under the learned
ones,

not understanding it oneself, immersed in doubt,

how can one get others to perceive it? (5) [56]

321. But as one who has embarked on a strong boat,
equipped with an oar and a rudder,

skillful, thoughtful, knowing the method there,
might thereby convey many others across, (6)
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322. just so, a knowledge-master, self-developed,

learned and of unwavering character,

understanding it himself, might get others to perceive it—

those equipped with attentive ears as a supporting
condition. (7)

323. Therefore one should follow the good person,

one who is intelligent and learned.

Having known the meaning, practicing along,

one who has understood the Dhamma can obtain
bliss. (8)

9 WHAT Goop Benavior? (KiMsiLa SuTTa)

324. “Having what good behavior,
having what sort of conduct,
fostering what kind of actions,
can a person be properly settled
and attain the highest goal?” (1)

325. “One should be respectful toward elders, without
envy;

one should know the proper time for seeing one’s
teachers.

When a Dhamma talk is occurring, one who knows the
occasion

should listen carefully to well-spoken words. (2)

326. “One should go to teachers at the proper time,
having dropped one’s pride, with a humble manner. [57]
One should recollect and practice the meaning,

the Dhamma, self-control, and the spiritual life. (3)

327. “Delighting in the Dhamma, delighted with the
Dhamma,

firm in the Dhamma, knowing how to judge the
Dhamma,

one should not engage in talk that corrupts the Dhamma

but should be guided by genuine well-spoken words. (4)
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328. “Having abandoned laughter, chatter, lamenting,
annoyance, hypocritical deeds, scheming, greed, conceit,
stubbornness, crudeness, blemishes, infatuation:

one should live free from vanity, inwardly firm. (5)

329. “What is understood is the core of well-spoken
words;

concentration is the core of what has been learned and
understood."”

Wisdom and learning do not grow

for a person who is impetuous and heedless. (6)

330. “Those who delight in the Dhamma taught by the
noble ones

are unsurpassed in speech, mind, and action.

Being settled in peace, gentleness, and concentration,

they have reached the core of learning and wisdom.” (7)

10 ArRoust YOURSELVES! (UTTHANA SuUTTA)

331. Arouse yourselves, sit up!

What good to you is sleeping?

For what sleep can there be for the afflicted,
for those injured, pierced by the dart? (1) [58]

332. Arouse yourselves, sit up!

Train vigorously for the state of peace.

Do not let the King of Death, having caught you
heedless,

delude you who have come under his control. (2)

333. Cross over this attachment

by which devas and human beings,

full of need, are held fast.

Do not let the opportunity pass you by;

for those who have missed the opportunity
sorrow when they arrive in hell. (3)

334. Heedlessness is dust always,"™
dust follows upon heedlessness.
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By heedfulness, by clear knowledge,
draw out the dart from oneself. (4)

11 RAnurA (RAHULA SUTTA)

Introductory verses

335. “Do you not despise the wise man
because of constantly living with him?
Is the torchbearer of humankind
always respected by you?” (1)

336. “I do not despise the wise man
because of constantly living with him.
The torchbearer of humankind

is always respected by me.” (2)

[The instruction]

337. “Having given up the five strands of sensual
pleasure,

so pleasing and delightful to the mind,

having renounced the home life out of faith,

be one who makes an end to suffering. (3)

338. “Associate with good friends,
and resort to a remote lodging,
secluded, a place with little noise;
be moderate in eating. (4) [59]

339. “Do not give rise to craving

for these—a robe and almsfood,
requisites and a lodging:

do not come back to the world again. (5)

340. “Be restrained by the Patimokkha

and in the five sense faculties.

Let your mindfulness be directed to the body;
be full of disenchantment [toward the world]. (6)


http://www.wisdompubs.org/support

212 The Suttanipata

341. “Avoid the mark [of sensual objects],
which is beautiful and connected with lust.
Develop your mind on the unattractive;
[make it] one-pointed, well concentrated. (7)

342. “And develop the markless state,
discard the latent tendency to conceit.
Then, by breaking through conceit,
you will live in tranquil peace.” (8)

In such a way the Blessed One often exhorted the Venera-
ble Rahula with these verses.

12 Vancisa (VANGIsA Sutta)'?

Thus have I heard. On one occasion the Blessed One was dwell-
ing at Alavi, at the Aggalava Cetiya. Now on that occasion the
Venerable Vangisa’s preceptor, the Elder Nigrodhakappa, had
recently attained final nibbana at the Aggalava Cetiya. Then,
while the Venerable Vangisa was alone in seclusion, the follow-
ing reflection arose in his mind: “Did my preceptor attain final
nibbana or not?”

In the evening, when he emerged from seclusion, the Ven-
erable Vangisa approached the Blessed One, paid homage to
him, and sat down to one side. [60] Seated to one side, the Ven-
erable Vangisa said to the Blessed One: “Here, Bhante, while
I was alone in seclusion, the following reflection arose in my
mind: ‘Did my preceptor attain final nibbana or not?””" Then,
having risen from his seat, he arranged his upper robe over one
shoulder, reverentially saluted the Blessed One, and addressed
the Blessed One in verse:

343. “We ask™ the teacher of perfect wisdom,
the cutter-off of doubts in this very life:

a bhikkhu passed away at Aggalava,

one well known, famous, inwardly quenched. (1)

344. “Nigrodhakappa was his name,
which you, Blessed One, gave to the brahmin.
Energetic, he lived intent on release,
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paying homage to you, the one who shows the
durable. (2)

345. “O Sakya, we too all wish to know
about that disciple, O universal eye.

Fully attentive, our ears are ready to hear;
you are our teacher; you are unsurpassed. (3)

346. “Cut off our doubt! Tell me this:

announce he attained nibbana, you of broad wisdom.
Speak up in our midst, O universal eye,

like thousand-eyed Sakka among the devas. (4)

347. “Whatever knots are here, paths of delusion,
factions of ignorance, bases of doubt, [61]

on reaching the Tathagata, they no longer exist;
for he is the supreme eye for humans. (5)

348. “If no man would ever dispel the defilements

as a wind might dispel a mass of clouds,

the entire world would be enshrouded, utter darkness,
and even brilliant men would not shine. (6)

349. “But wise men are makers of light.

I consider you, O hero,"™ to be such a one.

Knowing, we come to one endowed with insight:

in the assemblies, disclose to us [the fate of] Kappa. (7)

350. “Quickly send forth your lovely voice, O lovely
one!™

Like a goose that has stretched out, gently honk

with your rounded voice, well-modulated.

We are all upright: let us hear you! (8)

351. “He has abandoned birth and death entirely;

having pressed the pure one, I will make him speak the
Dhamma.

For worldlings cannot act on their wishes,

but for the tathagatas, action is based on
comprehension. (9)
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352. “This excellent declaration of yours

has been accepted [as coming] from one of upright
wisdom.

This last reverential salutation is offered.

Knowing, do not delude us, you of perfect wisdom. (10)

353. “Having understood the noble Dhamma from top to
bottom,

knowing, do not delude us, O one of perfect energy. [62]

As one afflicted by heat in summer longs for water,

I'long for your word: so pour down the sound!™ (11)

354. “Was the beneficial spiritual life

that Kappayana led not lived in vain by him?
Did he attain nibbana or did a residue remain?
Let us hear just how he was liberated.” (12)

355. “He cut off craving here for name-and-form,”
(said the Blessed One),
“the stream of the Dark One that had long lay dormant.
He crossed over birth and death entirely.”
Thus spoke the Blessed One, chief of the five. (13)

356. “Having heard your word,

I am pleased, O best of rishis.
Indeed, my question was not in vain;
the brahmin did not deceive me. (14)

357. “The Buddha’s disciple was one

who acted in accordance with what he said.
He cut through the net of Death,

extended tightly by the Deceiver. (15)

358. “Kappiya, O Blessed One,

saw the origin of clinging.

Kappayana, indeed, overcame

the domain of Death so hard to cross.” (16) [63]
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13 PROPER WANDERING (SAMMAPARIBBAJANTYA SUTTA)

359. “I ask the muni, one of abundant wisdom,

who has crossed over, gone beyond, attained nibbana,
inwardly firm:

having renounced the home life and discarded sensual
pleasures,

how would that bhikkhu properly wander in the
world?” (1)

360. “When he was uprooted [concern with] blessings,”
(said the Blessed One),

“with portents,™ dreams, and lucky signs,

when he has abandoned the defects of blessings,

that bhikkhu would properly wander in the world. (2)

361. “A bhikkhu should remove lust for sensual
pleasures,

for pleasures both human and celestial;

having transcended existence, having penetrated the
Dhamma,

he would properly wander in the world. (3)

362. “Having put behind him divisive words,

a bhikkhu should discard anger and meanness;
when he has abandoned attraction and repulsion,
he would properly wander in the world. (4)

363. “Having abandoned what is pleasing and
displeasing,

without clinging, not depending on anything,

utterly released from things that fetter,

he would properly wander in the world. (5)

364. “He does not find a core in acquisitions,
having removed desire and lust for things taken up;
not dependent, not to be led by others,

he would properly wander in the world. (6) [64]
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365. “Not hostile by speech, mind, and deed,
having rightly understood the Dhamma,
aspiring for the state of nibbana,

he would properly wander in the world. (7)

366. “A bhikkhu should not be elated, thinking, ‘He
venerates me,’

and though insulted, he should not nurture resentment;

he should not be intoxicated over food gained from
others:

he would properly wander in the world. (8)

367. “Having abandoned greed and existence,

a bhikkhu refraining from wounding and binding,
who has overcome perplexity, without darts:

he would properly wander in the world. (9)

368. “Having understood what is suitable for himself,
a bhikkhu would not injure anyone in the world;
having understood the Dhamma as it is,

he would properly wander in the world. (10)

369. “One who has no latent tendencies at all,
whose unwholesome roots have been uprooted,
who is wishless, without expectations:

he would properly wander in the world. (11) [65]

370. “One with influxes destroyed, with conceit
abandoned,

who has transcended the entire pathway of lust,

tamed, quenched, inwardly firm,

he would properly wander in the world. (12)

371. “Endowed with faith, learned, a seer of the fixed
course,

a wise one who, among partisans, does not take sides,

having removed greed, hatred, aversion,

he would properly wander in the world. (13)

372. “A purified conqueror whose coverings are removed,
a master of things, gone beyond, without impulse,
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skilled in the knowledge of the cessation of conditioned
things,
he would properly wander in the world. (14)

373. “One who has overcome mental constructs
about things past and future,

having overcome, wise about purity,

released from all the sense bases,

he would properly wander in the world. (15)

374. “Having known the state, having penetrated the
Dhamma,

having seen clearly the abandoning of the influxes,

with the utter destruction of all acquisitions,"

he would properly wander in the world.” (16)

375. “Surely, Blessed One, it is just so:

one who dwells thus is a tamed bhikkhu [66]
and has transcended all the things that fetter:
he would properly wander in the world.” (17)

14 DaAMMIKA (DHAMMIKA SUTTA)

Thus have I heard. On one occasion the Blessed One was dwell-
ing at Savatthi in Jeta’s Grove, Anathapindika’s Park. Then the
lay follower Dhammika, together with five hundred lay follow-
ers, approached the Blessed One, paid homage to him, and sat
down to one side. Seated to one side, the lay follower Dham-
mika addressed the Blessed One in verses:

376. “I ask you, Gotama, one of broad wisdom:

How does a good disciple act,

whether one who has gone from home to homelessness
or those lay followers who live at home? (1)

377. “For you know the course and destination

of the world together with its devas.

There is none equal to you, one who shows the subtle
meaning,

for they say you are the excellent Buddha. (2)


http://www.wisdompubs.org/support

218

The Suttanipata

378. “Having directly experienced all knowledge,

you reveal the Dhamma, taking compassion on beings.
Your coverings are removed, you are the universal eye;
stainless, you shine radiantly in all the world. (3) [67]

379. “Eravana, the naga king, came into your presence

when he heard you are ‘the Conqueror.’

Having consulted with you, he departed™

[saying] “Excellent,” delighted to have heard [your
words]. (4)

380. “King Vessavana Kuvera also approached you,
inquiring about the Dhamma.

When questioned, you answered him, O wise one,
and he too, having listened, was delighted. (5)

381. “Adherents of other sects given to debate,

whether Ajivikas or Niganthas,

all fail to overtake you in wisdom,

as one standing cannot overtake one walking swiftly. (6)

382. “These brahmins given to debate,

and also some who are elder brahmins,

are all dependent on you for the meaning,

as are others who think themselves debaters. (7)

383. “For this Dhamma, subtle and blissful,

has been well proclaimed by you, O Blessed One.
All wish to hear that alone: when asked,

declare it to us, supreme Buddha.™ (8)

384. “All these bhikkhus sitting together

and the lay followers as well [wish] to hear it.

Let them hear the Dhamma realized by the stainless one
as the devas listen to Vasava’s well-spoken words.”™ (9)

385. “Listen to me, bhikkhus, I will proclaim to you
the cleansing Dhamma; all retain it in mind.” [68]

A thoughtful person, seeing the good,

should adopt that deportment proper for a monk. (10)
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386. “A bhikkhu should not wander at the wrong time;

but at the proper time he should walk to the village for
alms.”

For ties stick to one given to untimely wandering;

hence the buddhas do not wander at the wrong time. (11)

387. “Forms and sounds, tastes and odors,

and tactile objects drive beings mad.

Having removed desire for these things,

at the proper time one should enter for the morning
meal. (12)

388. “Then, having obtained alms on the occasion,
having returned alone, one should sit down in seclusion.
Reflecting inwardly, one should not let one’s mind
wander outside but should keep oneself collected. (13)

389. “If he should converse with a disciple,
or with anyone else, or with a bhikkhu,

he should speak about the sublime Dhamma;
he should not slander or criticize others. (14)

390. “For some contend in debate,

but we do not praise those of slight wisdom.
Ties from here and there stick to them,

for they send their minds far away. (15)

391. “Alms, a dwelling with bed and seat,

and water to wash the dirt from his cloak:

having heard the Dhamma taught by the Fortunate One,
a disciple of the one of excellent wisdom

should use these reflectively. (16)

392. “For in regard to almsfood, a lodging,

and water to wash the dirt from his cloak, [69]

a bhikkhu will not cling to these things,

as a water drop does not cling to a lotus leaf. (17)

393. “Now let me tell you the householder’s duty,
how one should act to become a good disciple.
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For this entire duty of a bhikkhu
cannot be carried out by one with possessions. (18)

394. “Having put down the rod toward all beings,
toward those in the world both firm and frail,

one should not kill living beings or cause to kill,
nor should one approve of others who kill. (19)

395. “Next, a disciple should not knowingly

take anything not given anywhere.

One should not cause stealing or approve of theft;

one should entirely avoid taking anything not given. (20)

396. “A wise person should avoid impure conduct

as one would avoid a blazing pit of coals.

But if one is incapable of the celibate life,

one should not transgress with another’s spouse. (21)

397. “One who has entered a council or an assembly

should not speak falsely to anyone.

One should not make others lie or approve of false
speech.

One should entirely avoid speaking untruth. (22)

398. “A householder who espouses this Dhamma

should not indulge in intoxicating drink.

He should not make others drink or approve of drinking,
having understood that this ends in madness. (23)

399. “Because of intoxication, foolish people do evil
deeds,

and they make other heedless folk do such deeds. [70]

One should avoid this basis of demerit,

delightful to fools, causing madness and delusion. (24)

400. “One should not kill living beings or take what is
not given;

one should not speak falsely or drink intoxicants.

One should abstain from sex, from impure conduct;

one should not eat at night [and] outside the prescribed
time. (25)
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401. “One should not wear garlands or apply perfumes;

one should sleep on a bed or a mat on the ground.

For this, they say, is the eightfold uposatha observance

taught by the Buddha, who has reached the end of
suffering. (26)

402. “Hence confident in mind, having observed

the uposatha complete with its eight factors

on the fourteenth, fifteenth, and eighth of the fortnight
and during special periods, (27)

403. “in the morning the wise person

who has observed the uposatha,

rejoicing with a confident mind,

should distribute food and drink

to the Bhikkhu Sangha in a fitting way. (28)

404. “One should righteously support mother and father;
one should engage in a righteous business.

A heedful layperson, observing this practice,

reaches the devas called self-luminous.” (29) [71]
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III The Great Chapter
Mahavagga

1 Tue Going FortH (PABBAJJA SUTTA)

405. [72] I will tell of the going forth,
how the One with Vision went forth,
how, while investigating,

he approved of the going forth. (1)

406. “This home life is confinement,

a basis for dust;

the going forth is like™ an open space”:
having seen this, he went forth. (2)

407. Having gone forth, he avoided
evil deeds with his body.

Having abandoned verbal misconduct,
he purified his livelihood. (3)

408. The Buddha went to Rajagaha,
[the city] Giribbaja of the Magadhans.
Adorned with the excellent marks,
he walked for alms [in the city]. (4)

409. While standing in his palace,
Bimbisara caught sight of him.

Having seen him endowed with the marks,
he uttered this statement: (5)

410. “Sirs, look at him,
handsome, stately, pure;

223
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endowed with good conduct,
he looks a mere yoke’s length ahead. (6)

411. “With downcast eyes, mindful,

it seems he is not from a low family.

Let the king’s messengers run out.

[Find out] where the bhikkhu will go.” (7)

412. The messengers sent by the king
followed closely behind him,

[thinking:] “Where will the bhikkhu go?
Where is his dwelling place?” (8)

413. Walking on alms without skipping houses,
his sense doors guarded, well restrained,
clearly comprehending, ever mindful,

he quickly filled up his bowl. (9) [73]

414. Having walked on alms round,
the muni departed from the city.

He ascended Mount Pandava:

“His dwelling place must be here!” (10)

415. Having seen that he had entered his dwelling,
the messengers then™ approached;

but one messenger returned

and informed the king: (11)

416. “Great king, this bhikkhu

lives on the eastern side of Pandava.
He sits in a mountain cavern

like a tiger, a bull, or a lion.” (12)

417. Having heard the messenger’s report,
the khattiya set out in a fine vehicle.
Hurriedly, he departed

in the direction of Pandava Mountain. (13)

418. Having gone along the ground for vehicles,
the khattiya descended from his vehicle;
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having approached on foot,
he arrived and entered. (14)

419. Having sat down, the king greeted him
and then made polite conversation.
When the courtesies were finished,
he then uttered this statement: (15)

420. “You are young, a lad,

a youth in the prime of life,
endowed with beauty and stature,
like a well-born khattiya. (16)

421. “I will give you wealth—enjoy it
while shining at the head of an army,
accompanied by a troop of bull elephants.
Being asked, tell me your birth.” (17)

422. “There is, O king, a country straight ahead,
on the slope of the Himalayas,

abounding in wealth and energy,

[ruled] by one native to the Kosalans. (18) [74]

423. “I am by clan an Adicca,

by birth I am a Sakyan.

I have gone forth from that family, O king,
not longing for sensual pleasures. (19)

424. “Having seen the danger in sensual pleasures,
having seen renunciation as security,

I will go for the purpose of striving;:

it is here that my mind delights.” (20)

2 STRIVING (PADHANA SuUTTA)

425. “When, resolved upon striving,
I had gone to the Nerafijara River,

as I was meditating very strenuously
to attain security from bondage, (1)
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426. “Namuct approached me,
speaking compassionate words:
“You are thin, pale;

you're on the verge of death. (2)

427.“’A thousand parts belong to death,
one fraction of your life remains.

Live, sir, life is better!

While living, make merits! (3) [75]

428. “*While you are living the spiritual life
and performing the fire sacrifice,

abundant merit is stored up.

Why devote yourself to striving? (4)

429. “’Hard to travel is the path for striving,
hard to practice, hard to achieve.””
Speaking these verses, Mara stood
in the presence of the Buddha. (5)

430. When Mara had spoken in such a way,
the Blessed One said this to him:
“Kinsman of the heedless, Evil One,

you have come here with a purpose. (6)

431. “I do not have any need

even for the slightest merit."

It is fitting for Mara to speak

to those who have need of merits. (7)

432. “I have faith and energy too,
and wisdom exists in me.

When I am so resolute,

why do you ask me to live? (8)

433. “This wind might dry up
even the streams of the rivers,

so why, when I am resolute,
should it not dry up my blood? (9)
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434. “When the blood is drying up,

the bile and phlegm dry up.

When my muscles are wasting away,

my mind becomes even more serene,

and my mindfulness and wisdom

and concentration become more firm. (10)

435. “While I am dwelling in such a way

I have experienced extreme pain,

yet my mind does not turn to sensual pleasures:
behold the purity of the being! (11) [76]

436. “Sensual pleasures are your first army;
the second is called discontent.
Hunger and thirst are the third;
the fourth is called craving. (12)

437. “The fifth is dullness and drowsiness;
the sixth is called cowardice.

Doubt is your seventh;

your eighth, denigration and pride. (13)

438. “Gain, praise, and honor,

and wrongly obtained fame [is ninth];
[the tenth is when] one extols oneself
and looks down at others. (14)

439. “This is your army, Namuci,

the squadron of the Dark One.

A weakling does not conquer it,

but having conquered it, one gains bliss. (15)

440. “I wear mufija grass;
wretched would life be to me.'””
It’s better that I die in battle
than live on defeated. (16)

441. “Some ascetics and brahmins,
engulfed here, are no longer seen.
They do not know the path by which
the disciplined ones travel. (17)
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442. “Having seen the bannered army all around,
[and] Mara with his vehicle ready,

I will go out to meet him in battle:

may he not dislodge me from my place! (18)

443. “Though the world with its devas
cannot overcome that army of yours, [77]
I will destroy™ it with wisdom,

like a fresh clay bowl with a stone. (19)

444. “Having gained mastery over my intention,
and with mindfulness well established,

I will wander from realm to realm,

guiding many disciples. (20)

445. “Heedful and resolute,

those practitioners of my teaching,

against your wishes, will go

to the state where one does not sorrow.” (21)

446. “For seven years I followed the Blessed One,
[trailing him] step by step,

but I have not found an opening

in the Enlightened One, who is mindful. (22)

447. “There was a crow that circled around
a stone that looked like a lump of fat:
‘Perhaps we'll find something tender here;
perhaps there may be something tasty.” (23)

448. “But finding nothing tasty there,

the crow departed from that place.

Just like the crow that attacked the stone,
we leave Gotama disappointed.” (24) [78]

449. So much was he stricken with sorrow
that his lute fell from his armpit.
Thereupon that saddened spirit
disappeared right on the spot. (25)
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3 WELL SPOKEN (SUBHASITA SUTTA)

Thus have I heard. On one occasion the Blessed One was dwell-
ing at Savatthiin Jeta’s Grove, Anathapindika’s Park. There the
Blessed One addressed the bhikkhus thus: “Bhikkhus!”

“Bhante!” those bhikkhus replied. The Blessed One said
this:

“Bhikkhus, when speech possesses four factors, it is well
spoken, not badly spoken, and it is blameless and irreproach-
able by the wise. What four? Here, a bhikkhu speaks only
what is well spoken, not what is badly spoken. He speaks only
Dhamma, not non-Dhamma. He speaks only what is pleasing,
not what is displeasing. He speaks only what is true, not lies.
When speech possesses these four factors, it is well spoken,
not badly spoken, and it is blameless and irreproachable by
the wise.”

This is what the Blessed One said. Having said this, the For-
tunate One, the Teacher, further said this:

450. “Well-spoken speech is best, the good say;

speak Dhamma, not non-Dhamma—that is second.
Speak what is pleasing, not displeasing—that is third;
speak the truth, not lies—that is fourth.” (1) [79]

Then the Venerable Vangisa rose from his seat, arranged his
upper robe over one shoulder, and having reverently saluted
the Blessed One, said to him: “An inspiration has come to me,
Blessed One! An inspiration has come to me, Fortunate One!”"”

The Blessed One said: “Then express your inspiration,
Vangisa.”

The Venerable Vangisa then extolled the Blessed One to his
face with suitable verses:

451. “One should utter only such speech
by which one does not torment oneself
nor cause injury to others:

that speech truly is well spoken. (2)

452. “One should utter only pleasant speech,
speech that is gladly welcomed.
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One should speak words that bring nothing bad,
[speech] that is pleasing to others. (3)

453. “Truth, indeed, is deathless speech:

this is an ancient principle.

The good and the Dhamma, good people say,
are established upon truth.” (4)

454. “The speech that the Buddha utters
for the attainment of nibbana, the secure,
for making an end to suffering,

is indeed the supreme speech.” (5)

4 SUNDARIKABHARADVAJA
(SUNDARIKABHARADVAJA SUTTA)™

Thus have I heard. On one occasion the Blessed One was dwell-
ing among the Kosalans on the bank of the river Sundarika.
Now on that occasion the brahmin Sundarikabharadvaja was
offering a fire sacrifice and performing the fire oblation on the
bank of the river Sundarika. Then, after he had offered the fire
sacrifice and performed the fire oblation, the brahmin Sun-
darikabharadvaja rose from his seat and surveyed the four
directions all around, wondering: “Who might eat the remains
of the offering?”

The brahmin Sundarikabharadvaja then saw [80] the Blessed
One sitting nearby at the foot of a certain tree with his head cov-
ered. Having seen him, he took the remains of the offering in his
left hand and the waterpot in his right hand and approached
the Blessed One. With the sound of his footsteps, the Blessed
One uncovered his head. Then the brahmin Sundarikabhara-
dvaja, thinking, “This worthy one is shaven-headed, this wor-
thy one is a shaveling,” wanted to turn back. But it occurred
to him: “Some brahmins here are also shaven-headed. Let me
approach him and inquire about his social class.”

Then the brahmin Sundarikabharadvaja approached the
Blessed One and said to him: “What is the worthy one’s social
class?” The Blessed One then addressed the brahmin in verses:
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455. “I am not a brahmin nor am I a prince;

I am not a vessa or anything else.

Having fully understood the clan of worldlings,
owning nothing, with reflection I live in the world. (1)

456. “Clad in my cloak, homeless I wander,

with my head shaved, fully quenched within.

Since I am unattached to people here,

it is unfitting, brahmin, to ask me about my clan.” (2) [81]

[The brahmin Sundarikabharadvaja said:] “Brahmins, sir,
ask other brahmins: ‘Is the worthy one a brahmin?””"**

[The Blessed One:]

457. “But if you say you are a brahmin,

and say I am not a brahmin,

let me ask you about the Savitti,

with its three phrases and twenty-four syllables.”™ (3)

[The brahmin:]

458. “On what ground have many rishis, men, khattiyas,
and brahmins
here in the world performed sacrifices to the deities?”

[The Blessed One:]

“If an accomplished one, a Veda-master, at the time of
sacrifice,

gains an offering from anyone, it succeeds for the donor,
I'say.” (4)

[The brahmin:]
459. “Surely, this offering of his must succeed,”

(said the brahmin),
“since we have seen such a Veda-master.
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It is because we have not seen those like you
that other people eat the sacrificial cake.” (5)

[The Blessed One:]

460. “Therefore, brahmin, as you seek the good,
approach me here and ask your question.

Perhaps you may find here one at peace,

smokeless, untroubled, desireless, and very wise.” (6)

[The brahmin:]

461. “Master Gotama, since I delight in sacrifice
I wish to hold a sacrifice but do not understand.
Let the worthy one instruct me: [82]

please tell me where an offering succeeds.” (7)

[The Blessed One:]

“In that case, brahmin, lend an ear. I will teach you the
Dhamma."®

462. “Ask not of social class but ask of conduct:
fire indeed is produced from any wood.

Though from a low family a steadfast muni

is a thoroughbred restrained by moral shame. (8)

463.”One tamed by truth, endowed with taming,
who has reached the end of the Vedas,

one who has lived the spiritual life:

a brahmin who would sacrifice intent on merit
should make a timely oblation to him. (9)

464. “Those homeless ones who have abandoned sensual
pleasures,

who are well self-controlled, straight as a shuttle:

a brahmin who would sacrifice intent on merit

should make a timely oblation to them." (10)

465. “Those devoid of lust, with well-concentrated
faculties,
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freed like the moon from the grip of Rahu:
a brahmin who would sacrifice intent on merit
should make a timely oblation to them. (11)

466. “Those who wander in the world without
attachments,

always mindful, having abandoned things taken as
‘mine”:

a brahmin who would sacrifice intent on merit

should make a timely oblation to them. (12)

467. “Having renounced sensual pleasures, faring
triumphant,

he who has known the end of birth and death, [83]

who has attained nibbana, cool as a lake:

the Tathagata is worthy of the sacrificial cake. (13)

468. “The same as the righteous, far from the
unrighteous,™

the Tathagata is one of boundless wisdom,

untainted here or beyond:

the Tathagata is worthy of the sacrificial cake. (14)

469. “He in whom there is no hypocrisy and conceit,
devoid of greed, with no sense of ‘mine,” desireless,
with anger dispersed, inwardly well quenched,

that brahmin has abandoned the stain of sorrow:
the Tathagata is worthy of the sacrificial cake. (15)

470. “He who has abandoned the residence of the mind,
who has no possessions at all,

clinging to nothing here or beyond:

the Tathagata is worthy of the sacrificial cake. (16)

471. “He who is concentrated, who has crossed the flood,
and has known the Dhamma with the supreme view,
whose influxes are destroyed, who bears his final body:
the Tathagata is worthy of the sacrificial cake. (17)

472. “He whose influxes of existence and caustic speech
are burnt up, vanished, and no longer exist,
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that Veda-master in every way released:
the Tathagata is worthy of the sacrificial cake. (18)

473. “He who has overcome the ties, for whom there are
no ties,

who among those held by conceit is not held by conceit,
[84]

who has fully understood suffering with its field and
ground:

the Tathagata is worthy of the sacrificial cake. (19)

474. "He who is not dependent on desire, a seer of
seclusion,

who has overcome the view made known by others,

for whom there are no bases of any kind:

the Tathagata is worthy of the sacrificial cake. (20)

475. “"He who has penetrated phenomena far and near,

for whom they are burnt up, vanished, and no longer
exist,

who is peaceful, liberated in the destruction of clinging:

the Tathagata is worthy of the sacrificial cake. (21)

476. “He who has seen the destruction

and end of the fetters and of birth,

who has entirely dispelled the pathway of lust,
pure, faultless, stainless, flawless:

the Tathagata is worthy of the sacrificial cake. (22)

477. “"He who, by himself, does not perceive a self,"*
concentrated, upright, inwardly firm,

who is without impulse, not barren, free from doubt:
the Tathagata is worthy of the sacrificial cake. (23)

478. “He for whom there are no delusions within,

and whose knowledge sees into all phenomena,

who bears his final bodily form,

and has attained enlightenment—unsurpassed,
auspicious—

to this extent there is purity of the spirit:

the Tathagata is worthy of the sacrificial cake.” (24) [85]
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[The brahmin:]

479. “Let my offering be a truthful offering,

since I have found such a Veda-master.

Brahma himself has been made manifest:

let the Blessed One receive it from me;

let the Blessed One enjoy my sacrificial cake.”” (25)

[The Blessed One:]

480. “Food over which verses have been recited is not to
be eaten by me;

this, brahmin, is not the principle of those who see.

The buddhas reject food over which verses have been
recited;

there being such a principle, brahmin, this is their
conduct. (26)

481. “Serve with other food and drink

the consummate one, the great rishi,

one with influxes destroyed, with regret stilled,
for he is the field for one seeking merit.” (27)

[The brahmin:]

482. “Please [tell me], Blessed One, so that I might
understand

who should eat the offering of one like me

seeking someone at the time of sacrifice,

after having met your teaching?” (28)

[The Blessed One:]

483. “One in whom aggression has disappeared,
whose mind is unsullied,

who is freed from sensual desires,

who has dispelled dullness; (29)

484. “one who has removed the boundaries,
who is skilled in birth and death,
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a muni possessed of munihood,
one like that who has come to the sacrifice. (30)

485. “Having removed the frown,

pay homage to him with reverential salutation.
Venerate him with food and drink:

in such a way the offerings flourish.” (31) [86]

[The brahmin:]

486. “The honorable Buddha deserves the sacrificial cake,
he is the unsurpassed field of merit,

the receptacle of sacrifice for all the world:

what is given to the worthy one brings great fruit.” (32)

Then the brahmin Sundarikabharadvaja said this to the
Blessed One: “Excellent, Master Gotama! Excellent, Master
Gotama! Master Gotama has made the Dhamma clear in many
ways, as though he were turning upright what had been over-
thrown, revealing what was hidden, showing the way to one
who was lost, or holding up a lamp in the darkness so those
with good eyesight can see forms. I go for refuge to Master
Gotama, to the Dhamma, and to the Sangha of bhikkhus. May
I receive the going forth under Master Gotama, may I receive
the full ordination.”

Then the brahmin Sundarikabharadvaja received the going
forth under the Blessed One . . . [as at [,4] . . . became one of
the arahants.

5 MAGgHA (MAGHA SUTTA)

Thus have a heard. On one occasion the Blessed One was dwell-
ing at Rajagaha on Mount Vulture Peak. Then the brahmin
student Magha approached the Blessed One and exchanged
greetings with him. When they had concluded their greetings
and cordial talk, he sat down to one side [87] and said to the
Blessed One:

“Master Gotama, I am a donor, a lord of giving, bountiful,
devoted to charity. I seek wealth righteously, and having done
so, from my wealth righteously gained, righteously acquired,
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I give to one person, I give to two, three, four, five, six, seven,
eight, nine, ten people; I give to twenty, thirty, forty, fifty peo-
ple; I give to a hundred people and even more. When I give
thus, Master Gotama, when I sacrifice thus, do I generate much
merit?”

“Surely, student, when you give thus, when you sacrifice
thus, you generate much merit. Student, one who is a donor, a
lord of giving, bountiful, devoted to charity, who seeks wealth
righteously, and having done so, from his wealth righteously
gained, righteously acquired, gives to one person. .. gives to a
hundred people and even more, generates much merit.”

Then the brahmin student Magha addressed the Blessed
One in verse:

487. “I ask Master Gotama, the bountiful one,”
(said the brahmin student Magha),

“wearing an ochre robe, wandering homeless:

when a householder devoted to charity, a lord of
giving,

wanting merit, sacrifices intent on merit, [88]

by giving food and drink to others here,

in sacrificing, how' is his offering purified?” (1)

488. “When a householder devoted to charity, a lord of
giving, (Magha,” said the Blessed One),

“wanting merit, sacrifices intent on merit,

giving food and drink to others here:

such a one succeeds through those worthy of offerings.”

2)

4

489. “When a householder, a lord of giving, devoted to
charity,” (said the brahmin student Magha),

“wanting merit, sacrifices intent on merit,

giving food and drink to others here:

describe, Blessed One, those worthy of offerings.” (3)

[The Blessed One:]

490. “Those who wander unattached in the world,
owning nothing, consummate, self-controlled:
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a brahmin who would sacrifice intent on merit
should make a timely oblation to them. (4)

491. “Those who have cut off all fetters and bondage,
tamed, liberated, untroubled, desireless:

a brahmin who would sacrifice intent on merit
should make a timely oblation to them. (5)

492. “Those who are released from all fetters,
tamed, liberated, untroubled, desireless:

a brahmin who would sacrifice intent on merit
should make a timely oblation to them. (6)

493. “Those who have abandoned lust, hatred, and
delusion,

whose influxes are destroyed, who have lived the
spiritual life:

a brahmin who would sacrifice intent on merit

should make a timely oblation to them. (7)

494. “Those in whom there is no hypocrisy and conceit,
[89]

who are devoid of greed, with no sense of ‘mine,
desireless:™

a brahmin who would sacrifice intent on merit

should make a timely oblation to them. (8)

495. “Those who have not fallen prey to cravings,

who, having crossed the flood, wander with no sense of
‘mine”:

a brahmin who would sacrifice intent on merit

should make a timely oblation to them. (9)

496. “Those who have no craving for anything in the
world,

for any state of existence here or beyond:

a brahmin who would sacrifice intent on merit

should make a timely oblation to them. (10)
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497. “Those homeless ones who have abandoned sensual
pleasures,

who are well self-controlled, straight as a shuttle:

a brahmin who would sacrifice intent on merit

should make a timely oblation to them. (11)

498. “Those devoid of lust, with well-concentrated
faculties,

freed like the moon from the grip of Rahu:

a brahmin who would sacrifice intent on merit

should make a timely oblation to them. (12)

499. “Those who are at peace, devoid of lust, not
irritated,

for whom there are no destinations, having abandoned
them here:

a brahmin who would sacrifice intent on merit

should make a timely oblation to them. (13)

500. “Those who have entirely cast off birth and death,
who have overcome all perplexity:

a brahmin who would sacrifice intent on merit

should make a timely oblation to them. (14)

501. “Those who wander in the world as islands in
themselves,

owning nothing, in every way released:

a brahmin who would sacrifice intent on merit

should make a timely oblation to them. (15)

502. “Those here who know this just as it is:

“This is the last life, there is no renewed existence”:
a brahmin who would sacrifice intent on merit
should make a timely oblation to them. (16) [90]

503. “A Veda-master, delighting in jhana, mindful,
attained to enlightenment, the refuge of many:

a brahmin who would sacrifice intent on merit
should make a timely offering to him.” (17)
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[Magha:]

504. “Surely my questions were not asked in vain;

the Blessed One has described for me those worthy of
offerings.

You know this matter just as it is;

for this Dhamma has been thus understood by you. (18)

505. “When a householder devoted to charity,”
(said the brahmin student Magha),

“a lord of giving, wanting merit, sacrifices intent on
merit,

giving food and drink to others here, declare to me,

Blessed One, the excellence of the sacrifice.” (19)

[The Blessed One:]

506. “Undertake sacrifice, and when sacrificing,
(Magha,” said the Blessed One),

“make the mind placid in every way.

For one sacrificing, the sacrifice is the basis:

established upon this, one discards faults. (20)

507. “One devoid of lust, having removed hatred,
developing a measureless mind of loving-kindness,
constantly heedful day and night,

pervades all directions measurelessly.” (21)

[Magha:]

508. “Who is purified, freed, and bound?

By what means does one go to the brahma world?"*

Since I do not know, O muni, please tell me when
asked.

The Blessed One is Brahma made manifest, seen by
me today, [91]

for in truth you are like Brahma to us.

How is one reborn in the brahma world, O luminous
one?” (22)
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[The Blessed One:]

509. “One who performs a sacrifice with the threefold
excellence, (Magha,” said the Blessed One),

“such a one should accomplish it with those worthy of
offerings.

Having sacrificed thus, one rightly devoted to charity

is reborn in the brahma world, I say.” (23)

When this was said, the brahmin student Magha said to the
Blessed One: “Excellent, Master Gotama! . .. [asat 7] ... Let
Master Gotama consider me a lay follower who from today has
gone for refuge for life.”

6 SABHIYA (SABHIYA SUTTA)

Thus have I heard. On one occasion the Blessed One was dwell-
ing at Rajagaha in the Bamboo Grove, the squirrels’ feeding
ground. Now on that occasion a deity who had formerly been
a blood relation of the wanderer Sabhiya had briefly recited
a number of questions to him, saying: “You should lead the
spiritual life, Sabhiya, under the ascetic or brahmin who
answers these questions for you.” Then, having learned those
questions from the deity, the wanderer Sabhiya approached
those ascetics and brahmins who were leaders of sanghas,
leaders of groups, teachers of groups, well known and
famous, ford-makers, [92] considered holy by many people;
that is, Parana Kassapa, Makkhali Gosala, Ajita Kesakambali,
Pakudha Kaccayana, Safjaya Belatthiputta, and the Nigantha
Nataputta. He asked them those questions, but they did not
reply. Not only did they fail to reply, but they displayed irri-
tation, hatred, and displeasure, and they even questioned the
wanderer Sabhiya himself.

Then it occurred to the wanderer Sabhiya: “Now these
worthy ascetics and brahmins are leaders of sanghas, lead-
ers of groups, teachers of groups, well known and famous,
ford-makers, considered holy by many people; that is, Pirana
Kassapa . . . the Nigantha Nataputta. When I asked them those
questions, they did not reply. Not only did they fail to reply,
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but they displayed irritation, hatred, and displeasure, and even
questioned me about them. Let me now revert to the lower life
and enjoy sensual pleasures.”

Then it occurred to the wanderer Sabhiya: “Now this ascetic
Gotama, too, is the leader of a sangha, the leader of a group,
the teacher of a group, well known and famous, a ford-maker,
considered holy by many people. Let me approach the ascetic
Gotama and ask him these questions.” But it then occurred to
him: “Those worthy ascetics and brahmins who are leaders of
sanghas, leaders of groups, teachers of groups, well known
and famous, ford-makers, considered holy by many people,
are old, aged, mature, advanced in life, come to the last stage;
they are elders, of long-standing, who have long gone forth;
that is, Parana Kassapa . . . [93] . . . the Nigantha Nataputta.
Yet when I asked them those questions, they did not reply. Not
only did they fail to reply, but they displayed irritation, hatred,
and displeasure, and even questioned me about them. How
then could the ascetic Gotama reply to those questions, when
he is young in years and just newly gone forth?”

But it then occurred to him: “An ascetic should not be belit-
tled or disparaged just because he is young. For even if an
ascetic is young, he might be powerful and mighty. Let me then
approach the ascetic Gotama and ask him these questions.”

Then the wanderer Sabhiya set out on tour in the direction of
Rajagaha. Wandering on tour, in stages he arrived at Rajagaha,
at the Bamboo Grove, the squirrels’ feeding ground, and
approached the Blessed One. He exchanged greetings with
the Blessed One, and when they had concluded their greetings
and cordial talk, he sat down at one side and addressed the
Blessed One in verse:

510. “Perplexed and full of doubt,”
(said Sabhiya),
“I've come desiring to ask questions.
Please put an end to them for me.
Being asked questions by me in sequence,
answer me in accordance with the Dhamma.”* (1) [94]

511. “You have come from afar,
(Sabhiya,” said the Blessed One),
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“desiring to ask questions.

I will put an end to them for you.

Being asked questions by you in sequence,

I'll answer you in accordance with the Dhamma. (2)

512. “Ask me, Sabhiya, your questions,
whatever you wish in your mind.

For you I will put an end

to each of those questions.” (3)

Then it occurred to the wanderer Sabhiya: “It is indeed won-
derful! It is astounding! The other ascetics and brahmins did
not even give me permission, but I have been given permission
by the ascetic Gotama.” Then pleased, jubilant, elated, full of
rapture and joy, he asked the Blessed One a question:

513. “What has he attained, the one they call a bhikkhu?”
(said Sabhiya).

“In what way is one gentle, and how do they call one
tamed?

How is one said to be enlightened?

When asked by me, Blessed One, please answer.”
(4) [95]

514. “When by the path practiced by oneself,
(Sabhiya,” said the Blessed One),

“one has attained nibbana, crossed over doubt,

abandoned nonexistence and existence,

lived [the spiritual life],

finished with renewed existence: he is a bhikkhu. (5)

515. “Equanimous toward everything, mindful,
one who does not injure anyone in all the world,
an ascetic who has crossed over, unsullied,

for whom there are no swellings: he is gentle. (6)

516. “One whose faculties have been developed,
internally and externally, in all the world,

having pierced through this world and the next,
one developed who awaits the time: he is tamed. (7)
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517. “Having examined all mental constructs,

[and] samsara, both passing away and rebirth,
rid of dust, unblemished, purified,

one who has attained the destruction of birth:
they call him enlightened.” (8)

Then, having delighted and rejoiced in the Blessed One’s
statement, being pleased, jubilant, elated, full of rapture and
joy, the wanderer Sabhiya asked the Blessed One a further
question:

518. “What has he attained, the one they call a brahmin?”
(said Sabhiya).

“In what way is one an ascetic, and how is one bathed?
[96]

How is one said to be a naga?

When asked by me, Blessed One, please answer.” (9)

519. “Having expelled all types of evil,

(Sabhiya,” said the Blessed One),
“he is stainless, well concentrated,** inwardly firm;
having gone beyond samsara, consummate,
unattached, such a one is called a brahmin."* (10)

520. “One who is peaceful, having abandoned merit and
evil,

dustless, having understood this world and the next;

who has transcended birth and death,

such a one is truthfully called an ascetic. (11)

521. “Having washed away all types of evil,

internally and externally in all the world,

among devas and humans given to mental construction
he does not enter upon mental constructs:

they call him one who is ritually bathed. (12)

522. “One who does not commit any crime in the world,
having discarded all yokes and bondages,
who is not tied down anywhere, liberated:
such a one is truthfully called a naga.” (13)
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Then . . . the wanderer Sabhiya asked the Blessed One a fur-
ther question:

523. “Whom do the buddhas call a field-knower?”
(said Sabhiya).

“In what way is one skillful, and how is one wise? [97]

How is one called a muni?

When asked by me, Blessed One, please answer.” (14)

524. “Having examined all the fields,

(Sabhiya,” said the Blessed One),
“the celestial, the human, and the brahma field,
freed from the bondage that is the root of all fields,
such a one is truthfully called a field-knower. (15)

525. “Having examined all stores,

the celestial, the human, and the brahma store,
freed from bondage that is the root of all stores,
such a one is truthfully said to be skillful. (16)

526. “Having examined both translucencies,
internal and external, wise about purity,"*

who has transcended the dark and bright,
such a one is truthfully said to be a pundit. (17)

527. “Having known the nature of the bad and good,
internally and externally, in all the world,

having escaped the tie and the net, he is a muni
worthy of veneration by devas and humans.” (18)

Then . . . the wanderer Sabhiya asked the Blessed One a fur-
ther question: [98]

528. “Having attained what do they call one a Veda-
master?” (said Sabhiya).

“In what way is one cognizant, and how is one heroic?

How does one get to be called a thoroughbred?

When asked by me, Blessed One, please answer.” (19)
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529. “Having examined all the Vedas,
(Sabhiya,” said the Blessed One),
“those that exist among ascetics and brahmins,
one rid of lust for all feelings,
having transcended all Vedas, is a Veda-master. (20)

530. “Having known proliferation [and] name-and-form,
internally and externally, as the root of illness,

freed from bondage, the root of all illness,

such a one is truthfully said to be cognizant. (21)

531. “One who has abstained from all evils here,
having transcended the suffering of hell,

an abode of energy," heroic, keen in striving,
such a one is truthfully said to be a hero.** (22)

532. “One whose bonds have been cut off,
internally and externally, the root of ties,

freed from bondage, the root of all ties,

such a one is truthfully called a thoroughbred.” (23)

Then . . . the wanderer Sabhiya asked the Blessed One a fur-
ther question:

533. “Having attained what do they call one a learned
scholar?” (said Sabhiya). [99]

“In what way is one noble and how well conducted?

How does one get to be called a wanderer?

When asked by me, Blessed One, please answer.” (24)

534. “Having learned and directly known all phenomena
in the world, (Sabhiya,” said the Blessed One),

“whatever there is, blameworthy and blameless,

a conqueror, rid of perplexity, liberated,

untroubled everywhere: they call him ‘a learned
scholar.” (25)

535. “Having cut off influxes and attachments,
that wise one does not return to the bed of the womb.
Having dispelled the threefold perception [and] the mire,
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he does not enter upon mental constructs:
they call him ‘a noble one.” (26)

536. “One here accomplished in good types of conduct,
always skillful, who has understood” the Dhamma;
one not tied down anywhere, liberated,

for whom there are no aversions, is well conducted. (27)

537. “Whatever kamma there is that ripens in suffering,
above, below, or across in the middle,*

having avoided it,"” a practitioner of full understanding,
one terminates hypocrisy and conceit,

greed and anger, and name-and-form:

they call that accomplished one a wanderer.” (28)

Then, having delighted and rejoiced in the Blessed One’s
statement, being pleased, jubilant, elated, [100] full of rapture
and joy, the wanderer Sabhiya rose from his seat, arranged his
upper robe over one shoulder, reverentially saluted the Blessed
One, and extolled the Blessed One to his face with suitable
verses:

538. “There are sixty-three approaches

based on the proclamations of ascetics,
O you of broad wisdom,

based on perception and perceptual labels,

which having removed, you went over the dark flood.”™
(29)

539. “You have reached the end, gone beyond suffering;
you are an arahant, perfectly enlightened;

I think you are one whose influxes are destroyed.
Luminous, intelligent, abounding in wisdom,
end-maker of suffering, you led me across. (30)

540. “When you understood my perplexity,

you led me across doubt: homage to you!

O muni, accomplished in the ways of munihood,

not barren, Kinsman of the Sun, you are gentle. (31) [101]
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541. “Where previously I was full of perplexity,
you answered me, One with Vision!

Surely, you are a muni, an enlightened one:

for you there are no hindrances. (32)

542. “And for you all states of anguish
have been dispersed and cleared away.
You have become cool, you are tamed,
steadfast, with truth as your endeavor. (33)

543. “When, O naga, you, the naga,”'

the great hero, are speaking,

all the devas rejoice [in your teaching],”
including both Narada and Pabbata. (34)

544. “"Homage to you, thoroughbred of men!
Homage to you, supreme among men!

In this world together with its devas

you have no counterpart. (35)

545. “You are the Buddha, you are the Teacher,
you are the muni, the conqueror of Mara.

Having cut off the latent tendencies,

crossed over, you lead this population across. (36)

546. “You have transcended the acquisitions;
you have sundered the influxes.

You are a lion, without clinging,

you have abandoned fear and dread. (37)

547. “Just as a lovely white lotus

is not tainted by the water,

so too you are not tainted

either by merit or by evil.

Extend your feet, O hero:

Sabhiya pays homage to the Teacher.” (38)

Then the wanderer Sabhiya, having prostrated himself with
his head at the Blessed One’s feet, said to the Blessed One:
“Excellent, Bhante! . . . I go for refuge to the Blessed One, to
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the Dhamma, and to the Sangha of bhikkhus. May I, Bhante,
receive the going forth under the Blessed One, may I receive
[102] full ordination.”

“Sabhiya, one formerly belonging to another sect who desires
the going forth and full ordination in this Dhamma and disci-
pline lives on probation for four months. At the end of the four
months, if the bhikkhus are satisfied with him, they give him
the going forth and full ordination as a bhikkhu. But individ-
ual differences are recognized by me.”

“If, Bhante, one formerly belonging to another sect who
desires the going forth and full ordination in this Dhamma
and discipline lives on probation for four months, and if at the
end of the four months the bhikkhus, being satisfied with him,
give him the going forth and full ordination as a bhikkhu, then
I will live on probation for four years. At the end of the four
years, if the bhikkhus are satisfied with me, let them give me
the going forth and full ordination as a bhikkhu.”

Then the wanderer Sabhiya received the going forth under
the Blessed One, he received full ordination . . . [as at 4] . . .
And the Venerable Sabhiya became one of the arahants.

7 SELA (SELA SUTTA)

Thus have I heard. On one occasion the Blessed One was trav-
eling on tour among the Anguttarapans together with a large
Sangha of bhikkhus, with [103] 1,250 bhikkhus, when eventu-
ally he arrived at a town of the Anguttarapans named Apana.

The jatila Keniya heard: “The ascetic Gotama, the son of the
Sakyans who went forth from a Sakyan family, traveling on
tour among the Anguttarapans together with a large Sangha
of bhikkhus, with 1,250 bhikkhus, has arrived at Apar_la. Now
a good report about that Master Gotama has circulated thus:
‘That Blessed One is an arahant, perfectly enlightened, accom-
plished in clear knowledge and conduct, fortunate, knower of
the world, unsurpassed trainer of persons to be tamed, teacher
of devas and humans, the Enlightened One, the Blessed One.
Having directly known and realized on his own this world with
its devas, Mara, and Brahma, this population with its ascetics
and brahmins, its devas and humans, he makes it known to
others. He teaches a Dhamma that is good in the beginning,
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good in the middle, and good in the end, with meaning and
phrasing; he reveals a spiritual life that is perfectly complete
and pure.” Now it is good to see such arahants.”

Then the jatila Keniya approached the Blessed One and
exchanged greetings with him. When they had concluded
their greetings and cordial talk, he sat down at one side. As he
sat there, the Blessed One instructed, encouraged, inspired,
and gladdened him with a talk on the Dhamma. Then, having
been instructed, encouraged, inspired, and gladdened by the
Blessed One with a talk on the Dhamma, the jatila Keniya
said to the Blessed One: “Let Master Gotama together with
the Sangha of bhikkhus consent to accept tomorrow’s meal
from me.”

When this was said, the Blessed One told him: “The Sangha
of bhikkhus is large, Keniya, [104] consisting of 1,250 bhikkhus,
and you place full confidence in the brahmins.”

A second time the jatila Keniya said to the Blessed One:
“Although the Sangha of bhikkhus is large, Master Gotama,
consisting of 1,250 bhikkhus, and although I place full confi-
dence in the brahmins, still let Master Gotama, together with
the Sangha of bhikkhus, consent to accept tomorrow’s meal
from me.” A second time the Blessed One told him: “The
Sangha of bhikkhus is large, Keniya. . . .”

A third time the jatila Keniya said to the Blessed One:
“Although the Sangha is large . . . still let Master Gotama
together with the Sangha of bhikkhus consent to accept tomor-
row’s meal from me.” The Blessed One consented in silence.

Then, knowing that the Blessed One had consented, the
jatila Keniya rose from his seat and went to his own hermit-
age where he addressed his friends and companions, his
relatives and family members thus: “Hear me, my honored
friends and companions, relatives and family members. I
have invited the ascetic Gotama together with the Sangha of
bhikkhus for tomorrow’s meal. Take care of the preparatory
work for me.”

“Yes, sir,” his friends and companions, relatives and family
members, replied. Then some dug out ovens, some chopped
wood, some washed dishes, some set up a water jug, some pre-
pared seats, while the jatila Keniya himself set up a pavilion.

Now on that occasion the brahmin Sela was staying at Apana.
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[105] He was a master of the Three Vedas with their lexicon
and rules of ritual, with their phonology and etymology, and
with historical lore as the fifth; being skilled in philology and
grammar, he was fully versed in natural philosophy and in the
marks of a great man, and he was teaching the recitation of the
hymns to three hundred brahmin students.

Now at the time the jatila Keniya had placed full confidence
in the brahmin Sela. Then the brahmin Sela, while walking and
wandering around for exercise attended by his three hundred
brahmin students, came to Keniya’s hermitage. There he saw
some jatilas of Keniya’s hermitage digging out ovens, some
chopping wood, some washing dishes, some setting out water
jugs, some preparing seats, and the jatila Keniya himself set-
ting up a pavilion.

When he saw this, he asked the jatila Keniya: “Is Master
Keniya to hold a marriage or a giving in marriage? Or is a
great sacrifice in preparation? Or has King Seniya Bimbisara of
Magadha been invited with his troops for tomorrow’s meal?”

“I will not be holding a marriage or a giving in marriage,
Master Sela, nor has King Seniya Bimbisara of Magadha been
invited with his troops for tomorrow’s meal, but I am preparing
for a great sacrifice. The ascetic Gotama, the son of the Sakyans
who went forth from a Sakyan family, while wandering on
tour among the Anguttarapans together with a large Sangha
of bhikkhus, with 1,250 bhikkhus, has arrived at Apar_la. [106]
Now a good report about that Master Gotama has circulated
thus: ‘That Blessed One is . . . the Enlightened One (Buddha),
the Blessed One.” He has been invited by me for tomorrow’s
meal together with the Sangha of bhikkhus.”

“Did you say ‘Buddha,” Keniya?”

“I said ‘Buddha,” Sela.”

“Did you say ‘Buddha,” Keniya?”

“I said “Buddha,” Sela.”

Then it occurred to the brahmin Sela: “Even this sound ‘bud-
dha’ is rarely encountered in the world. Now the thirty-two
marks of a great man have come down in our hymns, and the
great man who is endowed with them has only two possi-
ble destinies, no other. If he lives the home life, he becomes
a wheel-turning monarch, a righteous king who rules by the
Dhamma, a ruler of the four quarters, victorious, who has
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attained stability in his country and possesses the seven gems.
He has these seven gems: the wheel gem, the elephant gem, the
horse gem, the jewel gem, the woman gem, the steward gem,
and the governor gem as the seventh. His sons, who exceed a
thousand, are brave and heroic and crush the armies of others.
He rules over this earth bounded by the ocean, having con-
quered it by means of the Dhamma, without a rod, without a
weapon. But if he goes forth from the home life into homeless-
ness, he becomes an arahant, a perfectly enlightened buddha,
whose coverings in the world are removed.”

[He then asked:] “My good Keniya, where is Master Gotama,
the arahant, the perfectly enlightened one, now living?”

When this was said, the jatila Keniya extended his right arm
and said to the brahmin Sela: [107] “There, by that green line of
the grove, Master Sela.”

Then the brahmin Sela together with the three hundred
brahmin students approached the Blessed One. He addressed
the brahmin students: “Come quietly, sirs, treading step by
step; for these Blessed Ones are hard to approach, like lions
that wander alone. And when I am speaking with the ascetic
Gotama, do not break in and interrupt me, but wait until our
talk is finished.”

Then the brahmin Sela approached the Blessed One and
exchanged greetings with him. When they had concluded
their greetings and cordial talk, he sat down to one side. He
then looked for the thirty-two marks of a great man on the
Blessed One’s body. He saw most of the thirty-two marks of
a great man on the Blessed One’s body, except two; he was
perplexed and doubtful about two of the marks, and he could
not decide and make up his mind about them: about the male
organ being enclosed in a sheath and about the largeness of
the tongue.

Then it occurred to the Blessed One: “This brahmin Sela sees
most of the thirty-two marks of a great man on me, except two;
he is perplexed and doubtful about two of the marks, and he
cannot decide and make up his mind about them: about the
male organ being enclosed in a sheath and about the largeness
of the tongue.”

Then the Blessed One performed such a feat of psychic
potency that the brahmin Sela saw that his male organ was
enclosed in a sheath. [108] Next the Blessed One stuck out his
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tongue, and with it he repeatedly touched and stroked both
ear holes and both nostrils, and he covered the whole of his
forehead with his tongue.

Then the brahmin Sela thought: “The ascetic Gotama is
endowed with the thirty-two marks of a great man; they are
complete, not incomplete. Yet I do not know whether he is a
buddha or not. However,  have heard aged brahmins advanced
in years, the teachers of teachers, say that those who are ara-
hants, perfectly enlightened ones, reveal themselves as such
when their own praises are spoken. Let me extol the ascetic
Gotama to his face with fitting verses.”

Then the brahmin Sela extolled the Blessed One to his face
with fitting verses:

548. “You are perfect in body, delightful,
well born and lovely to behold.

O Blessed One, golden is your color,

your teeth so white, you are full of vigor. (1)

549. “The features possessed
by a well-born man are all

to be found on your body,
these marks of a great man. (2)

550. “With clear eyes, bright face,
stately, erect as a flame,

amid this group of ascetics

you shine like the sun. (3)

551. “A bhikkhu so lovely to look on
with skin of a golden sheen—

why do you, one of supreme beauty,
adopt the state of an ascetic? (4)

552. “You are fit to be a king,

a wheel-turning monarch, lord of charioteers,
a victor in all the four quarters,

lord of the Jambu Continent. [109] (5)

553. “With khattiyas and great princes
all devoted to your service,
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as king above kings, as a ruler of people,
you should exercise rulership, Gotama.” (6)

554. “I am already a king,

(Sela,” the Blessed One said).
“I am the unsurpassed king of the Dhamma,
I turn the wheel by means of the Dhamma,
the wheel that cannot be turned back.” (7)

555. “You claim to be an enlightened one,”
(the brahmin Sela said).

“You say, Gotama,

‘I am the unsurpassed king of the Dhamma.

I turn the wheel by means of the Dhamma.” (8)

556. “Who is your general, that disciple
who follows after the Teacher?

Who is it who helps you turn

this wheel that you set in motion?” (9)

557. “The wheel set in motion by me,
(Sela,” the Blessed One replied),
“the unsurpassed wheel of Dhamma,
Sariputta, the Tathagata’s offspring,

helps to keep turning. (10)

558. “What should be directly known is directly known,
what should be developed has been developed,

what should be abandoned has been abandoned:
therefore, brahmin, I am a buddha. (11)

559. “So remove your doubt about me
and be convinced, brahmin!

For it is rare to gain the sight

of the enlightened ones. (12) [110]

560. “I am one whose appearance

is rarely encountered in the world.

I am the Enlightened One,

brahmin, the unsurpassed surgeon. (13)
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561. “I have become Brahma, peerless,

one who has crushed Mara’s army.

Having mastered all my enemies,

I rejoice, without fear from anywhere.” (14)

562. “Sirs, hear this,” (said Sela),

“as the One with Vision has spoken,
the surgeon, the mighty hero,

who roars like a lion in the forest. (15)

563. “Who having seen him, even one of dark birth,
would not place confidence in him,

the one who has become Brahma, incomparable,
the one who has crushed Mara’s army? (16)

564. “Whoever wishes may follow me;
who does not wish to may depart.
Here I will go forth under him,

this man of excellent wisdom.” (17)

565. “If, sir, you now approve of the teaching
of the Perfectly Enlightened One,

we too will go forth under him,

this man of excellent wisdom.” (18)

566. “There are three hundred brahmins here
who implore you, making salutations.

Let us live the spiritual life

under you, O Blessed One.” (19)

567. “The spiritual life is well proclaimed,
(Sela,” said the Blessed One),

“directly visible, immediate,

where the going forth will not be barren

for one who trains heedfully.” (20)

Then the brahmin Sela and his assembly received the
going forth under the Blessed One, and they received the full
ordination.

Then, when the night had ended, the jatila Keniya had good
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food of various kinds prepared in his own hermitage [111]
and had the time announced to the Blessed One: “It is time,
Master Gotama, the meal is ready.” Then, in the morning, the
Blessed One dressed, and taking his bowl and outer robe, he
went with the Sangha of bhikkhus to the hermitage of the jatila
Keniya and sat down on the seat made ready. Then, with his
own hands, the jatila Keniya served and satisfied the Sangha
of bhikkhus headed by the Buddha with various kinds of good
food. When the Blessed One had eaten and had put aside his
bowl, the jatila Keniya took a low seat and sat down on one
side. Thereupon the Blessed One expressed appreciation with
these verses:

568. “Fire offerings are the best of sacrifices,
Savitti the best of Vedic hymns.

The best of human beings is a king,

the sea the best for flowing rivers. (21)

569. “The moon is the best of celestial bodies,
the sun the best of things that shine.

For those desiring merit, the Sangha

is best for those who sacrifice.” (22)

When the Blessed One had expressed his appreciation with
these stanzas, he rose from his seat and departed.

Then, the Venerable Sela and his assembly, dwelling alone,
withdrawn, heedful, ardent, and resolute, before long [112]
realized for themselves with direct knowledge, in this very
life, that unsurpassed consummation of the spiritual life for
the sake of which clansmen rightly go forth from the house-
hold life into homelessness, and having entered upon it, they
dwelled in it. They directly knew: “Finished is birth, the spir-
itual life has been lived, what had to be done has been done,
there is no more coming back to any state of being.” And the
Venerable Sela together with his assembly became arahants.

Then the Venerable Sela together with his assembly
approached the Blessed One. Having arranged his upper robe
on one shoulder, extending his hands in reverential salutation
toward the Blessed One, the Venerable Sela addressed him
with verses:
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570. “This is the eighth day, One with Vision,
since we went to you for refuge.

In these seven nights, Blessed One,

we have been tamed in your teaching. (23)

571. “You are the Buddha, you are the Teacher,

you are the muni, the conqueror of Mara.

Having cut off the latent tendencies,

crossed over, you lead this population across.” (24)

572. “You have transcended the acquisitions,
you have sundered the influxes.

You are a lion, without clinging,

you have abandoned fear and dread.™ (25)

573. “Here these three hundred bhikkhus stand
saluting you with reverence.

Extend your feet, O hero:

let these nagas pay homage to the Teacher.” (26)

8 THE DART (SALLA SUTTA)

574. Without a sign, unknown

is the life of mortals here—

it is difficult and short,

and conjoined with suffering. (1) [113]

575. For there is no way by which

those who have been born will not die.

Death occurs also when one has reached old age:
for such is the nature of living beings. (2)

576. Just as when fruits have ripened,
there is always fear of their falling;'®
so for mortals who have taken birth,
there is always fear of death. (3)

577. Just as the clay pots
produced by a potter

all finally end up by breaking,
such is the life of mortals. (4)
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578. Both the young and the old,
both the foolish and the wise,

all go under the control of death;

all have death as their destination. (5)

579. When those overpowered by death
are going from here to the next world,*
the father cannot protect his son,

nor can one protect one’s relatives. (6)

580. Even as the relatives are looking on
and wailing profusely,

see how each of the mortals is led away
like a cow to be slaughtered. (7)

581. Thus the world is stricken

by death and by old age;

therefore the wise do not sorrow,

having understood the way of the world. (8)

582. You who do not know the path
by which he has come or gone,

not perceiving either end,

yet lament without purpose. (9)

583. If while he is lamenting,

a bewildered person, injuring himself,
could derive some benefit,

a wise person too would do the same. (10)

584. It is not by weeping or sorrowing
that one attains peace of mind.

One’s suffering arises still more

and one’s body is harmed. (11) [114]

585. One becomes thin and pale,

and one inflicts injury upon oneself.
The departed are not thereby sustained;
thus lamentation is useless. (12)
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586. Without abandoning sorrow,

a person incurs still more suffering.
Bemoaning the one who has died,

one comes under the control of sorrow. (13)

587. Behold others, too, about to depart,
people who fare according to their kamma:
living beings just trembling here,

having come under the control of death. (14)

588. In whatever way they conceive it,
it turns out otherwise.

Such is separation:

see the way of the world! (15)

589. Even if a person were to live

for a hundred years or longer,

there is separation from one’s group of relatives
when one abandons life here. (16)

590. Therefore, having heard it from the arahant,
one should stop lamentation.

Having seen that he has departed and died,

realize, “I cannot [bring the dead back to life].”" (17)

591. Just as, if one’s shelter were blazing,
one would extinguish the fire with water,
so too a sensible person—

wise, learned, skilled—

would quickly blow away arisen sorrow,
as the wind does a tuft of cotton wool. (18)

592. [Blow away] lamentation and muttering,
and one’s own dejection:

seeking happiness for oneself,

one should draw out the dart from oneself. (19)

593. With the dart drawn out, unattached,
having attained peace of mind,

having overcome all sorrow,

sorrowless, one is quenched. (20) [115]
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9 VASETTHA (VASETTHA SUTTA)

Thus have I heard. On one occasion the Blessed One was dwell-
ing at Icchanangala, in a woodland grove near Icchanangala.
Now on that occasion a number of very well-known affluent
brahmins were staying at Icchanangala, that is, the brahmin
Canki, the brahmin Tarukkha, the brahmin Pokkharasati, the
brahmin Janussoni, the brahmin Todeyya, and other very well-
known affluent brahmins.

Then, while the brahmin students Vasettha and Bharadvaja
were walking and wandering for exercise, this chance conver-
sation arose between them: “How, sir, is one a brahmin?” The
brahmin student Bharadvaja said: “When one is well born on
both his maternal and paternal sides, of pure descent as far
back as the seventh generation of ancestors, unassailable and
impeccable with respect to birth, then one is a brahmin.” The
brahmin student Vasettha said: “When one is of good behav-
ior and proficient in the observances, then one is a brahmin.”
But Bharadvaja could not [116] convince Vasettha, nor could
Vasettha convince Bharadvaja.

Then the brahmin student Vasettha addressed the brahmin
student Bharadvaja: “Good™* Bharadvaja, the ascetic Gotama, the
son of the Sakyans who went forth from a Sakyan clan, is dwell-
ing at Icchanangala, in the woodland grove near Icchanangala.
Now a good report about that Master Gotama has circulated
thus: ‘That Blessed One is . . . the Enlightened One, the Blessed
One.” Come, good Bharadvaja, let us go to the ascetic Gotama
and ask him about this matter. As he answers, so we will retain
it in mind.” — “Yes, sir,” the brahmin student Bharadvaja replied.

Then the brahmin students Vasettha and Bharadvaja went to
the Blessed One and exchanged greetings with him. When they
had concluded their greetings and cordial talk, they sat down
to one side. The brahmin student Vasettha then addressed the
Blessed One in verses thus:

[Prologue]™

594. “We are both acknowledged to possess
the knowledge we claim of the Three Vedas,
for I am Pokkharasati’s pupil

and he is a pupil of Tarukkha. (1)
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595. “We are consummate in what is taught
by the experts in the Three Vedas;

skilled in philology and grammar,

in recitation we are like our teachers. (2) [117]

596. “A dispute has arisen between us, Gotama,
over the doctrine of birth:

Bharadvaja says thus:

‘One is a brahmin by birth,’

but I say one is such by action.

Know thus, One with Vision. (3)

597. “Since neither of us was able
to convince the other [of our view],
we have come to ask you, sir,
widely famed to be enlightened. (4)

598. “As when the moon becomes full
people salute it with reverence,

so in the world, venerating you,

they pay homage to Gotama. (5)

599. “So now we ask Gotama,

the eye arisen in the world:

Is one a brahmin by birth

or is one such by action?

Explain to us who do not know

how we should understand a brahmin.” (6)

[The inherent distinctions among other living beings]

600. “I will explain to you both,
(Vasettha,” said the Blessed One),
“in proper sequence, as they are,
the generic divisions of living beings;
for their kinds differ from one another."” (7)

601. “Know the grass and trees as well,

though they do not even make any claims:
their distinctive mark is produced by birth;

for their kinds differ from one another. (8) [118]
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602. “Next come the moths and butterflies
even through the various kinds of ants:
their distinctive mark is produced by birth;
for their kinds differ from one another. (9)

603. “Then know the four-footed beings,
those both small and large:

their distinctive mark is produced by birth;
for their kinds differ from one another. (10)

604. “Know those whose bellies are their feet,
that is, the serpents, those long-backed creatures:
their distinctive mark is produced by birth;

for their kinds differ from one another. (11)

605. “Know too the fish that dwell in water,
whose range is the liquid depths:

their distinctive mark is produced by birth;
for their kinds differ from one another. (12)

606. “Next know the birds,

who fly with their wings in the sky:

their distinctive mark is produced by birth;
for their kinds differ from one another. (13)

[Humans are not intrinsically different from each other]

607. “While among these many kinds of beings,
their distinctive marks are determined by birth,
among humans there are no distinctive marks
produced by their particular birth. (14)

608. “Not by the hairs or the head,
not by the ears or the eyes;

not by the mouth or the nose,

not by the lips or the brow; (15)

609. “not by the neck or the shoulders,
not by the belly or the back;

not by the buttocks or the breast,

nor by the anus or genitals; (16)
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610. “not by the hands or the feet

nor by the fingers or nails;

not by the knees or the thighs

nor by their color or voice:

birth does not make a distinctive mark

as it does for the other kinds of beings. (17) [119]

611. “Separately among human beings
nothing distinctive is found in their bodies."
Classification among human beings

is spoken of by designation. (18)

[How human differences are conventional]

612. “The one among humans
who lives by husbandry,

you should know, Vasettha:

he is a farmer, not a brahmin. (19)

613. “The one among humans

who earns his living by various crafts,
you should know, Vasettha:

he is a craftsman, not a brahmin. (20)

614. “The one among humans

who lives by trade,

you should know, Vasettha:

he is a merchant, not a brahmin. (21)

615. “The one among humans
who lives by serving others,

you should know, Vasettha:

he is a servant, not a brahmin. (22)

616. “The one among humans
who lives by stealing,

you should know, Vasettha:

he is a thief, not a brahmin. (23)

617. “The one among humans
who earns his living by archery,
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you should know, Vasettha:
he is a warrior, not a brahmin. (24)

618. “The one among humans
who lives by priestly service,

you should know, Vasettha:

he is a priest,"> not a brahmin. (25)

619. “The one among humans
who rules over village and realm,
you should know, Vasettha:

he is a king, not a brahmin. (26)

[The marks of a true brahmin]

620. “I do not call someone a brahmin
based on genealogy and maternal origin.
He is just a pompous speaker

if'® he is impeded by things.

One who owns nothing, taking nothing:
he is the one I call a brahmin. (27)

621. “One who has cut off all fetters,
who is not agitated,

who has overcome all ties, detached:
he is the one I call a brahmin. (28) [120]

622. “One who has cut the strap and thong,
the reins and bridle-band as well,
whose shaft is lifted, enlightened:
he is the one I call a brahmin. (29)

623. “One who, without hatred,

endures insults, attacks, and bondage;
whose power is patience, a powerful troop:
he is the one I call a brahmin. (30)

624. “One who is without anger,

observant, of good behavior, without swellings,
tamed, bearing his final body:

he is the one I call a brahmin. (31)
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625. “Like water on a lotus leaf,

or a mustard seed on the point of an awl,
one who does not cling to sensual pleasures:
he is the one I call a brahmin. (32)

626. “One who understands right here
the destruction of suffering for himself,
whose burden is lowered, detached:

he is the one I call a brahmin. (33)

627. “One of deep wisdom, intelligent,
skilled in the path and the non-path,
who has reached the supreme goal:

he is the one I call a brahmin. (34)

628. “One who does not form bonds

with either householders or homeless ones,
who wanders without abode, of few desires:
he is the one I call a brahmin. (35)

629. “One who, having put down the rod
toward all beings frail and firm,

does not kill or make others kill:

he is the one I call a brahmin. (36)

630. “Not hostile among the hostile,
quenched among those who take up the rod,
not taking among those who take:

he is the one I call a brahmin. (37)

631. “One from whom lust and hatred,
conceit and denigration have dropped away;,
like mustard seeds from the point of an awl:
he is the one I call a brahmin. (38) [121]

632. “One who utters no rough speech,
whose speech is articulate and truthful,
by which he does not hurt anyone:
he is the one I call a brahmin. (39)
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633. “One here'* who does not take
anything in the world not given,

long or short, subtle or gross, fine or plain:
he is the one I call a brahmin. (40)

634. “One in whom there are no yearnings
for this world and the next,

without desire,'*® detached:

he is the one I call a brahmin. (41)

635. “One in whom there are no attachments,
who, through knowledge, is rid of doubt,

who has arrived at firm ground in the deathless:
he is the one I call a brahmin. (42)

636. “One who here has transcended ties,
as well as both merit and evil,

who is sorrowless, dustless, and pure:

he is the one I call a brahmin. (43)

637. “One who is, like the moon,

stainless, pure, clear, and limpid;

for whom delight in existence is destroyed:
he is the one I call a brahmin. (44)

638. “One who has passed beyond this swamp,
the mire, samsara, delusion,

a meditator who has crossed over, gone beyond,
without impulse and rid of doubt;

who has attained nibbana through no clinging:
he is the one I call a brahmin. (45)

639. “One here who has abandoned sensual
pleasures,

who wanders without a home,

with sensual desire and existence destroyed:

he is the one I call a brahmin. (46)

640. “One here who has abandoned craving,
who wanders without a home,
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with craving and existence destroyed:
he is the one I call a brahmin. (47)

641. “One who has discarded the human bond
and transcended the celestial bond,

fully detached from all bonds:

he is the one I call a brahmin. (48)

642. “One who has discarded delight and discontent,
become cool, without acquisitions,

a hero who has overcome the whole world:

he is the one I call a brahmin. (49) [122]

643. “One who completely knows

the passing away and rebirth of beings,
unstuck, fortunate, enlightened:

he is the one I call a brahmin. (50)

644. “One whose destination they do not know—
whether devas, gandhabbas, or humans—

an arahant with influxes destroyed:

he is the one I call a brahmin. (51)

645. “Before, after, and in the middle—
one for whom there is nothing at all,
one who owns nothing, taking nothing:
he is the one I call a brahmin. (52)

646. “The chief bull, the excellent hero,
the great rishi whose victory is won,
without impulse, cleansed, enlightened:
he is the one I call a brahmin. (53)

647. “One who knows his past abodes,
who sees heaven and the plane of misery,
who has reached the destruction of birth:
he is the one I call a brahmin. (54)

[Distinctions are based on deeds]
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648. “For the name and clan ascribed to one
are a designation in the world.

Having originated by convention,

they are ascribed here and there. (55)

649. “For those who do not know this,
wrong view has long been their tendency.
It is just not knowing that they say:

‘One is a brahmin by birth.” (56)

650. “One is not a brahmin by birth,

nor by birth a non-brahmin.

By action one becomes a brahmin,

by action one becomes a non-brahmin.* (57)

651. “One becomes a farmer by action,
by action one becomes a craftsmen.
One becomes a merchant by action,
by action one becomes a servant. (58)

652. “One becomes a thief by action,

by action one becomes a soldier.

One becomes a priest by action,

by action one becomes a king. (59) [123]

[The world goes round by action]

653. “So that is how the wise

see action as it really is—

seers of dependent origination,
skilled in action and its result. (60)

654. "By kamma the world goes round,

by kamma the population goes round.

Sentient beings are fastened by kamma,

which is like the linch pin of a moving chariot. (61)

655. “By austerity, by the spiritual life,
by self-control and by inner taming—
by this one becomes a brahmin;

this is supreme brahminhood. (62)
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656. “One possessing the three clear knowledges,
peaceful, for whom renewed existence is finished:
know him thus, Vasettha,

as Brahma and Sakka for those who understand.” (63)

When this was said, the brahmin students Vasettha and
Bharadvaja said to the Blessed One: “Excellent, Master Got-
ama! ... [asatL7]... We now go for refuge to Master Gotama,
to the Dhamma, and to the Sangha of bhikkhus. Let Master
Gotama consider us lay followers who from today have gone
for refuge for life.”

10 Kokarika (KokALikA SuTTa)'

Thus have I heard. On one occasion the Blessed One was dwell-
ing at Savatthi in Jeta’s Grove, Anathapindika’s Park. Then the
bhikkhu Kokalika approached the Blessed One, [124] paid
homage to him, sat down to one side, and said: “Bhante, Sari-
putta and Moggallana have evil desires; they have come under
the control of evil desires.”

When this was said, the Blessed One said to the bhikkhu
Kokalika: “Do not say so, Kokalika! Do not say so, Kokalika!
Be pleased with Sariputta and Moggallana, Kokalika. Sariputta
and Moggallana are virtuous.”

A second time the bhikkhu Kokalika said to the Blessed One:
“Bhante, although the Blessed One has my faith and trust, still
[I say] Sariputta and Moggallana have evil desires; they have
come under the control of evil desires.” And a second time
the Blessed One said to the bhikkhu Kokalika: “Do not say so,
Kokalika! . . . Sariputta and Moggallana are virtuous.”

A third time the bhikkhu Kokalika said to the Blessed One:
“Bhante, although the Blessed One has my faith and trust, still
[I say] Sariputta and Moggallana have evil desires; they have
come under the control of evil desires.” And a third time the
Blessed One said to the bhikkhu Kokalika: “Do not say so,
Kokalika! . . . Sariputta and Moggallana are virtuous.”

Then the bhikkhu Kokalika rose from his seat, paid hom-
age to the Blessed One, and departed, keeping him on his
right. Not long after the bhikkhu Kokalika left, his entire body
became covered with boils the size of mustard seeds. Having
been the size of mustard seeds, these then grew to the size of
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mung beans; then to the size of chickpeas; then to the size of
jujube pits; [125] then to the size of jujube fruits; then to the size
of an amalaka fruit;"® then to the size of unripe beluva fruits; then
to the size of ripe beluva fruits.” When they had grown to the
size of ripe beluva fruits, they burst open and oozed pus and
blood. Then, because of that illness, the bhikkhu Kokalika died
and, as a result of harboring animosity toward Sariputta and
Moggallana, he was reborn in the Paduma hell.

Then, when the night had advanced, Brahma Saham-
pati, of stunning beauty, illuminating the entire Jeta’s Grove,
approached the Blessed One, paid homage to him, stood to one
side, and said to him: “Bhante, the bhikkhu Kokalika has died
and, as a result of harboring animosity toward Sariputta and
Moggallana, he was reborn in the Paduma hell.” This is what
Brahma Sahampati said. Having said this, he paid homage to
the Blessed One and, keeping him on his right, he disappeared
right there.

Then, when the night had passed, the Blessed One addressed
the bhikkhus: “Bhikkhus, last night, when the night had
advanced, Brahma Sahampati approached me and said to me:
‘Bhante, the bhikkhu Kokalika has died and, as a result of har-
boring animosity toward Sariputta and Moggallana, he was
reborn in the Paduma hell.” Having said this, he paid hom-
age to me and, keeping me on his right, he disappeared right
there.”

When this was said, a certain bhikkhu [126] said to the
Blessed One: “Bhante, how long is the life span in the Paduma
hell?”

“The life span in the Paduma hell is long, bhikkhu. It is not
easy to count it and say it is so many years, or so many hun-
dreds of years, or so many thousands of years, or so many hun-
dreds of thousands of years.”

“Then is it possible to give a simile, Bhante?”

“It is possible, bhikkhu. Suppose there was a Kosalan cart-
load of twenty measures of sesamum seed. At the end of every
hundred years a man would remove from it a single seed. That
Kosalan cartload of twenty measures of sesamum seed might
in this way be depleted and exhausted more quickly than a
single Abbuda hell would go by. Twenty Abbuda hells are
the equivalent of one Nirabbuda hell; twenty Nirabbuda hells
are the equivalent of one Ababa hell; twenty Ababa hells are
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the equivalent of one Ahaha hell; twenty Ahaha hells are the
equivalent of one Atata hell; twenty Atata hells are the equiv-
alent of one Kumuda hell; twenty Kumuda hells are the equiv-
alent of one Sogandhika hell; twenty Sogandhika hells are the
equivalent of one Uppalaka hell; twenty Uppalaka hells are
the equivalent of one Pundarika hell; and twenty Pundarika
hells are the equivalent of one Paduma hell. Now, as a result
of harboring animosity toward Sariputta and Moggallana, the
bhikkhu Kokalika has been reborn in the Paduma hell.”

This is what the Blessed One said. Having said this, the For-
tunate One, the Teacher, further said this: [127]

657. “When a person has taken birth
an axe is born inside his mouth
with which the fool cuts himself

by uttering wrongful speech. (1)

658. “One who praises a person deserving blame,
or blames a person deserving praise,

collects bad luck with his mouth,

by which he finds no happiness. (2)

659. “Slight is this bad luck:

the loss of one’s wealth at dice,

[the loss] of all including oneself.

It is much worse bad luck

to harbor hate against the holy ones.” (3)

660.”For a hundred thousand nirabbudas

and thirty-six more, and five abbudas,”

the slanderer of noble ones goes to hell,

having set evil speech and mind against them."”” (4)

661. “The speaker of slander goes to hell,

so too one who, having acted, says: ‘I didn’t do it.”
Having passed away, both are the same,

men of base actions in the next world. (5)

662. “When one defames an innocent man,
a pure person without blemish,
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the evil falls back on the fool himself
like fine dust thrown against the wind.”"”* (6)

663. “One intent upon the quality of greed
reviles others by means of speech; [128]
faithless, mean, stingy, miserly,

he is intent upon divisive speech. (7)

664. “Foul-mouthed, liar, ignoble one,

abortionist, evil one, wrongdoer,

base person, unlucky man, low born:

do not speak much here, you who are bound for hell. (8)

665. “You scatter dust to your harm,

when you, evildoer, malign the good.
Having done many bad deeds,

you will go to the abyss for a long time. (9)

666. “For no one’s kamma is ever lost;
since it returns, its owner obtains it.

In the other world the dullard,

the evildoer, sees suffering in himself. (10)

667. “He arrives at the place of impalement,

which has iron hooks, sharp blades, and iron stakes.
[129]

Then there is the food, which is like a ball

of hot iron, as is appropriate. (11)

668. “When speaking, [the wardens of hell]
do not speak sweetly.”

They do not hasten; they do not offer shelter.

Those [hell beings] lie on coals spread out;

they enter a blazing mass of fire. (12)

669. “And capturing them in a net,

there [the wardens] strike them with iron hammers;
[the hell beings] come upon blinding gloom,

which is extended like a mist. (13)
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670. “Then they enter the Copper Cauldron,
which is a blazing mass of fire;

they are boiled in them for a long time,
rising and sinking in the masses of fire. (14)

671. “Then the evildoer is cooked there

in [copper] mixed with pus and blood. [130]
Whatever region he resorts to,

he is afflicted” on making contact there. (15)

672. “There the evildoer is cooked

in water that is the abode of worms.
There is not even a shore to which to go,
for the pots all around are all alike. (16)

673. “Then they enter the Wood of Sword Leaves,
which is so sharp that their bodies are cut to pieces.
Having grabbed the tongue with a hook,
repeatedly slashing it, [the wardens] strike it. (17)

674. “Then they approach the impassable Vetarani,
with its sharp blades, with razor blades.

The dullards fall into it—

those evildoers who have done evil deeds. (18) [131]

675. “While they are weeping there,

brown and spotted dogs devour them,"”®

as do flocks of ravens and very greedy jackals,”
while hawks and crows stab at them. (19)

676. “Difficult is this life here,

which the evildoer sees.

Therefore, in the remainder of one’s life here,

a person should be dutiful and not be heedless.” (20)

677.7% The wise have counted those loads of sesamum
seeds

to which [the life span] in the Paduma hell is compared:

they come to five kotis of nahutas,

plus another twelve hundred kotis. (21)
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678. As painful as the hells are said to be here,

for just so long one must dwell there;

therefore one should always guard speech and mind

toward those who are pure, virtuous, full of good
qualities. (22)

11 NAavaka (NALAKA SUTTA)

Introductory verses

679. The rishi Asita, while passing the day,

saw the Tavatimsa devas, joyful and ecstatic.

Having honored Indra, clad in clean garments,

carrying streamers, they were proclaiming exuberant
praise. (1) [132]

680. Having seen the devas exultant and elated,

having shown them respect, he said this to them:

“For what reason is the group of devas exuberantly
jubilant?

Why do you take streamers and swirl them around? (2)

681. “Even when there was a battle with the asuras,
when the gods were victorious and the asuras defeated,
even then there was no such excitement.

What wonder have the gods seen that they rejoice? (3)

682. “They whistle and sing and play music;
they clap their arms and dance around.

I ask you, dwellers on Mount Meru’s peak:
dear sirs, quickly dispel my bafflement.” (4)

683. “In Lumbini, a village in the Sakyan country,

the Bodhisatta—the excellent gem, unequaled—has been
born

into the human world for well-being and happiness;

hence we are so delighted and extremely jubilant. (5)

684. “He is the best of all beings, the foremost person,
the chief bull of men, the best of all creatures. [133]
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He will turn the wheel in the grove named for the
rishis,"”
roaring like a powerful lion, the lord of beasts.” (6)

685. Having heard that utterance, he quickly descended,
and then approached the residence of Suddhodana.
Having sat down there, he said to the Sakyans:

“Where is the prince? I too wish to see him.” (7)

686. Then the Sakyans showed Asita their son,

who was radiant with splendor and of perfect color;
the prince shone like gold burnished

in the mouth of a furnace by one highly skilled. (8)

687. Having seen the prince blazing like a crested flame,
pure like the moon, lord of stars, moving in the sky,

like the beaming autumn sun freed from clouds,
already delighted, he gained abundant joy. (9)

688. The gods held up a parasol in the sky

with multiple ribs and a thousand circles.

Golden-handled chowries moved up and down,

but none were seen holding the chowries or parasol. (10)
[134]

689. The matted-hair rishi named “Black Glory,”
having seen him like a gold nugget on a red blanket,
with the white parasol being held over his head,
received him, elated and happy. (11)

690. Then, having received the Sakyan bull,
examining him, the master of marks and hymns
was pleased in mind and emitted a cry:

“He is unsurpassed, the best of bipeds.” (12)

691. Then, recollecting his own departure,

he became dismayed and shed bitter tears.
Seeing this, the Sakyans asked the weeping rishi:
“Will some misfortune befall the prince?” (13)
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692. Seeing the Sakyans dismayed, the rishi said:
“I do not foresee harm for the prince.

There will be no obstacle for him,

not the least, so set your minds at ease. (14)

693. “This prince will reach the foremost enlightenment;

one of supremely purified sight, compassionate for many
people,

he will set in motion the wheel of the Dhamma;

his spiritual life will become widespread. (15) [135]

694. “But the remainder of my life here is not long;

my death will occur in the interval.

I will not hear the Dhamma of the one unequaled in
fortitude.

Hence I am troubled, distressed, and dejected.” (16)

695. Having brought the Sakyans abundant joy,
the holy man left the palace.

Out of compassion for his own nephew,

he enjoined him in the Dhamma

of the one unequaled in fortitude. (17)

696. “When you hear from another the word ‘buddha,’
[and] ‘one who attained enlightenment

reveals™ the foremost Dhamma,’

having gone to him, asking about his doctrine,

lead the spiritual life under that Blessed One.” (18)

697. Instructed by such a one with benevolent mind,

whose vision of the future was supremely purified,

Nalaka, one with a store of accumulated merit,

expecting the Conqueror, dwelled with guarded
faculties. (19)

698. Having heard the word about the Conqueror
setting in motion the excellent wheel [of the Dhamma],
having gone, he saw the chief rishi and was pleased. [136]
Since [the time for]| Asita’s instruction had arrived,
he asked the excellent muni about supreme

munihood. (20)
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[The instruction]

699. “This statement of Asita

has been known by me to be true to fact.
Therefore I ask you, O Gotama,

one who has gone beyond all phenomena. (21)

700. “Since I have entered the homeless life,
seeking sustenance on alms round,

being asked, O muni, please explain to me
munihood, the ultimate way.” (22)

701. “I will describe munihood to you,”
(the Blessed One said),

“hard to practice and hard to master.

Come, [ will tell you about it—

brace yourself and be firm. (23)

702. “One should have the same attitude™

whether one is insulted or venerated in the village.

One should guard against anger in the mind;

one should keep calm, without being elated. (24) [137]

703. “Diverse impressions high and low
come forth like flames in a forest.
Women try to seduce a muni—

do not let them seduce you! (25)

704. “Refraining from sexual intercourse,

having given up sensual pleasures fine and coarse;
one should not be hostile or attached

to living beings both frail and firm. (26)

705. “[Reflecting] ‘As I am, so are they;

as they are, soam 1,

having taken oneself as the criterion,

one should not kill or cause others to kill. (27)

706. “Having given up desire and greed
for that to which the worldling is attached,
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one with vision should practice
so that one may cross this inferno. (28)

707. “Not filling one’s belly, moderate in food,
one should be of few desires, without longing.
One is hungerless with respect to desire;
desireless, one is quenched. (29)

708. “Having wandered on alms round,
he should resort to the woods.

Staying at the foot of a tree,

the muni should take his seat. (30)

709. “That steadfast one intent on jhana
should take delight in the woods.
He should meditate at the foot of a tree,
making himself fully content. (31)

710. “Then, with the passing of the night,
he should approach the village.

He should not welcome invitations

and offerings brought from the village. (32)

711. “When the muni has come to the village,
he should not behave rashly among families.
Having cut off talk aimed at getting food,

he should not utter suggestive words. (33)

712. “’I received something, that is good;
I received nothing, that is fine.’

In both situations remaining impartial,
he returns to the tree itself. (34) [138]

713. “Wandering with bowl in hand,
not dumb though considered dumb,
one should not scorn a small offering
nor should one despise the giver. (35)

714. “High and low is the practice
taught by the Ascetic.
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They do not go in two ways to the far shore;
[yet] it is not experienced in a single way. (36)

715. “For one who has no diffusion,

for a bhikkhu who has cut off the stream,

who has abandoned what is to be done and not done,
no fever [of defilements] exists. (37)

716. “I will describe munihood to you,”

(the Blessed One said).
“One should treat it like the blade of a razor.
Having pressed one’s palate with the tongue,
exert control over one’s belly. (38)

717. “One should not be sluggish in mind,
nor should one ponder much.

Be unpolluted, unattached,

with the spiritual life as one’s support. (39)

718. “One should train in a solitary seat
and in the exercise of an ascetic.

It is solitude that is called munihood.

If you will delight alone,™

you will light up the ten directions." (40)

719. “Having heard the acclaim of the wise,

of the meditators who have renounced sensual
pleasures,

my follower should develop even more

a sense of moral shame and faith. (41) [139]

720. “Understand this by way of rivers
and in terms of clefts and ravines.

The creeks flow on noisily,

but silently the great rivers flow. (42)

721. “What is empty makes a noise;
what is full is ever quiet.

The fool is like a half-full barrel,
the wise man like a full lake. (43)
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722. “When the Ascetic speaks much,™
it is meaningful and beneficial.
Knowing, he teaches the Dhamma;
knowing, he speaks much. (44)

723. “But one who, knowing, is self-controlled,
who, knowing, does not speak much:

that muni is worthy of munihood;

that muni has achieved munihood.” (45)

12 CoNTEMPLATION OF DyAaDs
(DvAYATANUPASSANA SUTTA)

Thus have I heard. On one occasion the Blessed One was dwell-
ing in Savatthi in the Eastern Park in Migaramata’s mansion.
Now on that occasion—the uposatha day of the fifteenth, the
full-moon night—the Blessed One was seated in the open sur-
rounded by the Sangha of bhikkhus. [140] Then, having sur-
veyed the completely silent Sangha of bhikkhus, he addressed
them thus:

“Bhikkhus, if others ask you, “What is your aim in listening
to those teachings that are wholesome, noble, emancipating,
leading to enlightenment?’ you should answer them thus: ‘For
the accurate knowledge of things arranged in dyads.” And
what would one call a dyad?

[1. The four noble truths]*
“’This is suffering, this is the origin of suffering’—this is one
contemplation. “This is the cessation of suffering, this is the way
leading to the cessation of suffering’—this is a second contem-
plation. When a bhikkhu dwells thus correctly contemplating
a dyad—heedful, ardent, and resolute—one of two fruits is to
be expected of him: either final knowledge in this very life or, if
there is a residue remaining, the state of non-returning.”

This is what the Blessed One said. Having said this, the For-
tunate One, the Teacher, further said this:

724. “Those who do not understand suffering,
or the origin of suffering;
who do not know where suffering
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completely ceases without remainder;
and who do not know the path
that leads to the allaying of suffering: (1)

725. “they are destitute of liberation of mind
and also of liberation by wisdom.

Incapable of making an end,

they fare on to birth and old age. (2)

726. “But those who understand suffering,
and the origin of suffering;

[who know as well] where suffering
completely ceases without remainder; [141]
and who understand the path

that leads to the allaying of suffering: (3)

727. “they are possessed of mind’s liberation
and also liberation by wisdom.

Capable of making an end,

they fare no more to birth and old age. (4)

[2. Acquisition]

“If, bhikkhus, there are those who ask, ‘Could there be correct
contemplation of dyads in some other way?’ you should answer
them thus: “There could be.” And how could there be? "What-
ever suffering originates is all conditioned by acquisition'—
this is one contemplation. ‘With the remainderless fading
away and cessation of acquisitions, there is no origination of
suffering’—this is a second contemplation. When a bhikkhu
dwells thus . . .” the Teacher further said this:

728. “Sufferings in their many forms in the world

originate based on acquisition.

The ignorant dullard who creates acquisition'

encounters suffering again and again.

Therefore, understanding, one should not create
acquisition,

contemplating it as the genesis and origin of suffering. (5)
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[3. Ignorance]

“If, bhikkhus, there are those who ask, ‘Could there be correct
contemplation of dyads in some other way?’ you should answer
them thus: ‘There could be.” And how could there be? “What-
ever suffering originates is all conditioned by ignorance’—this
is one contemplation. ‘With the remainderless fading away
and cessation of ignorance, there is no origination of suffer-
ing’—this is a second contemplation. When a bhikkhu dwells
thus . ..” the Teacher further said this: [142]

729. “Those who travel again and again

in the samsara of birth and death,

with its becoming thus, becoming otherwise:
that journey is due to ignorance. (6)

730. “It is because of ignorance, this great delusion,
that one has wandered on for so long.

But those beings who have gained clear knowledge
do not come back to renewed existence.” (7)

[4. Volitional activities]

“If, bhikkhus, there are those who ask, ‘Could there be cor-
rect contemplation of dyads in some other way?’ you should
answer them thus: “There could be.” And how could there be?
‘Whatever suffering originates is all conditioned by volitional
activities’—this is one contemplation. “With the remainder-
less fading away and cessation of volitional activities, there is
no origination of suffering’—this is a second contemplation.
When a bhikkhu dwells thus . . .” the Teacher further said
this:

731. “Whatever suffering originates

is all conditioned by volitional activities.
With the cessation of volitional activities,
there is no origination of suffering. (8)

732. “When one has known this danger,
‘Suffering is conditioned by volitional activities,’
by the stilling of all volitional activities,

by the stopping of perceptions,
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the destruction of suffering occurs
when one has known this as it really is. (9)

733. “Seeing rightly, the masters of knowledge,

the wise ones, having correctly known this,
overcome the yoke of Mara

and do not come back to renewed existence. (10) [143]

[5. Consciousness]

“If, bhikkhus, there are those who ask, ‘Could there be correct
contemplation of dyads in some other way?’ you should answer
them thus: “There could be.” And how could there be? “What-
ever suffering originates is all conditioned by consciousness’'—
this is one contemplation. ‘With the remainderless fading
away and cessation of consciousness, there is no origination
of suffering’—this is a second contemplation. When a bhikkhu
dwells thus . . .” the Teacher further said this:

734. “Whatever suffering originates

is all conditioned by consciousness.
With the cessation of consciousness,
there is no origination of suffering. (11)

735. “Having understood this danger,
‘Suffering is conditioned by consciousness,’
by the stilling of consciousness, a bhikkhu,
hungerless, has attained nibbana. (12)

[6. Contact]

“If, bhikkhus, there are those who ask, ‘Could there be cor-
rect contemplation of dyads in some other way?’ you should
answer them thus: “There could be.” And how could there be?
‘Whatever suffering originates is all conditioned by contact’—
this is one contemplation. ‘With the remainderless fading away
and cessation of contact, there is no origination of suffering’—
this is a second contemplation. When a bhikkhu dwells thus
...” the Teacher further said this:

736. “Those afflicted by contact,
flowing along with the stream of existence,
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have entered upon a deviant path:
the destruction of the fetters is far from them. (13)

737. “But those who have fully understood contact,
who, having known it, delight in peace,

by breaking through contact,

hungerless, are fully quenched. (14)

[7. Feeling]

“If, bhikkhus, there are those who ask, ‘Could there be cor-
rect contemplation of dyads in some other way?’ you should
answer them thus: “There could be.” And how could there be?
‘Whatever suffering originates is all conditioned by feeling’—
this is one contemplation. ‘With the remainderless fading away
and cessation of feeling, there is no origination of suffering’—
this is a second contemplation. When a bhikkhu dwells thus
...” the Teacher further said this: [144]

738. “Whether it is pleasant or painful
or neither-painful-nor-pleasant,
whatever there is that is felt

internally and externally, (15)

739. “having known, “This is suffering,

of a false nature, disintegrating,’

having touched and touched them,

seeing their vanishing, one understands them thus."™
Through the destruction of feelings, a bhikkhu,
hungerless, is fully quenched. (16)

[8. Craving]

“If, bhikkhus, there are those who ask, ‘Could there be cor-
rect contemplation of dyads in some other way?” you should
answer them thus: ‘There could be.” And how could there be?
‘Whatever suffering originates is all conditioned by craving’'—
this is one contemplation. “With the remainderless fading away
and cessation of craving, there is no origination of suffering’—
this is a second contemplation. When a bhikkhu dwells thus
...” the Teacher further said this:
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740. “With craving as partner, a person,
wandering on this long journey,

does not transcend samsara,

with its becoming thus, becoming otherwise. (17)

741. “Having known this danger,
‘Craving is the origin of suffering,’

a bhikkhu should wander mindfully,
free of craving, without grasping. (18)

[9. Clinging]

“If, bhikkhus, there are those who ask, ‘Could there be cor-
rect contemplation of dyads in some other way?’ you should
answer them thus: “There could be.” And how could there be?
‘Whatever suffering originates is all conditioned by clinging’—
this is one contemplation. ‘With the remainderless fading away
and cessation of clinging, there is no origination of suffering’—
this is a second contemplation. When a bhikkhu dwells thus
...” the Teacher further said this:

742. “Existence is conditioned by clinging;
an existent being undergoes suffering.

For one who is born there is death;

this is the origin of suffering. (19)

743. “Therefore, having correctly understood,
having directly known the destruction of birth,
through the destruction of clinging the wise

do not come back to renewed existence. (20) [145]

[10. Instigation]

“If, bhikkhus, there are those who ask, ‘Could there be correct
contemplation of dyads in some other way?’ you should answer
them thus: ‘There could be.” And how could there be? “What-
ever suffering originates is all conditioned by instigation’—this
is one contemplation. “With the remainderless fading away and
cessation of instigation, there is no origination of suffering’'—
this is a second contemplation. When a bhikkhu dwells thus
...” the Teacher further said this:
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744. “Whatever suffering originates

is all conditioned by instigation.

With the cessation of instigation,

there is no origination of suffering. (21)

745. “Having known this danger,
‘Suffering is conditioned by instigation,’
having relinquished all instigation,

one is liberated in non-instigation. (22)

746. “A bhikkhu with a peaceful mind,

who has cut off the craving for existence,

has finished with the wandering on in births;"
for him there is no renewed existence. (23)

[11. Nutriment]

“If, bhikkhus, there are those who ask, ‘Could there be correct
contemplation of dyads in some other way?’ you should answer
them thus: ‘There could be.” And how could there be? ‘What-
ever suffering originates is all conditioned by nutriment’—this
is one contemplation. ‘With the remainderless fading away and
cessation of nutriment, there is no origination of suffering’—
this is a second contemplation. When a bhikkhu dwells thus

...” the Teacher further said this:

747. “Whatever suffering originates

is all conditioned by nutriment.

With the cessation of nutriment,

there is no origination of suffering. (24)

748. “Having known this danger,

‘Suffering is conditioned by nutriment,’
having fully understood all nutriment,

one is not attached to any nutriment. (25) [146]

749. “"Having correctly understood the state of health
through the utter destruction of the influxes,

using with reflection, firm in the Dhamma,

a master of knowledge cannot be designated. (26)
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[12. Agitation]

“If, bhikkhus, there are those who ask, ‘Could there be correct
contemplation of dyads in some other way?’ you should answer
them thus: ‘There could be.” And how could there be? “What-
ever suffering originates is all conditioned by agitation—this
is one contemplation. “With the remainderless fading away and
cessation of agitation, there is no origination of suffering’—this
is a second contemplation. When a bhikkhu dwells thus . . .”
the Teacher further said this:

750. “Whatever suffering originates

is all conditioned by agitation.

With the cessation of agitation,

there is no origination of suffering. (27)

751. “Having known this danger,
‘Suffering is conditioned by agitation,’
therefore having given up impulse,
having put a stop to volitional activities,
without impulse, without clinging,

a bhikkhu should wander mindfully. (28)

[13. Dependency]

“If, bhikkhus, there are those who ask, ‘Could there be cor-
rect contemplation of dyads in some other way?’ you should
answer them thus: “There could be.” And how could there be?
‘For one who is dependent there is quaking’—this is one con-
templation. ‘One who is independent does not quake’—this is
a second contemplation. When a bhikkhu dwells thus . . .” the
Teacher further said this:

752. “One who is independent does not quake,
but one who is dependent, clinging [to things],
does not transcend samsara,

with its becoming thus, becoming otherwise. (29)

753. “Having known this danger,

‘There is great peril in dependencies,’
independent, without clinging,

a bhikkhu should wander mindfully. (30)
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[14. Form and formless states]

“If, bhikkhus, there are those who ask, “‘Could there be cor-
rect contemplation of dyads in some other way?” you should
answer them thus: ‘“There could be.” And how could there be?
‘Formless states are more peaceful than states of form’—this
is one contemplation. [147] ‘Cessation is more peaceful than
formless states’—this is a second contemplation. When a
bhikkhu dwells thus . . .” the Teacher further said this:

754. “Those beings who fare on to form
and those who dwell in the formless,
not understanding cessation,

come back to renewed existence. (31)

755. “But those who have fully understood forms,
without settling down in formless states,"”

who are liberated in cessation:

those people have abandoned death. (32)

[15. Truth and falsity]

“If, bhikkhus, there are those who ask, ‘Could there be cor-
rect contemplation of dyads in some other way?’ you should
answer them thus: ‘“There could be.” And how could there be?
‘In this world, bhikkhus, with its devas, Mara, and Brahm3,"”
among this population with its ascetics and brahmins, its
devas and humans, that which is regarded as “This is true,”
the noble ones have seen it well with correct wisdom thus:
“This is false” "—this is one contemplation. ‘In this world . . .
with its devas and humans, that which is regarded as “This is
false,” the noble ones have seen it well with correct wisdom
thus: “This is true”’—this is a second contemplation. When a
bhikkhu dwells thus . . .” the Teacher further said this:

756. “Behold the world together with its devas
conceiving a self in what is non-self.

Settled upon name-and-form,

they conceive: ‘This is true.” (33)

757. “In whatever way they conceive it,
it turns out otherwise.
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That indeed is its falsity,
for the transient is of a false nature. (34) [148]

758. “Nibbana is of a non-false nature:
that the noble ones know as truth.
Through the breakthrough to truth,
hungerless, they are fully quenched. (35)

[16. Happiness and suffering]
“If, bhikkhus, there are those who ask, ‘Could there be cor-
rect contemplation of dyads in some other way?’ you should
answer them thus: “There could be.” And how could there be?
‘In this world, bhikkhus, with its devas, Mara, and Brahma,
among this population with its ascetics and brahmins, its
devas and humans, that which is regarded as “This is hap-
piness,” the noble ones have seen well with correct wisdom
thus: “This is suffering” "—this is one contemplation. ‘In this
world . . . with its devas and humans, that which is regarded
as “This is suffering,” the noble ones have seen well with
correct wisdom thus, “This is happiness” "—this is a second
contemplation. When a bhikkhu dwells thus correctly con-
templating a dyad—heedful, ardent, and resolute—one of
two fruits is to be expected of him: either final knowledge in
this very life, or, if there is a residue of clinging, the state of
non-returning.”

This is what the Blessed One said. Having said this, the For-
tunate One, the Teacher, further said this:

759. “Forms, sounds, tastes, odors,
textures, and objects of mind—

all are desirable, lovely, agreeable,
so long as it is said: “They are.” (36)

760. “These are considered as happiness
in the world with its devas;

but where these cease,

that they consider suffering. (37)

761. “The noble ones have seen as happiness
the ceasing of the personal entity.
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Running counter to the entire world
is this [insight] of those who see. (38) [149]

762. “What others speak of as happiness,

that the noble ones speak of as suffering.
What others speak of as suffering,

that the noble ones have known as happiness.
Behold this Dhamma hard to comprehend:
here the foolish are bewildered."” (39)

763. “There is gloom for those who are blocked,
darkness for those who do not see,

but for the good it is opened up

like light for those who see.

The brutes unskilled in the Dhamma'®

do not understand it even when close. (40)

764. “This Dhamma is not easily understood
by those afflicted by lust for existence,

by those flowing in the stream of existence,
deeply mired in Mara’s realm. (41)

765. “Who else apart from the noble ones
are able to understand this state?

When they have correctly known that state,
those without influxes attain nibbana.” (42)

This is what the Blessed One said. Elated, those bhikkhus
delighted in the Blessed One’s statement. And while this dis-
course was being spoken, the minds of sixty bhikkhus were
liberated from the influxes by non-clinging.
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Atthakavagga

1 SEnsuaL PLEasures (KAMA SutTa)

766. [151] When a mortal desires sensual pleasure,
if that succeeds for him,

surely he is elated in mind,

having gained what he desires. (1)

767. But when, full of sensual desire,

a person is aroused by desire,

if those sensual pleasures decline,

he is afflicted as if pierced by a dart. (2)

768. One who avoids sensual pleasures
like a serpent’s head with the foot,
being mindful, overcomes

this attachment to the world. (3)

769. Fields, land, or bullion,

cattle and horses, slaves and servants,
women, relatives—when a person greedily
longs for various sensual pleasures, (4)

770. even the weak overpower him;
obstacles crush him.

Then suffering enters him

as water does a broken boat. (5)

771. Therefore, ever mindful, a person
should avoid sensual pleasures.

291
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Having abandoned them, one can cross the flood,
as by bailing out the boat one can reach the far shore. (6)

2 THE OcTaD ON THE CAVE (GUHATTHAKA SUTTA)

772. Stuck in the cave, densely covered over,
dwelling immersed in bewilderment, [152]
a person such as this is far from seclusion,
for in the world sensual pleasures

are not easily abandoned. (1)

773. Based upon desire, bound to enjoyment of existence,

they let go with difficulty, for there is no release through
others.

Concerned, too, with the future or the past,

they hanker for these sensual pleasures or earlier ones.

2)

774. Those greedy for sensual pleasures, intent on them,
are confused, stingy, settled in the unrighteous.

When they come upon suffering they lament:

“What will we be after we pass away here?” (3)

775. Therefore a person should train right here:
whatever in the world one might know as unrighteous,
one should not on its account act unrighteously,

for the wise say this life is short. (4)

776. I see in the world this population trembling all over,
addicted to craving for states of existence;

inferior people prattle in the mouth of death,

not devoid of craving for various states of existence. (5)

777. See them trembling over things taken as “mine”
like fish in a depleted stream with little water.

Having seen this too, one should take nothing as “mine,’
not forming attachment to states of existence. (6)

7

778. Having removed desire for both ends,
having fully understood contact, without greed,
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not doing anything for which one might blame
oneself,

the wise person is not tainted by things seen or heard.
(7) [153]

779. Having fully understood perception,
one can cross the flood.

The muni, untainted by possessions,
with the dart extracted, living heedfully,
does not desire this world or another. (8)

3 Tae OctaDp oN THE HosTiLE (DUTTHATTHAKA SUTTA)

780. Some speak with hostile minds,

while some speak with minds bent on truth.

The muni does not become involved in an arisen
dispute;

therefore the muni has no barrenness anywhere. (1)

781. How could one transcend one’s own view

if, drawn by desire, one is entrenched in a preference?
Taking one’s own [view] to be perfect,

one would speak as one understands. (2)

782. When a person, without being asked, proclaims
to others his own good behavior and observances,
the skilled say he is one of ignoble nature,

since on his own accord he proclaims himself. (3)

783. But when a peaceful bhikkhu, one inwardly
quenched,

does not boast of his good behavior by saying, “I am
thus,”

the skilled say he is one of noble nature

who has no swellings anywhere in the world. (4) [154]

784. One who has formulated impure teachings,
put them together and advanced them,

becomes attached to the benefit he sees for himself,
to that peace dependent on the unstable. (5)
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785. Attachments to views are not easily overcome;

having decided among teachings, one tightly grasps [a
view].

Therefore, among those bases of attachment,

a person rejects and takes up a teaching. (6)

786. One who is cleansed formulates no view

anywhere in the world about various states of existence.

Having abandoned hypocrisy and conceit, through what

would the cleansed one go [astray]"”* when he is
uninvolved? (7)

787. One involved is embroiled in disputes about
teachings;

but how, about what, could one dispute with one
uninvolved?

Nothing is taken up or rejected by him;

he has shaken off all views right here. (8)

4 Tae OcTAD ON THE PURE (SUDDHATTHAKA SUTTA)

788. “I see the pure, the supreme health;

a person achieves full purity through what is seen.”

Directly knowing thus,** having known “[It is] supreme,”

“I contemplate the pure,” one falls back on knowledge.
(1) [155]

789.If a person gains purity by the seen,

or if one abandons suffering by knowledge,

then one with acquisitions is purified by another;
the view proclaims him as one who asserts thus. (2)

790. A brahmin does not speak of purity by another,
by the seen and the heard,

by good behavior and observances, by the sensed.
Untainted by merit and by evil, he has discarded

what was taken up without creating anything here. (3)

791. Having abandoned the former, attached to another,
carried along by impulse, they do not cross the tie.
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They grab hold and let go, like a monkey
grasping and letting go of a branch. (4)

792. Having undertaken observances by himself,

a person goes up and down, attached to perception.

But having realized the Dhamma with knowledge,*

the wise one, broad in wisdom, does not go up and
down. (5)

793. One who is remote from all phenomena,

from whatever is seen, heard, or sensed—

how could anyone here in the world categorize him,
that seer behaving openly? (6)

794. They do not construct, they have no preferences,
they do not assert: “[This is] ultimate purity.” [156]
Having loosened the knot of grasping that had been tied,
they do not form desires for anything in the world. (7)

795. For a brahmin who has transcended the boundary,
who has known and seen, nothing is tightly grasped.
Not excited by lust or attached to dispassion,

he does not grasp anything here as supreme. (8)

5 THE OcTAD ON THE SUPREME (PARAMATTHAKA SUTTA)

796. Settling [on his own] as supreme among views,
whatever a person esteems as best in the world,

[in comparison] he says all others are “inferior”:
therefore he has not transcended disputes. (1)

797. Whatever benefit one sees for oneself
in the seen, the heard, the sensed,

or in good behavior and observances,
having grasped hold of that alone,

one regards all else as inferior. (2)

798. The skilled speak of that as a knot
when one is attached and regards others as inferior.
Therefore a bhikkhu should not be attached to the seen,
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to the heard or sensed, or to good behavior and obser-
vances. (3) [157]

799. Nor should one construct any view in the world

by means of knowledge or good behavior and
observances.

One should not take oneself as “equal”

or think of oneself as “inferior” or “superior.” (4)

800. Having abandoned what is taken up, not clinging,
one does not create a dependency even on knowledge.
Not taking sides among those who are divided,

one does not fall back on any view at all. (5)

801. For one who has no wish here for either end,
for various states of existence here or beyond,
there are no places of residence at all

grasped after deciding among teachings. (6)

802. Not even a subtle notion is formulated by him
about what is seen, heard, or sensed here.

How could anyone here in the world categorize him,
that brahmin who does not cling to any view? (7)

803. They do not construct, they have no preferences;
even the teachings are not embraced by them. [158]

A brahmin cannot be led by good behavior and observances;
the impartial one, gone beyond, does not fall back. (8)

6 OLD AGE (JARA SUTTA)

804. Short, alas, is this life;

one even dies before a hundred years.
Even if one lives longer,

one still dies because of old age. (1)

805. People sorrow over things taken as “mine,”
for there are no permanent possessions.

Having seen that there is separation,

one should not live the home life. (2)
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806. Whatever a person conceives thus, “This is mine,”
that too is abandoned at death.

Having understood this, a wise one, my follower,
should not incline to take things as “mine.” (3)

807. Just as, on awakening, a person does not see
whatever was encountered in a dream, [159]

so too one does not see a beloved person

who has died and passed away. (4)

808. Although those people were seen and heard,
and were known by such and such a name,

when a person has passed away,

the name alone remains to be uttered. (5)

809. Those who are greedy for personal assets

do not escape sorrow, lamentation, and miserliness.
Therefore the munis, seers of security,

wandered having abandoned possessions. (6)

810. When a bhikkhu lives withdrawn,
resorting to a secluded seat,

they say it is appropriate for him

not to show himself in a fixed dwelling. (7)

811. The muni is not dependent on anything;

he takes nothing as pleasing, nothing as displeasing.
Lamentation and miserliness do not stick to him

as water does not stick to a leaf. (8)

812. Just as a water drop does not stick to a lotus leaf,
or water to the lotus flower,

so the muni does not cling to anything

among the seen, heard, or sensed. (9) [160]

813. One cleansed does not thereby conceive

things seen, heard, or sensed.

He does not wish for purification by another,

for he becomes neither passionate nor dispassionate. (10)
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7 Tissa METTEYYA (T1SSAMETTEYYA SUTTA)

814. “For one who indulges in sexual intercourse,”
(said the Venerable Tissa Metteyya),

“tell me, dear sir, of the distress.

Having heard your teaching,

we will train in seclusion.” (1)

815. “When one indulges in sexual intercourse,
(Metteyya,” the Blessed One said),

“even the teaching itself is forgotten,

and he practices wrongly:

this is ignoble in him. (2)

816. “One who previously lived alone

but then resorts to sexual intercourse

is like a vehicle that has gone astray:

in the world they call him a low worldling. (3)

817. “Whatever fame and acclaim he previously enjoyed,
these fall away from him.

Having seen this, one should train

to abandon sexual intercourse. (4)

818. “Oppressed by his thoughts,

he broods like a poor wretch.

Having heard the reprimand of others,
one such as this is humiliated. (5)

819. “Then he prepares weapons [of defense]
when reproached by the words of others.
This is a great thicket for him,

that he sinks into false speech. (6)

820. “He was known as a wise man

when resolved on living alone,

but when he engaged in sexual intercourse,
like a dullard he is afflicted. (7) [161]

821. “Having known this danger
here in the before and after,
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a muni should resolutely live alone;
he should not resort to sexual intercourse. (8)

822. “One should train just in seclusion;

this is supreme among the noble ones.

One should not conceive oneself best because of this:
then one is indeed close to nibbana. (9)

823. “When the muni lives void,
indifferent to sensual pleasures,

people tied to sensual pleasures envy him
as one who has crossed the flood.” (10)

8 PastGrA (PAsTORA SuTTA)

824. “"Here alone is purity,” they declare;

they say there is no purification in other teachings.
Declaring whatever they depend on to be excellent,
many are entrenched in separate truths. (1)

825. “Desiring debate, having plunged into the assembly,
in pairs they accuse one another of being a fool.

Those of different convictions assert their argument,
desiring praise, claiming to be skilled. (2)

826. “Keen on speaking in the midst of the assembly,

wishing for praise, he becomes anxious.

If his assertion is rejected, he feels humiliated.

Upset by blame, he seeks a flaw [in his opponent]. (3)
[162]

827. “If they say his assertion is defective,
and the judges consider it rejected,

the loser laments and sorrows,

he moans: ‘He surpassed me.” (4)

828. “These disputes have arisen among ascetics;

in relation to them, one becomes elated and dejected.
Having seen this, too, one should desist from arguments,
for there is no other benefit than praise and gain. (5)
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829. “If, however, he is praised there,

having declared his doctrine in the midst of the assembly,
he is thrilled by this and swells with pride,

having obtained the benefit that accords with his wish. (6)

830. “Though his pride is the ground of distress,
he yet speaks from conceit and arrogance.
Having seen this, too, one should not dispute;
for the skilled say this does not bring purity. (7)

831. “Just as a hero, nourished on the king’s food,
comes thundering, desiring an opponent,

rush off in his direction, Stra;"”

already in the past, there was no scope for a fight. (8)

832. “When they grasp a view and argue,
and assert, ‘This alone is true,” [163]

tell them: “When a debate has arisen
there is no opponent for you here.” (9)

833. “But among those who live remote,
who do not oppose a view with other views,
what will you obtain, Pastira, from those
who grasp nothing here as supreme? (10)

834. “But now you have come brooding,
devising speculative views in your mind.
You have confronted one who is cleansed:
indeed, you won’t be able to succeed.” (11)

9 MAGanDIYA (MAGANDIYA SUTTA)

835. “Having seen Tanha, Arati, and Raga,

I did not have any desire for sexual intercourse,

so why [should I desire] this, full of urine and feces?

I would not wish to touch her even with my foot.” (1)
[164]

836. “If you do not wish a gem such as this,
a woman desired by many rulers of men,
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what kind of view, behavior, observances, lifestyle,
existence, and rebirth do you assert?” (2)

837. “Having decided among teachings,
(Magandiya,” said the Blessed One),

“it does not occur to one, ‘I assert this,”

[about a view] tightly grasped.

But seeing into views, not grasping any of them,

investigating, I saw the peace within.” (3)

838. “Indeed, muni, you speak without grasping

those judgments that have been formulated,”
(said Magandiya).

“As to that matter called ‘the peace within,’

how is it proclaimed by the wise?” (4)

839. “Not by view, nor by learning, nor by knowledge,
(Magandiya,” said the Blessed One),

“nor do I speak of purity through good behavior and
observances;

but neither without view, without learning, without
knowledge,

without good behavior, without observances—not in
that way.

But having relinquished these, not grasping any of them,

peaceful, not dependent, one should not hanker for
existence.” (5)

840. “If indeed it is not by view, by learning, nor by
knowledge,” (said Magandiya),

“nor by good behavior and observances, that one speaks
of purity; [165]

nor without view, without learning, without knowledge,

without good behavior and observances—not in that way,

I think this is an utterly confused teaching;

some fall back on purity by means of view.” (6)

841. “Asking repeatedly while dependent on a view,
(Magandiya,” said the Blessed One),
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“you have become baffled over things tightly grasped.
But from this you have not gained even an inkling;
hence you consider it utterly confused. (7)

842. “One who thinks himself equal, superior, or inferior
might engage in disputes because of this.

Not shaking among these three discriminations,

he does not think ‘equal, superior.” (8)

843. “Why would that brahmin assert, ‘It’s true,’
or with whom would he dispute, ‘It’s false’?
When for him there is no ‘equal” and ‘unequal,’
with whom would he engage in debate? (9)

844. “Having left home to roam without abode,

in the village the muni is intimate with none.

Void of sensual pleasures, without preferences,

he would not engage in contentious talk with people. (10)

845. “When he wanders detached from things in the
world,

the naga would not grasp and assert them. [166]

As a thorny-stalked lotus, born in the water,"”

is untainted by water and mud,

just so the muni, a proponent of peace, free of greed,

is untainted by sensual pleasures and the world. (11)

846. “Because of a view™ or an opinion

a Veda-master does not become conceited,
for he does not identify with them.

Not led by kamma or by what is heard,

he is not drawn to any abodes. (12)

847. “For one detached from perception there are no
knots;

for one liberated by wisdom there are no delusions.

But those who have grasped perceptions and views

wander in the world creating friction.” (13)
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10 BerOoRE THE BREAKUP (PURABHEDA SUTTA)

848. “How does he see, how does he behave,
the one who is said to be “peaceful’?

When asked by me, O Gotama,

describe the supreme person.” (1)

849. “Devoid of craving before the breakup,”
(said the Blessed One),

“not dependent on the past,

not to be reckoned in the middle,

for him there are no preferences. (2) [167]

850. “He is without anger, unafraid,

not boastful, not regretful,

of speaking with reflection, not restless:
he is truly a muni controlled in speech. (3)

851. “He is without attachment to the future;
he does not sorrow over the past.

As a seer of seclusion in the midst of contacts,
he is not led astray among views. (4)

852. “Withdrawn, not a schemer,
without longing, not miserly,
courteous, not [morally] repulsive,
not intent on slander. (5)

853. “Not swept up by enjoyments,

and not swollen with arrogance;

gentle, gifted with ingenuity,

not credulous, not growing dispassionate. (6)

854. “He does not train from a desire for gain,
nor is he irritated over lack of gain.

Not hostile, because of craving

he does not hanker after tastes. (7)

855. “Equanimous, ever mindful,
in the world he does not conceive himself
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to be equal, or superior, or inferior:
for him there are no swellings. (8)

856. “He has no dependencies—

having known the Dhamma, he is independent.
No craving is found in him

for existence or nonexistence. (9)

857. “I call him “peaceful’

who is indifferent to sensual pleasures.
In him no knots are found;

he has crossed over attachment. (10)

858. “He has no sons or cattle,

nor does he possess fields or land. [168]
In him there is nothing to be found

as either taken up or rejected. (11)

859. “That by which they might speak of him—
worldlings as well as ascetics and brahmins—
is not esteemed by him;

therefore he is not stirred up by words. (12)

860. “Devoid of greed, without miserliness,
the muni does not speak [of himself]

as among superiors, or equals, or inferiors.
Not given to mental construction,

he does not enter upon mental constructs. (13)

861. “One who takes nothing in the world as his own,
and who does not sorrow over what is absent,

who does not enter upon things:

he is truly said to be ‘peaceful.”” (14)

11 QuarreLs AND Disputes (KALAHAVIVADA SUTTA)

862. “From where do quarrels and disputes arise,
lamentation, sorrow, and miserliness?

From where do conceit and arrogance arise
along with slander? Please tell me this.” (1)
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863. “Quarrels and disputes arise from what is pleasing,
as do lamentation, sorrow, and miserliness,

conceit and arrogance along with slander.

Quarrels and disputes are connected with miserliness,
and slanders occur when disputes arise.”*” (2) [169]

864. “From what do pleasing things in the world
originate,

and those states of greed that spread through the
world?

From what do longing and fulfillment originate,

which a person has about the future?” (3)

865. “Pleasing things in the world originate from
desire,

as do those states of greed that spread through the
world.

From this originate the longing and fulfillment

that a person has about the future.” (4)

866. “From what in the world does desire originate?
And from what do judgments too arise,

and anger, false speech, and perplexity,

and those [other] things the Ascetic has mentioned?” (5)

867. “Desire originates based on what they say

is ‘pleasant” or ‘unpleasant’” in the world.

Having seen the vanishing and coming-to-be of forms,
a person forms a judgment in the world. (6)

868. “Anger, false speech, and perplexity:

these things, too, arise when that dyad exists.

One perplexed should train on the path of knowledge;
having known, the Ascetic stated these things.” (7)

869. “From what do the pleasant and unpleasant
originate?

When what does not exist do these not come to be?

As to this matter of vanishing and coming-to-be,

tell me from what it originates.” (8)
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870. “The pleasant and unpleasant originate from
contact;

when contact does not exist, these do not come to be.
[170]

As to this matter of vanishing and coming-to-be,

I tell you that it originates from this.” (9)

871. “From what in the world does contact originate?

From what do possessions too arise?

When what does not exist is there no taking as ‘mine’?

When what has vanished do contacts not touch one?”
(10)

872. “Contacts™ are dependent upon name and form;
possessions are based on desire.
When desire does not exist,”” there is no taking as
‘mine.’
When form has vanished, contacts do not touch one.” (11)

873. “How must one attain for form to vanish?

How do pleasure and pain also vanish?

Please tell me this, how they vanish.

We would like to know that—such is my thought.” (12)

874. “Not percipient through perception,

not percipient through disturbed perception,

not altogether without perception,

not percipient of what has vanished:

form vanishes for one who has so attained,

for concepts due to proliferation are based
on perception.” (13)

875. “You explained to us whatever we asked you.

Let us now ask something else: please tell me this. [171]
Do some wise men here say that at this point

this is the foremost purity of the spirit,

or do they speak of it as different from this?”** (14)

876. “Some wise men here say that at this point
this is the foremost purity of the spirit.
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But™ some among them, claiming to be skilled,
speak of an attainment without residue remaining.
(15)

877. “Having known these to be ‘“dependent,’

and having known the dependencies, the muni, the
investigator,

having known, liberated, does not enter disputes;

the wise one does not come upon various states of
existence.” (16)

12 THE SMALLER DiscOURSE ON DEPLOYMENT
(COLAVIYOHA SUTTA)

878. “Settled each in his own view,

contending, the skilled make diverse assertions:
‘One who knows this has understood the Dhamma;
rejecting this, one is not consummate.” (1)

879. “Having contended thus, they dispute
and say: “The opponent is a fool, unskilled.”
Which assertion among these is truthful,
for they all claim to be skilled?” (2) [172]

880. “If one who does not affirm the opponent’s
doctrine

is thereby a fool, a brute,*” deficient in wisdom,

all indeed are fools, utterly deficient in wisdom:

for all these are settled in their views. (3)

881. “But if by their own view they are cleansed,**
pure in wisdom, skilled, intelligent,

there is none among them defective in wisdom,
for their views are similarly taken up. (4)

882. “I do not say, ‘This is correct,’

as the fools in pairs say to one another.

They all take their own view to be true;
therefore they consider the opponent a fool.” (5)
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883. “That which some say is ‘true, correct,’
others say is ‘hollow, false.”

Having contended thus, they dispute.

Why don’t ascetics speak in unison?” (6)

884. “Truth, indeed, is one—there is no second;

a person who understands this would not dispute.*”
These proclaim their own diverse truths;

therefore ascetics do not speak in unison.” (7) [173]

885. “But why do they assert diverse truths,
those proponents who claim to be skilled?
Are those truths actually many and diverse,
or do they follow a line of reasoning?” (8)

886. “Truths surely are not many and diverse,

except by [mistakenly] perceiving permanent things in
the world.

But having formulated reasoning about views,

they assert the dyad ‘true’ and ‘false.” (9)

887. “The seen, heard, good behavior and observances,
the sensed—dependent on these, he shows disdain.
Based on a judgment, derisive,

he says: “The opponent is a fool, unskilled.” (10)

888. “As he considers the opponent a fool,

on the same ground he describes himself as ‘skilled.’
Of his own accord, claiming himself skilled,

he disdains the other, yet speaks in the same way.** (11)

889. “Inflated by that extremist view,

intoxicated with conceit, thinking himself perfect,

on his own accord he has mentally anointed himself,
for that view of his is taken up in such a manner. (12)

890. “If one is deficient because of the opponent’s word,
the opponent himself is similarly deficient in wisdom.
But if he is himself a master of knowledge, a wise man,
then there is no fool among ascetics. (13) [174]
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891. “Those who assert a teaching

different from this to be defective

have failed to reach purity:

thus the sectarians speak in separate ways,
for they are attached to their own views. (14)

892. “’Here only is purity” they assert;

they say there is no purification in other teachings.
Thus, too, the sectarians, separately entrenched,
firmly assert their own way there. (15)

893. “Asserting firmly his own way,

what opponent here could one consider a fool?

He himself would just provoke strife

by calling his opponent a fool of impure character. (16)

894. “Based on a judgment, taking himself as the
measure,

he enters upon further disputes in the world.

Having abandoned all judgments,

a person does not create strife in the world.” (17)

13 THE GREATER Di1SCOURSE ON DEPLOYMENT
(MAHAVIYOHA SUTTA)

895. “Those who are settled in views,

who dispute, saying, ‘This alone is truth”:
do all of them receive only blame,

or do some there also win praise?” (1) [175]

896. “This [praise] is slight, not sufficient for peace;
I say there are two fruits of disputes.

Having seen this too, one should not dispute,
seeing as security the stage of non-dispute. (2)

897. “Whatever commonplace opinions there are,

a wise person does not get involved in them.

Why would one uninvolved become involved

when he does not acquiesce in what is seen and heard? (3)
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898. “Those who take good behavior as supreme

speak of purity through self-control.

Having taken up an observance, they settle on it,

thinking: ‘Let’s train right here, then there would be
purity.”*”

Claiming to be skilled, they are led back into existence. (4)

899. “If he has fallen away from good behavior and
observances,

he trembles because he has failed in his action.

He longs and yearns for purity here,

like one on a journey who has lost his caravan. (5)

900. “But having abandoned all good behavior and
observances,

and these deeds, blameworthy and blameless, [176]

not yearning for either purity or impurity,

one should live detached, not grasping peace. (6)

901. “Dependent on austerity or scrupulousness,*”

or on what is seen, heard, or sensed,

running onward, they declare purity,

not rid of craving for various states of existence. (7)

902. “For one who yearns there are longings

and trembling too over things mentally formulated;

but for one here who has no passing away or rebirth,
why would he tremble and for what would he long?” (8)

903. “The teaching that some here say is supreme,
others say that the same is inferior.

Which assertion of theirs could be true

when they all claim to be skilled?” (9)

904. “They say their own teaching is complete,
but they say the other’s teaching is inferior.
Having quarreled thus, they go on disputing,
as they each say their own opinion is true. (10)

905. “If one is inferior when disparaged by an opponent,
no one would be distinguished among teachings.
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For they each say the other’s teaching is inferior,
while firmly advocating their own. (11) [177]

906. “And their veneration of their own teaching™
is done just as they praise their own ways.

All their assertions would be truthful,

since for them purity is exclusively their own. (12)

907. “For a brahmin there is no being led by others,

no selecting among teachings and grasping tightly.

Therefore he has overcome disputes,

since he does not regard another teaching as supreme.
(13)

908. “Saying, ‘I know, I see, it is just like this,’

some here fall back on purity through a view.

If one has seen, what good is this to himself?

Having gone too far, they assert purity by another. (14)

909. “Seeing, a person will see name-and-form;
having seen, it is just these that he will know.
Granted, let him see much or little,

the skillful say purity is not won in that way. (15)

910. “A dogmatist is not easily disciplined,”

one preferring a formulated view.

Claiming that the good is found in what he depends on,

as a proponent of purity, he saw things that way there.
(16)

911. “Having comprehended,”” a brahmin

does not take up mental constructs;

he is not a pursuer of views nor a kinsman of knowledge.
[178]

Having known the commonplace opinions,

he maintains equanimity while others grasp. (17)

912. “Having loosened the knots here in the world,
the muni does not take sides in arisen disputes.
He is peaceful among the restless, equanimous,
without grasping while others grasp. (18)
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913. “Having abandoned past influxes, not creating new
ones,

he does not go along with desire, nor is he a dogmatist.

Released from speculative views, the wise person,

free of self-reproach, is not tainted by the world. (19)

914. “He is remote from all phenomena,
from whatever is seen, heard, or sensed.
With his burden dropped, released,™

the muni, not given to mental construction,
does not desist, does not yearn”—

so said the Blessed One. (20) [179]

14 Quickry (TuvaTAkA SuTTA)

915. “I ask you, Kinsman of the Sun, great rishi,
about seclusion and the state of peace.

How having seen does a bhikkhu attain nibbana,
not clinging to anything in the world?” (1)

916. “By reflection, he should stop [the conceit] ‘I am,
the entire root of concepts due to proliferation,”
[the Blessed One said].
“Whatever cravings there may be internally,
he should always train mindfully for their removal. (2)

917. “Whatever one might know,

whether internally or externally,

one should not be obstinate on that account,
for that is not called quenching by the good. (3)

918. “Because of this one should not think oneself better,
nor should one consider oneself inferior or equal.

Being affected in various ways,

one should not persist in positioning oneself. (4)

919. “It is internally that he should achieve peace;

a bhikkhu should not seek peace through another.
For one who is at peace within himself,

there is nothing taken up, much less rejected. (5) [180]
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920. “Just as in the middle of the ocean

no wave arises, but the ocean remains steady,

so too he should be steady, without impulse;

a bhikkhu should not cause a swelling anywhere.” (6)

921. “The one with opened eyes declared

the Dhamma he witnessed, the removal of obstacles.
Speak about the practice, venerable one,

the Patimokkha and also concentration.” (7)

922. “One should not be restless with the eyes,

one should block the ears against village gossip.

One should not be greedy for tastes,

and one should not take anything in the world as
‘mine.” (8)

923. “When he is touched by a contact,

a bhikkhu should not lament anywhere.

He should not long for any state of existence,

nor should he tremble amid fearful conditions. (9)

924. “Having obtained food and drink,

things to eat or clothes to wear,

he should not hoard them,

nor be agitated if he does not obtain them. (10)

925. “He should be a meditator, not one with restless
feet;

he should refrain from regret; he should not be heedless.

A bhikkhu should dwell amid seats and beds

[in lodgings] where there is little noise. (11) [181]

926. “He should not overindulge in sleep;

he should be devoted to wakefulness, ardent.

He should abandon indolence, hypocrisy, laughing,
and playfulness,

sexual intercourse, and personal ornamentation. (12)

927. “He should not employ Atharva spells,
or interpret dreams, signs, or constellations.
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My follower would not decipher animal cries,
or practice healing or making women fertile. (13)

928. “A bhikkhu should not be shaken by blame,
nor should he be elated when praised.

He should dispel greed and miserliness,

as well as anger and slanderous speech. (14)

929. “A bhikkhu should not engage in buying and selling;
he should not do anything that incurs criticism.

He should not form intimacy in the village;

he should not address people from a desire for gain. (15)

930. “A bhikkhu should not be boastful,
and he should not utter insinuating speech.
He should not train himself in impudence;
he should not utter contentious talk. (16)

931. “He should not be led into false speech,

nor should he deliberately do anything deceptive. [182]
Because of his way of life, his wisdom,

or his good behavior and observances,

he should not despise another. (17)

932. “When provoked, having heard many words
from ascetics who speak profusely,

he should not respond to them harshly,

for the good do not retaliate. (18)

933. “Having understood this Dhamma, investigating,
a bhikkhu should always train mindfully.

Having known quenching as peace,

he should not be heedless in Gotama’s teaching. (19)

934. “For he is a conqueror who is himself unconquered;

he saw the Dhamma as a witness, not by hearsay.””

Therefore, heedful in that Blessed One’s teaching,

always honoring it, one should train in accordance with
it.” (20)
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15 ONE WHO Has Taken Upr THE Rop
(ATTADANDA SUTTA)

935. “Fear has arisen from one who has taken up the rod:
see the people engaged in strife.

I will tell you of my sense of urgency,

how I was stirred by a sense of urgency. (1) [183]

936. “Having seen the population trembling
like fish in a pool with little water,

having seen them hostile to one another,
fear came upon me. (2)

937. “The world was insubstantial all around;
all the directions were in turmoil.

Desiring an abode for myself,

I did not see [any place] unoccupied. (3)

938. “Having seen those hostile at the end,
discontent came upon me.

Then I saw the dart here,

hard to see, nestled in the heart. (4)

939. “When one is struck by that dart
one runs astray in all directions.
But having drawn out that dart,
one does not run, does not sink.”*® (5)

940. There the trainings are recited:*”

“Whatever bonds*® there are in the world,

one should not be intent on them.

Having entirely pierced through sensual pleasures,
one should train for one’s own nibbana. (6)

941. “One should be truthful, not impudent,
without hypocrisy, devoid of divisive speech.
Without anger, a muni should cross over

the evil of greed and miserliness. (7)


http://www.wisdompubs.org/support

316

The Suttanipata

942. “One should vanquish sleepiness, torpor, and
dullness;

one should not keep company with heedlessness.

A person whose mind is set on nibbana

should not persist in arrogance. (8) [184]

943. “One should not be led into false speech;
one should not engender affection for form.
One should fully understand conceit,

and one should refrain from rashness. (9)

944. “One should not delight in the old;

one should not form a liking for the new.

One should not sorrow over what is diminishing;
one should not be attached to an attraction. (10)

945. “I call greed the great flood,

I call longing the rapids,

the basis, compulsion,*”

the swamp of sensuality hard to overcome. (11)

946. “Not deviating from truth, a muni,
a brahmin, stands on high ground.
Having relinquished all,

he is indeed called peaceful. (12)

947. “One who truly is a knower, a Veda-master,
having known the Dhamma, is independent.
Living rightly in the world,

he does not long for anything here. (13)

948. “One here who has crossed over sensual pleasures,
the tie so hard to overcome in the world,

who has cut off the stream, without bonds,

does not sorrow, does not hope. (14)

949. “Dry up what pertains to the past;
let there be nothing afterward.

If you do not grasp in the middle,

you will live in peace. (15)
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950. “One who does not claim as ‘mine’
anything at all here in name-and-form,

who does not sorrow over what is nonexistent,
truly does not lose out in the world. (16)

951. “One for whom nothing is taken

as ‘this is mine” or ‘[this belongs] to others,’

not finding anything to be taken as ‘mine,’

does not sorrow, thinking: ‘It is not mine.” (17) [185]

952. “Not bitter, not greedy,

without impulse, everywhere the same—
when asked about one who is unshakable,
I call that the benefit. (18)

953. “For one without impulse, who understands,
there is no activation at all.>*®

Abstaining from instigation,

he sees security everywhere. (19)

954. “The muni does not speak of himself
as among equals, inferiors, or superiors.
Peaceful, without miserliness,

he does not take, does not reject”—

so said the Blessed One. (20)

16 SARIPUTTA (SARIPUTTA SUTTA)

955. “I have never before seen,”
(said the Venerable Sariputta),
“nor have I ever heard it from anyone—
a teacher of such lovely speech,
leader of a group, who has come from Tusita, (1)

956. “as the One with Vision is seen
in the world together with its devas.
Having dispelled all darkness,
alone, he achieved delight. (2) [186]
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957. “To the Buddha, unattached, impartial,

not a schemer, one who has come as leader of a group,
I have come in need with a question

on behalf of the many here who are bound. (3)

958. “When a bhikkhu is repulsed

and resorts to a solitary seat,

to the foot of a tree or a charnel ground,
or [to a seat] in mountain caves, (4)

959. “to various sorts of lodgings,

how many fearful things are there

because of which a bhikkhu should not tremble
in a lodging with little noise? (5)

960. “How many obstacles in the world
confront one going to the untraveled region,™
[obstacles] that a bhikkhu must overcome
when living in a remote lodging? (6)

961. “What ways of speech should he adopt?
On what resorts here should he rely?

What should be the good behavior and observances
of a bhikkhu who is resolute? (7)

962. “Having taken up what training,
dwelling unified, judicious, mindful,
should he blow away his own stains

as a smith [removes the flaws] of silver?” (8)

963. “As one who understands I will tell you
in accordance with the Dhamma,

(Sariputta,” said the Blessed One),
“what is comfortable for one who is repulsed,
if, wishing for enlightenment,
he resorts to a solitary lodging. (9)

964. “A wise one, a mindful bhikkhu of bounded
conduct,
should not be afraid of five perils:


http://www.wisdompubs.org/support

IV The Chapter of Octads 319

gadflies and other flies, creeping serpents,
encounters with people, four-footed animals, (10) [187]

965. “nor should he fear followers of other teachings,
even when he sees the many fears they pose.

One seeking the good should conquer

any other obstacles [he encounters]. (11)

966. “Afflicted by illness and hunger,

he should endure cold and excessive heat.

The homeless one, affected by these in many ways,
should remain firm, exerting energy. (12)

967. “He should not commit theft or speak falsely;

he should suffuse the frail and firm with loving-kindness.
If he should recognize any blemish of the mind,

he should dispel it as ‘a faction of the Dark One.” (13)

968. “He should not come under the control of anger and
arrogance,

but should dig them up by their root too.

Then, withstanding the pleasing and displeasing,

he should conquer them as well. (14)

969. “Giving precedence to wisdom, rejoicing in the
good,

he should suppress those obstacles.

He should vanquish discontent with remote lodgings;

he should vanquish the four factors of lamentation. (15)

970. ““What will I eat? Where will I eat?

Alas, I slept badly! Where will I sleep?”:

one in training, wandering without abode,

should remove these thoughts of lamentation. (16) [188]

971. “Having obtained a meal and clothing in time,

he should know moderation for the sake of contentment
here.

Guarded in these things,” wandering restrained in the
village,
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even when provoked, he should not utter harsh
speech. (17)

972. “His eyes should be downcast;

he should not have restless feet;

intent on jhana, he should be wakeful.

Inwardly concentrated, based on equanimity,

he should cut off regret and inclination to thought. (18)

973. “If reproached with words, a mindful one should
welcome them;

he should break through a barren heart toward fellow
monastics.

He should utter wholesome speech, but not to excess;

he should not intend [speech] that people might blame.
(19)

974. “Further, there are five kinds of dust in the world,
for the removal of which a mindful one should train.
One should vanquish lust for forms and sounds,

for tastes, odors, and tactile objects. (20)

975. “A bhikkhu who is mindful, well liberated in mind,
should remove desire for these things. [189]

At the proper time rightly investigating the Dhamma,
unified, he should destroy darkness”—

so said the Blessed One. (21)
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to the Beyond

Parayanavagga

[190] INTRODUCTORY VERSES?*

976. Desiring the state of nothingness,

a brahmin master of the hymns

went from the delightful city of the Kosalans
to a region in the south. (1)

977. In the domain of Assaka,

in the neighborhood of Alaka,

he lived on the bank of the Godhavari River
by means of gleaning and fruit. (2)

978. Situated nearby

there was a large village.

With the revenue that arose from it,
he held a grand sacrifice. (3)

979. Having completed the grand sacrifice,
he again entered the hermitage.

When he had re-entered,

another brahmin arrived. (4)

980. He had calloused feet, he was thirsty;

he had dirty teeth and a dusty head.

Having approached [his host],

[the visitor] asked for five hundred [coins]. (5)

321
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981. Having beheld him,

Bavari** invited him to a seat.

He asked about his happiness and health,
and spoke this statement: (6)

982. “Whatever wealth I had to give away,

I have disposed of it all.

Believe me, brahmin:

I do not have five hundred [coins].” (7) [191]

983. “When I am making this request,

if you do not present it to me,

on the seventh day from now

may your head split into seven parts.” (8)

984. Having put on a performance,
that charlatan uttered a fearsome curse.
Having heard his statement,

Bavari was despondent. (9)

985. Not eating, he became emaciated,
stricken by the dart of sorrow.

Then, in such a state of mind,

he did not delight in meditation. (10)

986. Having seen him terrified and despondent,
a deity who desired his good

approached Bavari

and uttered this statement: (11)

987. “That charlatan who desires wealth
does not understand the head.

He has no knowledge at all

about the head or head-splitting.” (12)

988. “If you know, worthy one,

please inform me when you are asked
about the head and head-splitting:

let us hear that word of yours.” (13)
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989. “I too do not know this matter;

I have no knowledge at all of this.

For the head and head-splitting:

this is what the conquerors have seen.” (14)

990. “Then, on this circle of the earth,
who knows about the head

and head-splitting?

Tell me this, O deity!” (15) [192]

991. “Earlier already the world-leader,
a descendent of King Okkaka,

a Sakyan son, the maker of light, (16)
went forth from Kapilavatthu.

992. “He, brahmin, is the Enlightened One

who has gone beyond all phenomena,

who has attained all superknowledge and power,
the one with vision into all phenomena.
Having attained the destruction of all kamma,
he is liberated in the extinction of acquisitions. (17)

225

993. “The Buddha, the Blessed One in the world,
the One with Vision, teaches the Dhamma.

Go to him and ask him your question:

he will explain that matter to you.” (18)

994. Having heard the word
“Enlightened One,” Bavari was elated.
His sorrow diminished,

and he gained abundant rapture. (19)

995. Delighted, elated, exhilarated,

Bavari asked that deity:

“In what village or town, or in what country,
does the World Protector dwell,

where we might go and pay homage*

to the Enlightened One, the best of bipeds?” (20)
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996. “The conqueror is in Savatthi, in the realm of Kosala;

[there dwells] the one of abundant wisdom, of excellent
vast intelligence.

That Sakyan son, unrivaled, free of influxes, bull of men,

is one who understands head-splitting.” (21)

997. He then addressed his pupils,
brahmins who had mastered the hymns:
“Come, brahmin students, I will speak.
Listen to this word of mine. (22) [193]

998. “Now there has arisen in the world
one famed as ‘the Enlightened One,
one whose manifestation in the world
is rarely encountered.

Go quickly to Savatthi

and see the best of bipeds.” (23)

999. “When we see him, brahmin,

how might we know that he is the Buddha?
Since we do not know, tell us

how we might recognize him.” (24)

1000. “The characteristics of a great man
have come down in the hymns.
Thirty-two such marks are explained
complete in their sequence. (25)

1001. “For one whose body has these
characteristics of a great man,

there are only two destinations;

for a third does not exist. (26)

1002. “If he dwells at home,

having conquered this earth
without violence, without a weapon,
he rules over it righteously. (27)

1003. “But if he should go forth
from home to homelessness,
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he becomes a buddha with coverings removed,
an unsurpassed arahant. (28)

1004. “Ask him solely with your mind
about [my] birth, clan, characteristics,
hymns, and pupils, and ask further
about the head and head-splitting. (29)

1005. “If he is a buddha,

one of unobstructed vision,

he will reply verbally

to the questions asked by the mind.” (30)

1006. Having heard the word of Bavari,
his sixteen brahmin pupils—

Ajita, Tissa Metteyya,

Punnaka, and Mettag, (31) [194]

1007. Dhotaka and Upasiva,
Nanda and Hemaka,

the pair Todeyya and Kappa,
and the wise Jatukanni, (32)

1008. Bhadravudha and Udaya,
and the brahmin Posala,

the intelligent Mogharaja,

and the great rishi Pingiya— (33)

1009. all leaders of their own groups,

famed throughout the whole world,
meditators who delighted in the jhanas,

who had formed past habitual formations, (34)

1010. paid homage to Bavari,

and having circumambulated him,
all with matted locks, wearing hides,
they set out toward the north— (35)

1011. to Patitthana of Alaka,
then to the former Mahissat],
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to Ujjent and Gonaddha,
Vedisa, and Vanasa, (36)

1012. to Kosambi and Saketa,
the supreme city Savatthi,
Setavya and Kapilavatthu,
and the city Kusinara, (37)

1013. on to Pava and Bhoga city,

to Vesali, to the Magadhan city [Rajagaha],
and to the Pasanaka Cetiya,

delightful and charming. (38) [195]

1014. As a thirsty person [seeks] cool water,
as a merchant [seeks] great profit,

or one oppressed by heat [seeks] shade,
they hastily climbed the mountain. (39)

1015. On that occasion the Blessed One

in front of the Sangha of bhikkhus

was teaching the Dhamma to the bhikkhus
like a lion that roars in the woods. (40)

1016. Ajita saw the Buddha,

like the glorious sun with a hundred rays,””
like the moon on the fifteenth [of the fortnight]
when it has arrived at fullness. (41)

1017. Then, having seen his body

and his features complete,

he stood to one side, thrilled,

and asked the questions mentally: (42)

1018. “Speak with reference to his birth;

tell his clan and characteristics;

tell his perfection in the hymns.

How many pupils does the brahmin teach?” (43)

1019. “His age is a hundred and twenty years,
and by clan he is a Bavari;
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there are three characteristics on his body;
he is a master of the Three Vedas, (44)

1020. “of the characteristics and histories,

along with the lexicon and rules of ritual.

He teaches five hundred pupils;

he has reached perfection in his own teaching.” (45) [196]

1021. “O supreme man, reveal in detail
the characteristics of Bavari.

O you who have cut off craving,

do not let doubt remain in us!” (46)

1022. “He can cover his face with his tongue;
he has a tuft of hair between his eyebrows;
his male organ is enclosed in a sheath:

know thus, brahmin student.” (47)

1023. Having heard the questions answered
without having heard anything being asked,
exhilarated, making salutations,

all the people wondered: (48)

1024. “Was it a deva or Brahma,

or even Indra, the husband of Suja,

who asked those questions with the mind?
To whom did he reply?” (49)

1025. “Bavari asks about the head
and the splitting of the head.
Explain this, Blessed One!
Remove our doubt, O rishi!” (50)

1026. “Know ignorance to be ‘the head’;
clear knowledge is ‘head-splitting’
when conjoined with faith, mindfulness,
concentration, desire, and energy.” (51)

1027. Thereupon the brahmin student,
uplifted by great exhilaration,
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arranged his cloak over one shoulder
and fell with his head at the Buddha’s feet. (52)

1028. “The brahmin Bavari, dear sir,

together with his pupils,

exultant in mind, joyful,

worships your feet, One with Vision.” (53) [197]

1029. “May the brahmin Bavari be happy,
together with his pupils.

May you too be happy!

May you live long, brahmin student! (54)

1030. “Whatever doubt Bavari has,
and you, or all the others—

you are given permission, so ask
whatever you wish in your mind.” (55)

1031. Given permission by the Buddha,
Ajita sat down, and making salutation,
he there asked the Tathagata

the very first question. (56)

1 Tue QUESTIONS OF AJITA (AJITAMANAVAPUCCHA )?®

1032. “By what is the world shrouded?”
(said the Venerable Ajita).

“Why does it not shine?

What do you say is its adhesive?

What is its great peril?” (1)

1033. “The world is shrouded by ignorance,
(Ajita,” said the Blessed One).
“It does not shine because of avarice and heedlessness.
I say that hankering is its adhesive.
Suffering is its great peril.” (2) [198]

1034. “Everywhere the streams are flowing,”
(said the Venerable Ajita).
“What is the barrier against the streams?
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Speak of the restraint of the streams:
by what are the streams closed off?” (3)

1035. “Whatever streams there are in the world,

(Ajita,” said the Blessed One),
“mindfulness is the barrier against them.
I speak of this as restraint of the streams.
They are closed off by wisdom.” (4)

1036. “Wisdom and mindfulness,”
(said the Venerable Ajita),

“and name-and-form, dear sir—

when asked by me please declare:

where does this come to an end?” (5)

1037. “As to this question that you ask,
I will tell you, Ajita,

where name and also form

come to an end without remainder:

it is by the cessation of consciousness
that this here comes to an end.” (6)

1038. “Those who have comprehended the Dhamma,

and the diverse trainees here:
when asked by me about their conduct,
let the judicious one declare it, dear sir.” (7)

1039. “One should not be greedy for sensual pleasures;

one should be untarnished in mind.
Skillful in regard to all phenomena,
a bhikkhu should wander mindfully.” (8) [199]

2 THE QUEsTIONS OF Tissa METTEYYA
(T1SSAMETTEYYAMANAVAPUCCHA)

1040. “Who here is contented in the world?”
(said the Venerable Tissa Metteyya).

“For whom is there no agitation?

Who, having directly known both ends,

by reflection does not get stuck in the middle?
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Whom do you call a great man?
Who here has transcended the seamstress?” (1)

1041. “One leading the spiritual life among sensual plea-
sures, (Metteyya,” said the Blessed One),

“one without craving, always mindful,

a bhikkhu who is quenched, having comprehended:

for him there is no agitation. (2)

1042. “Having directly known both ends,

by reflection one does not get stuck in the middle.
I call him a great man:

he has here transcended the seamstress.” (3)

3 Tuae QUEsTIONS OF PUNNAKA
(PUNNAKAMANAVAPUCCHA)

1043. “To the one without impulse, seer of the root,”
(said the Venerable Punnaka),

“I have come in need with a question: [200]

On what ground have many rishis, men, khattiyas, and
brahmins

here in the world performed sacrifice to the deities?*”

I ask you, Blessed One: please declare this to me.” (1)

1044. “These many rishis, men, khattiyas, and brahmins,
(Punnaka,” said the Blessed One),

“who here in the world have performed sacrifice to the
deities,

did so, Punnaka, yearning for a state of being.

Bound to old age, they performed sacrifices.” (2)

1045. “These many rishis, men, khattiyas, and brahmins,”
(said the Venerable Punnaka),

“who here in the world, heedful on the path of sacrifice,

performed sacrifices to the deities:

did they cross over birth and old age, dear sir?

I ask you, Blessed One: please declare this to me.” (3)
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1046. “They yearn, extol, hanker, offer up,
(Punnaka,” said the Blessed One).
“They hanker for sensual pleasures because of gain.
Intent on sacrifice, excited by lust for existence,
they did not cross over birth and old age, I say.”
(4) [201]

1047. “If, dear sir, those intent on sacrifice,”
(said the Venerable Punnaka),
“by their sacrifices did not cross over birth and old age,
then who here in the world of devas and humans
has crossed over birth and old age, dear sir?
I ask you, Blessed One: please declare this for me.” (5)

1048. “Having comprehended the far and near in the
world, (Punnaka,” said the Blessed One),

“one without agitation anywhere in the world,

peaceful, fumeless, untroubled, wishless,

has crossed over birth and old age, I say.” (6)

4 THE QUESTIONS OF METTAGU
(METTAGUMANAVAPUCCHA)

1049. “I ask you a question, Blessed One, please tell me
this,” (said the Venerable Mettagi).

“I consider you a Veda-master, one inwardly developed.

From where have these sufferings arisen

in their many forms in the world?” (1) [202]

1050. “You have asked me about the origin of suffering,
(Mettagii,” said the Blessed One).

“As one who understands, I will tell you this.

Sufferings in their many forms in the world

originate based on acquisition.” (2)

1051. “The ignorant dullard who creates acquisition
encounters suffering again and again.
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Therefore, understanding,” one should not create
acquisition,
contemplating it as the genesis and origin of suffering.”

(3)

1052. “You have told us what we asked.

Let me ask you another—please speak on this.
How do the wise cross over the flood,

over birth and old age, sorrow and lamenting?
Explain this to me clearly, muni,

for this Dhamma has been understood by you.” (4)

1053. “I will proclaim this Dhamma to you,
(Mettagti,” said the Blessed One),

“seen in this very life, no matter of hearsay,

having understood which, living mindfully,

one can cross over attachment to the world.” (5)

1054. “And I delight, great rishi,

in that supreme Dhamma,

having understood which, living mindfully,
one can cross over attachment to the world.” (6)

1055. “Whatever you comprehend,

(Mettagti,” said the Blessed One),
“above, below, and across in the middle, [203]
having dispelled delight and attachment to these,
consciousness would not persist in existence. (7)

1056. “A bhikkhu so dwelling, mindful, heedful,
having given up taking things as ‘mine,

right here such a wise one might abandon suffering:
birth and old age, sorrow and lamenting.” (8)

1057. “I delight in this word of the great rishi;

well procaimed, Gotama, is the state without
acquisitions.

Certainly the Blessed One has abandoned suffering,

for this Dhamma has been understood by you. (9)
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1058. “Surely they too can abandon suffering

whom you, muni, would constantly exhort.

Therefore, having met you, O naga, I pay homage:

perhaps the Blessed One would constantly exhort me.”
(10)

1059. “Whatever brahmin you may know to be a
Veda-master,

owning nothing, unattached to sensual pleasures and
existence,

he has certainly crossed this flood,

and crossed to the beyond, he is unbarren, rid of
doubt. (11)

1060. “And the wise man here, the Veda-master,

having loosened this tie to various states of existence,
[204]

rid of craving, untroubled, wishless,

has crossed over birth and old age, I say.” (12)

5 THE QUESTIONS OF DHOTAKA
(DHOTAKAMANAVAPUCCHA)

1061. “I ask you, Blessed One, speak to me of this,”
(said the Venerable Dhotaka).

“I long for your speech, great rishi:

having heard your utterance,

I shall train for my own nibbana.” (1)

1062. “In that case, apply ardor,
(Dhotaka,” said the Blessed One).
“Be judicious and mindful right here.
Having heard the utterance from me,
you should train for your own nibbana.” (2)

1063. “I see in the world of devas and human beings,
a brahmin owning nothing, traveling about.

Hence I pay homage to you, O universal eye!

Free me, Sakya, from perplexity.” (3)
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1064. “I will not be able to free anyone in the world,**
Dhotaka, who is still afflicted by perplexity.

But understanding the supreme Dhamma,

you will thereby cross this flood.” (4)

1065. “Taking compassion, instruct me, Brahma,

in the state of seclusion that I can understand. [205]
Just as space is totally unobstructed,

right here I would live, peaceful and unattached.” (5)

1066. “I will describe that peace for you,
(Dhotaka,” said the Blessed One),

“[seen] in this very life, no matter of hearsay,

having understood which, living mindfully,

one can cross over attachment to the world.” (6)

1067. “And I delight, great rishi,

in that supreme peace,

having understood which, living mindfully,
one can cross over attachment to the world.” (7)

1068. “Whatever you comprehend
(Dhotaka,” said the Blessed One),
“above, below, and across in the middle,
having understood this as ‘a tie” in the world,
do not create craving for various states of existence.” (8)

6 Tae QuEsTIONS OF UPASTvA
(UPASTVAMANAVAPUCCHA)

1069. “Alone, Sakya, unsupported,”
(said the Venerable Upasiva),
“I am not able to cross over the great flood.
Declare to me a basis, O universal eye,
supported by which I might cross over this flood.”** (1)

1070. “Contemplating nothingness, mindful,
(Upasiva,” said the Blessed One),
“supported by ‘there is not,” cross over the flood. [206]
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Having abandoned sensual pleasures, refraining from
perplexity,
night and day see into the destruction of craving.” (2)

1071. “One devoid of lust for all sensual pleasures,”
(said the Venerable Upasiva),
“supported by nothingness, having discarded all
else,
liberated in the supreme emancipation of perception:**
would he stay there without departing?” (3)

1072. “One devoid of lust for all sensual pleasures,
(Upasiva,” said the Blessed One),

“supported by nothingness, having discarded all else,

liberated in the supreme emancipation of perception,

would stay there without departing.” (4)

1073. “If he would stay there without departing

even for a multitude of years, O universal eye,

would he become cool, liberated right there—

[or] would the consciousness of such a one pass
away?”* (5)

1074. “As a flame, thrown by a gust of wind,
(Upasiva,” said the Blessed One),

“goes out and cannot be designated, [207]

so the muni, liberated from the mental body,

goes out and cannot be designated.” (6)

1075. “But does one who has gone out not exist,

or else is he intact through eternity?

Explain this matter clearly to me, O muni,

for this Dhamma has been understood by you.” (7)

1076. “There is no measure of one who has gone out,
(Upasiva,” said the Blessed One).

“There is no means by which they might speak of him.

When all phenomena have been uprooted,

all pathways of speech are also uprooted.” (8)


http://www.wisdompubs.org/support

336  The Suttanipdta

7 Tue QuEesTtioNs oF NaNDA (NANDAMANAVAPUCCHA)

1077. “There are munis in the world,”
(said the Venerable Nanda),
“so people say, but how is this so?
Do they declare one who has knowledge a muni
or one following a particular way of life?” (1)

1078. “Not by view, nor by learning, nor by knowledge,
Nanda, do the skilled here speak of a muni. [208]

They are munis, I say, who live remote,

untroubled, without wishes.” (2)

1079. “Those ascetics and brahmins,”
(said the Venerable Nanda),

“who say that purity [is gained] through the seen and
heard,

that purity [is gained], too, by good behavior and
observances,

who say purity [is gained] through numerous methods—

living restrained** there, Blessed One, have they

crossed over birth and old age, dear sir?

I ask you, Blessed One. Please answer me.” (3)

1080. “Those ascetics and brahmins,
(Nanda,” said the Blessed One),

“who say that purity [is gained] through the seen and
heard,

that purity [is gained], too, by good behavior and
observances,

who say purity [is gained] through numerous methods—

though they live restrained there, I say

they have not crossed over birth and old age.” (4)

1081. “Those ascetics and brahmins,”
(said the Venerable Nanda),

“who say that purity [is gained] through the seen and
heard,

that purity [is gained], too, by good behavior and
observances,
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who say purity [is gained] through numerous
methods—

if, O muni, you say they have not crossed the flood,* [209]

then who in the world of devas and humans

has crossed over birth and old age, dear sir?

I ask you, Blessed One. Please answer me.” (5)

1082. “I do not say of all ascetics and brahmins,
(Nanda,” said the Blessed One),

“that they are shrouded by birth and old age.

Those here who have abandoned the seen, the heard and
sensed,

and all good behavior and observances,

who have abandoned, too, everything of numerous
kinds,

who, having fully understood craving, are without
influxes:

those, I say, are “persons who have crossed the flood.”” (6)

1083. “I delight in this word of the great rishi.

Well procaimed, O Gotama, is the state without
acquisitions.

Those here who have abandoned the seen, heard, and
sensed,

as well as all good behavior and observances,

who have abandoned, too, everything of numerous
kinds,

who, having fully understood craving, are without
influxes:

I too say: “They have crossed the flood.”” (7)

8 Tue QuestioNs oF HEMAkA (HEMAKAMANAVAPUCCHA)

1084. “Those who in the past explained things to me,”
(said the Venerable Hemaka), [210]

“before [my meeting with] Gotama’s teaching,

saying, ‘Such it was, such it will be,’

all that was hearsay;,

all was an increase of thought;

I did not delight in it.** (1)
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1085. “Declare to me the Dhamma,

O muni, the destruction of craving,

having understood which, living mindfully,
one can cross over attachment to the world.” (2)

1086. “The dispelling of desire and lust, Hemaka,
for things here seen, heard, sensed, and cognized—
for whatever has a pleasing nature—

is the state of nibbana, the imperishable. (3)

1087. “Having understood this, those mindful ones
are quenched in this very life.

And always peaceful, they have crossed over
attachment to the world.” (4)

9 THE QUESTIONS OF TODEYYA
(TODEYYAMANAVAPUCCHA)

1088. “For one in whom sensual desires do not dwell,”
(said the Venerable Todeyya),

“in whom craving is not found

and who has crossed over perplexity,

of what sort is his emancipation?” (1) [211]

1089. “For one in whom sensual desires do not dwell,
(Todeyya,” said the Blessed One),

“in whom craving is not found

and who has crossed over perplexity:

there is no further emancipation for him.” (2)

1090. “Is he without desire*” or does he have desire?
Does he possess wisdom or just a wise manner?

So that I can understand, O Sakka,

explain the muni to me, O universal eye.” (3)

1091. “He is without desire; he does not have desire.
He possesses wisdom, not just a wise manner.
Understand the muni thus, Todeyya,

as one owning nothing, unattached

to sensual pleasures and existence.” (4)
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10 Tue QuEestioNs oF Karra (KAPPAMANAVAPUCCHA)

1092. “For those standing in the midst of the stream,”
(said the Venerable Kappa),

“when a perilous flood has arisen,

for those oppressed by old age and death,

declare an island, dear sir.

Explain to me the island

so this might occur no more.” (1) [212]

1093. “For those standing in the midst of the stream,
(Kappa,” said the Blessed One),

“when a perilous flood has arisen,

for those oppressed by old age and death,

let me declare an island to you. (2)

1094. “Owning nothing, taking nothing:
this is the island with nothing further.

I call this ‘nibbana,’

the extinction of old age and death. (3)

1095. “Having understood this, those mindful ones
are quenched in this very life.

They do not come under Mara’s control,

nor are they Mara’s footmen.” (4)

11 Tue QUESTIONS OF JATUKANNT
(JATUKANNIMANAVAPUCCHA)

1096. “Having heard of the hero who has no desire for
sensual pleasures,” (said the Venerable Jatukanni),

“I have come to ask the desireless one who has escaped
the flood.

Speak about the state of peace, you of innate vision.

Tell me about it, Blessed One, as it actually is. (1)

1097. “For the Blessed One has overcome sensual desires,
as the splendid sun overcomes the earth with its
splendor.
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Since I am one of limited wisdom, teach me the
Dhamma,

you of broad wisdom, so that I might understand

the abandoning here of birth and old age.” (2) [213]

1098. “Remove greed for sensual pleasures,
(Jatukanni,” said the Blessed One),

“having seen renunciation as security.

Do not take up or reject anything:

let neither of these exist for you. (3)

1099. “Dry up what pertains to the past,
do not take up anything to come later.
If you will not grasp in the middle,

you will live at peace. (4)

1100. “For one, brahmin, entirely

devoid of greed for name-and-form,

the influxes do not exist by which

one might come under death’s control.” (5)

12 Tae QUESTIONS OF BHADRAVUDHA
(BHADRAVUDHAMANAVAPUCCHA)

1101. “I entreat the home-leaver,”
(said the Venerable Bhadravudha),
“the cutter off of craving, one without impulse,
who has abandoned delight, crossed the flood, won
liberation,
abandoned mental constructs—one extremely wise:
having heard this from the naga,
they will depart from here.** (1)

1102. “Various peoples from [various] countries
have gathered desiring your word, O hero.
Explain matters well to them,

for this Dhamma has been understood by you.” (2)

1103. “One should remove all acquisitive craving,
(Bhadravudha,” said the Blessed One),
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“above, below, and across in the middle. [214]
Whatever they cling to in the world,
by this itself Mara pursues a person. (3)

1104. “Therefore understanding this, a mindful bhikkhu
should not cling to anything in the entire world.
Observing, ‘They are stuck on taking up,” [he knows]
this population is attached to the realm of death.” (4)

13 Tue QuEestioNs oF Upaya (UDAYAMANAVAPUCCHA)

1105. “I have come in need with a question,”
(said the Venerable Udaya),

“to the seated meditator, dust-free,

who has completed the task, without influxes,

who has gone beyond all phenomena.

Speak of emancipation by final knowledge,

the breaking up of ignorance.” (1)

1106. “The abandoning of both,

(Udaya,” said the Blessed One),
“sensual desires and dejection;
the dispelling of mental dullness,
the warding off of regrets: (2)

1107. “purified by equanimity and mindfulness,
preceded by thought on the Dhamma—

I call this emancipation by final knowledge,

the breaking up of ignorance.” (3) [215]

1108. “By what is the world fettered?
What is its means of traveling about?
By the abandoning of what
is ‘nibbana’ spoken of?” (4)

1109. “The world is fettered by delight;
thought is its means of traveling about.
It is by the abandoning of craving

that ‘nibbana’ is spoken of.” (5)
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1110. “How does one live mindfully
for consciousness to cease?

Having come to ask the Blessed One,
let us hear that word of yours.” (6)

1111. “For one not seeking delight in feeling
internally and externally,

for one living mindfully thus,
consciousness ceases.” (7)

14 Tue QuesTiONs OF PosALA
(POSALAMANAVAPUCCHA)

1112. “I have come in need with a question,”
(said the Venerable Posala),

“to the one who points out the past,

who is without impulse, who has cut off doubt,

who has gone beyond all phenomena. (1)

1113. “I ask, Sakya, about the knowledge

of one for whom perception of form has vanished,
who has entirely abandoned the body;,

who sees ‘there is nothing’

internally and externally:

how is such a one to be led?” (2) [216]

1114. “Directly knowing all stations of consciousness,
(Posala,” said the Blessed One),

“the Tathagata knows this one

remaining, who is liberated,

who has that as support. (3)

1115. “Having known the origin of nothingness
thus, ‘delight is the fetter,

having directly known it in such a way,*"

one then sees into it with insight.

This is the real knowledge of the brahmin,

one who has lived the spiritual life.” (4)
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15 THE QUESTIONS OF MOGHARAJA
(MOGHARAJAMANAVAPUCCHA)

1116. “I have asked the Sakyan twice,”

(said the Venerable Mogharaja),
“but the One with Vision did not answer me.
Yet I have heard that the divine rishi
answers upon the third request. (1)

1117. “As to this world, the other world,
the brahma world together with the devas,
I do not know your view,

[the view] of the famous Gotama. (2) [217]

1118. “Thus I have come in need with a question
to the one of excellent vision.

How does one look upon the world,

so that the King of Death does not see one?” (3)

1119. “Look upon the world as empty,
Mogharaja, being ever mindful.

Having uprooted the view of self,

one may thus cross over death.

The King of Death does not see

one who looks upon the world thus.” (4)

16 T QuEesTiONS OF PINGIYA (PINGIYAMANAVAPUCCHA)

1120. “I am old, weak, my color gone,”

(said the Venerable Pingiya),
“my eyesight is not clear, my hearing is faint.
Do not let me perish confused along the way.
Declare the Dhamma that I might understand
the abandoning here of birth and old age.” (1)

1121. “Having seen those stricken by forms,
(Pingiya,” said the Blessed One),

“people who are heedless, afflicted by forms,

therefore, Pingiya, being heedful,

abandon form for an end to renewed existence.” (2)
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1122. “In the four directions, the four intermediate
directions,

above, below: in these ten directions, [218]

there is nothing that you have not seen, heard, and
sensed,

and nothing in the world uncognized by you.

Declare the Dhamma that I might understand

the abandoning here of birth and old age.” (3)

1123. “Observing people fallen into craving,
(Pingiya,” said the Blessed One),

“tormented, crushed by old age,

therefore, Pingiya, being heedful,

abandon craving for an end to renewed existence.” (4)

EpriLOGUE

Verses Extolling the Way to the Beyond**

This is what the Blessed One said while dwelling among the
Magadhans at the Pasanaka Cetiya. When entreated by the six-
teen attendant brahmins and questioned by each, he answered
their questions. If one understands the meaning and the teach-
ing in each of these [sections of] questions, and practices in
accordance with the Dhamma, one would go beyond old age
and death. Since these teachings lead beyond, this exposition
of the Dhamma is designated the Parayana, “The Way to the
Beyond.”

1124. Ajita, Tissa Metteyya, Punnaka, and Mettagi,
Dhotaka and Upasiva, Nanda and also Hemaka; (1) [219]

1125. Todeyya and Kappa, and the wise Jatukanni,
Bhadravudho and Udaya, and the brahmin Posala,
the intelligent Mogharaja, and the great rishi Pingiya: (2)

1126. they approached the Buddha,
the rishi of excellent conduct;

asking subtle questions,

they came to the supreme Buddha. (3)
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1127. When asked questions by them,

the Buddha answered in accordance with truth.
With his answers to their questions,

the muni satisfied the brahmins. (4)

1128. Satisfied by the One with Vision,
by the Buddha, Kinsman of the Sun,
they lived the spiritual life

under the one with excellent wisdom. (5)

1129. If one would practice in the way

they were taught by the Buddha

in response to each of their questions,

one would go from the near shore to the beyond. (6)

1130. Developing the supreme path,

one would go from the near shore to the beyond.
That path is for going to the beyond;

therefore it is called “the Way to the Beyond.” (7)

Verses Recited about the Way to the Beyond**

1131. “I will recite the Way to the Beyond,”
(said the Venerable Pingiya).
“As he saw it, just so he expounded it,
the stainless one, the one of broad intelligence.
For what reason would the naga,**
desireless, disentangled, speak falsely? (8) [220]

1132. “Come now, let me explain

the beautiful utterance of the one

who has abandoned stains and delusion,

who has abandoned conceit and denigration. (9)

1133. “The dispeller of darkness, the Buddha, the
universal eye,

who has gone to the world’s end, transcended all
existences,

the one without influxes, who has abandoned all
suffering,
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who is truly named, O brahmin, he is served by
me. (10)

1134. “As a bird that has left behind a small woods
might settle upon a forest abounding in fruit,

just so, having left those of little vision,

I am like a goose that has arrived at a great lake. (11)

1135. “Those who in the past explained things to me,
before [my meeting with] Gotama'’s teaching,
saying, ‘Such it was, such it will be,

all that was hearsay;,

all was an increase of thought.* (12)

1136. “The dispeller of darkness seated alone,
the brilliant one,** the maker of light,
Gotama of broad wisdom,

Gotama of broad intelligence— (13) [221]

1137. “he is the one who taught me the Dhamma,
directly visible, immediate,

the destruction of craving, without adversity,

for which there is no simile anywhere.” (14)

1138. “Why do you dwell apart from him
even for a moment, O Pingiya,

from Gotama of broad wisdom,

from Gotama of broad intelligence, (15)

1139. “the one who taught you the Dhamma,
directly visible, immediate,

the destruction of craving, without adversity,
for which there is no simile anywhere?” (16)

1140. “I do not dwell apart from him
even for a moment, O brahmin,

from Gotama of broad wisdom,

from Gotama of broad intelligence, (17)
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1141. “the one who taught me the Dhamma,
directly visible, immediate,

the destruction of craving, without adversity,
for which there is no simile anywhere. (18)

1142. “Heedful, O brahmin, night and day,

I see him with my mind as if with my eyes.

I pass the night paying homage to him;

hence I do not think I am apart from him. (19)

1143. “My faith and rapture, mind and mindfulness,
do not depart from Gotama'’s teaching.

To whatever direction the one of broad wisdom goes,
I pay homage to him in that same direction. (20) [222]

1144. “Since I am old and feeble,

my body does not travel there,

but I go constantly on a journey of thought,
for my mind, brahmin, is united with him. (21)

1145. “As I lay trembling in the mud,

I floated from island to island.

Then I saw the Enlightened One,
influx-free, who had crossed the flood.” (22)

[The Buddha]

1146. “As Vakkali had sent forth faith,
and Bhadravudha and Alavi Gotama,
just so you too must send forth faith:
then, Pingiya, you will go

beyond the realm of death.” (23)

[Pingiya]

1147. “I am pleased even more,

having heard the word of the muni.

The Enlightened One, with coverings removed,
is not barren, gifted with ingenuity. (24)
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1148. “Having directly known about the devas,

he understood everything, high and low.

The Teacher is the end-maker of questions

for those in doubt who acknowledge this. (25) [223]

1149. “The immovable, the unshakable,

has no simile anywhere.

Surely I will go there; I have no doubt about this.
Thus remember me as one with mind resolved.” (26)

The Suttanipata is completed.
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The Purpose of This Work

[1] Having venerated the Triple Gem,
supreme among things worthy of veneration,
I will compose an explanation of the meaning
of the Suttanipata, [a compilation of suttas]

that is found in the Minor Collection,

and was taught by the World’s Protector,
who abandoned all minor types of conduct
and sought the escape from the world.*”

The question may be asked:

“When it is strewn with hundreds of gathas,
and marked with geyyas and vyakaranas,
why is it designated Suttanipata?”**

[1t is said:] Because the word “sutta” is spoken

on account of being well stated and indicating,
because of thoroughly protecting benefits,

and because of producing and putting in order—**

therefore, because this was recited®’
by compiling from here and there
suttas that have such a nature,

it goes under such a designation.

And further, all the suttas stem from
the Impartial One as their source;*'
this is a compilation of their words,
[hence it is called the “Suttanipata”].
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Because there is no other quality
as a basis for designating them,
it goes under just such a name
as the designation “Suttanipata.”

This work, which has acquired such a designation, has five
chapters: the Chapter on the Serpent, the Minor Chapter, the
Great Chapter, the Chapter of Octads, and the Chapter on the
Way to the Beyond. Of these, the Chapter on the Serpent is the
first. By way of suttas, there are seventy suttas: in the Chapter
on the Serpent, twelve suttas; in the Minor Chapter, fourteen;
in the Great Chapter, twelve; in the Chapter of Octads, sixteen;
and in the Chapter on the Way to the Beyond, sixteen.” Of
these, the Discourse on the Serpent is first. By way of divisions
of learning, [2] there are eight recitation sections.
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1 The Serpent
(Uraga Sutta)

1. Thus, in regard to chapter, sutta, and divisions of learning,
the first verse is this one:

One who removes the anger that has arisen

as one removes with herbs a snake’s spreading venom:
that bhikkhu gives up the here and the beyond

as a serpent sheds its old worn-out skin.

Therefore, from this point on, in providing an explanation of
the meaning, this is said:

Having first clarified this procedure—
by whom, where, when, and why

this verse was spoken—we will then
provide an explanation of its meaning.

By whom was this verse spoken, where, when, and why?
It is said: Having received the prediction [of future buddha-
hood] from twenty-four buddhas, the Blessed One fulfilled the
paramis up to his past life as Vessantara and was then reborn
in the Tusita heaven. Having passed away from there, he took
birth in a royal family of the Sakyans. In sequence, he made
the great renunciation, awakened to the perfect enlightenment
at the foot of the bodhi tree, set in motion the wheel of the
Dhamma, and taught the Dhamma for the welfare of devas and
human beings. [This verse] was spoken by that Blessed One,
who as one self-accomplished, without a teacher, had become
a perfectly enlightened buddha. And it was spoken at Alavi, in
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order to teach the Dhamma to those who had approached him
there when the training rule against the destruction of plant
life (Pacittiya 11) was laid down. This here is a brief answer.

But in detail it should be understood by way of the distant
background, the intermediate background, and the immediate
background. Of these, the “distant background” is the story [of
the Buddha's career] from the time of Dipankara until the pres-
ent occasion.” The “intermediate background” is the story
from his time in the Tusita heaven until the present occasion.
And the “immediate background” relates the story from his
time at the site of enlightenment until the present occasion.

Since the intermediate background and immediate back-
ground are already included within the distant background,
the detailed explanation should be understood here by way of
the distant background. However, this is related in the com-
mentary to the Jatakas, so it is not elaborated upon here; there-
fore it should be understood in accordance with the detailed
method given there. But there is this difference: the story
behind the first verse there [in the Jatakas] occurred at Savatthi,
while here it was at Alavi. As it is said: [3]

On that occasion the Blessed One, the Buddha, was
dwelling at Alavi at the Aggalava Cetiya. Now on
that occasion the bhikkhus of Alavi, while doing
some construction work, cut down trees and ordered
trees to be cut down. A certain bhikkhu of Alavi cut
down a tree. The deity dwelling in that tree said to
that bhikkhu: “Bhante, don’t cut down my home in
order to make a home for yourself.” Not heeding her
request, the bhikkhu cut the tree down and struck
the arm of that deity’s child. Then it occurred to that
deity: “Let me take this bhikkhu’s life right on the
spot.” But that deity considered: “It isn't suitable for
me to take this bhikkhu’s life right on the spot. Let me
report this matter to the Blessed One.” Then that deity
approached the Blessed One and reported this matter
to him. [The Blessed One said:] “Good, good, deity! It
is good that you did not take that bhikkhu's life. For
if today you had taken that bhikkhu'’s life, you would
have generated much demerit. Go, deity, in such and
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such an area there is an abandoned tree. You should
go there.”*

Having said this, the Blessed One spoke the following verse
for the sake of dispelling the anger arisen in that deity:

One should control the anger that has arisen
just as one does a rolling chariot. (Dhp 222)

Then people complained: “How can the ascetics who are
followers of the Sakyan son cut down trees and have them
cut down? The ascetics who are followers of the Sakyan son
injure life that has one faculty!” When the bhikkhus heard this
and reported it to the Blessed One, he laid down this training
rule—"There is a Pacittiya offense in destroying plant life”—
and spoke the following verse to teach the Dhamma to those
who had approached him:**

One who removes the anger that has arisen
as one removes with herbs a snake’s spreading venom . . .

Thus this [4] one incident is included in three places: the
Vinaya, the Dhammapada, and the Suttanipata. And at this
point the outline that was set up has been shown both briefly
and in detail, having put aside an explanation of the meaning,
namely:

Having first clarified this procedure:
by whom, where, when, and why

this verse was spoken, we will then
provide an explanation of its meaning.

This now is the explanation of the meaning. One who: anyone
who has gone forth, whether from a khattiya family or from a
brahmin family, whether junior, of middle standing, or an elder.
Arisen: the meaning is “sprung up, come up, occurred.” What
is meant is arisen.”* And that which is said to have “arisen” is
of many kinds, for instance: (1) what is actually occurring, (2)
what has occurred and vanished, (3) what has made an oppor-
tunity, and (4) what has gained ground.*”
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Among these, (1) all conditioned things that possess aris-
ing, [persistence, and dissolution]** are called arisen as actually
occurring, with reference to which it is said: “Arisen phenom-
ena, unarisen phenomena, phenomena capable of arising”
(Dhs 3, §17).

(2) Wholesome and unwholesome mental qualities that have
experienced the taste of their object and ceased—designated
“that which has experienced and vanished”—and the remain-
ing conditioned things that have ceased after reaching the three
phases of arising, [persistence, and dissolution]—designated
“having occurred and vanished”—are together called arisen as
what has occurred and vanished. This can be seen in such sutta
passages as “such a bad view had arisen” (DN I 224,10, MN
1 130,4) and “the fulfillment by development of the arisen
enlightenment factor of mindfulness” (DN II 303,26, MN 1 62,3,
SNV 333,4).

(3) Kamma described in such a way as “Those kammas that
were done in the past”*’ and so forth are called arisen as what
has made an opportunity because, though past, they persist in the
sense that they prevent the result of another kamma and have
made an opportunity for their own result; so too, the result for
which an opportunity has been made, though unarisen, [is also
called thus] because, once the opportunity has been made, its
arising is certain.

(4) An unwholesome state that has not been uprooted in
regard to various planes (grounds) is called arisen as what has
gained ground.

And here the difference between the ground and what has
gained ground should be understood. What is called the ground
is the five aggregates pertaining to the three planes of exis-
tence that serve as objects of insight. That which has gained
ground [5] is the set of defilements capable of arising in those
aggregates.” And that is not by way of object, for defilements
arise in relation to all aggregates by taking them as object; [they
even arise in relation to the aggregates] of arahants, which have
been fully understood in their divisions such as past, present,
and future, and so forth, as for example in the case of the finan-
cier’s son Soreyya [who was enamored of the arahant-bhikkhu]
Mahakaccana and the youth Nanda [who raped the arahant-
bhikkhuni] Uppalavanna, and so forth.*® And if [the aggregates
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taken as object] were “what has gained ground,” no one would
abandon the root of existence, for these cannot be abandoned.

But “what has gained ground” should be understood in rela-
tion to the base.”” For wherever the aggregates not fully under-
stood by insight arise, from the time of their arising there the
defilements that are the root of the round lie latent in them.
These should be understood to be “arisen as what has gained
ground” in the sense that they have not been abandoned. The
base of those defilements is the set of aggregates of one whose
defilements are unabandoned, which defilements lie latent
in those aggregates; it is not the aggregates of others.*® And
for one whose defilements were unabandoned and remained
latent in past aggregates, only past aggregates were the base,
not others. The same method in regard to the future and so
forth. Similarly, for one whose defilements are unabandoned
and lie latent in desire-sphere aggregates, only desire-sphere
aggregates are the base, not others. The same method applies
to the form and formless spheres.

When these or those defilements, which are the root of
the round, have been abandoned by this or that path in the
aggregates of any noble person among stream-enterers and
so forth, those aggregates can no longer be called “a ground”
for them, since they are no longer a base for those abandoned
defilements that are the root of the round. But in the case of
a worldling, because the defilements that are the root of the
round have not been abandoned at all, any kamma that this
person does is either wholesome or unwholesome; thus for
such a person the round turns with kamma and defilements as
its condition.** It should not be said of such a person that this is
a root of the round only in the aggregate of form but not in the
aggregates of feeling and so forth . . . or only in the aggregate
of consciousness but not in the aggregate of form and so forth.
Why? Because those defilements lie latent in the five aggre-
gates without distinction.

How? Like the soil nutrients and so forth in relation to a tree.
For when a large tree is growing on the ground, [6] its roots,
trunk, branches, twigs, shoots, foliage, flowers, and fruits grow
in dependence on soil nutrients and moisture, with these as
conditions. Having filled the sky, the tree, through the succes-
sion of seeds, maintains the lineage of trees until the eon’s end.
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It cannot be said that the soil nutrients and so forth are found
only in the roots and not in the trunk and other parts, or that
they are only in the fruit and not in the roots and other parts.
Why? Because they permeate all the parts, the roots and every-
thing else, without distinction.

Suppose now that a man, unhappy with that tree’s flowers
and fruit, were to apply the poisonous manditka thorn to the
tree on its four sides. In that case the tree would be infected
by the poison, so that its soil nutrients and moisture would
be depleted; then that tree would turn barren and would no
longer be able to maintain the continuity. Just so, when a per-
son is disenchanted with the continuation of the aggregates,
he develops the four paths in his own mind; this is like the
man’s applying the poison to the tree on its four sides. Then,
because the defilements that are the root of the round would
be completely depleted by that “poisonous application” of the
four paths, all the types of kamma, such as bodily kamma and
so forth, would have reached a state of mere functionality;** his
continuum of aggregates would no longer be able to prolong
the continuum into another existence by means of its inher-
ent capacity to generate future renewed existence.”® As a fire
devoid of fuel [goes out], so too, with the cessation of the final
act of consciousness, this person, free of clinging, would defi-
nitely attain final nibbana.

It is in this way that the difference between the ground and
what has gained ground should be understood.

Further, there is another fourfold classification of “arisen”:
(1) as happening, (2) because an object has been apprehended,
(3) as unsuppressed, and (4) as not uprooted.*”

(1) Among these, arisen as happening is the same as “arisen as
actually occurring.”**

(2) Arisen because an object has been apprehended refers to the
case when an object has come into range of the eye or the other
sense doors, and though the defilements do not arise [on the
occasion when the object is perceived], because the object has
been apprehended their arising at a later time is unavoidable.*”
[7] And here the example given is that of the Elder Maha-
tissa, whose defilements arose after he had seen the form of
a woman while wandering for alms in Kalyanigama.” The
effort involved here should be understood through the pas-


http://www.wisdompubs.org/support

1 The Serpent (Uraga Sutta) 361

sage “[One does not tolerate] an arisen sensual thought” and
so forth (MN 111,11, AN II 16,20).

(3) Arisen as unsuppressed refers to defilements that have not
been suppressed by either serenity or insight. Though they
may not have actually arisen in one’s mental continuity, [they
are called arisen as unsuppressed] because there is no cause to
prevent their arising. [The appropriate effort involved here]
should be understood through the passage “Bhikkhus, this
concentration by mindfulness of breathing, when developed
and cultivated, is peaceful and sublime, an ambrosial pleasant
dwelling that eliminates right on the spot any bad unwhole-
some qualities that have arisen” (SN V 321,21).

(4) Arisen as not uprooted refers to defilements that may have
been suppressed by means of serenity or insight but which are
still capable of arising because they have not been uprooted
by the noble path. The example given here is that of the elder
who had attained the eight meditative attainments and was
traveling through the sky [by psychic power]. When he heard
the sweet voice of a woman singing while she gathered flow-
ers in a grove of blossoming trees, his defilements arose. The
effort involved here should be understood through the passage
“When one develops and cultivates the noble eightfold path,
one eliminates in advance any bad unwholesome qualities that
may have arisen” (SN V 51,2).

But these three kinds of “arisen”—because an object has
been apprehended, as unsuppressed, and as not uprooted—
should be understood to be included by “that which has gained
ground.”

Thus, of the types of “arisen” distinguished by the afore-
said analysis, the anger arisen [according to the verse] should
be understood by way of arisen as “that which has gained
ground,” “arisen because an object has been apprehended,”
“arisen as unsuppressed,” and “arisen as not uprooted.” Why?
Because those are the kinds that are to be removed. For it is
possible to remove what has arisen in such ways by a partic-
ular method of removal, but effort is futile and even impossi-
ble in regard to that which has arisen in the sense of “actually
occurring,” “as what has occurred and vanished,” “as what
has made an opportunity,” and “as happening.” For effort is
futile in regard to what has occurred and vanished, because it
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has ceased even before the effort can be applied. And so too in
regard to what has made an opportunity. But effort is impos-
sible in regard to what has arisen as actually occurring and as
happening, because there is no simultaneous arising of defile-
ments and the cleansing of them.”" [8]

But as to the word “removes” here:

Removal is twofold,

and each one in turn is fivefold.
By eight kinds of these,
“removes” is said.

For this removal is twofold: removal by restraint and
removal by abandoning. And in this twofold removal, each
type of removal is fivefold. For remouval by restraint is fivefold:
restraint by good behavior, restraint by mindfulness, restraint
by knowledge, restraint by patience, and restraint by energy.”
Removal by abandoning is also fivefold: abandoning in a particu-
lar respect, abandoning by suppression, abandoning by eradi-
cation, abandoning by subsiding, and abandoning by escape.””

Of these, restraint by good behavior is seen here: “He is
restrained, fully restrained by the Patimokkha,” etc. (Vibh 246,
§511). Restraint by mindfulness is seen here: “He guards the eye
faculty, he acquires restraint over the eye faculty,” etc. (DN I
70,8, MN 1180,31). Restraint by knowledge is seen here:

“Whatever streams there are in the world,
(Ajita,” said the Blessed One),

“mindfulness is the blocking of them.

I speak of this as restraint of the streams.

They are closed off by wisdom,” etc. (1035).

Restraint by patience is seen here: “He patiently endures cold
and heat,” etc. (MN I 10,25, AN II 117,32). Restraint by energy
should be understood in this way: “He does not tolerate an
arisen sensual thought but abandons it, dispels it,” etc. (MN I
11,11, AN 1116,21). All this restraint is called “restraint” because it
restrains bodily and verbal misconduct that is to be restrained,
and it is called “removal” because it removes [bodily and ver-
bal misconduct] that is to be removed. Thus it should be under-
stood how removal by restraint is divided into five types.
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So too, abandoning in a particular respect is the abandoning
of the continuous occurrence of this or that source of harm.
[It takes place] through this or that kind of knowledge among
the factors of insight, such as the delimitation of name-and-
form and so forth, as long as [there is] the occurrence [of that
knowledge] by way of its non-diminishment in oneself.”* Thus
the view of the personal entity is abandoned by the delinea-
tion of name-and-form; [9] the abandoning of both the view of
non-causality and the view of erroneous causality, and also of
the state of perplexity, by discernment of conditions; the aban-
doning of apprehension of “I” and “mine” by means of explo-
ration by groups; the abandoning of perception of the path in
what is not the path by means of the delineation of what is the
path and what is not the path; the abandoning of the anni-
hilation view by the seeing of arising; the abandoning of the
eternity view by the seeing of vanishing; the abandoning of the
perception of non-peril in what is perilous by seeing appear-
ance as perilous; the abandoning of the perception of gratifi-
cation by seeing danger; the abandoning of the perception of
delight by contemplation of disenchantment; the abandoning
of no desire for liberation by desire for liberation; the aban-
doning of non-reflection by means of reflection; the abandon-
ing of partiality by knowledge of equanimity; the abandoning
of opposition to the nature of phenomena and to nibbana by
means of conformity; the abandoning of the grasping of the
mark of conditioned things by change-of-lineage.””

Abandoning by suppression is the abandoning that consists in
the non-arising of the hindrances and, in sequence, the succes-
sive opposing qualities such as thought and so forth, as long as
there is the occurrence with non-diminishment of either access
or absorption concentration.”

Abandoning by eradication is the abandoning that consists in
the eradication, through their ultimate non-occurrence in one’s
own mind, of the thicket of defilements*” pertaining to the ori-
gin [of suffering, as accomplished] by one who, through the
development of the four noble paths, has become possessed of
this or that path, stated in sequence [by the passage] “for the
abandoning of views” and so forth (Dhs 80, §277; Dhs 93-97,
§§343-60).

Abandoning by subsiding is the abandoning of defilements
that is their subsidence at the moment of the fruit.”*
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Abandoning by escape is nibbana, the abandonment of every-
thing conditioned, because it is the escape from everything
conditioned.

All these kinds of abandoning are abandoning in the sense of
relinquishing and removal in the sense of removing; therefore
“removal by abandoning” is said. Or because this or that kind
of removal occurs in one who possesses this or that kind of
abandoning, “removal by abandoning” is said. Thus it should
be understood how removal by abandoning, too, is analyzed as
fivefold. And because each one is analyzed as fivefold,” there
are these ten kinds of removal.

Of these, putting aside removal by subsidence and removal
by escape,® [10] when it is said [in the first verse] “one
removes,” this means that one removes in one way or another
with the remaining eight kinds of removal. How? One remov-
ing bodily and verbal misconduct with “restraint by good
behavior” removes the anger associated with that misconduct.
One removing covetousness and dejection with “restraint by
mindfulness” and “restraint by wisdom” removes the anger
associated with dejection. One patiently enduring cold and
other adverse conditions with “restraint by patience” removes
the anger arisen toward one or another cause of resentment.”
One removing thoughts of ill will with “restraint by energy”
removes the anger associated with those thoughts. As one is
abandoning the various [unwholesome] qualities by gener-
ating in oneself those [wholesome] qualities through which
there is abandoning in a particular respect, by suppression,
and by eradication, one also removes the anger coexisting with
that which is to be abandoned in a particular respect,® and
that which is to be suppressed and to be eradicated.

And granted, in this case [that is, in the verse under discus-
sion], removal does not occur through removal by abandoning,
but when one is removing [a defilement] by means of those
qualities through which its abandoning takes place, it is said in
a manner of speaking that “one removes it through removal by
abandoning.”** But at the time of abandoning by subsidence
there is nothing to be removed, and in the case of the abandon-
ing by escape there is nothing to be produced; thus it is said
that one does not remove anything by these.” Thus it was said:
“Of these, putting aside removal by subsidence and removal
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by escape, when it is said [in the first verse] ‘one removes,’
this means that one removes in one way or another with the
remaining eight kinds of removal.”

Five methods of removing resentment have been stated in
this way:

“Bhikkhus, there are these five ways of removing
resentment by which a bhikkhu should entirely
remove resentment when it has arisen toward anyone.
What five? (1) One should develop loving-kindness
for the person one resents . . . (2) One should develop
compassion . .. (3) One should develop equanimity . ..
(4) One should disregard him and pay no attention to
him . .. (5) One should apply the idea of the owner-
ship of kamma to the person one resents, thus: ‘This
venerable one is the owner of his kamma.” . . . These
are the five ways.” (AN III 185-86)

And five other methods of removing resentment have been
stated in this way:

“Friends, there are these five ways of removing resent-
ment by which a bhikkhu should entirely remove
resentment when it has arisen toward anyone. What
five? Here, a person’s bodily behavior is impure, but
his verbal behavior is pure; [11] one should remove
resentment toward such a person.”* (AN III 186-87)

If one removes resentment by any such method it is said: “He
removes it.”

Further, anger is also removed when one reflects upon the
danger in it, according to the method stated in this exhortation
of the Teacher:

“Bhikkhus, even if bandits were to sever you savagely
limb by limb with a two-handled saw, one who gave
rise to a mind of hate toward them would not be car-
rying out my teaching.” (MN 1129,15)
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One who repays an angry person with anger
thereby makes things worse for himself.

Not repaying an angry person with anger,
one wins a battle hard to win.

One practices for the welfare of both,

one’s own and the other’s,

when, knowing that one’s foe is angry,

one mindfully maintains one’s peace. (SN 1162,29-33)

“Bhikkhus, there are these seven things that are grati-
fying and advantageous to an enemy that come upon
an angry man or woman. What seven? (1) Here, an
enemy wishes for an enemy: ‘May he be ugly!” For
what reason? An enemy does not delight in the beauty
of an enemy. When an angry person is overcome and
oppressed by anger, though he may be well bathed,
well anointed, with trimmed hair and beard, dressed
in white clothes, still, he is ugly. This is the first thing
gratifying and advantageous to an enemy that comes
upon an angry man or woman. (2) Again, an enemy
wishes for an enemy: ‘May he sleep badly!” . . . (3)
... 'May he not succeed!” . . . (4) . . . ‘May he not be
wealthy!” ... (5) ... May he not be famous!"... (6) ...
‘May he have no friends!”. .. (7) ... "With the breakup
of the body, after death, may he be reborn in the plane
of misery, in a bad destination, in the lower world,
in hell!” . . . When an angry person is overcome and
oppressed by anger, having committed misconduct
by body, speech, and mind, [12] with the breakup of
the body, he is reborn . . . in hell.” (AN IV 94-96)

The angry person doesn’t know the good;
the angry person doesn’t see the Dhamma. (AN IV
96,22)

Carried away by anger,

beings go to a bad destination.

But having understood it correctly,

those with insight abandon that anger. (It 2,29-32)

One should discard anger, give up conceit,
one should overcome all the fetters. (Dhp 221)
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Anger is a cause of harm; anger stirs up mental
turmoil. (AN IV 96,14)

O one of broad wisdom, endure wrongdoing;
the wise are not strong because of anger. (Ja IV
313,29-30)

Therefore, if one removes anger by reflecting in such a way, it
is said: “One removes it.”

Anger (kodha) is the same as resentment (aghata), which orig-
inates through any of the nineteen “grounds of resentment.”
These are the nine stated in the suttas in this way, “Thinking,
‘He acted for my harm,” one harbors resentment,” and so forth,
and their nine converse cases, formulated thus: “Thinking,
‘He did not act for my benefit,”” and so forth, making eigh-
teen (Vibh 457, §962; see too AN IV 408-9),*¢ along with anger
arisen groundlessly,”” such as on account of tree stumps and
thorns and so forth.

As one removes with herbs a snake’s spreading venom:
Just as, when someone has been bitten by a snake and his entire
body is suffused with venom, a physician might put together
various medicines from roots, stems, bark, leaves, flowers, and
so forth and quickly remove it with the prepared herbs, so too
when anger has sprung up in the way stated above and per-
vades one’s mind, one does not tolerate it but removes it by
any of the means of removal explained above; one abandons it,
dispels it, and terminates it.

That bhikkhu gives up the here and the beyond (so bhikkhu
jahati oraparam): Since anger is completely abandoned by the
third path, [13] it should be understood that a bhikkhu remov-
ing anger in such a way gives up the five lower fetters, which
are designated “the here and the beyond.” For without dis-
tinction, “the beyond” is the name of a shore; therefore when
“the here and the beyond” is said, this means “those [fetters]
are ‘here’ ['near’] and become ‘the [far] shore’ of the ocean
of samsara.”*® Or alternatively, “One who removes the anger
that has arisen as one removes with herbs a snake’s spreading
venom”: this means that the bhikkhu, established in the fruit
of a non-returner by removing anger with the third path, then
abandons the here and the beyond. In this expression, “the
here” is one’s own personhood, “the beyond” the personhood
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of others. Or “the here” is the six internal sense bases, “the
beyond” the external sense bases. So too, “the here” is the
human world, “the beyond” the world of the devas. “The here”
is the desire realm, “the beyond” the form and formless realms.
“The here” is the desire and form realms, “the beyond” the
formless realm. “The here” is personhood, “the beyond” is a
person’s comforts and conveniences. Thus on these interpre-
tations of “the here and the beyond,” one abandoning desire
and lust by the fourth path is said to “give up the here and the
beyond.” And here, although the non-returner, by abandoning
sensual lust, has no more desire or lust for personhood only
here [in the desire realm], still, for the purpose of speaking
praise of him as well as of the third path and so forth, all the
divisions of “the here and the beyond” are collected together,
and “giving up the here and the beyond” is said to take place
through the abandoning of desire and lust for them.*”

Now, to illustrate this meaning, he gives a simile: as a ser-
pent sheds its old worn-out skin. Serpents, or snakes, are of
two kinds: those that can assume any form at will and those
that cannot assume any form at will.* Those that can assume
any form at will are also twofold: those born in water and those
born on land. Those born in water assume form at will only
in water, not on land, like the naga king Sankhapala in the
Sankhapala Jataka (Ja no. 524, V 161 foll.). Those born on land
do so only on land, not in water.

When it sheds its old skin, a snake does so in four ways: fol-
lowing the law of its own species, feeling disgust, with a sup-
port, and with all its strength. Its “own species” is the class of
snakes, those long-bodied creatures. For snakes do not trans-
gress the law of their own species in five matters: in rebirth, in
death, in hibernation, in mating only with those of their own
species, and in discarding their worn-out skin. For when a
snake sheds its skin, it always does so following the law of its
own species. And following the law of its own species, [14] it
discards the skin while feeling disgust for it. “Feeling disgust”
means that when it is half-freed, and hangs down half unfreed,
it discards the old skin with a feeling of revulsion. Feeling such
disgust, it discards the skin with the support of a stick, a root,
or a rock. And relying on a support, it arouses its strength and
makes an endeavor. Looking on while bending its tail, it forms
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a hood and vigorously discards the worn-out skin. Having
done so, it then departs wherever it wishes.

In just such a way this bhikkhu, wishing to give up the here
and the beyond, also does so in four ways: following the law
of his own species, feeling disgust, with a support, and with
all his strength. “The law of his own species,” for a bhikkhu, is
good behavior, as itis said: “He is born with a noble birth” (MN
11103,20). Hence the Buddha says: “A wise man established in
good behavior” (SN 113,20). Thus following the law of his own
species, the bhikkhu, by seeing various dangers in them, feels
disgust with the here and the beyond, which are classified as
one’s own personhood and so forth; since they produce suf-
fering, they are like an old worn-out skin. Then, depending on
good friends, like the snake he arouses his strength, exceptional
right effort. Having divided the night and day into six sessions,
he strives and endeavors following the method stated thus:
“During the day, while walking back and forth and sitting, he
purifies his mind of obstructive qualities” (MN I 355,29, AN I
114,11). As the snake bends its tail while looking on, he bends
his legs crosswise, striving with unremitting exertion. And as
the snake spreads its hood and discards its skin, he spreads out
his knowledge and gives up the here and the beyond. Then,
as the snake, having discarded the old skin, departs wherever
it wishes, so the bhikkhu, his burden dropped, departs in the
direction of the nibbana element without residue remaining.
Hence the Blessed One said:

“One who removes the anger that has arisen

as one removes with herbs a snake’s spreading venom:
that bhikkhu gives up the here and the beyond

as a serpent sheds its old worn-out skin.” [15]

Thus the Blessed One taught this first verse with its culmi-
nation in arahantship.

2. Now the order of explaining the meaning of the second verse
should be followed. In this case, too, the outline is:

Having first clarified this procedure—
by whom, where, when, and why
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this verse was spoken—we will then
provide an explanation of its meaning.

This will apply to all the verses that follow. But to avoid exces-
sive detail, from now on, without setting up the outline, I will
provide the explanation of the meaning, showing the meaning
of each verse simply by showing its origin. Thus this second
verse begins: “One who has entirely cut off lust.”

This is its origin:*' On one occasion the Blessed One was
dwelling at Savatthiin Jeta’s Grove, Anathapindika’s Park. Now
on that occasion the Venerable Sariputta’s attendant monk was
the son of a goldsmith who had gone forth under the elder.
Thinking that meditation on the unattractive nature of the
body is suitable for young people, Sariputta assigned him the
meditation on unattractiveness for the purpose of destroying
lust.*” His mind, however, did not find any interest in the sub-
ject. He informed the elder: “This isn’t helpful to me.” But the
elder, thinking, “It is suitable for young people,” explained it
to him again. In this way four months passed by, yet the young
bhikkhu did not attain even the least distinction.

Then the elder brought the young bhikkhu to the Blessed
One, who said: “It is beyond your domain, Sariputta, to know
what is suitable for him. He is one to be guided by a buddha.”
The Blessed One then created by spiritual power a luminous
lotus flower and placed it in his hand, saying: “Come, bhikkhu,
set this up in a sandy spot in the shade of your dwelling. Then
sit crosslegged facing it and adverting to it as ‘red, red.”” It is
said that in five hundred past lives this bhikkhu had been a
goldsmith. Thus the Blessed One, knowing that a red object
would be suitable for him, assigned him a red meditation
object. Having done as he was told, instantly [16] the bhikkhu
achieved the four jhanas in sequence and began to play with
the jhanas by going through them in direct and reverse order.

The Blessed One then resolved: “Let the lotus flower wilt.”
When the bhikkhu emerged from the jhana and saw that
the flower had wilted and become discolored, he gained the
perception of impermanence: “The luminous form has been
crushed by decay.” Then he applied that perception to him-
self. Realizing, “Whatever is impermanent is suffering; what
is suffering is non-self,” he saw the three realms of existence
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as blazing. While he was seeing this, in a lotus pond not far off
young boys were diving in, breaking off lotuses, and heaping
them up. The lotuses in the water appeared to him like a blaz-
ing fire in a forest of reeds; the petals falling off appeared as
if they had dropped down a precipice; the wilted tops of the
lotuses placed on dry land appeared as if they were burnt by
fire. Then, as he continued to contemplate all phenomena in
line with this insight, the three realms of existence appeared
even more starkly to be like a blazing house, offering no refuge.

Then the Blessed One, sitting in his Fragrant Cottage, pro-
jected an image of his body above the bhikkhu, which spread
out before his face. Wondering, “What is this?” he saw that
the Blessed One had come and stood in front of him. He rose
from his seat and saluted the Blessed One. Then, having con-
sidered what was suitable for him, the Blessed One taught him
the Dhamma and recited this luminous verse:** “One who has
entirely cut off lust . . .”

Here the word lust is a designation for lust for the five strands
of sensual pleasures, which occurs by way of excitation. Has
cut off means cuts off, demolishes, destroys. The grammarians
recognize a present tense meaning for past tense verbs, which
are used on account of the meter.” Entirely: along with the
latent tendency.*® Just as the boys dived into the pond and
broke off the lotuses, so a bhikkhu, having entered this abode
of the world with its three realms, reflects on the dangers in
lust according to the method described thus:

There is no fire equal to lust. (Dhp 202) [17]

“I am burning with sensual lust, my mind is consumed
by fever.” (SN 1188,15)

Those inflamed by lust fall into the stream
like a spider trapped in its self-made web. (Dhp 347)

“Friend, inflamed and overcome by lust, with mind
obsessed by it, one destroys life.”**

Then, by the kinds of restraint explained above, such as
restraint by good behavior, and by the perception of unat-
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tractiveness in both sentient and insentient objects, one little
by little partly eradicates lust by the path of the non-returner,
and thereafter entirely cuts it off by the path of arahantship. In
the way explained previously, that bhikkhu gives up the here
and the beyond just as a serpent sheds its old worn-out skin.
Thus the Blessed One taught this verse with its culmination in
arahantship, and at the conclusion of the teaching that bhikkhu
was established in arahantship.

3. One who has entirely cut off craving: What is the origin?
When the Blessed One was dwelling at Savatthi, a certain
bhikkhu, dwelling on the bank of the Gaggara Lotus Pond,
pondered unwholesome thoughts driven by craving. Having
understood his inclination, the Blessed One spoke this lumi-
nous verse.

Here, craving is thirst that does not find satisfaction in its
objects. It is a designation for craving for sensual pleasures,
existence, and nonexistence. A stream: Having gone, occurred,
it remains inundating everything even up to the peak of exis-
tence.”” Fast-flowing: Without reckoning on the dangers per-
taining to the present life and future lives, it is able, even in
a moment, to arrive at other world spheres and the peak of
existence. *® One reflects on the dangers in all kinds of craving,
this fast-flowing stream, thus:

Expanding upward, hard to fulfill

desire goes along spreading out.

Those who are greedy for it

are those who bear the wheel.*” (Ja I1I 207,17-18; Ja IV
4,25-26)

With craving as partner, a person,

wandering on this long journey,

does not transcend samsara,

with its becoming thus, becoming otherwise. (740; It 9,1-4)

[18] “The world is deficient, insatiable, a slave to craving,
great king.” (MN II 68,29)

Then, having dried [it] up little by little by restraint through
good behavior and so forth in the ways explained above, one
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entirely cuts it off by the path of arahantship. At that very
moment that bhikkhu gives up the here and the beyond in all
their modes. At the conclusion of the teaching that bhikkhu
was established in arahantship.

4. One who has entirely swept up conceit: What is the origin?
While the Blessed One was dwelling at Savatthi, a certain bhik-
khu, on the bank of the Ganges, saw a bridge of reeds, built
during the hot season when the stream was thin, being swept
away by a great flood. He stood there agitated by the fact that
conditioned things are impermanent. Understanding his incli-
nation, the Blessed One spoke this luminous verse.

Here, conceit is mental self-importance based on one’s social
class and other factors. Conceit is threefold: “I am superior,”
“I am equal,” and “I am inferior.” Again it becomes ninefold
thus: the superior person’s conceit of being superior, equal, or
inferior; the equal person’s conceit of being superior, equal,
or inferior; and the inferior person’s conceit of being superior,
equal, or inferior. One reflects on the dangers in all those kinds
of conceit thus:

Because they are intoxicated by conceit,
beings go to a bad destination. (It 3,20-21)

Then, destroying it little by little in the ways explained above
by restraint by good behavior and other methods, one has
entirely swept up conceit by the path of arahantship, which is
like a great flood because of the extraordinary strength of the
world-transcending states; conceit, in contrast, is like a bridge
of reeds because of the fragility and weakness of the defile-
ments. What is meant is that one destroys it, cutting it off by
abandoning it without remainder.*” At that very moment that
bhikkhu gave up the here and the beyond in all their modes.
At the conclusion of the teaching that bhikkhu was established
in arahantship.

5. One who finds no core: What is the origin?*' This verse and
the twelve that follow have a single origin. Once the Blessed
One was dwelling at Savatthi. On that occasion, [19] at the time
of his daughter’s wedding, a certain brahmin considered: “I
will send the girl to her husband’s family adorned in flowers
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that have never before been worn by anyone.” Searching Savat-
thi inside and out, he did not see even a wild flower that had
not been worn before. He then saw a group of brahmin boys.
Thinking that one of them must know, he went up to them and
asked. Playfully, they told him: “The flowers of the udumbara
tree, brahmin, have never before been worn by anyone in the
world.*” You can adorn your daughter with them.” The next
day he got up early, distributed food, and went to an udumbara
grove on the bank of the Aciravatt River. He examined each
tree, one by one, but did not see even a mere stalk. Then, after
midday, he crossed to the other bank. There a bhikkhu was
sitting and meditating at the foot of a pleasant tree. The brah-
min went by without noticing him. He sat, squatted, stood still,
and while examining the branches, canopy, and leaves of the
tree, he became fatigued. The bhikkhu asked him: “What are
you looking for, brahmin?” — “An udumbara flower, sir.” — “But
there is no such thing as an udumbara flower, brahmin. That
was a false statement. Don’t weary yourself.”

Then the Blessed One, having understood that bhikkhu's
inclination, sent forth light, and when the bhikkhu’s inter-
est and esteem had arisen, he spoke these luminous verses
to him: “One who finds no core in any realms of existence.”
Here, in states of existence means in desire-realm, form-realm,
and formless-realm existence; in percipient, nonpercipient,
and neither-percipient-nor-nonpercipient existence; in one-
constituent, four-constituent, and five-constituent existence.’®
A core is permanence or selfhood. Seeking is searching with
wisdom. As one seeking flowers in udumbara trees: Just as
[20] the brahmin, though seeking flowers in the udumbara
trees, did not find any, so a meditator, examining them with
wisdom, does not find any core among all the realms of exis-
tence. Seeing with insight those phenomena as impermanent
and non-self because of their coreless nature, he gradually
attains the world-transcending states and gives up the here
and the beyond just as a serpent gives up its worn-out old skin.

This is the meaning and the construal. In the remaining
verses, without stating the construal, we will explain merely
the distinctive meaning.

6. “One who has no irritations inwardly, having transcended
such and such states of existence.”* Here, firstly, the word
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antara occurs in the texts with many meanings, such as an
affair, in the middle, and mind. Here it means mind. One
who has no irritations inwardly: One in whose mind there
are no irritations because they have been uprooted by the
third path. [Having transcended such and such states of exis-
tence (itibhavabhavataiica vitivatto):] Now bhava means success
and vibhava failure; bhava means growth and vibhava decline;
bhava means eternalism and vibhava annihilationism; and bhava
means merit and vibhava evil.*” Since vibhava and abhava are
one in meaning, having transcended such and such states of
existence is spoken of here in many ways: by way of success
and failure, growth and decline, eternalism and annihilation-
ism, and merit and evil. The meaning should be understood
in whatever way fits the case thus: By the four paths he has
transcended “such and such states of existence.” [21]

7. One whose thoughts have been burned out: There are these
nine kinds of [unwholesome] thoughts: the triad of sensual
thoughts, malevolent thoughts, and aggressive thoughts; the
triad of thoughts about one’s relatives, one’s country, and the
immortals; and the triad of thoughts connected with solicitude
for others, thoughts of gain, honor, and praise, and thoughts
of not being looked down upon.*® A bhikkhu reflects upon
the danger in these thoughts as explained in the Samanta-
bhadraka,”” and by determining upon their antidotes, he
“burns them out,” scorches them, and incinerates them by
the three lower paths, according to each path’s specific abil-
ity to abandon them. Having thus burned them out, they are
entirely well excised internally—entirely cut off—by the path
of arahantship, so that they never occur again in one’s own
internal continuum of aggregates and in one’s mind, the most
interior of all. Thus the meaning should be seen here.

8. One who has neither run too far nor run back:*® What is
meant? One runs too far by excessive energy, falling into rest-
lessness; one runs back by excessive laxity, falling into laziness.
So too, one runs too far by tormenting oneself through craving
for existence; one runs back by indulging in sensual pleasure
through craving for sensual pleasure. One runs too far through
an eternalist view; one runs back through an annihilationist
view. One who sorrows over the past runs too far; one with
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high hopes for the future runs back.*” One runs too far through
a view about the past; one runs back through a view about the
future. Therefore, by practicing the middle path that avoids
both these extremes, one does not run too far or run back. Who
has transcended all this proliferation: Through the middle
path, which culminates in the path of arahantship, one has
transcended, surpassed, surmounted, all this threefold prolif-
eration consisting in craving, conceit, and views, which origi-
nate from feeling, perception, and thought.””

9. In the immediately following verse, the only difference is
the line “Having known about the world: ‘All this is unreal.”
The word all means without omission, everything, [22] with
nothing missing. Nevertheless, what is intended here are only
the conditioned things that come into the range of insight, clas-
sified as the mundane aggregates, sense bases, and elements.
Unreal means devoid of a real nature. All this is unreal because
it lacks a real nature in the way conceived by foolish people on
account of the defilements, namely, as permanent or pleasur-
able or attractive or self. This: He says this indicating every-
thing in terms of its directly cognizable nature. Having known:
having known it with the wisdom of the path, and that is by
way of non-delusion, not by way of objective domain.” About
the world: Having known all the phenomena in the cosmos,
classified as aggregates and so forth, thus “This is unreal.” The
connection is: “Having known all this—the things such as the
aggregates and so forth—as unreal.”

10-13. Now in the following four verses, the distinction con-
sists respectively in “devoid of greed,” “devoid of lust,”
“devoid of hatred,” and “devoid of delusion.” Here, greed is an
all-inclusive designation for the first unwholesome root, or it is
unrighteous greed, which is spoken of in the passage “Some-
times states of greed arise in relation to those in the position
of a mother, in the position of a sister, and in the position of
a daughter” (SN IV 111,7-9). Lust is a designation for the lust
for the five strands of sensual pleasure. Hatred is a designa-
tion for anger, spoken of earlier. Delusion is a designation for
lack of knowledge about the four noble truths. In this context,
because this bhikkhu, being disgusted with greed, began to
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practice insight with the wish “May I remove greed and dwell
devoid of greed!” the Buddha recited this verse to him, show-
ing perception of the unreal nature of all conditioned things
as the means of abandoning greed, and the abandoning of the
here and the beyond as the benefit of abandoning greed. This
method applies to the following verses as well. But some say
that each of the verses here was spoken individually to differ-
ent bhikkhus who, in the way just explained, had become dis-
gusted with these states [greed, etc.] and had begun to practice
insight. [23] One may accept whatever explanation one prefers.

14. This method of explanation applies to the following four
verses, but this here is the commentary on the meaning. Latent
tendencies refers to those things that lie latent in one’s mind-
stream in the sense that they have not been abandoned; this is
a designation for sensual lust, aversion, conceit, views, doubt,
lust for existence, and ignorance.” Roots are spoken of in the
sense that they impart their own quality to the associated
states; unwholesome has the sense of insecurity. Roots also
serve to establish those [associated states]; unwholesome has the
sense of blameworthy and yielding painful results. Both are
a designation for greed, hatred, and delusion; for they have
been described thus: “Greed, bhikkhus, is unwholesome and
an unwholesome root.”*” Thus one has no latent tendencies at
all because they have been abandoned by this and that path,™
and similarly these unwholesome roots have been uprooted.

But in this connection, although such a bhikkhu is an ara-
hant, and an arahant “does not take, does not abandon, but lives
having abandoned” (SN III 90,18-21), still, it is said “he gives up
the here and the beyond,” a present tense description [being
used to indicate] proximity to the present. Or alternatively, “he
gives up the here and the beyond” can be understood to refer
to his own internal and external sense bases, which are given
up when he attains nibbana by the nibbana element without
residue remaining.

In this connection, the absence of the latent tendencies
can be understood in two ways: through the sequence of the
defilements and through the sequence of the paths. Through the
sequence of the defilements, the latent tendencies to sensual lust
and aversion are absent because of the third path; the latent
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tendency to conceit because of the fourth path; the latent ten-
dencies to views and doubt because of the first path; and the
latent tendencies to lust for existence and ignorance because
of the fourth path. [24] But through the sequence of the paths, the
first path is responsible for the absence of the latent tenden-
cies to views and doubt; the second path for the weakening
of the latent tendencies to sensual lust and aversion; the third
path for their complete absence; and the fourth path for the
absence of the latent tendencies to conceit, lust for existence,
and ignorance.

Not all the latent tendencies are unwholesome roots; for only
the latent tendencies to sensual lust and lust for existence are
included by greed as an unwholesome root; and the latent ten-
dencies to aversion and ignorance are, respectively, included
by hatred and delusion as unwholesome roots. But the latent
tendencies to views, conceit, and doubt are not equivalent to
any unwholesome root. Therefore the Blessed One said: “One
who has no latent tendencies whatever, whose unwholesome
roots have been uprooted.” Or else he said this to expound the
abandoning of defilements by way of both the absence of the
latent tendencies and the uprooting of the unwholesome roots.

15. States born from distress: Here, it is the defilements when
first arisen that are called “distress,” in the sense of feverish
burning. Those mental states that arise in succession afterward,
because they are born from such distress, are called “states
born from distress.” The near shore: the personal entity, as it is
said: ““The near shore,” bhikkhus, is a designation for the per-
sonal entity.”*® Return is arising. What is meant? “States born
of distress” is a synonym for those defilements that function as
a condition for acquiring the aggregates subject to clinging. A
bhikkhu who does not have any such defilements because they
have been abandoned by the noble path, in the way explained
earlier, “gives up the here and the beyond.”

16. States born from desire: Here, “states born from desire”
should be understood similarly to “states born from distress.”
The word vana is a designation for craving;”™ for that is called
“desire” in the sense of longing for its objective domains and
resorting to them. Vanatha is said with reference to that which
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extends desire through obsession by it; this is a designation
for the latent tendency to craving. Vanathaja (“states born from
desire”) are states born from vanatha. But some say that all
defilements are also called vanatha in the sense of a thicket,
and those that arise afterward in succession are called vana-
thaja. [25] And the former is the sense intended here in the Dis-
course on the Serpent, while the latter is intended in the verse
of the Dhammapada.”” Causes for bondage to existence: for
the bondage of existence, or alternatively, for future arising by
the binding of the mind to the objective spheres.

17. Hindrances: The hindrances are so called because they hin-
der the mind, or because they hinder beneficial practice. The
meaning is that they conceal. These are the five hindrances,
sensual desire and so forth. A bhikkhu who has seen the danger
in these hindrances, both in general and specifically, according
to the method explained in the Samantabhadraka (Vibh 441,
§941), abandons them by this and that path.”® Because they
have been abandoned, he is untroubled through the absence
of the trouble consisting in the defilements and suffering; he
has crossed over perplexity because he has crossed the per-
plexity that occurs thus: “Did I exist in the past?” (MN I 8,4,
SN II 26,28); and he is free of darts because of the removal of
the five darts stated thus: “What are the five darts? The dart of
lust, the dart of hatred, the dart of delusion, the dart of conceit,
the dart of views” (Vibh 440, §940). That bhikkhu gives up the
here and the beyond in the way explained earlier.

And here, too, the abandoning of the hindrances can be
understood in two ways, through the sequence of the defile-
ments and through the sequence of the paths. Through the
sequence of the defilements, the abandoning of the hindrances of
sensual desire and ill will occurs through the third path, the
abandoning of the hindrances of dullness and drowsiness and
of restlessness occurs through the fourth path. The abandon-
ing of the hindrances of doubt and the regret “I did not do
what is wholesome” [26] occurs by the first path. Through the
sequence of the paths, the abandoning of the hindrances of regret
and doubt occurs by the first path; the weakening of the hin-
drances of sensual desire and ill will by the second path; their
complete abandoning by the third path; and the abandoning
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of dullness and drowsiness and of restlessness occurs by the
fourth path.

Thus the Blessed One brought this teaching to its culmina-
tion in arahantship with the words:

Having abandoned the five hindrances,

one who is untroubled, crossed over perplexity, free of
darts:

that bhikkhu gives up the here and the beyond,

just as a serpent sheds its worn-out skin.

At the conclusion of the teaching that bhikkhu was established
in arahantship. Some say: “In whatever way those verses were
taught to those bhikkhus, in just that way, at the conclusion of
the verses, those bhikkhus were established in arahantship.”*”
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(Dhaniya Sutta)

What is the origin? The Blessed One was dwelling at Savatthi.
On that occasion the herdsman Dhaniya was living on the bank
of the Mahi River. This is his past exertion:* When the teaching
of the Blessed One Kassapa was flourishing,™ he gave twenty
ticket meals to the Sangha day after day for 20,000 years.**
When he passed away there, he was reborn among the devas.
Having passed one period between buddhas in the deva world,
in the time of our Blessed One he was reborn as the son of a
financier in the city Dhammakonda, which was located in the
mountain region in the middle of the country of Videha. He
lived by raising a herd of cattle. He had 30,000 cows, of which
27,000 cows gave milk. Now herdsmen do not dwell in a fixed
place. For four months of the year they live on the plateau, and
during the remaining eight months they live wherever grass
and water are abundant, which is either by the bank of a river
or by the bank of a natural lake.

At the time of the rains, he left the village where he lived,
[27] seeking a place for his cattle to dwell in comfort. Now at
a certain point the Mahamahi divides in two—into one trib-
utary called the Black Maht and the other the Mahamahi—
which both flow on until they again converge near the ocean.
He entered the island formed by these two branches and there
built a shed for the calves and a dwelling place for himself,
where he took up residence. He had seven sons, seven daugh-
ters, seven daughters-in-law, and many workers.

Now herdsmen know the foresigns of rain. When birds build
their nests in the tree tops, and crabs close their entrance holes
near the water and stay by entrance holes near high ground,
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they understand there will be abundant rain. But when birds
build their nests in a low place at the edge of the water, and
crabs close their entrance holes near high ground and stay by
entrance holes near the water, they understand there will be
shortage of rain.

Dhaniya had observed the foresigns of abundant rain, so at
the time of the rains he left his islet between the two branches
of the river and made a dwelling place for himself on the other
shore of the Mahamahi, in an area that would not be inundated
with water during the seven weeks that the rains would fall.
He enclosed the area on all sides, built sheds for the calves, and
settled down there. When he had collected firewood, grass, and
other supplies, and food of various kinds had been prepared
for his children and all his slaves,*”® workers, and servants of
similar class, circles of rain clouds gathered in the four direc-
tions. He had his cows milked, the calves tied down in their
sheds, and the sheds smoked out in the four directions for the
cows. He had his entire household fed, and after all the other
tasks were completed, he had lamps lit here and there and ate
his own meal together with milk. Then he lay down in his large
bed, rejoicing in his own prosperity. When he heard the sound
of thunder in the distance, while lying down he uttered this
joyful utterance: “I've boiled my rice, I've milked the cows.”

18. Here, this is the explanation of the meaning.” [28] The
herdsman Dhaniya was the combined name of this son of a
financier. He was called Dhaniya because he possessed the
wealth (dhana) of cattle, which is distinguished from other
kinds of wealth in the saying “There is no wealth equal to cat-
tle” (SN 1 6,17), with reference to their helpfulness in provid-
ing the world with the five kinds of dairy products.** Because
he maintained cattle, he was called “herdsman.” For one who
maintains his own cattle is called a herdsman, while one who
works for wages is called a cowhand. He had his own cattle, so
he was called a herdsman. [29]

Now when the herdsman Dhaniya, while lying on his large
bed in his bedroom, having heard the sound of thunder, said,
I've boiled my rice, he shows that he has secured for himself
the means of allaying bodily suffering and the cause of bodily
happiness. When he says, I've milked the cows, he shows the


http://www.wisdompubs.org/support

2 Dhaniya (Dhaniya Sutta) 383

means of allaying mental suffering and the cause of mental
happiness. Near the bank of the Mahi shows his success in
acquiring a dwelling place, and I dwell with my family shows
the absence of sorrow caused by separation from those who
are dear. My hut is thatched: the dispelling and warding off
of bodily suffering. The fire is kindled: Since cowherds make
three fires by way of encircling the home, producing smoke,
and providing warmth, and in his house all those had been
made, when he says, “The fire is kindled,” with reference to
the fire encircling his home in all directions, he shows how
he prevents wild animals from coming; with reference to the
smoke-producing fire among the cows, made from cow dung
and other fuels, he shows how he spares the cows from being
troubled by flies, mosquitoes, and other pests; and with refer-
ence to the warmth-providing fire in his bedroom, he shows
how cowherds ward off the affliction of cold. Showing all this,
filled with rapture and joy because he himself, his cattle, and
his household were in no way troubled because of the rain, he
said: So if you wish, pour down, O sky god!

19. While Dhaniya was reciting this verse, the Blessed One,
dwelling in his Fragrant Cottage in the large monastery in Jeta’s
Grove, heard it with the divine ear, purified and surpassing the
human. He then surveyed the world with the buddha eye and
saw Dhaniya and his wife.” He then thought: “Both possess
causes.”” If I go to them and teach them the Dhamma, both
will go forth and attain arahantship. But if I do not go, tomor-
row both will perish in a flood.” In a moment he went through
space the seven hundred yojanas to Dhaniya’s dwelling place
and stood above his hut. Dhaniya kept on repeating that verse
again and again and did not stop. He uttered it even when the
Blessed One had gone there. Having heard it, to show, “It is
not in that way that one is content and secure but in this way,”
the Blessed One spoke this rejoinder, [30] which is similar in
phrasing but not in meaning. For the words “My rice is boiled”
and “I don't boil with anger” are as different in meaning as the
near shore and far shore of the great ocean, but the phrasing
corresponds in some respects, and thus there is similarity in
the phrasing.

The meaning of the words that are similar to those in the first
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verse should be understood in the way stated there. Here fol-
lows an explanation of the different terms used by way of both
phrasing and meaning. I don’t boil with anger: I am by nature
without anger. For whatever degree of anger may originate
from any of the grounds of resentment explained earlier—the
very mild kind that arises, burns the heart, and then subsides;
and the kind that arises more strongly, because of which one
grimaces; and the still stronger kind that makes one move
one’s jaws, desiring to speak harshly; and the still stronger
kind because of which one actually speaks harshly; and the
still stronger kind because of which one looks all around for
a rod or weapon; and the still stronger kind because of which
one reaches for a rod or weapon; and the still stronger kind
because of which one grabs hold of a rod or weapon and pur-
sues someone; and the still stronger kind because of which one
gives someone one or two blows; and the still stronger kind
because of which one kills a relative or family member; and
the still stronger kind because of which one later feels regret
and takes one’s own life, like the minister living in Kalagama
in Sri Lanka, at which point anger has reached its maximum
intensity—the Blessed One had completely abandoned all such
anger at the site of enlightenment, cut it off at the root, made
it like a palm stump. Therefore the Blessed One said: “I don’t
boil with anger.”

I'm rid of barrenness: Five kinds of mental barrenness are
spoken of with reference to the stiffening of the mind, because
of which the mind becomes barren.”® Just as crops do not
grow in a barren plot of land even though rain falls for four
months, so in such a mind wholesome qualities do not grow
even though the rain of wholesome causes, such as listening
to the good Dhamma, has been falling. Those kinds of mental
barrenness were completely abandoned by the Blessed One at
the site of enlightenment; therefore the Blessed One said: “I'm
rid of barrenness.”

I dwell one night near the bank of the Mahi. [31] The
Blessed One is not like Dhaniya, who has taken up continuous
residence there for the four months of the rains. For the Blessed
One has taken up residence there just for that night, having
come from a desire for Dhaniya’s good. Therefore he says: “I
dwell one night.”
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My hut is open. “Open” means that the covering has been
removed. “Hut” here means the body (attabhava). For the body
is spoken of in various ways depending on the purpose, such
as body, cave, mass, substance, ship, chariot, wound,*” banner,
anthill, hut, and shack. But here it is spoken of as a “hut.” For
just as the word “house” is used with reference to timber and
other materials, similarly the word “body” is used as a desig-
nation with reference to a collection of bones and other parts.
As it is said:

“Just as, friends, the space enclosed by timber, vines,
clay, and grass is designated ‘house,” in the same way,
the space enclosed by bones, sinews, muscles, and
skin is designated ‘bodily form.”” (MN 1190,15)

Or it is a hut because the monkey of the mind resides there.
As it is said:

This hut made of a skeleton

is the dwelling place of a monkey.
The monkey goes out from the hut,
which is endowed with five doors.
He circles around by a door,
striking again and again.”®

That hut, being covered for beings by the roof of craving, con-
ceit, and views, leaks with the rain of lust and the other defile-
ments. As it is said:

What is covered over leaks;

what is opened up does not leak.

Therefore one should open what is covered;
thus it will not leak [into one’s mind].

This verse is stated in two places, in the Khandhakas and the
Theragatha.® For in the Khandhakas it is stated with this mean-
ing: “If one conceals an offense, again and again defilements
and offenses leak into him. But when one does not conceal them,
they do not leak into him.” In the Theragatha it is said [with this
intention]: “For one who conceals lust and other defilements,
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rain leaks through his roof by way of the repeated arising of lust
and so forth in regard to desirable objects and so forth. [32] Or
for one who tolerates arisen defilements, the hut of his body;,
covered with the roof of the tolerated defilements, repeatedly
leaks with the rain of defilements. But when one’s hut has been
opened up by destroying the roof of defilements with the wind—
that is, with the knowledge of the path of arahantship—the rain
does not leak into him.” It is this meaning that is intended here.
For the roof was destroyed by the Blessed One in the way stated
earlier; therefore he says: “My hut is open.”

Extinguished: peaceful. Fire: the elevenfold fire with which
everything is blazing; as it is said, “It is blazing with the fire
of lust,” and so on in detail.** The Blessed One had already
extinguished that fire at the foot of the bodhi tree by dousing
it with the water of the noble path; therefore he says: “My fire
is extinguished.”

Speaking in this way, he indirectly censures, exhorts, and
instructs Dhaniya for rejoicing over a condition that gives no
ground for joy. How? Saying, “I don’t boil with anger,” he indi-
cates: “Dhaniya, you rejoice, thinking, ‘I have boiled my rice,
but you boil rice all your life by exhausting your wealth, and
the exhaustion of wealth is a basis for the suffering of earning,
guarding [against loss], and so forth; such being the case, you
rejoice over what is actually suffering. But I rejoice, thinking,
‘I don’t boil with anger,” and thus I rejoice over the absence of
suffering whether directly visible or pertaining to future lives.”

When he says, “I'm rid of barrenness,” he indicates: “You
rejoice, thinking, ‘I have milked the cows,” and so, though you
have not done your task, you rejoice thinking that you have
done it. But when I rejoice, thinking, ‘I'm rid of barrenness,” I
rejoice as one who has truly done his task.”

When he says, “I dwell one night near the bank of the Mahi,”
he indicates: “You rejoice, thinking, ‘I dwell in company near
the bank of the Mahi,” and so you rejoice in a fixed dwelling
for four months. Now a fixed dwelling means one is tied to
an abode, and that is suffering; in such a case, you rejoice over
what is actually suffering. But when I rejoice, thinking, ‘I dwell
one night near the bank of the Mahi,” I rejoice without a fixed
abode, and being without a fixed abode means one is not tied
to an abode. Now being without ties is pleasant, and so I rejoice
over what is actually pleasant.” [33]
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When he says, “My hut is open,” he indicates: “You rejoice,
thinking, ‘My hut is thatched,” and so you rejoice because you
have a thatched house. But when your house is thatched, the
rain of defilements leaks into the hut of your body, because of
which you might be swept away by the four floods that arise
and thereby you will incur misery and disaster; in such a case,
you rejoice over a condition that should give no ground for joy.
But when I rejoice, thinking, “‘My hut is open,” I rejoice at the
absence of defilements covering the hut of the body. Therefore
the rain of defilements does not leak into my open hut, and so I
won't be swept away by the four floods that might have arisen
and brought misery and disaster; in such a case, I rejoice over a
condition that should actually give ground for joy.”

When he says, “My fire is extinguished,” he indicates: “You
rejoice, thinking, “The fire is kindled,” and so, though you have
not warded off calamity, you rejoice thinking that you have
warded off calamity. But when I rejoice, thinking, "My fire is
extinguished,” I rejoice at the absence of the eleven kinds of
fires and fevers, and thus I have actually warded off calamity.”

When he says, “So if you wish, pour down, O sky god!” he
indicates: “This statement is appropriate for those like us, who
have gotten rid of suffering, achieved happiness, and done all
our tasks. But it is not appropriate for you, since your prosper-
ity or decline depends on whether or not there is rain. Why
then do you say: ‘So if you wish, pour down, O sky god!"?”

Therefore it was properly said: “Speaking in this way, he
indirectly censures, exhorts, and instructs Dhaniya for rejoic-
ing over a condition that gives no ground for joy.”

20. When the herdsman Dhaniya heard this verse spoken by
the Blessed One, he did not ask: “Who has spoken a verse?”
Rather, fully rejoicing in that good statement, wishing to hear
another one like it, he spoke another verse: “No gadflies or
mosquitoes.” [34] Here he indicates that his cows are secure
because there are no gadflies and mosquitoes that assemble,
drink their blood, and in an instant bring misery and disaster
to cattle—the kind of flies and mosquitoes that cowherds kill
with mud and branches as soon as it starts to rain. By men-
tioning that the cows roam in the meadow where the grass has
grown, he indicates they have none of the weariness that comes
from going on journeys and are not even troubled by hunger.
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He also indicates: “My cattle are not like the cattle of others,
which are afflicted by contact with gadflies and mosquitoes,
fatigued by going on journeys, and weakened by hunger, and
thus cannot endure even a single rainfall. Because the afore-
mentioned problems are absent, my cattle can endure even two
or three rains.”

21. Since Dhaniya had seen the danger in dwelling on the islet,
he had made a raft, crossed the Mahamahi, and reached the
meadow, where he spoke thus, thinking: “I have reached safety,
I am staying in a secure place.” However, the place where he
stood was still dangerous. Therefore the Blessed One, praising
the place where he had come as more excellent and sublime
than the place where Dhaniya had come, recited this verse, “I
made a raft,” in which there is similarity in meaning but not
in phrasing.**

Here, the word bhist is a bound raft that has been stretched
out and widened. But in the Dhamma and discipline of the
noble one, this is a designation for the noble path. For the noble
path is:

Described here and there as

a path, a walkway, a road, a pathway,
a street, an avenue for traveling.

a boat, a bridge that goes across,

a raft, a float, a plank for crossing,

a journey and origination.

With this verse, too, the Blessed One, exhorting him in
accordance with the previous method, conveys this meaning:
“Dhaniya, you have built a raft, crossed the Mahi, and reached
this place. [35] But you will have to build a raft again and cross
the river, and this place is not secure. But I have built a raft that
combines the factors of the path into a single occasion of mind,
bound together by knowledge. And that raft has been well
constructed because it is complete in the thirty-seven aids to
enlightenment, because it possesses development with a single
taste in which [its constituents] do not exceed one another,**
because there is no need to build this raft again, and because
it is impossible for anyone, whether a deva or human being,
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to untie it. By means of it I have crossed, gone to the region
desired earlier. And going there, I have not gone partially, like
a stream-enterer and so forth. Rather, I have gone beyond,
gone to nibbana, the destruction of all influxes, the far shore
of all phenomena, the supreme security.” Or “crossed” means
attained omniscience, “gone beyond” means attained arahant-
ship. What did he remove to have gone beyond? Escaped the
flood: having crossed and passed over the fourfold flood—the
flood of sensuality and so forth—he has gone beyond. And
now, because there is no further need to cross again, [he says]:
I have no more need for a raft. “Therefore, it is proper just for
me to say: So if you wish, pour down, O sky god!”

22. Having heard this, in the previous way, Dhaniya spoke the
next verse. Obedient: she does what I tell her and complies in
all tasks. Not wanton: Women have five kinds of wantonness:
regarding food, adornments, other men, wealth, and feet. As
to their wantonness regarding food—divided into meals, cakes,
and liquor—a woman even eats stale meals; she even eats food
that burns her hand;*® and she drinks liquor she would buy at
double the price. As to wantonness regarding adornments, if she
does not get any other adornment,” she smooths her hair and
rubs her face with a mixture of water and oil. As to wantonness
regarding other men, [36] being called to a congenial place by her
own son, she first thinks of engaging in [sexual] misconduct.
As to wantonness regarding wealth, even if she has obtained the
royal goose,” her gold diminishes. As to wantonness regarding
feet, being in the habit of going to parks and so forth, she wastes
all the wealth.*® Showing “My wife does not indulge in any
kind of wantonness,” Dhaniya says: “not wanton.”

Living together with me long: “Living together for a long
time, we have grown together from the time she was a virgin.”
By this he shows that she does not have any interest in other
men. Agreeable: “Not having any interest in other men, she
follows me.” I do not hear any evil about her: “I do not hear
that she has spoken or conversed with such and such a man.”
He shows that she does not misbehave.

23. Then after Dhaniya had rejoiced in his wife because of
her excellent qualities, the Blessed One spoke the next verse,
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exhorting him in the way stated. In this case there is similarity
of both meaning and phrasing. This is the purport: “Dhaniya,
you rejoice, thinking, ‘My wife is obedient.” But whether or not
she is obedient to you, it is hard to know the minds of others,
especially of women. For [pregnant women] carrying around a
female in the womb cannot guard them. So hard it is for them to
guard their minds that those like you cannot know of a woman
whether she is really uncorrupted, faithful, or agreeable, or
has done nothing evil. But my mind is obedient, it accepts my
exhortation, and has come under my control. I do not come
under its control. And its obedience was evident to everyone
on the occasion of the twin miracle, when streams of fire and
water of six colors emanated from my body.”” To emit fire, one
must attain the fire kasina and to emit water, the water kasina.
To emit blue rays and rays of the other colors, one must attain
the blue kasina and the other color kasinas. Even for buddhas
two states of mind do not occur simultaneously, but there was
such mastery over my one mind because of its obedience. [37]

And that mind is liberated by the removal of all the bond-
age of defilements; and because it is liberated, it is this mind,
not your wife, that is not wanton. And because it has been
long nurtured with giving, good behavior, and other qualities
from the time of the Buddha Dipankara, it is this mind that is
faithful, not your wife. This is well tamed, because it has been
tamed by the unsurpassed taming. Because it is well tamed, it
does not go astray at the six sense doors but occurs solely in
accordance with my own intention, and therefore it is agree-
able, not your wife.”

No evil is found in me: With this, the Blessed One shows
the absence of anything evil in his own mind, as Dhaniya
claimed for his wife. And the absence of evil in the Blessed
One, it should be understood, was not only true at the time he
was a perfectly enlightened buddha, but it was also the case
during the twenty-nine years he lived at home, when he was
subject to lust and other defilements. For then, too, there never
arose in him any kind of worldly bodily, verbal, or mental mis-
conduct that would have been rejected by the wise. Thereafter
for seven years—six years prior to his enlightenment and a
year afterward—Mara followed the Tathagata, thinking: “Per-
haps I will see some evil conduct on his part, even as much as
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a fraction of a hair.” Not seeing any, disillusioned, he recited
this verse:

“For seven years I followed the Blessed One,
[trailing him] step by step,

but I have not found an opening

in the Enlightened One, who is mindful.” (446)

Also, after his enlightenment, the brahmin youth Uttara
followed him for seven months, wishing to observe his con-
duct (MN 1II 137-40). Not finding any fault, he concluded: “The
Blessed One is of purified conduct.” For the Tathagata has four
things that he does not need to hide. As it is said:

“Bhikkhus, there are these four things that the
Tathagata does not need to hide. What four? The
Tathagata is one whose bodily behavior is purified;
there is no bodily misconduct on his part that he
might need to hide, thinking: ‘Let others not find
this out about me.” The Tathagata is one whose ver-
bal behavior is purified . . . whose mental behavior is
purified . . . whose livelihood is purified. There is no
wrong livelihood on his part [38] that he might need
to hide, thinking: ‘Let others not find this out about
me.”” (AN IV 82)

Thus, since there was no evil in the Tathagata’s mind, not
only at the time he was a perfectly enlightened buddha, but
also prior to that, he says: “No evil is found in me.” The pur-
port of this is: “It is only of my mind, not of your wife, that it is
impossible to hear of any evil. Therefore, if anyone can rejoice
in these excellent qualities and say, ‘So if you wish, pour down,
O sky god!” I am the one who can say this.”

24. Having heard this, Dhaniya, wishing to drink even more
deeply the elixir of excellent sayings, said, “I am employed
by myself,” showing his own independence. Here, employed
by myself means that he earns his food and clothing solely
through his own work. He shows that he lives solely by doing
his own work, not by working for another and receiving wages.
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Children: here the word puttd (usually meaning “sons”) com-
prises all one’s children, both daughters and sons. I do not
hear any evil about them: “I do not hear any evil about them,
that they are thieves or adulterers or immoral.”

25. When this was said, the Blessed One spoke the next verse,
exhorting Dhaniya in the previous way. This is the purport:
“You rejoice, thinking, ‘I am independent,” but though you live
by doing your own work, in the ultimate sense you are just a
slave, since you are the slave of craving, and so you are not free
from being called an employee. For this is said: “The world is
lacking, insatiable, a slave of craving’ (MN II 68,29). But in the
supreme sense, I am not an employee of anyone, for I am not
in the employment of anyone, whether another or myself. For
what reason? Because I wander in all the world by what I've
earned.’ For from the time of Dipankara until my enlighten-
ment, I was an employee of the knowledge of omniscience. But
when I attained omniscience, I got what I earned, like a retired
employee of the king. Hence I live by what I've earned, by the
state of omniscience and the bliss of world-transcending con-
centration. [39] Because now there is nothing further to be done
by me and no need to increase what has been done, I have no
need at all for wages, like those to be acquired by people who
have not abandoned conception (rebirth). Therefore, if anyone
can rejoice in his independence and say, ‘So if you wish, pour
down, O sky god!” I am the one who can say this.”*"

26. Having heard this, still insatiable in his desire for the nectar
of excellent sayings, Dhaniya says, There are cows, showing
that he possesses the fivefold herd of cattle. These are: vasa,
mature calves that have not been tamed;** dhenupa, young
calves that drink from cows, or milch cows;* godharaniyo,
pregnant cows; paveniyo, breeding cows, mature cows wishing
to mate; and a bull, chief of cattle (usabhopi gavampati). Early
in the morning the cowhands bathe him, feed him, apply the
five-finger mark,* tie a garland around him, and send him off,
saying: “Go, dear, lead the cows to the pasture, guard them,
and bring them back.” The bull, sent off in such a way, ensures
that the cows avoid straying outside the pasture. He makes
them roam within it, protects them from such dangers as lions
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and tigers, and brings them back. Dhaniya shows: “I also have
such a bull, chief of cattle, here in my herd of cattle.”

27. When he had spoken, the Blessed One, exhorting Dhaniya
in a similar way, spoke a verse in rejoinder: “There are no
cows.” This is the purport here: “Here in our teaching, there
are no obsessions (pariyutthand), designated ‘cows,” in the
sense of things that are mature and untamed. There are no
latent tendencies (anusayai), designated ‘sucklings,” with refer-
ence to young calves in the sense of being the source of cows
(that is, the obsessions) or with reference to milch cows in the
sense of flowing out. There are no meritorious, demeritorious,
or imperturbable volitional activities, designated ‘cows in calf’
in the sense of sustaining the embryo that has undergone con-
ception. There is no longing or craving, designated ‘breeding
cows’ in the sense of longing for intercourse. And there is no
volitionally active consciousness, designated ‘a bull, the chief
of cattle,” in the sense of predominance, being the forerunner,
and being the best.” I rejoice in their nonexistence, which
is security from all bonds. But you rejoice in their existence,
which is the basis of sorrow and grief. Therefore, since I rejoice
in security from all bonds, [40] it is proper for me alone to say:
‘So if you wish, pour down, O sky god!””

28. Having heard this, wishing even more to acquire the jew-
eled substance of excellent sayings,** Dhaniya said, “The stakes
are planted,” showing that he has bound his own herd of cattle
to stakes. Here, stakes are posts for binding the cattle. They are
planted by hammering the smaller ones into the ground, while
the larger ones are planted in holes dug in the ground. Halters
are a special kind of rope, joined to straps, which serve the pur-
pose of binding the calves. Not even the sucklings can break
them: It is not possible even for the young calves to break them.

29. When he had spoken, the Blessed One, having known the
time for the maturation of Dhaniya’s faculties, exhorting him in
the previous way, recited this verse illustrating the four truths:
Like a bull I have cut through the bonds. [41] Here, a bull
(usabha) is the father of cattle, the leader of cattle, the lord of the
herd, an ox.*” Bonds: bonds of rope and bonds of defilements.


http://www.wisdompubs.org/support

394 I The Chapter on the Serpent (Uragavagga)

Rotten creeper: Just as even a gold-colored body is called a
putrid body, and as a dog a century old is called a little dog,
and as a jackal born today is called an old jackal, so even a
fresh creeper is called a rotten creeper in the sense that it lacks
heartwood. I have sundered: have cut through. The bed of the
womb (gabbhaseyyam) should be resolved into womb and bed.
Here, by mentioning “womb,” the mode of origin involving
birth from the womb is indicated; by mentioning “bed,” the
others are indicated.™ Or all these are indicated under the
heading of “bed of the womb.”

This is the purport here: “Dhaniya, you rejoice in bondage,
but like a great bull possessing strength and energy, repelled
by bondage, I have cut through the bonds of the five higher
fetters with the strength and energy of the fourth noble path;
like a giant elephant, I have sundered the bonds of the five
lower fetters with the strength and energy of the lower three
paths. Or alternatively, I am like a bull that has cut through the
bonds—that is, the latent tendencies—and I have sundered,
cut off, the obsessions as a giant elephant does a rotten creeper.
Therefore I will never again come to the bed of the womb.
Freed from all kinds of suffering based upon the suffering of
birth, it is proper for me to say: ‘So if you wish, pour down, O
sky god!” Therefore, if you too wish to speak as I do, cut off
those bonds.”

And here, the bonds are the truth of the origin; the bed of the
womb is the truth of suffering; “1 will never again come back,”
which here means not approaching, and “having cut off, having
sundered,” which here mean cutting and sundering, signify the
truth of cessation, respectively without residue remaining and
with residue remaining;** and that by which one cuts them off
and sunders them is the truth of the path.

Having heard this verse illustrating the four truths, at the
end of the verse Dhaniya, his wife, and two of his daughters—
four persons in all—were established in the fruit of stream-
entry. Then, through his unshakable confidence and faith, now
rooted and settled in the Tathagata, Dhaniya saw with the eye
of wisdom the Dhamma body of the Blessed One, and with a
heart stirred by the nature of the Dhamma, he thought: “With
the Avici hell as the lower boundary up to the peak of exis-
tence, there is no one else but the Blessed One who could roar
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such a lion’s roar as this: ‘I have cut through the bonds. For me
there is no bed of the womb.” Is this the Teacher that has come
to me?” Then the Blessed One, as if to say, “See now at your
pleasure,” emitted his bodily aura in Dhaniya’s residence: a
variegated net of six-colored rays, which was like an outpour-
ing of fine gold. [42]

30. Having seen his residence look as if the sun and moon had
entered within, as if it were everywhere illuminated with the
light of a thousand brilliant lamps, Dhaniya realized: “The
Blessed One has come.” At that very moment, too, a cloud
poured down rain. Hence the compilers said: “Filling the low-
land and highland.” At once: Rain poured down at the very
moment the Blessed One emitted his bodily aura, and Dhaniya,
aware, “The Teacher has come to me,” released the aura of his
mind consisting in faith. But some explain: “The sunrise, too,
occurred at that very moment.”

31-32. Thus, at that moment when faith arose in him, and the
Tathagata sent forth his radiance, and the sun arose, Dhaniya
heard the sound of rain falling. Full of rapture and joy, he spoke
about this matter in the next two verses, saying: “It is indeed
no small gain for us.” Here, since Dhaniya, and his wife and
children, had seen the Blessed One’s Dhamma body with the
world-transcending eye [of wisdom] by penetrating it with the
noble path, and had seen his form body with the mundane
eye,” they acquired faith. Therefore he said: It is no small gain
for us, that we have seen the Blessed One.

We approach you as a refuge: Although the going for refuge
had already been accomplished by penetrating the noble path,
and he had thereby gone for refuge in a definitive way, he now
verbally undertakes the going for refuge by self-surrender.*' Or
alternatively: by way of the path, he had attained the unshak-
able refuge, the refuge by self-surrender, but now he goes for
refuge by prostration, making this clear to others verbally.
One with Vision: The Blessed One is the “One with Vision”
because he possesses the five eyes: the ordinary eye, the divine
eye, the eye of wisdom, the universal eye, and the buddha
eye.”” Addressing him in this way he said: “We approach you
as a refuge, One with Vision.”
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Be our teacher, great muni: He makes this statement next to
fulfill the going for refuge by also entering upon the state of a
pupil. My wife and I, obedient, [43] would lead the spiritual
life under the Fortunate One: This is by way of undertaking.
Here, spiritual life (brahmacariya, or “pure conduct”) is a des-
ignation for abstinence from sexual intercourse, the path, the
ascetic’s duty, the Teaching, and marital fidelity. For in such
passages as “one who leads the spiritual life” (MN I 42,9), it
is abstinence from sexual intercourse that is called the spir-
itual life. In such passages as “But this spiritual life of mine,
Pafcasikha, is for complete disenchantment” (DN II 251,15-17),
it is the path. In such passages as “I recollect, Sariputta, living
a spiritual life possessing four factors” (MN I 77,23), it is the
ascetic’s duty.” In such passages as “This spiritual life is suc-
cessful and flourishing” (DN II 219,10), it is the Teaching. And
in such passages as the following it means marital fidelity:

We do not transgress against our wives,

and our wives do not transgress against us.

Except for them, we live the spiritual life.

Therefore our young ones do not die. (Ja IV 53,20-22)

But here what is intended is the spiritual life of the higher
paths, which is preceded by the spiritual life as the ascetic’s
duty.

Under the Fortunate One: under the Blessed One; for the
Blessed One is called “the Fortunate One” (sugata) because he
has gone well by avoiding the two extremes, and because he
has gone beautifully along the noble path, and because he has
gone to the good place, namely, nibbana.*

Having thus asked the Blessed One for the going forth,
referred to as “leading the spiritual life,” he now says: Gone
beyond birth and death, we would make an end of suffering,
showing the purpose in going forth. What is called beyond
birth and death®® is nibbana. [44] We would go there by the
path of arahantship. Would make an end of suffering: We
would nullify the suffering of the round. Having spoken thus,
it is said, they both paid homage to the Blessed One again and
requested the going forth, saying: “May the Blessed One let us
go forth.”
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33. Then Mara the Evil One, having seen them both paying
homage and requesting the going forth, thought to himself:
“They wish to escape my domain. Let me create an obstacle
to them.” He went to them and recited this verse, showing the
excellence of the household life: One who has sons delights
because of sons.™ Here “sons” means both sons and daugh-
ters. The meaning is that one delights along with one’s chil-
dren or one delights because of one’s children. Mara is a certain
rebellious deity in the plane of “the devas who exercise control
over the creations of others.”*” He is called “Mara” because
he kills (mareti) anyone he can who wishes to escape his own
realm, and he also wishes for the death (maranam icchati) of
anyone that he cannot kill. The Evil One: a low person, or one
of evil behavior. This is a statement by the compilers, and sim-
ilar ones are in all verses.”® As one with sons delights because
of his sons, so one with cattle delights along with his cattle or
because of his cattle.

Having spoken thus [about sons and cattle being a cause
of delight], he now gives the reason proving this point, say-
ing: For acquisitions are a man’s delight. Here, as to acqui-
sitions, there are four kinds of acquisitions: acquisitions as
sensual pleasures, acquisitions as the aggregates, acquisitions
as defilements, and acquisitions as volitional activities.*® For
sensual pleasures are called “acquisitions” (upadhi) in the
sense that pleasure is acquired (upadhiyati) in them, because
they are the basis for the pleasure spoken about thus: “What-
ever pleasure and joy arise dependent on the five strands of
sensual pleasure are called the gratification in sensual plea-
sures” (MN I 85,28). The aggregates, too, are the basis for the
suffering rooted in the aggregates; the defilements, the basis
for the suffering in the plane of misery; and volitional activ-
ities, [45] the basis for the suffering of existence. But here (in
this passage) “acquisitions as sensual pleasures” is intended.

That is twofold, by way of beings and conditioned things.*
Having said, “in sons, in cattle,” showing that the chief of these
is that bound up with beings, he states the reason thus: “For
acquisitions are a man’s delight.” The meaning is: “Because
these acquisitions consisting in sensual pleasures are the
delight of a man—since they delight a man by bringing him
rapture and joy—therefore it should be understood that one
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who has sons delights because of sons; so too, one who has
cattle delights because of cattle. And you have sons and cat-
tle. Therefore, delight in them; don’t wish for the going forth.
A monk does not have these acquisitions, and in such a case,
though you wish for the end of suffering, you will be miserable.”

He now gives another reason proving this point, saying:
without acquisitions one does not delight. This is its mean-
ing: “One who does not have these acquisitions, being sepa-
rated from his dear relatives or destitute of enjoyments and
commodities, does not delight. Therefore, if you give up these
acquisitions, as a monk you will be miserable.”

34. Then the Blessed One, having understood, “This is Mara
the Evil One, who has come to obstruct them,” just as if he
were dropping one fruit on top of another fruit, turned the
verse around, refuting Mara’s assertion with the same simile
brought forth by Mara. Showing, “Acquisitions are the basis
of suffering,” he said: “One who has sons sorrows because of
sons.” The meaning of the words here is clear; this is is the pur-
port: “Evil One, do not say: ‘One who has sons delights because
of sons.” For it is an inviolable law that there must be parting
and separation from everything dear and beloved, and when
people are separated from those who are dear and beloved—
from children and wife, from cattle, horses, mares, bullion,
gold, and so forth—their hearts are pierced by the dart of grief
and they become deranged and even go mad. They experience
death and deadly suffering. Therefore grasp this: One who has
sons sorrows because of sons. And as one with sons sorrows
because of sons, one with cattle likewise sorrows because of
cattle. For what reason? For acquisitions are a man’s sorrow.
And since acquisitions are a man'’s sorrow, it therefore follows
that without acquisitions one does not sorrow. One without
acquisitions, who has abandoned the tie of acquisitions, is con-
tent with a robe to cover his body and almsfood to fill his stom-
ach. Wherever he goes, he goes having taken these along. Just
like abird ... [46] ... he understands: “There is no more coming
back to any state of being.”*" With the destruction of all sorrow
in this way, ‘one without acquisitions does not sorrow.”” Thus
the Blessed One concluded the teaching with its culmination
in arahantship.
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Or alternatively: “One without acquisitions, [that is,] one
without defilements, does not sorrow. For as long as there are
defilements, all acquisitions are the roots of sorrow.* But with
the abandoning of defilements, there is no sorrow.” In this way,
too, he concluded the teaching with its culmination in ara-
hantship. At the conclusion of the teaching both Dhaniya and
his wife went forth. The Blessed One returned to Jeta’s Grove
through the sky. Having gone forth, they realized arahantship.
In the place where they had lived, their cowhands built a mon-
astery, and even today it is known as “the Cowherd Family’s
Monastery.”**
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3 The Rhinoceros Horn
(Khaggavisana Sutta)

[General origination]

What is the origin? All suttas have a fourfold origin: through
personal inclination; through the inclination of others; on
account of a particular incident; and in response to a ques-
tion.** The origin of the Contemplation of Dyads (II,12) and
so forth was through personal inclination. The origin of the
Discourse on Loving-Kindness (I,8) and so forth was through
the inclination of others. The origin of the Discourse on the Ser-
pent (I,1) and so forth was on account of a particular incident.
And the origin of the Discourse to Dhammika (II,14) and so
forth was in response to a question.

The general origin of the Discourse on the Rhinoceros Horn
was in response to a question; but in specific cases some verses
here were spoken when this or that paccekabuddha was asked
a question, and some were spoken without a question being
asked, but instead were uttered by a paccekabuddha as a joyful
utterance in accordance with his own breakthrough.*® There-
fore some verses originated in response to a question, while
others originated through personal inclination. [47]

Of these, the general origination in response to a question
should be understood from the beginning as follows.** On
one occasion the Blessed One was dwelling at Savatthi. While
the Venerable Ananda was alone in seclusion, the following
line of thought arose in him: “The aspiration and undertaking
of buddhas has been shown; so too those of disciples.”” But
those of paccekabuddhas have not been shown. I will now go

401
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to the Blessed One and inquire about this.” So he emerged from
seclusion, went to the Blessed One, and in due course asked
about this matter. The Blessed One then gave him a discourse
about past exertion:**

“Ananda, there are these five benefits in past exertion.
(1) One attains final knowledge early in this present
life. (2) If one does not attain final knowledge early
in this present life, one attains final knowledge at the
time of death. (3) If one does not attain final knowl-
edge at the time of death, one attains final knowledge
after being reborn as a deity. (4) Or else one is of quick
direct knowledge in the presence of the buddhas. (5)
Or in the last time one becomes a paccekabuddha.”

Having said this, he further said:

“Ananda, paccekabuddhas are equipped with an
undertaking and they have practiced past exertion.
Therefore an aspiration and undertaking should be
recognized for all: buddhas, paccekabuddhas, and
disciples.”

Ananda asked: “Bhante, how long does it take for the aspi-
ration of buddhas to be achieved?” [The Buddha replied:] “For
buddhas, Ananda, it takes at minimum four incalculables and
100,000 eons; at the middling level, eight incalculables and
100,000 eons; at the maximum, sixteen incalculables and 100,000
eons. And these divisions should be understood respectively
in the case of those for whom wisdom is predominant, those
for whom faith is predominant, and those for whom energy is
predominant. In those for whom wisdom is predominant, faith
is weak and wisdom is sharp (and energy middling). In those
for whom faith is predominant, wisdom is middling (and faith
is strong).*” In those for whom energy is predominant, faith
and wisdom are weak and energy is strong.”” But without hav-
ing completed four incalculables and 100,000 eons, there is no
possibility that one could become a buddha earlier, even if one
were to give gifts day after day like those of Vessantara [48] and
to accumulate all the other paramis, such as good behavior, to
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a corresponding degree.” Why not? Because one’s knowledge
would not have commenced, nor expanded, nor reached matu-
rity. It is just as when grain is growing that needs three, four, or
five months to ripen: it is impossible that without having com-
pleted that time, the grain might ripen earlier—in a fortnight or
a month—even though one fondles it and waters it a thousand
times daily. Why not? Because the grain would not have com-
menced, nor expanded, nor reached maturity. So too, without
having completed four incalculables and 100,000 eons, there is
no possibility that one could become a buddha. Therefore the
fulfilling of the paramis must be pursued over the aforemen-
tioned time for the maturation of knowledge.”

And for one aspiring for buddhahood over such a period
of time, eight prerequisites must be met for making the
undertaking.

Human status, achievement of the gender,

the cause, seeing the Teacher;

the going forth, possession of excellent qualities,
service, and strong desire:

through the assemblage of these eight qualities
the undertaking reaches success. (Bv 2.58)

The undertaking (abhinihara) is a designation for the funda-
mental resolution.

(1) Here, human status means a human birth. For the resolu-
tion does not succeed for one dwelling in other realms of birth
apart from human birth, even for one born as a deva. However,
one dwelling here who aspires for buddhahood, after hav-
ing done meritorious deeds such as giving, should aspire for
human status. After one has come to dwell there, the resolution
should be made.”* In this way it succeeds.

(2) The achievement of the gender (lingasampatti) is the state of
a male. For the resolution does not succeed for women, those
of indeterminate gender, and hermaphrodites even when they
have achieved a human birth. However, one dwelling there
who aspires for buddhahood, after having done meritorious
deeds such as giving, should aspire for the state of a male. Hav-
ing come to dwell there, the resolution should be made. In this
way it succeeds.
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(3) The cause (hetu) is the achievement of the supporting
conditions for arahantship. [49] For the resolution succeeds
for one striving in that existence who is capable of attaining
arahantship; it does not succeed for others. Such was the case
with the wise Sumedha; for having gone forth at the feet of the
Buddha Dipankara, he was capable of attaining arahantship in
that same existence.”

(4) The sight of the Teacher: personally seeing the buddhas.
In such a case it succeeds, not otherwise. This was so for the
wise Sumedha, who made his resolution after personally see-
ing Dipankara.

(5) The going forth: the homeless state. For the resolution
succeeds for one who has gone forth either in the Teaching or
in a sect of hermits or wanderers who affirm kamma and the
efficacy of action. Again, the example is the wise Sumedha; for
Sumedha was a hermit when he made his resolution.

(6) Possession of excellent qualities: the attainment of such
excellent qualities as the jhanas. For the resolution succeeds
only for one gone forth who possesses excellent qualities, not
for others. Again, the example is the wise Sumedha; for he had
already acquired the five kinds of superknowledge and the
eight meditative attainments when he made the resolution.

(7) Service (adhikara): an exceptional deed, meaning relin-
quishment. For it succeeds only for one who has made the res-
olution after showing his willingness to relinquish his life and
other achievements, not for others. Again, the example is the
wise Sumedha; for he made the resolution after showing his
willingness to relinquish his life thus:

“Let the Buddha along with his pupils
proceed by stepping upon me.

Do not tread upon the mud:

that will bring me well-being.””* (Bv 2.52)

(8) Desire: desire to act. For the resolution succeeds for one
who has strong desire. And the strength of that desire should
be understood in this way.”® If he were to hear: “Who desires
buddhahood after being tortured in hell for four incalculables
and 100,000 eons?” he would be willing to say: “I do.” So too
having heard it said: “Who desires buddhahood after walking
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across a whole world sphere filled with flameless hot coals?
Who desires buddhahood after walking across a whole world
sphere that has become a solid mass of sharp-pointed stakes?
Who desires buddhahood after crossing a whole world sphere
filled with water up to the brim? Who desires buddhahood
after trampling upon a whole world sphere covered with bam-
boo thickets, with no space in between?” he would be willing
to say, “I do.” The wise Sumedha possessed such desire when
he made the resolution. [50]

When his undertaking succeeds in such a way, a bodhisatta
does not incur these eighteen cases of incapacitation. He is
never born blind or deaf; he does not become insane; he is not
dumb; he is not crippled; he does not take birth among uncivi-
lized peoples; he is not born to a slave woman; he does not hold
a wrong view with fixed consequences;”* he does not undergo
gender change; he does not commit any of the five deeds with
immediate retribution;”” he is not a leper; he does not become
an animal smaller than a quail or larger than an elephant; he
does not arise among the spirits afflicted with insatiable hun-
ger and thirst, nor among the kalakafijaka asuras, nor in Avici
hell, nor in the intersteller regions, nor does he become Mara in
the desire realm; nor does he arise in the nonpercipient plane
in the form realm, in the pure abodes, or in the formless states
of existence; nor does he migrate to another world sphere.

He possesses the four buddha grounds: enthusiasm, astute-
ness, firmness, and beneficent conduct. These should be under-
stood thus:

By enthusiasm energy is meant;

wisdom is called astuteness;

firmness is determination,

and beneficent conduct, development of loving-kindness.

Also, there are these six inclinations that lead to matura-
tion for enlightenment: the inclination to renunciation, the
inclination to solitude, the inclination to non-greed, the incli-
nation to non-hatred, the inclination to non-delusion, and the
inclination to escape. Because they possess these, bodhisattas
incline to renunciation, seeing the faults in sensual pleasure.
They incline to solitude, seeing the faults in company. They
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incline to non-greed, seeing the faults in greed. They incline
to non-hatred, seeing the faults in hatred. They incline to non-
delusion, seeing the faults in delusion. They incline to escape,
seeing the faults in all states of existence.

But how long does it take for the aspiration of pacceka-
buddhas to be fulfilled? For paccekabuddhas, two incalcula-
bles and 100,000 eons are required. It is not possible in less time
than this. The reason should be understood in the way stated
earlier [in the case of buddhas]. [51] For one aspiring to become
a paccekabuddha in this amount of time, five prerequisites are
recognized in making the undertaking:

The human state, the achievement of the gender,
the sight of one devoid of influxes,

service, and desire: these are the causes

for the undertaking [to reach success].

Here, the sight of one devoid of influxes means the sight of a
buddha, a paccekabuddha, or an arahant disciple. The rest
should be understood in the way already stated.

But how much time does it take for the aspiration of disciples
to be achieved? For the two chief disciples, one incalculable
and 100,000 eons; for the eighty great disciples, 100,000 eons.
So too, for the mother, father, attendant, and son of a buddha. It
is not possible in less time than this; the reason for this should
be understood in the way already stated. The undertaking for
all these possesses only two factors: service and desire.

When buddhas arise in the world after having fulfilled the
paramis through this aspiration and this undertaking in the
aforesaid amounts of time, they arise in either a khattiya family
or a brahmin family. Paccekabuddhas arise in a family of khat-
tiyas, brahmins, or householders. But the chief disciples, like
the buddhas, arise only in families of khattiyas or brahmins.
Buddhas never arise when the eon is dissolving, but they arise
when the eon is evolving.”® Without encountering buddhas,
paccekabuddhas arise only at a time when buddhas arise.”
Buddhas attain enlightenment themselves and enlighten
others. Paccekabuddhas attain enlightenment themselves but
do not enlighten others. They penetrate the taste of the goal
only but not the taste of the Dhamma. For they are not able
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to apply conceptual description to the world-transcending
Dhamma and thereby teach it. Their breakthrough to the
Dhamma is like a dumb person trying to describe the things he
has seen in a dream or like a country-dweller trying to describe
the dishes he tasted in the city.

They achieve all the psychic powers, meditative attainments,
and analytical knowledges. Their excellent qualities are inferior
to those of the buddhas but superior to those of disciples. They
give others the going forth and train them in proper behavior.*®
They observe the uposatha with this advice: “One should prac-
tice effacement of the mind and should not come to a stop,”
[52] or else they merely say: “Today is the uposatha.” When
observing the uposatha, they do so after they have assembled
on the Jewel Terrace at the foot of the Manjtisaka tree on Mount
Gandhamadana.

In this way the Blessed One explained to the Venerable
Ananda, fully in all aspects, the aspiration and undertaking
of paccekabuddhas. Now, to discuss those paccekabuddhas
who had arisen through this aspiration and undertaking,
he spoke this Discourse on the Rhinoceros Horn, beginning
with the words “Having put down the rod toward all beings.”
This, firstly, is the general origination of the Discourse on the
Rhinoceros Horn in response to a question. Now the specific
origination should be explained.

CHAPTER 1°%

The first verse

35. Here the origination of this verse should be understood
as follows. It is said that this paccekabuddha, when entering
the stage of a paccekabodhisatta, fulfilled the paramis for two
incalculables and 100,000 eons, and then, having gone forth
in the teaching of the Blessed One Kassapa, he became a for-
est dweller and performed the ascetic’s duty by fulfilling the
observance of going and returning. It is said that there is no
one who attains pacceka enlightenment without having ful-
filled this observance.

But what is this observance of going and returning? Taking and
bringing back. We will explain so that it becomes clear.*”
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(1) Here, one bhikkhu takes it but does not bring it back. (2)
One brings it back but does not take it. (3) One neither takes it
nor brings it back. (4) And one takes it and brings it back.

[1. The bhikkhu who takes it but does not bring it back]

Among these, one bhikkhu, having risen early, does the duties
connected with the cetiya terrace and the bodhi tree terrace,
waters the bodhi tree, fills the pot for drinking water, and puts
it on its stand. He then does all the duties toward his teacher
and preceptor, and the eighty-two duties of the Khandhakas
and the fourteen major duties.*

Having taken care of his physical needs, he enters his lodg-
ing and passes his time sitting in meditation until the time
comes to walk for alms. When he knows the time has arrived,
he puts on his lower robe, fastens the waistband, puts on the
upper robe, and places the outer robe over his shoulder. He ties
the bowl in its bag, [53] and while attending to the meditation
subject, he sets out. When he reaches the cetiya terrace, he ven-
erates the cetiya and the bodhi tree, and on the outskirts of the
village, he fully covers himself with the upper robe, and taking
the bowl, he enters the village for alms.

When he has entered in this way, a meritorious bhikkhu who
gains offerings, who is honored and respected by lay followers,
returns to a family of lay supporters or the rest hall, where he
is asked various questions by the lay followers. By the time
he departs, because he had been answering questions and
was distracted by teaching the Dhamma, he has discarded the
attention to his meditation subject. When he has arrived back
at the monastery, too, he answers questions posed by the bhik-
khus, preaches the Dhamma, and becomes engaged in various
tasks. In the afternoon, the first watch of the night, and the
middle watch, he is detained by the bhikkhus in the same way.
In the last watch, overcome by physical inertia, he goes to sleep
and does not attend to his meditation subject. This is called one
who takes it but does not bring it back.

[2. One who brings it back but does not take it]

But one who is often ill has not digested his meal even by
the end of the night. Having risen early in the morning, he
is not able to perform the aforementioned duties or attend to
his meditation subject. Wishing for nothing else but porridge
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or medicine, as soon as it is time he takes his bowl and robe
and enters the village. Having obtained porridge, medicine,
or rice, having completed his meal,” he sits down in a pre-
pared seat and attends to his meditation subject. Whether or
not he attains distinction, when he returns to the monastery,
he continues with the same kind of attention. This is called one
who brings it back but does not take it. Such bhikkhus in the Bud-
dha’s Teaching who, after drinking porridge, have undertaken
insight and attained arahantship are beyond counting. In the
island of Sri Lanka, in the sitting halls in its villages, there is
not a seat where a bhikkhu has not attained arahantship after
drinking porridge.

[3. One who neither takes it nor brings it back]

But one who dwells heedlessly and negligently, who violates
all the duties, whose mind is constantly overcome by the five
kinds of mental barrenness and bondage,* who is not intent
on attending to a meditation subject, enters the village for alms.
He is detained by talking with laypeople and leaves empty.
This is called one who neither takes it nor brings it back.

[4. One who both takes it and brings it back]

But there is one who [54] rises early, fulfills all his duties in the
aforesaid way, sits down crosslegged, and attends to his medi-
tation subject until it is time to walk for alms.

A meditation subject is of two kinds: the generally useful and
the personalized.” Those generally useful are loving-kindness
and recollection of death. Loving-kindness is recognized as
generally useful when directed toward the monastic abodes
and so forth. For a bhikkhu who dwells with loving-kindness
toward the monastic abodes is dear to his fellow monks and
thereby lives in comfort, without friction.*” One who dwells
with loving-kindness toward the deities lives happily, protected
and guarded by them. One who dwells with loving-kindness
toward the king and his chief ministers lives happily, cherished
by them. One who dwells with loving-kindness toward the vil-
lages and towns and other regions lives happily, honored and
respected everywhere by the people when walking for alms
and so forth. By developing the recollection of death, one aban-
dons attachment to life and lives heedfully.

But the “personalized” subject is one taken up in accordance
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with one’s temperament and which is to be always maintained.
It is called parihariya because it is to be always maintained, pro-
tected, and developed. It may be one of the ten unattractive
objects, the kasinas, or the recollections, or the delineation of
the four elements. It is also called one’s root meditation subject.
Having first attended to the meditation subjects that are gen-
erally useful, afterward one attends to the personalized medi-
tation subject, which we will explain by way of the delineation
of the four elements.’®

One reflects upon this body, in whatever way it is situated
or disposed, by way of the elements thus: “In this body, what-
ever is hard and rough in the twenty solid parts is the earth
element. Whatever is moist and has the function of cohesion
in the twelve liquid parts is the water element. That which is
warmth and has the function of maturation in four ways is the
fire element. And that which is gaseous and has the function of
distension in six ways is the air element. But any hole or open-
ing not occupied by the four primary elements is the space
element. The mind that cognizes them is the consciousness
element.* Beyond these, there is no other being or individual.
This is just [55] a heap of bare conditioned things.”

Having attended to the meditation subject by way of its
beginning, middle, and end, when one knows it is time, one
rises from one’s seat, dresses, and goes to the village for alms
in the way explained earlier. And when going, one is not
deluded in regard to going forward and the other activities,
like blind foolish worldlings who think: “A self goes forward,
the going forward is caused by a self,” or “I go forward, the
going forward is caused by me.” Rather, one understands:
“When the thought ‘Let me go forward’ is arising, along with
that thought the mind-originated air element arises, keeping
the body upright. This is diffused throughout this collection
of bones considered to be a body, the residence of the earth
element and the other elements. Then, because of the diffusion
of the air element arisen from mental activity, this collection
of bones considered a body goes forward. When it is going
forward, in each act of lifting the foot, the fire element accom-
panied by the air element is dominant; the others are weak. In
bringing the foot forward and in shifting it away, the air ele-
ment accompanied by the fire element is dominant; the others
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are weak. In dropping the foot, the water element accompa-
nied by the earth element is dominant; the others are weak.
In putting the foot on the ground and pressing it against the
ground, the earth element accompanied by the water element
is dominant; the others are weak. Together with each thought
giving rise to them, these elements break up right on the spot:
‘Who in this is the one that goes forward, or for whom is there
going forward?’ In this way, the elements arisen in each phase
among the phases in each step—the lifting of the foot and so
forth—along with the remaining phenomena inseparable from
them, are the phenomena of form; the mind that produces
these activities together with the remaining mental phenom-
ena associated with it are the mental phenomena. Together
these are the material and mental phenomena. Following that
phase of lifting, they do not reach any other phase, such as
bringing the foot forward and so forth, but they break up right
there. Therefore they are impermanent. Whatever is imperma-
nent is suffering. What is suffering is non-self.” Thus he walks
along attending only to his meditation subject complete in all
aspects.

[For young men who desire their good, having gone forth in
the teaching, living together as a group of ten, twenty, thirty,
forty, fifty, sixty, seventy, or a hundred, make a pact: “Friends,
you have not gone forth because you were oppressed by debt,
or oppressed by fear, or to earn a living; but you have gone
forth because you wish to be liberated from suffering. There-
fore, if a defilement has arisen when you are walking, sup-
press it even while you are walking; likewise if a defilement
has arisen when you are standing, sitting, or lying down, sup-
press it even while you are lying down.” Having made such a
pact, while walking for alms, they walk along just attending
to their meditation subject, noting the distance by the marker
stones at intervals along the road to the alms resort. If a defile-
ment arises in anyone while he is walking, he suppresses it
right there. If he is unable to do so, he stands still; then the one
coming behind him also stands still. The former reproves him-
self: “This bhikkhu behind you knows that such a thought has
arisen in you; that isn’t suitable for you.” Then, having devel-
oped insight, he enters the plane of the noble ones right there.
If he is unable to do so, he sits down; then the one coming
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behind him also sits down; the same method applies. If he is
unable to enter the plane of the noble ones, having suppressed
that defilement, he continues on his way, just attending to the
meditation subject.]*”

He does not lift a foot with a mind dissociated from the
meditation subject. If he lifts it, having turned back, he goes
to the former place, like the Elder Mahaphussadeva the Veran-
dah Dweller in Sthaladipa (Sri Lanka). [56] It is said that he
fulfilled the observance of going and returning for nineteen
years. People who were plowing, sowing, threshing, and doing
other tasks along the road, having seen the elder going along
in such a way, would speak about him: “This elder turns back
again and again. Has he lost his way or forgotten something?”
Unconcerned about this, doing the ascetic’s duty with a mind
yoked to his meditation subject, he attained arahantship within
his twentieth rains retreat. And on the very day he attained
arahantship, a deity dwelling at the end of his walkway stood
there radiating light from his fingers. The four divine kings,
too, and Sakka the ruler of the devas, and Brahma Sahampati
came to attend on him. And having seen that radiance, the for-
est dwelling Elder Mahatissa asked him the next day: “During
the night there was a radiance near your place. What was that
radiance?” The Elder Mahaphussa, diverting the conversation,
said, “Radiance is the radiance of a lamp, the radiance of jew-
els,” and so forth. Pressed, “Are you concealing something?”
he admitted it and reported his attainment.

And like the Elder Mahanaga who resided at the Black
Creeper Pavilion. He, too, it is said, while fulfilling the obser-
vance of going and returning, decided, “I will first honor the
Blessed One’s great exertion,” and resolved to maintain only
the postures of standing and walking for seven years. Having
again fulfilled the observance of going and returning for six-
teen years, he attained arahantship.

While lifting his foot with a mind yoked to his meditation
subject, if he lifted a foot with a mind dissociated from the sub-
ject, he would turn around, go back to the vicinity of the village,
and stand in an area that would make people wonder: “Is that
a cow or a monk?” Having put on his outer robe and taken his
bowl, on reaching the gate of the village he would take water
from his water bottle, fill his mouth with water, and enter the
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village, thinking: “When people approach to give almsfood or
venerate me, let me not be distracted from the meditation sub-
ject even by merely having to say: ‘May you live long.”” But if
they asked him about the date, “Is today, Bhante, the seventh
or the eighth?” he would swallow the water and answer. If no
one asked about the date, [57] at the time of leaving, he would
spit out the water near the village gate and go.

And like the fifty bhikkhus who entered the rains retreat at
the Galambatittha®™ Vihara in Sri Lanka. It is said that on the
day of the uposatha, before entering upon the rains retreat,
they made a pact: “As long as we haven't attained arahantship,
we will not converse with one another.” And when entering the
village for alms, they first filled their mouths with water at the
village gate. If they were asked about the date or other matters,
they swallowed the water and answered; but if no one asked,
they would spit out the water by the village gate and go back to
the monastery. When people saw the spots where they had spit
out the water, they knew: “Today one has come, today two.”
And they thought: “Are we the only ones with whom they do
not speak or do they also not speak with one another? If they
do not even speak with one another, surely they must have had
a dispute. Come, let us make them pardon each other.” They
all went to the monastery. Of the fifty bhikkhus there who had
entered upon the rains, they did not see even two in one place.
Then one astute man among them said: “Sirs, the dwelling
place of those who are quarreling is not like this. The cetiya
terrace and the bodhi tree terrace are well swept, the brooms
neatly stored, drinking water and washing water neatly set
up.” They then returned home. Within the three months of the
rains retreat, those bhikkhus had undertaken insight, attained
arahantship, and held the Pavarana ceremony of purity at the
great Pavarana.*”

One thus walks along with a mind yoked to the medita-
tion subject, like the Elder Mahanaga who dwelt at the Black
Creeper Pavilion and the bhikkhus who entered the rains
retreat at the Galambatittha Vihara. Having reached the vicin-
ity of the village, one fills the mouth with water, checks out
the streets, and enters a street where there are no quarrelsome
drunkards or derelicts and no wild elephants or horses and so
forth. Walking for alms there, one does not go quickly as if in
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a hurry. For the ascetic practice of going on alms round is not
to be done quickly. [58] But one goes steadily, like a water cart
that has reached uneven ground.

And when one has entered among the houses one waits for
an appropriate time to determine whether or not the person
wishes to give. Having obtained almsfood, one sits down in a
suitable place, and while attending to the meditation subject,
one establishes the perception of the repulsiveness in nutri-
ment and eats, reflecting on the food by way of the similes of
grease on an axle, ointment on a wound, and son’s flesh.*” One
eats the food after considering it by way of eight factors, as
“neither for amusement nor for intoxication,” and so forth.**
And after one has eaten and washed up, one takes a short rest
to remove fatigue after the meal. Then, as in the forenoon, one
attends to the meditation subject in the afternoon, the first
watch of the night, and the last watch.”® This is called one who
takes it and brings it back. It is in this way that one fulfills this
observance of going and returning, which is explained as tak-
ing and bringing back.

Now one fulfilling this practice, if he has supporting con-
ditions, attains arahantship in the prime of life. If he does not
attain it in the prime of life, then he attains it in middle age. If
he does not attain it in middle age, then he attains it at the time
of death. If he does not attain it at the time of death, then he
attains it [in the next life] after becoming a deity. If one does not
attain it as a deity, then one attains final nibbana as a pacceka-
buddha. If one does not attain final nibbana as a paccekabud-
dha, then one attains it in the presence of the buddhas, as one
of quick understanding like the Elder Bahiya or as one with
great wisdom like the Elder Sariputta.

But this paccekabodhisatta® went forth in the teaching of the
Blessed One Kassapa, became a forest dweller, and fulfilled the
observance of going and returning for 20,000 years. Having
passed away, he arose in a desire-sphere deva world. Having
passed away from there, he was reborn in the womb of the
chief queen of the king of Baranasi. Now she was one of those
clever women who know the very day they conceive, so she
informed the king that she was pregnant. It is in the nature of
things that when a meritorious being has been conceived in the
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womb, [59] the woman obtains special protection of the fetus.
Therefore the king gave her special protection for her fetus.
From then on, she did not get to swallow anything too hot or
too cold, too sour or too salty, too pungent or too bitter. For if
the mother swallows something too hot, the fetus feels as if it is
in the abode of the Copper Cauldron;*” if it is too cold, it is like
the abode of intersteller space; if the food she has eaten is too
sour, salty, pungent, or bitter, the limbs of the fetus experience
sharp pains, as if they were cut open with a knife and sprinkled
with sour substances and so forth.

The guardians prevent the woman from excessive walking,
standing, sitting, and lying down, telling her: “Don’t upset the
child in your womb by moving around.” She is allowed merely
to walk back and forth on ground that has been spread over
with a soft carpet, and she gets to eat delicious and nutritious
food and drink beverages with a good color, fragrance, and
flavor. Encircling her, they help her walk back and forth, sit
down, and get up.

Being protected in such a way, when the time for her delivery
came, she entered the delivery chamber and, just before dawn,
gave birth to a son who possessed meritorious characteristics
and looked like a ball of red arsenic mixed with champaka
0il.** On the fifth day they had him adorned and presented
him to the king. The king, rejoicing, assigned sixty-six nurses
to attend on him. Growing up with all endowments, before
long he reached maturity. As soon as he was sixteen years of
age, the king consecrated him to kingship and had the three
kinds of dancers attend on him.*” When the prince was con-
secrated, under the name Brahmadatta he ruled over the
entire Jambudipa with its 20,000 cities. For in the past, there
were 84,000 cities in Jambudipa. Those diminished until there
were 60,000; then they diminished still further to 40,000; and
in the last period of diminution, there were 20,000. And this
Brahmadatta arose during the last period of diminution, so he
had 20,000 cities, 20,000 palaces, and 20,000 each of elephants,
horses, chariots, [60] infantrymen, and women—consorts and
dancing girls—and 20,000 ministers.

While ruling over the great kingdom, he did the preparatory
work on a kasina and attained the five superknowledges and
the eight meditative attainments. Now since a consecrated king
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must preside over legal cases, one day, after an early breakfast,
he sat in the judgment hall. There they were making an uproar.
Thinking, “This noise is an obstacle to meditative attainment,”
he went up to the terrace of his palace and sat down, thinking
to enter a meditative attainment. However, he could not attain
it, for he had been distracted by the duties of kingship. He
reflected: “What is better, kingship or the ascetic’s duty?” He
then knew: “The happiness of kingship is limited and fraught
with many dangers, but the happiness of the ascetic’s duty is
vast and rich in many benefits; it is the resort of supreme per-
sons.” He instructed one of his ministers: “You administer this
kingdom righteously and justly. Do not do anything unrigh-
teous.” Having handed over everything, he went up to the top
of his palace and dwelled in the bliss of the meditative attain-
ments. He did not permit anyone to approach him except those
who gave him toothwood for cleaning his mouth and those
who brought his meals.

When he had passed half a month in this way, his chief
queen asked: “The king is not seen anywhere, whether going
to the park or to see the army or among the dancers. Where has
he gone?” They informed her about the matter. She sent for the
minister and said to him: “When you accepted the kingdom,
you also accepted me. Come, make love to me.” He closed both
ears and rejected her, saying: “This should not even be heard.”
But she sent for him a second and a third time, and threat-
ened him if he refused: “If you do not do as I say, I will get
you deposed and even have you executed.” He was afraid, for
“women are firm in their decisions and she may someday have
this done.” So one day, he went to her in private and made
love to her in her bedroom. She was splendid and pleasant to
the touch, and he was excited by the lust that arose through
contact with her. He often went to her very fearfully, [61] but
in time he began to enter her room confidently, as if he were
her husband.

Then the king’s men reported this news to the king. He did
not believe them. They reported this to him a second and a
third time. Then, while hidden, he saw this for himself. He
assembled all his ministers and informed them. They said,
“This adulterer against the king deserves to have his hands
cut off; he deserves to have his feet cut off,” and thus, starting
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with impalement on a stake, they described to him all kinds of
punishment. But the king said: “If I were to have him executed,
imprisoned, or whipped, that would be violence on my part. If
I were to take his life, that would be the destruction of life. If I
were to confiscate his wealth, that would be stealing. Enough
with such deeds! Expel him from my kingdom.” The ministers
expelled him.

The minister took his wealth and valuables, as well as his
wife and children, and went to another realm. The king there,
having heard about him, asked him: “Why have you come?” -
“Lord, I wish to attend on you.” The king accepted him. After
a number of days, the minister won his trust and told the king;:
“Great king, I see honey without flies, and no one is eating
it.” The king did not heed him, thinking: “Is he saying this
because he wishes to ridicule me?” Having found the king’s
weak spot,*” having again praised him even more highly, the
minister reported the matter to the king, who asked: “What
is it?” — “The kingdom of Baranasi, lord.” The king said: “Do
you want to lead me there and have me killed?” The minis-
ter replied: “Do not speak like that, lord. If you don’t believe
me, send your men.” The king sent his men. They went, dug
beneath the town gate, and stood in the king’s bedroom.

Having seen them, the king asked: “Why have you come
here?”

“We are thieves, great king.”

The king gave them money, told them not to repeat this
behavior, and dismissed them. They went and reported to
their own king. He investigated in the same way a second and
a third time, until he was convinced: “King [Brahmadatta] is
virtuous but not astute.” Then he marshaled a four-division
army and approached a city across the border, where he sent
a message to the minister: “Give me the city or fight!” He
reported the matter to Brahmadatta, asking: “Command me,
lord. Should I fight or surrender the city?” The king sent him
a message: “Do not fight. Surrender the city and come here.”
He did so. The enemy king, having taken the city, repeated
the process with the remaining cities. [62] Each of the minis-
ters there reported the matter to Brahmadatta and received the
same reply: “Do not fight, but come back here.” And so they
returned to Baranasi.
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Then the ministers told Brahmadatta: “Great king, let us fight
him.” But he prohibited them, saying: “That would require me
to destroy life.”

The ministers said: “Great king, we will take him alive and
bring him here.” Thus, with various methods, they convinced
the king, and began to leave, saying: “Come, great king.”

The king said: “If you do not kill, strike, or plunder any
beings, I will go.”

The ministers replied: “We won’t do that, lord. We'll frighten
them and chase them away.” Then they marshaled a four-
division army and, having put lamps into pots, they went
at night. That day the enemy king had captured a city near
Baranasi. At night, thinking that there was now nothing to
worry about, he took off his armor and, being heedless, he and
his troops fell asleep. Just then the ministers, having brought
along the king of Baranasi, went to the campsite of the enemy
king. Taking the lamps out from all the pots, with the army
appearing to be a single mass of light, they made a noise. When
the minister of the enemy king saw the large army, he was
frightened. He went to his own king and shouted: “Get up! Eat
the honey without flies!” A second and a third minister did the
same. The enemy king, awakened by the noise, was frightened
and terrified. Shouts by the hundreds arose. All night long he
blabbered, saying: “I believed that minister’s word and have
now fallen into the hands of my foe.”

The next day he considered: “The king is righteous and won't
do any harm. Let me go to him and apologize.” He then went
to Brahmadatta, got down on his knees, and said: “Forgive me,
great king. It was my fault.” King Brahmadatta exhorted him
and said: “Get up, I forgive you.” As soon as the king said this,
the enemy king felt utterly relieved. He obtained from the king
of Baranasi rulership over a neighboring country and the two
became fast friends.

Then when Brahmadatta saw the two armies standing as
one, welcoming each other, he thought: “Because I could pro-
tect the mind of one person—my own—this great mass of
people has not shed a drop of blood even small enough for a
tiny fly to lick. [63] How wonderful! How excellent! May all
beings be happy, without enmity, free from affliction!” In this
way, he attained the jhana of loving-kindness, and taking it as
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a basis, he explored conditioned things, realized the knowl-
edge of pacceka enlightenment, and attained the state of a self-
accomplished one.*”

While he was sitting on the back of his elephant absorbed in
the bliss of the path and fruit, his ministers prostrated to him
and said: “It is time to go, great king. The victorious troops
are to be honored and the gift of a meal is to be given to the
defeated troops.”

He replied: “I'm not a king, men. I'm a paccekabuddha.”

“What are you saying, lord? Paccekabuddhas don’t look like
this.”

“Then what do paccekabuddhas look like?”

“Paccekebuddhas have hair and whiskers two-inches in
length and possess the eight requisites.”*”

He then touched his head with his right hand and at once
the marks of a layman vanished and he appeared in the garb
of a monk, with hair and whiskers two inches in length and
with the eight requisites, looking just like an elder of a hundred
years. He then entered the fourth jhana, rose up from the back
of his elephant into the air, and sat on a lotus flower. The min-
isters venerated him and asked: “Bhante, what is your medi-
tation subject? How did you achieve this?” Since he had used
the jhana of loving-kindness as his meditation subject and had
achieved realization by practicing insight on it, showing this
matter, he pronounced this verse as both a joyful utterance and
an explanation: “Having put down the rod toward all beings.”

Here, all: without exception. Having put down: having laid
down. Beings (bhiitani): sentient beings; this is a brief account,
but we will explain the word in detail in the commentary on
the Discourse on Gems (see p. 679). The rod is the bodily, ver-
bal, and mental rod; this is a designation for bodily, verbal, and
mental misconduct. For bodily misconduct is a rod because it
strikes, oppresses; it inflicts misery and disaster. And so too
verbal and mental misconduct. Or the rod is simply giving
blows.

One should not desire a son: One should not desire any
kind of son among these four kinds of sons: a biological son, a
territorial son, an adopted son, and a pupil.*” [64] How then
a companion?: How is it that one might desire a companion?

Alone: alone consisting in the going forth; alone in the sense
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of being companionless; alone through the abandoning of
craving; alone by being entirely rid of defilements; and alone
by having awakened to pacceka enlightenment. For even if one
is staying in the midst of a thousand ascetics, by the severing
of the fetter of lay life one is alone: such is alone consisting in the
going forth. Alone in the sense of being companionless means that
one stands alone, walks alone, sits alone, and sleeps alone; one
moves alone and acts alone. Alone in the sense of the abandon-
ing of craving is seen here:

With craving as partner, a person,
wandering on this long journey,

does not transcend samsara,

with its becoming thus, becoming otherwise.

Having known this danger,

“Craving is the origin of suffering,”

a bhikkhu should wander mindfully,

free of craving, without grasping. (740-41)

Alone by being entirely rid of defilements is expressed thus:
“All his defilements have been abandoned, cut off at the root,
made like a palm stump, abolished, so they are incapable of
arising in the future.”

Alone by having awakened to pacceka enlightenment is stated
thus: “Without a teacher, self-accomplished, by himself he has
awakened to pacceka enlightenment.”

B Nidd II 210-12. Alone: The paccekasambuddha is alone
in the way designated the going forth; alone in the sense of
being without a companion; alone in the sense of the aban-
doning of craving; alone as utterly devoid of lust, hatred, and
delusion, as utterly without defilements; alone by having gone
to the one-way path; alone by having awakened to the unsur-
passed pacceka enlightenment.

How is a paccekasambuddha alone in the way designated the
going forth? The paccekabuddha cuts off the impediment of
the household life, the impediment of wife and children, the
impediment of relatives, the impediment of possessions; he
shaves off his hair and beard, puts on ochre robes, goes forth
from the household life into homelessness, approaches the state
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of ownerlessness, and lives alone, dwells, carries on, and main-
tains himself alone. How is he alone in the sense of being with-
out a companion? When he goes forth, alone he resorts to forest
groves, remote lodgings with little sound, little noise, unpopu-
lated, uninhabited, suitable for seclusion. There he lives alone,
travels alone, stands alone, sits alone, sleeps alone. How is a
paccekasambuddha alone in the sense of abandoning craving?
Being thus alone, without a partner, dwelling heedful, ardent,
and resolute, he undertakes the great striving, disperses Mara
together with his army, abandons the net of craving, exten-
sive and adhesive; he dispels it, terminates it, and eliminates
it. How is a paccekasambuddha alone as utterly devoid of lust?
He is alone, utterly devoid of lust through the abandoning of
lust; alone, utterly devoid of hatred through the abandoning of
hatred; alone, utterly devoid of delusion through the abandon-
ing of delusion; alone, utterly devoid of defilements through
the abandoning of defilements. How is a paccekasambuddha
alone by having gone to the one-way path? The one-way path is
the four establishments of mindfulness, the four right kinds
of striving, the four bases for spiritual potency, the five facul-
ties, the five powers, the seven enlightenment factors, the noble
eightfold path.**

How is a paccekasambuddha alone by having awakened to
the unsurpassed pacceka enlightenment? “Enlightenment” is the
knowledge in the four paths, the faculty of wisdom, the power
of wisdom, the enlightenment factor of discrimination of qual-
ities, investigation, insight, right view. By that knowledge of
enlightenment, a paccekasambuddha awakens to the truth
that “all conditioned things are impermanent, all conditioned
things are suffering, all phenomena are non-self.” He awakens
to: “With ignorance as condition, volitional activities [come to
be] . .. with the cessation of birth, there is cessation of old age
and death.” He awakens to: “This is suffering, this is its origin,
this is its cessation, this is the way leading to the cessation of
suffering. These are the influxes, this is their origin, this is their
cessation, this is the way leading to their cessation.” He awak-
ens to: “These things should be directly known, these should
be fully understood, these should be abandoned, these should
be developed, these should be realized.” He awakens to the ori-
gin and passing away, the gratification, danger, and escape in
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regard to the six bases for contact, the five aggregates subject to
clinging, and the four great elements. He awakens to: “What-
ever is subject to origination is all subject to cessation.”*” B:

One should live:** There are these eight kinds of living,"”
namely: for those who possess resolve, living by a posture
among the four postures; for those who guard the doors of
the sense faculties, living in the sense bases among the inter-
nal sense bases; for those who dwell heedfully, living with
mindfulness in the four establishments of mindfulness; for
those intent on the higher mind, living by concentration upon
the four jhanas; for those who possess intelligence, living by
knowledge of the four noble truths; for those practicing rightly,
living on a path among the four noble paths; for those who have
achieved the fruit, living in the attainment of the four fruits of
the ascetic life; for the three kinds of buddhas, living among all
beings for the good of the world, partly in the case of pacceka-
buddhas and disciples. As it is said: “One should live: There are
eight kinds of living, namely, living by a posture,” and so forth
in detail. [65] One should live in these ways. Or alternatively,
another eight kinds of living are stated thus: “One with convic-
tion lives by means of faith . . . (see Nidd II 212-13 just below)
... and so one lives by living in distinction.” One should also
live in these ways.

i8 Nidd II 212-13. One should live: There are eight kinds of
living: living among the postures . . . [as above] . . . living for
the good of the world pertains to tathagatas, arahants, perfectly
enlightened ones, and partly in the case of paccekabuddhas,
partly in the case of disciples.

There are another eight kinds of living: One with conviction lives
by means of faith; making an exertion, one lives by means of
energy; establishing, one lives by means of mindfulness; being
undistracted, one lives by means of concentration; understand-
ing, one lives by means of wisdom; cognizing, one lives by
means of consciousness; as one is practicing thus, wholesome
qualities are a base (a@yatana), and so one lives by living among
the sense bases; practicing thus one achieves distinction.

There are still another eight kinds of living: Through right view,
there is living by seeing; through right intention, there is liv-
ing by application [of the mind]; through right speech, there
is living by embracing; through right action, there is living by
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originating; through right livelihood, there is living by cleans-
ing; through right effort, there is living by exertion; through
right mindfulness, there is living by establishment; through
right concentration, there is living by non-distraction. These
are eight kinds of living. B:

Like a rhinoceros horn: It is the horn of the rhinoceros ani-
mal that is called khaggavisana.*® We will explain the word kappa
(in khaggavisanakappo) in the commentary on the Discourse
on Blessings (see p. 740). But here it should be understood to
mean a counterpart (patibhaga), as in the statement “We were
indeed speaking with the disciple who is like the teacher” (MN
1150,27). What is meant by “like a rhinoceros horn” is “similar
to the horn of a rhinoceros.”*”

il Nidd II 213. Like a rhinoceros horn: As the horn of the
rhinoceros is one, without a second, just so the paccekabuddha
is like that, similar to that, a counterpart of that. Just as some-
thing too salty is said to be like salt, as something too bitter is
said to be like bitterness, as something too sweet is said to be
like sugar, as something too hot is said to be like fire, as some-
thing too cold is said to be like snow, or as a great mass of water
is said to be like the ocean, or as a disciple who has attained the
power of the superknowledges is said to be like the Teacher, so
the paccekabuddha is said to be like that, similar to that, the
counterpart of that. He lives rightly in the world alone, without
a companion, freed from bondage, and thus he dwells, carries
on, behaves, looks after himself, maintains himself, conducts
himself. B}

At this point the commentary on the meaning has been given
through the terms. As to the purport and sequence, the verse
may be understood thus: “The ‘rod,” in the sense explained
above, is inflicted on beings when it has not been put down.
That rod has been put down toward all beings because it is
no longer being inflicted on them and because I am now pro-
moting their well-being through loving-kindness, its opposite.
And because the rod has been put down, unlike those people
who have not put down the rod, who harm beings with a rod,
a knife, a fist, or a clod of earth, I am not harming a single
one among them. Based on the loving-kindness meditation
subject, I have contemplated with insight whatever is included
in [the aggregates of] feeling, perception, volitional activities,
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and consciousness, as well as any other conditioned things
that occur in accordance with it. Thereby I have achieved this
pacceka enlightenment.” This, firstly, is the purport.

This is the sequence: When he had spoken thus, the ministers
asked: “Where will you go now, Bhante?” He then reflected:
“Where did the previous paccekabuddhas live?” [66] Having
known, he replied: “To Gandhamadana Mountain.” Again,
they said: “Are you now abandoning us, Bhante? Don’t you
desire us?” The paccekabuddha then said everything begin-
ning with: “One should not desire a son.” This is the purport:
“Now I don’t even wish for any kind of son among [the four
kinds], the biological son and so forth. So how can I wish
for a companion like you? Therefore if any among you wish
to go with me or to be like me, he should live alone like a
rhinoceros horn.”

Or alternatively, when the ministers said, “Are you now
abandoning us, Bhante? Don’t you desire us?” that pacceka-
buddha answered: “One should not desire a son, how then a
companion?” Having seen for himself the excellence of solitary
living in the sense stated above, rejoicing, full of rapture and
joy, he uttered the joyful utterance: “One should live alone like
a rhinoceros horn.” Having spoken thus, while the multitude
looked on, he rose up into space and went to Gandhamadana.

Now Gandhamadana is situated in the Himalayas*® beyond
seven other mountains: Small Black Mountain, Great Black
Mountain, Enveloped by Nagas, Womb of the Moon, Womb
of the Sun, Golden Slope, and Snow Mountain. A slope there
called Nandamiilaka is the dwelling place of paccekabuddhas.
It has three caves: Golden Cave, Jeweled Cave, and Silver Cave.
By the entrance of the Jeweled Cave there is a tree named
Marijisaka, a yojana high and a yojana wide. All its flowers—
whether in the water or on land—especially blossom on the
day a paccekabuddha arrives. Surrounding it" there is an all-
jewel pavilion, where a sweeping wind blows away rubbish;
an equalizing wind smoothes out the sand, which consists of
gems; a sprinkling wind brings water from Lake Anotatta and
sprinkles it; a fragrance-bearing wind brings the fragrances
from all the fragrant trees of the Himalayas; a scattering wind
scatters flowers and deposits them; [67] and a spreading wind
spreads them everywhere. Here there are always prepared
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seats on which all the paccekabuddhas sit when they assem-
ble on the day a paccekabuddha arrives and on the day of the
uposatha. Then a newly arrived** paccekabuddha goes there
and sits down in a prepared seat. If other paccekabuddhas are
present at the time, they immediately assemble and sit in the
prepared seats. They then enter a meditative attainment and
emerge from it. Then, so that all might congratulate him, the
Sangha elder*”® asks the newly arrived paccekabuddha about
his meditation subject: “How did you achieve this?” He then
answers with a verse that serves as a joyful utterance and an
explanation.™

When the Blessed One was asked by the Venerable Ananda,
he again recited that same verse, and Ananda recited it at the
council. In this way each verse was recited four times: at the
place where the paccekabuddha awakened to enlightenment,
at the Manjisaka pavilion, at the time Ananda asked about it,
and at the council.

The verse on forming bonds

36. What is the origin? This paccekabodhisatta, too, did the
ascetic’s duty for 20,000 years in the teaching of the Blessed
One Kassapa, in the way stated earlier. Having done the pre-
liminary work on the kasina,*> he attained the first jhana,
determined the nature of name-and-form, and explored the
characteristics. However, since he did not reach the noble path,
he was reborn in the brahma world. Having passed away from
there, he arose in the womb of the chief queen of the king of
Baranasi. Growing up in the aforesaid way, from the time he
could distinguish, “This is a woman, that is a man,” he was not
happy in the hands of his nurses and could not even endure
being massaged, bathed, ornamented, and so forth. Only men
fed him, and at the time to breastfeed him, his nurses [68]
bound him in a bodice and breastfed him while wearing the
attire of men. When he smelled the odor of women or heard
their voices, he cried, and even when he reached maturity, he
did not want to see women. Because of this, they named him
Anitthigandha (“Non-Odor of Women”).

When the prince turned sixteen, the king thought, “I will
establish the family lineage,” and he brought suitable girls from
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various families for him. He ordered a minister: “Make them
please the prince.” The minister, wishing by some means to get
them to please the prince, had an area not far from him encircled
by a cloth screen and sent dancers there. The prince, hearing
the sounds of singing and musical instruments, asked: “Who
is making this sound?” The minister said: “That is the sound of
your dancers, lord. Those with merit have such dancers. Rejoice,
lord, you are one of great merit.” The prince had the minister
beaten with a rod and expelled him. The minister reported this
to the king. The king, along with the prince’s mother, went and
apologized to the prince and again sent the minister away.

The prince, feeling extremely troubled by all this, gave fine
gold to goldsmiths and commanded them: “Make a statue of a
beautiful woman.” They made the statue of a woman decked
out with all adornments, like one created by the divine crafts-
man Vissakamma. They showed it to the prince. When the
prince saw it, he shook his head with astonishment and sent
for his parents. He told them: “If I get a woman like this, I
will take her.” His parents thought: “Our son has great merit.
Surely, there must be some girl in the world who did meritori-
ous deeds with him in past lives.” They had the golden statue
mounted on a chariot and sent the ministers off, instructing
them: “Go, search for a girl like this.”

Taking the statue, they traveled through the sixteen major
countries, going to each village. They looked over each place,
and wherever they saw a crowd of people assembled, at the
fords and so forth, they set up the golden statue as if it were
a deity, worshiped it with various flowers, fabrics, and adorn-
ments, set up a canopy over it, and stood to one side, think-
ing: “If anyone has seen such a girl, he will start a conversation
about it.” In such a way, they traveled to all the countries except
the realm of Madda, [69] thinking it was just a small country.
And so without going there, they turned back.

Then it occurred to them. “Let’s go to Madda, too, or else the
king will send us out again after we have returned to Baranasi.”
So they went to the city of Sagala in the Madda country. Now
the king in the city of Sagala, who was named Maddava, had
a daughter sixteen years of age who was very beautiful. Her
slave girls had gone to the ford in order to fetch water for her
bath. When they saw in the distance the golden statue set up
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by the ministers, they said: “The princess sent us to get water,
yet she has come herself.” However, when they got close, they
said: “This isn’t our mistress. Our mistress is even more beau-
tiful than this.” The ministers, on hearing this, approached the
king and in a suitable way requested his daughter. He gave her.
They then sent a message to the king of Baranast: “The girl has
been found. Will you come yourself or should we bring her?”
The king sent back a message: “If I were to come, there would
be trouble for the country. Bring her yourselves.”

Having taken the girl, the ministers left the city and sent a
message to the prince: “We have found a girl similar to the
golden statue.” When the prince heard this, he was overcome
by lust and lost the first jhana.”* He sent a series of messengers,
urging them: “Bring her quickly, bring her quickly.” Every-
where along the way they spent only one night, and when they
reached Baranasi, staying outside the city, they sent a message
to the king: “Should we enter today or not?” The king com-
manded them: “A girl brought from an eminent family should
be led in with great honor after we have performed auspi-
cious rites. Take her first to the park.” They did so. However,
being extremely delicate, she was shaken up by the jolting of
the vehicle and fatigued by the journey. Thus she contracted a
wind sickness,wilted like a flower, and passed away that very
night.

The ministers wept, saying: “We have missed out on our hon-
ors.” The king and citizens wept, saying: “Our family lineage
has perished.” There was great mayhem in the city. As soon as
the prince heard the news, he was stricken with grief. Then the
prince set about digging up the root of sorrow. He reflected:
“This sorrow does not occur in one who has not been born but
only in one who has been born. Therefore, sorrow is condi-
tioned by birth. [70] But by what is birth conditioned?” He then
saw: “Birth is conditioned by existence.” Attending carefully
in such a way, through the spiritual might of his past devel-
opment, he saw dependent origination in direct and reverse
order, and then, even while sitting there exploring conditioned
things, he realized pacceka enlightenment.

The ministers, having seen him sitting with peaceful fac-
ulties and peaceful mind enjoying the bliss of the path
and fruit, prostrated to him and said: “Do not sorrow, lord.
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Jambudipa is large. We will bring a girl even more beautiful
than her.” He replied: “I am not sorrowing. I am a sorrowless
paccekabuddha.”

From this point on, we will comment on the verse, omitting
whatever is similar to what was said about the first verse. But
in the commentary on the verse, it is said, For one who has
formed bonds. Here, there are five kinds of bonding: by way of
sight, hearing, the body, conversation, and shared enjoyment.*”

Bonding through sight is the lust arisen when they see one
another by way of an eye-consciousness process. In this con-
nection, in Sri Lanka, a landowner’s daughter saw a young
bhikkhu, a reciter of the Digha Nikaya residing in the Kalyana
Vihara, walking on alms round in Kaladighagama. She fell
in love with him. Since she could not win him over, she died.
When he saw a piece of her sarong, thinking, “I did not get
to live together with the girl who wore this cloth,” he became
heartbroken and died. That youth is an example.*®

Bonding through hearing is the lust arisen when, by way of
an ear-consciousness process, one hears a woman endowed
with beauty being described by others or one has personally
heard the sound of her laughing, talking, or singing. An exam-
ple is the youth Tissa, residing at the Pancaggala Grotto. The
daughter of the resident smith of Girigama, along with five
other girls, had gone to a lotus pond, where they bathed and
decorated themselves with garlands. While he was traveling
through the sky, he heard the girl singing with a loud voice.
When he heard her voice he was overcome by sensual lust, lost
his distinction, and came to misery and disaster.

Bonding through the body is the lust arisen by caressing one
another’s bodies. [71] And here the example is a young bhikkhu
who preached the Dhamma. It is said that a young bhikkhu at
the Mahavihara was preaching the Dhamma. When a crowd
had come, the king together with his harem arrived. Then
the king’s daughter was overcome by strong lust based on his
form and voice, and he felt the same for her. Having seen this,
the king took note of it and erected a screen around her. But
they caressed one another and embraced. Having removed the
screen, when people looked, they saw that the two had died.

Bonding through conversation is the lust arisen by address-
ing and conversing with one another. Bonding through shared
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enjoyment is the lust arisen when bhikkhus and bhikkhunis
use things in common. An example is that of the bhikkhu and
bhikkhuni who in these two ways fell into a Parajika.*” It is
said that at the festival of the Maricavatti Mahavihara, King
Dutthagamini the Fearless prepared a great alms offering,
which he presented to both Sanghas.*” When hot porridge was
offered, since the youngest samanera did not have a stand to
receive it, the youngest samaneri gave him her ivory bracelet.*
The two conversed. Later, after both had received full ordina-
tion and had spent sixty years as monastics, they met in India.
As they spoke, they remembered their past conversation. At
once affection arose in them and they transgressed the training
rule, falling into a Parajika.

When one has formed bonds in any of these ways, there is
affection,*” that is, strong lust arises conditioned by the ear-
lier lust. Then, following on affection, this suffering arises:
Following upon that affection, various kinds of suffering per-
taining to the present life and future lives, such as sorrow and
lamentation, arise, are produced, come to be, are born. But
others say “bonding” is the fixing of the mind on the object.
From this comes affection, and from affection comes this suf-
fering. [72]

il Nidd II 213-14. Bonding: There are two kinds of bonding:
bonding through sight and bonding through hearing. What is
bonding through sight? Here, someone sees a woman or a girl
who is beautiful, lovely, graceful, possessing an extremely
beautiful complexion. Having seen her, he grasps the sign
through her features: the beauty of her hair, face, eyes, ears,
nose, lips, teeth, mouth, and other features. Having seen this,
he delights in her, welcomes her, yearns for her, longs for her,
and becomes bound by lust. What is bonding through hearing?
Here, someone hears: “In such and such a village or town there
is a woman or girl who is beautiful, lovely, graceful, possess-
ing an extremely beautiful complexion.” Having heard this, he
delights in her, welcomes her, yearns for her, longs for her, and
becomes bound by lust.

Nidd II 214. Affection: There are two kinds of affection,
affection through craving and affection through views. What
is affection through craving? Setting a boundary through crav-
ing, setting a limit, one takes possession and claims it as one’s
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own: “This is mine, that is mine; this much is mine, that extent
is mine.” One claims ownership over forms, sounds, odors,
tastes, tactile objects; over bedsheets, coverings, male and
female slaves . . . realms and countries and even over the great
earth, as far as the 108 streams of craving. What is affection
through views? The twentyfold view of the personal entity, the
tenfold wrong view, the tenfold extreme view, any such view
... as far as the sixty-two views.*” B}

Having spoken this half-verse with the meaning as ana-
lyzed, the paccekabuddha said: “Since the suffering of sor-
row and so forth arises following on this affection, digging up
the root of that suffering, I achieved pacceka enlightenment.”
When he had spoken the ministers said to him: “Then what
are we to do now, Bhante?” He replied: “Whoever wishes to be
free from this suffering—whether yourselves or anyone else—
discerning the danger born of affection, one should live alone
like a rhinoceros horn.” And here it should be understood that
“discerning the danger born of affection” is said with reference
to the statement “following on affection, this suffering arises.”
Or alternatively, [what is meant is that] “I achieved this while
discerning as it really is this danger born of affection, that ‘for
one who has formed bonds’ by the aforementioned kinds of
bonding ‘there is affection’ [and] ‘following on affection, this
suffering arises.”” Having connected the lines together in such
a way, the fourth line should be understood to have been stated
as a joyful utterance, in the way explained earlier. Everything
following this is similar to what was explained in relation to
the previous verse.

The verse on friends dear to one’s heart

37. What is the origin? This paccekabodhisatta, having arisen
in the way explained in connection with the previous verse,
was exercising kingship in Baranasi. Having attained the first
jhana, he investigated: “Which is better, the ascetic’s duty or
kingship?” He then handed his kingdom over to four of his
ministers and did the ascetic’s duty. Though he had told the
ministers to rule righteously and justly, they took bribes and
ruled unrighteously. Having taken a bribe while prosecuting
the owners, one day they banished a favorite of the king. He
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entered along with the king’s meal stewards and reported
everything. The next day the king himself went to the judg-
ment hall. A great crowd of people was making a commotion
as if there were a big fight, crying out: “The ministers are tak-
ing from the owners what is rightfully theirs.” Then the king,
having emerged from the judgment hall, went to the top of his
palace and sat down, intending to enter a meditative attain-
ment. However, because his mind was distracted by the noise,
[73] he could not attain it. Thinking, “What good is kingship
when the ascetic’s duty is better?” he abandoned his zeal for
kingship** and again reached a meditative attainment. Prac-
ticing insight in the way explained earlier, he realized pacceka
enlightenment, and when asked about his meditation subject,
he recited this verse.

In this verse, friends are such by way of befriending; those
dear to one’s heart are such by winning one’s heart. For some
people are just friends, because they wish exclusively for one’s
welfare, but they are not dear to one’s heart. Some are just dear
to one’s heart, because they bring happiness to one’s heart
when coming, going, standing, sitting, and conversing, but
they are not friends. And some are both dear to one’s heart
and also friends, for both those reasons.*®

These are twofold: householders and homeless ones.
Householder friends are of three kinds: the helper, the one
who shares one’s happiness and suffering, and the one who
is sympathetic. Homeless ones are especially those who point
out what is good.*® These each possess four factors. As it is
said:*”

“In four cases, householder’s son, a helpful friend
can be understood. He protects you when you are
heedless; he looks after your property when you are
heedless; he is a refuge when you are frightened; and
when some need arises, he gives you twice the wealth
required.”

So too:

“In four cases a friend who shares one’s happiness and
suffering can be understood. He reveals his secrets to
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you; he guards your own secrets; he does not abandon
you when you are in trouble; and he would even sac-
rifice his life for your sake.”

So too:

“In four cases a sympathetic friend can be under-
stood. He does not rejoice in your misfortune; he
rejoices in your good fortune; he stops those who
speak dispraise of you; and he commends those who
speak praise of you.”

So too:

“In four cases a friend who points out what is good
can be understood. He restrains you from evil; he
enjoins you in the good; he informs you of what you
have not heard; and he points out to you the path to
heaven.”

Of those, it is householders that are intended here. But in
regard to the meaning, it applies to all.

A Nidd II 218. Friends: There are two kinds of friends,
householder friends and homeless friends. What is a house-
holder friend? Here, someone gives what is hard to give, relin-
quishes what is hard to relinquish, does what is hard to do,
endures what is hard to endure. He reveals his secrets to you;
he conceals your secrets; he does not abandon you when you
are in trouble; he would even sacrifice his life for your sake; he
does not despise you when you are poor.

What is a homeless friend? Here, a bhikkhu is dear and agree-
able, respected and esteemed, a speaker and one who endures
speech, who gives deep talks; he does not enjoin you in what
is wrong but encourages you in the higher good behavior, in
developing the four establishments of mindfulness . . . the four
right strivings . . . the four bases for spiritual power . . . the five
faculties . . . the five powers . . . the seven enlightenment factors
... the noble eightfold path. B}

Sympathizing with those friends dear to one’s heart, one
wishes to promote their happiness [74] and to remove their
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suffering. One forsakes the good: one forsakes, destroys, the
good that is threefold by way of this present life, future lives,
and the supreme good; and again threefold by way of one’s
own good, the good of others, and the good of both. One for-
sakes, destroys, the good in two ways: by destroying that which
has been obtained and by failing to produce that which has not
been obtained. With mind attached: One is attached in mind
when one puts oneself in a low position, thinking: “I cannot
live without him; he is my resort; he is my support.” One is
also attached in mind when one puts oneself in a high position,
thinking: “They cannot live without me; I am their resort; I am
their support.” But here it is one attached in mind in such a way
[by putting oneself in a high position] that is intended.

This peril: this peril of forsaking the good, which he said
with reference to the loss of his own meditative attainment. In
intimacy: Intimacy is threefold, by way of intimacy with crav-
ing, views, and friends. “Intimacy with craving” is craving in
its 108 divisions (see AN II 212-13). “Intimacy with views” is
views in their sixty-two divisions.*”® “Intimacy with friends” is
sympathy with friends because one’s mind is attached to them.
It is the latter that is intended here, for it was because of this
that his attainment was lost. Hence he said: “Seeing this peril
in intimacy, I achieved [this state].” The rest should be under-
stood as similar to what was already explained.

The verse on the bamboo shoot

38. What s the origin? In the past, it is said, three paccekabodhi-
sattas had gone forth in the teaching of the Blessed One Kas-
sapa. Having fulfilled the observance of going and coming
for 20,000 years, they arose in the deva world. Having passed
away from there, the eldest was reborn in the family of the king
of Baranasi, the others in families of provincial kings. These
two learned a meditation subject, abandoned their kingdom:s,
and went forth into homelessness, and eventually they became
paccekabuddhas. While living on the Nandamdiilaka Slope, one
day, after emerging from a meditative attainment, they asked
themselves: “What was the kamma by reason of which we have
attained this world-transcending bliss?” Reflecting, they saw
their own practice in the time of the Buddha Kassapa. Then
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they asked themselves, “Where is the third?” [75] and they saw
that he was ruling over Baranasi. They remembered his excel-
lent qualities thus: “He was naturally possessed of excellent
qualities such as fewness of desires and so forth. He used to
exhort us, speak to us, endure our words, and censure evil.
Let us now show him an object and release him.” Seeking an
opportunity, one day they saw him going to the park decked
out with all adornments. Coming through the sky, they stood
at the foot of a cluster of bamboos by the entrance to the park.
The multitude looked at the king, insatiable with the sight of
him. Just then the king thought: “Is there anyone not interested
in seeing me?” Looking around, he saw the paccekabuddhas.
As soon as he caught sight of them, he felt affection for them.

He descended from the back of his elephant, approached
them with a peaceful demeanor, and asked: “Bhante, what are
you?” They said: “Great king, we are called ‘not getting stuck’”.”
—“What is the meaning of ‘not getting stuck’?” — “Not held fast,
great king.”

Then, pointing to the cluster of bamboos, they said: “Great
king, just as this cluster of bamboos stands with its roots,
trunks, limbs, and branches completely woven together, such
that a man with a knife in his hand would not be able to cut the
roots, pull on them, and draw them out, so you yourself have
become entangled inside and out, stuck and entwined, and
held fast there. But just as this bamboo shoot, though arisen
in their midst, is not held fast by anything because it has not
sent forth branches, and it is possible to cut it at the top or at
the root and draw it out, so, not getting stuck anywhere, we go
freely in all directions.”

Immediately they attained the fourth jhana, and while the
king looked on, they returned to the Nandamiilaka Slope
through the sky. The king then reflected: “When will I, too, be
one who does not get stuck?” Having sat down right there, he
developed insight and realized pacceka enlightenment. When
asked about his meditation subject, in the way explained ear-
lier, he recited this verse. [76]

In this verse, entwined: fastened, entangled, woven
together.”” For wives and sons: for wives, sons, and daugh-
ters.*” Concern: craving and affection. What is meant? “Just
as widespread bamboo becomes entwined, so concern for
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wives and sons entangles one with those objects and one thus
becomes entwined with them. In this way, because of that con-
cern, I was entwined just like the widespread bamboo. Having
seen such danger in concern, cutting off that concern with the
knowledge of the path, like this bamboo shoot, without getting
stuck in forms and so forth, or in things seen and so forth, or
in greed and so forth, or in regard to desire-realm existence
and so forth because of craving, conceit, and views, I achieved
pacceka enlightenment.” The rest should be understood in the
way explained earlier.

The verse on the deer in the forest

39. Whatis the origin? Itis said thatin the teaching of the Blessed
One Kassapa a meditating bhikkhu passed away and arose in a
rich, wealthy, affluent family of a financier in Baranasi. He was
well off. Then he committed adultery, and when he died he
was born in hell. Having experienced torment there, through
the residual result, he took rebirth as a female in the womb of
a financier’s wife. Now the bodies of those who come from hell
are still hot, and thus the financier’s wife carried the embryo
in her womb with trouble and difficulty, as if the womb were
burning. In time she gave birth to a girl. From the day she was
born, she was despised by her parents and the other relatives
and family members. When she reached maturity, her husband
and in-laws in the family into which she married also despised
her and considered her unpleasant and disagreeable.

When the Constellation Festival was announced,* her hus-
band did not want to celebrate with her; instead, he brought
along a prostitute. Having heard of this from her slave women,
she went to her husband and, having mollified him in various
ways, she said: “Husband, even if a woman is the youngest
daughter of ten kings, or the daughter of a wheel-turning mon-
arch, she is still the servant of her husband. When her husband
does not speak to her, she feels as much pain as she would if
she had been impaled on a stake. [77] If I deserve to be cared
for, I should be cared for. If not, then I should be dismissed, and
I will return to my own family.”

Her husband replied: “Let it be, dear. Do not sorrow. Get
prepared to celebrate. We will celebrate the Constellation
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Festival.” Elated merely by being spoken to just this much,
thinking, “Tomorrow I will get to celebrate the Constellation
Festival,” she prepared many dishes and snacks. On the fol-
lowing day her husband went to the festival grounds without
informing her. She kept on looking down the path, thinking,
“Now he will send for me, now he will send for me,” but see-
ing that it was already afternoon, she sent people to find him.
They returned and informed her: “Your husband has gone.”
She took all the food she had prepared, mounted a vehicle, and
set out for the park.

Just then a paccekabuddha on Nandamdiilaka Slope, having
emerged from cessation*” on the seventh day, washed his face
in Lake Anotatta, chewed on a toothwood of the naga creeper,
and pondered: “Where shall I walk for alms today?” Having
seen that financier’s daughter, he knew: “When she shows
me honor, that kamma will be exhausted.” Having stood on
the Red Arsenic Terrace, which extends for sixty yojanas in
proximity to the slope, he robed himself, and taking his bowl
and extra robe, he entered the jhana that is the basis for super-
knowledge. Having come through the sky, he descended on the
path opposite her, facing in the direction of Baranasi. The slave
women saw him and reported this to the financier’s daughter.
She descended from her vehicle, paid homage to him, took his
bowl, and filled it with flavorful foods of various kinds. She
covered it with a lotus flower, placed a lotus flower beneath
it, and taking a bouquet of flowers in her hand, she returned
to the paccekabuddha. She gave him the bowl, paid homage
to him, and then, holding the bouquet of flowers, she made
the wish: “Bhante, like these flowers, may I be dear and agree-
able to the multitude wherever I arise.” Having made such a
wish, she made a second wish: “Bhante, dwelling in the womb
is painful. May I avoid such a fate and be reborn in a lotus
flower.” She then made a third wish: “Bhante, womanhood
is repulsive. Even the daughter of a wheel-turning monarch
must come under the control of another. Therefore, having
abandoned womanhood, may I become a man.” [78] She also
made a fourth wish: “Bhante, having overcome this suffering
of samsara, in the end may I attain the deathless which you
have attained.”

Having made these four wishes, she gave the bouquet of
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lotus flowers to the paccekabuddha, prostrated herself fully
before him,** and made this fifth wish: “May my scent and
color be similar to those of a flower.” Then the paccekabuddha,
having taken the bowl and the bouquet of flowers, stood in the
sky and said:

“Whatever you wish for and desire,
may it quickly reach success.

May all your aspirations be fulfilled
like the moon on the fifteenth.”**

Having blessed the financier’s daughter with this verse, he
resolved: “Let the financier’s daughter see me as I am going.”
He then returned to Nandamiilaka Slope. When the finan-
cier’s daughter saw him, she was filled with great rapture. The
unwholesome kamma she had done in an earlier existence,
failing to find an opportunity to ripen, was exhausted, and
she became as pure as a copper pot washed with tamarind.
At once, everyone in her husband’s family and her own family
appreciated her, and ashamed of their behavior, they sent her
presents accompanied by endearing words.

Her husband sent his men, telling them: “Quickly, quickly,
bring my wife. I forgot about her when I came to the park.”
From then on, he cherished her as if she were sandalwood
applied on the breast, a string of pearls, and a garland of flow-
ers. She enjoyed the pleasure of authority and wealth for the
rest of her life, and after death she arose as a male in a lotus
flower in the deva world. When that young deva went any-
where, he went in the cup of a lotus flower; and so too when
standing, sitting, and lying down, he lay down in the cup of a
lotus flower. They named him “the young deva Great Lotus.”
Through the might of his psychic power, he wandered through
the six deva worlds in direct and reverse order. [79]

The king of Baranasi at that time had 20,000 women, but he
did not obtain a son from even one. The ministers informed
the king: “Lord, a son is needed to continue the family lineage.
If you don't have a biological son, then a territorial one will
maintain the family lineage.” The king replied: “Except for the
chief queen, make the remaining dancing girls engage in righ-
teous prostitution for seven days.”** He sent them outside to
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carry on in any way they wished, but even then he did not
gain a son. Again the ministers said to him: “Great king, your
chief queen is foremost among all the women in merit and wis-
dom. Perhaps our lord may obtain a son from her.” The king
reported this matter to the chief queen. She said: “Great king,
a woman who is virtuous and truthful in speech may obtain a
son. How can a son come to one devoid of moral shame and
moral dread?” She then ascended the palace, undertook the
five precepts, and pondered them again and again.

While the virtuous queen was pondering the five precepts,
as soon as the wish for a son arose in her, Sakka’s seat became
hot. Seeking the reason for this, Sakka understood the situa-
tion and decided: “I will grant the virtuous queen the boon
of a son.” He arrived through space, stood before the queen,
and asked her: “What boon will you choose, O queen?” — “A
son, great king.” — “I will grant you a son, O queen. Do not
be morose.” He returned to the deva world and considered:
“Is there anyone here whose life span is at an end?” He then
knew: “Great Lotus is about to pass away from here and arise
in a higher deva world.” So he went to his palace and made
a request: “Dear Great Lotus, go to the human world.” Great
Lotus replied: “Do not speak in such a way, great king. The
human world is repulsive.” — “Dear, it was because you had
done merit in the human world that you have been reborn here.
While living there, you should fulfill the paramis. So go, dear.”
— “Staying in the womb is painful, great king. I can’t endure
it.” — “Why should you have to stay in the womb, dear? For
you have created such kamma that you will be reborn in the
cup of a lotus flower. Go, dear!” Being asked again and again,
he consented.

Then, having passed away from the deva world, Great Lotus
[80] was reborn in the cup of a lotus flower in the Stone Slab
Pond in the park of the king of Baranasi. And that night, just
before dawn, the chief queen saw in a dream that she had gone
to the park accompanied by her retinue of 20,000 women and
seemed to obtain a son in the Stone Slab Pond, a lake of lotuses.
When it became light, observing the precepts, she went there
just as in the dream and saw a single lotus flower, which was
neither by the bank nor in deep water. As soon as she saw it,
affection toward a son arose in her. She entered the pond her-
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self and grabbed the flower. As soon as she took hold of the
flower it blossomed. There she saw a boy looking like a golden
statue seated on a platter.”® At the sight of him she cried out:
“I've gained a son.” The multitude congratulated her a thou-
sand times and sent a message to the king. When the king
heard the news, he asked: “Where did she get him?” When he
heard what happened, he said: “The park, the pond, and the
lotus are surely ours. Therefore, because he has been born in
our territory, he’s a territorial son.” Having brought him into
the city, he had 20,000 women nurse him. Whatever woman
understood the boy’s preference and gave him the kind of food
he wished for received a thousand coins as a reward. All of
Baranasi was astir with excitement, and all the people sent
thousands of presents to the prince.

Having had various foods brought to him, and being told,
“Eat this, have a bite of that,” the prince felt harassed and dis-
gusted with the food, so he went to the palace entrance and
played with a red ball. At the time a certain paccekabuddha
was living in Isipatana and depended on Baranasi for alms.
Having risen early, he completed all his tasks—the duties con-
nected with his lodging, the needs of the body, and so forth—
emerged from seclusion, and considered: “Where will I receive
alms today?” Having seen the prosperity of the prince, he inves-
tigated: “What kamma did he do in the past?” He understood:
“He gave almsfood to one like me and made four wishes. Three
of these have been fulfilled, but one remains.*” By some means
I'will show him an object.” [81]

While walking for alms he went by near the prince. When the
prince saw him, he said: “Ascetic! Ascetic! Do not come here;
for these people will trouble you, too: ‘Eat this, have a bite of
that.”” With just this one statement, the paccekabuddha turned
back and entered his lodging. The prince said to his retinue:
“This ascetic turned back as soon as I spoke to him. Is he angry
with me?” Even though they told him, “Those who have gone
forth, lord, do not get angry but maintain themselves on what-
ever the faithful give them,” he informed his parents: “That
ascetic is really vexed with me. I will apologize to him.” Then
he mounted an elephant and with the full pomp of royalty he
proceeded to Isipatana. There he saw a herd of deer and asked:
“What are these?” They told him: “These, master, are called
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deer.” — “Do people pamper them, saying: ‘Eat this, have a bite
of that, taste this’?” — “No, master. They live wherever they
can easily obtain grass and water.” The prince took this as his
object of thought, reflecting: “When can I live in such a way as
they do, living wherever they wish without being guarded by
others?”

The paccekabuddha, knowing that the prince was coming,
swept his walkway and the path to his lodging, making them
smooth,*® and then he walked back and forth one or two times,
leaving visible footprints. Then he swept the areas around his
daytime dwelling place and his leaf hut, making them smooth,
and then he left visible footprints of his entering but did not
leave footprints of his departure. Then he went elsewhere.

When the prince arrived there, he saw that the area had been
swept and made smooth. He heard it said by the people in his
retinue: “It seems that the paccekabuddha lives here.” He said:
“Just this morning that ascetic was vexed. Now, if he were to see
the area where he lives trampled upon by elephants and horses,
he would be even more vexed. You stay here.” He descended
from his elephant and entered the lodging all alone. When he
saw the footprints in the area that had been made thoroughly
smooth as though in fulfillment of a duty, [82] he thought:
“This ascetic who had been walking back and forth here did
not think of working at business and so forth. Surely, he must
have thought only of his own welfare.”*” Still investigating, he
went to his daytime dwelling place. There he saw his footprints
and reflected in the same way. He again followed the footprints
[to the hut], opened the door, and entered. He looked around
without seeing the paccekabuddha, but he saw the stone slab
that the paccekabuddha used as his seat. He again reflected:
“The ascetic who had been sitting here did not think of work-
ing at business and so forth. Surely, he must have thought only
of the ascetic’s duty for the sake of his own welfare.” He sat
down and, reflecting carefully, fulfilled in sequence serenity
and insight and realized pacceka enlightenment. Enjoying the
world-transcending bliss, he did not come out.

The ministers said: “The king’s command is serious. He
might even punish us, saying: “You took my son and delayed
long in the forest.” Let’s take the prince and go.” When they
entered the hut, they did not see the paccekabuddha but only
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the prince sitting in such a way. They discussed the situation:
“Since he did not see the paccekabuddha, he is just sitting
and reflecting.” They said to him: “Lord, the paccekabuddha
surely lives here; he has not gone anywhere. Tomorrow we will
come back and apologize to him. Don't think: ‘I did not see the
paccekabuddha.” Come, let’s go.” The prince said: “I am not
thinking. I am beyond thought.” — “What did you do, master?”
— “I have become a paccekabuddha.” When asked about his
meditation subject, in the way explained earlier, he recited this
verse: “As a deer unbound in the forest.”

In this verse, a deer (miga): there are two kinds of deer, the
antelope and the spotted deer.*’ Further, miga is a designation
for all four-footed animals that dwell in the forest, but here the
spotted deer is intended. In the forest: [83] apart from a village
and the vicinity of a village, the rest is considered forest (see
Vin III 46,30); but here a park is intended. Therefore, what is
meant is “in a park.” Unbound: not bound by anything such as
a rope and so forth; by this he shows living freely. Goes off to
graze wherever it wants: It goes to graze in whatever region it
wants. It goes as far as it wants. And it eats whatever it wants.
For this was said by the Blessed One:

“Suppose, bhikkhus, a forest deer is wandering in the
forest wilds: it walks confidently, stands confidently,
sits confidently, lies down confidently. Why is that?
Because it is out of the hunter’s range. So too, quite
secluded from sensual pleasures . . . a bhikkhu enters
upon and dwells in the first jhana. This bhikkhu is
said to have blindfolded Mara, to have deprived
Mara’s eye of its opportunity, to have become invisi-
ble to the Evil One,” and so on in detail. (MN 1174-75)

A wise person: an intelligent person. Freedom is acting
in accordance with one’s own will, without being subject to
others. Looking out for means looking upon with the eye of
wisdom. Or alternatively, it means with an eye for free qual-
ities and free persons. For the world-transcending qualities—
and the persons who possess them—are free because they do
not come under the control of the defilements. Freedom is a
description of their state. One looks out for that.
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A Nidd II 223. Free: Two kinds of free: a quality that is free
and a person that is free. What quality is free? The four establish-
ments of mindfulness, the four right kinds of striving, the four
bases for spiritual potency, the five faculties, the five powers,
the seven factors of enlightenment, the noble eightfold path.
What person is free? One possessing this free quality is called a
person who is free. A wise person, looking out for freedom: A
wise person looking out for the state of freedom, seeing it, sur-
veying it, meditating upon it, examining it—"a wise person,
looking out for freedom, should live alone like a rhinoceros
horn.” B}

What is meant [by the verse]? “I was thinking: “‘When can I
move about like a deer unbound in the forest, which goes off
to graze wherever it wants?” While you were surrounding me
on all sides, I was bound and could not go wherever I want.
[84] Because I could not go wherever I want, I saw the benefit
in being able to go wherever one wants. When my serenity and
insight gradually reached fulfillment, I then realized pacceka
enlightenment. Therefore any other wise man, looking out for
his freedom, should live alone like a rhinoceros horn.” The rest
should be understood in the way stated.

The verse on being addressed

40. What is the origin? In the past, it is said, there was a king
named Ekavajjika (“Spoken-to-Alone”) Brahmadatta, who was
of a gentle nature. When his ministers wished to consult with
him about whether something was right or wrong, they each
led him off separately to one side. Then one day, while he was
taking his siesta, a certain man asked him to go off to one side,
saying: “Lord, I have something you must hear.” He got up and
went. Again, one asked him while he was sitting in the great
assembly hall; one while he was on the back of his elephant;
one while he was on horseback; one when he was in a golden
chariot; one when he was sitting in a palanquin on the way to
the park. The king descended and went off to one side. Another
asked him while he was making a tour of the country, and to
hear what he had to say, he descended from his elephant and
went off to one side.

In this way, having become known as “Spoken-to-Alone,” he
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became disenchanted and went forth.*! The ministers increased
in power. One of them went to the king and said: “Great king,
give me such and such a country.” The king replied: “But so
and so governs it.” He did not accept the king’s word, but
thinking, “I will take it and govern it,” he went there and pro-
voked a quarrel. Both ministers came to the king and reported
each other’s faults. Having realized, “There is no way to sat-
isfy them,” seeing the danger in their greed, the king devel-
oped insight and realized pacceka enlightenment. In the way
explained earlier, he recited this verse as a joyful utterance. [85]

This is its meaning: “While staying in the midst of compan-
ions, when resting at one’s siesta, and standing in the great
assembly hall, and going to the park, and traveling on a tour
of the country, one is addressed in various ways: ‘Listen to
me about this, give me this,” and so forth. Therefore, hav-
ing become disenchanted with this, I chose the going forth,
which is resorted to by noble people, has numerous benefits, is
extremely blissful, and yet is not coveted, not desired, by vile
persons who are overcome by greed and other defilements.
Looking out for the freedom that is not coveted—(free] by
way of qualities and persons, and [free] because it does not
come under the control of others—I undertook insight and
gradually achieved pacceka enlightenment.” The rest by the
method explained.

The verse on play and delight

41. What is the origin? In Baranasi there was a king named
Ekaputtaka (“One-Son”) Brahmadatta. He had one son, who
was as dear and agreeable to him as his own life. He would
take his son along whenever he engaged in any of his activities.
One day, when he went to the park, he left his son behind. That
same day, the prince fell ill and died. The ministers cremated
the body without informing the king, afraid that because of
his affection for his son, the news would break the king’s heart.
In the park, the king got drunk and did not even think of his
son. So too the next day when bathing and eating. Then, as he
was sitting after his meal, he remembered his son and said:
“Bring me my son.” In a suitable manner, they reported the
news to him.
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Then, while overcome by sorrow, the king attended care-
fully: “When this exists, that comes to be. With the arising of
this, that arises.” In this way, he gradually explored depen-
dent origination in direct and reverse order [86] and realized
pacceka enlightenment. The rest, except for the commentary
on the verse, is similar to what was said in connection with the
verse on bonding (see pp. 427-28).

But in the commentary on the meaning, play is twofold:
bodily and verbal. Bodily play is playing with elephants,
horses, bows, and swords, and so forth. Verbal play is sing-
ing, reciting stanzas, playing the mouth harp, and so forth.*?
Delight means delight in the five strands of sensual pleasure.
[Affection for a son] is vast in that it penetrates one’s whole
being, right down to the bone marrow.*® The rest is clear. The
sequence, and everything that follows, should be understood
in the way explained in relation to the verse on bonding.

The verse on at home in the four directions

42. What is the origin? In the past, it is said, five paccekabodhi-
sattas had gone forth in the teaching of the Blessed One Kassapa.
Having fulfilled the observance of going and coming for 20,000
years, they arose in the deva world. Having passed away from
there, the eldest became the king of Baranasi, and the others
became provincial kings. The four provincial kings learned a
meditation subject, abandoned their kingship, and gradually
became paccekabuddhas. While living on the Nandamilaka
Slope, one day, having emerged from meditative attainment,
they directed their attention to their own kamma and their
friend, in the way explained in connection with the verse on the
bamboo shoot (see pp. 433-34). Having known, they sought in
some way to show an object to the king of Baranast.

Three times during the night the king woke up frightened,
and in his fear he cried out and ran to the rooftop. His chap-
lain, having risen early, asked him whether he had slept well.
“How could I sleep well, teacher?” he replied and told him all
the news. The chaplain thought: “It isn’t possible to remove
this illness by any medical treatment such as an emetic. [87]
But I need a means to earn my keep.” He then said to the
king, frightening him even more: “Great king, this is a por-
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tent that you will lose your kingdom, face an obstacle to your
life, or undergo some other calamity.” Then, to pacify him,
the chaplain instructed the king to perform a sacrifice: “You
should perform a sacrifice and make an offering of so many
elephants, horses, chariots, and so forth, and so much bullion
and gold.”

Then the paccekabuddhas, having seen many thousands of
animals being amassed for the sacrifice, realized: “If this deed
is done, it will be hard for him to become enlightened. Let’s go
there quickly and see him.” So they came in the way explained
in connection with the verse on the bamboo shoot, and while
walking for alms, went in file into the king’s court. The king,
while standing at his window looking down at the courtyard,
saw them down below, and as soon as he spotted them affec-
tion arose in him. He summoned them, invited them to seats
prepared on the upper terrace, and respectfully fed them.
When the meal was finished, he asked: “Who are you?” — “We
are called ‘those at home in the four directions,” great king.”
— “What does this mean, Bhante, ‘at home in the four direc-
tions’?” — “We have no fear or anxiety anywhere in the four
directions, great king.” — “How is it, Bhante, that you have no
fear?” — “Great king, we develop loving-kindness, compassion,
altruistic joy, and equanimity. Hence we have no fear.” Having
said this, they got up from their seats and returned to their own
dwelling place.

The king then reflected: “These ascetics say that they have no
fear because they develop loving-kindness and the other vir-
tues, but the brahmins commend the slaughter of many thou-
sands of animals. Whose statement is true?” It then occurred to
him: “The ascetics wash off what is impure with what is pure,
but the brahmins wash off what is impure with what is impure.
Itisn’t possible to wash off what is impure with what is impure,
so the statement of the monks must be true.” He developed the
four divine abodes, beginning with loving-kindness, according
to the method, “May all beings be happy!” and so forth. Then,
with a mind pervaded by benevolence, [88] he ordered his
ministers: “Release all the animals. Let them drink cool water
and eat green grass. Let a cool breeze blow upon them.”** They
did so.

Then, while sitting right there, the king reflected: “Because
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of the advice of my good friends, I am free from an evil deed.”
Having developed insight, he realized pacceka enlightenment.
At his meal time, his ministers told him, “It is time to eat,
great king,” but he replied, “I am not a king,” all in the way
explained earlier. Then he recited this verse as a joyful utter-
ance and explanation.

In this verse, at home in the four directions: dwelling at ease
in the four directions. One “at home in the four directions”
[can be understood] also as one for whom the four directions
have been pervaded by the development of the divine abodes,
according to the method, “He dwells pervading one direction,”
and so forth.** Unrepelled: not repelled by beings or condi-
tioned things anywhere in those directions because of fear.
Contented: contented by way of the twelve kinds of content-
ment.*** With anything whatsoever: with a superior or inferior
requisite. Obstacles: This is a designation for bodily and men-
tal disasters, both external ones such as lions and tigers and
so forth, and internal ones such as sensual desire and so forth.
Enduring obstacles: One endures those obstacles by patient
acceptance and by such qualities as energy and so forth. Fear-
less through the absence of paralyzing fear.

What is meant? “Like those four ascetics, ‘being content with
any kind of requisite,” one is established in contentment, the
foundation of the practice. One is ‘at home in the four direc-
tions” through the development of loving-kindness and so
forth toward the four directions, and “unrepelled” through the
absence of fear that causes repulsion toward beings and condi-
tioned things.*” Because one is at home in the four directions,
one can endure any obstacles of the kind stated above, and
because one is unrepelled one is fearless. Having seen these
excellent qualities of the practice, having practiced carefully,
I have achieved pacceka enlightenment.” Or alternatively:
[89] “Having known, ‘By being contented with anything like
those ascetics, one is at home in the four directions in the way
explained,” desiring to be at home in the four directions, I prac-
ticed carefully and have achieved it. Therefore, anyone else
who desires such a state, enduring obstacles by being at home
in the four directions, and being fearless through the absence
of repulsion, should wander alone like the horn of a rhinoc-
eros.” The rest in the way already explained.
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il Nidd II 225-26. At home in the four directions: The
paccekabuddha dwells pervading one quarter with a mind
imbued with loving-kindness, likewise the second quarter, the
third quarter, and the fourth quarter. Thus above, below, across,
and everywhere and with all his heart, he dwells pervading
the entire world with a mind imbued with loving-kindness,
vast, exalted, measureless, without enmity, without ill will. He
dwells pervading one quarter with a mind imbued with com-
passion . . . with a mind imbued with altruistic joy . . . with a
mind imbued with equanimity . . . vast, exalted, measureless,
without enmity, without ill will.

Unrepelled: Because he has developed loving-kindness,
beings in the eastern quarter are not repulsive to him . . . beings
below are not repulsive to him, beings above are not repulsive
to him. Because he has developed compassion . . . altruistic joy
... equanimity, beings in the eastern quarter are not repulsive
to him . . . beings below are not repulsive to him, beings above
are not repulsive to him.

Contented with anything whatsoever: The paccekabuddha
is content with any kind of robe, and he speaks in praise of
contentment with any kind of robe, and he does not engage
in a wrong search, in what is improper, for the sake of a robe.
If he does not get a robe he is not agitated, and if he gets one
he uses it without being tied to it, uninfatuated with it, not
blindly absorbed in it, seeing the danger in it, understanding
the escape. Yet because of this he does not extol himself or dis-
parage others. One who is skillful in this, diligent, clearly com-
prehending and ever mindful, is said to be a paccekabuddha
who stands in an ancient, primal noble lineage. He is content
with any kind of almsfood . . . with any kind of lodging . . . with
any kind of medicinal requisites . . . He is said to be a pacceka-
buddha who stands in an ancient, primal noble lineage.**

Nidd II 226-27. Obstacles. There are two kinds of obsta-
cles: obvious obstacles and hidden obstacles. What are obvious
obstacles? Lions, tigers, leopards, bears, hyenas, wolves, thieves,
hoodlums, various diseases,* cold, heat, hunger, thirst, defeca-
tion, urination, gadflies, mosquitoes, wind, a burning sun, and
contact with serpents. What are hidden obstacles? Bodily, ver-
bal, and mental misconduct; the hindrances of sensual desire,
ill will, dullness and drowsiness, restlessness and regret, and
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doubt; lust, hatred, delusion, anger, hostility, denigration,
insolence, envy, miserliness, hypocrisy, deceitfulness, obsti-
nacy, rivalry, conceit, arrogance, vanity, and heedlessness;*" all
defilements, all misconduct, all distress, all fevers, all torments,
all unwholesome volitional activities.

Obstacles. In what sense are these obstacles? They are obsta-
cles because they overwhelm, because they lead to decline,
and because their repository is right there (tatrasayati paris-
sayd). How are they obstacles because they overwhelm? Those
obstacles subdue that person, overcome him, overwhelm him,
obsess him, crush him. How are they obstacles because they
lead to decline? Those obstacles lead to the decline of whole-
some qualities. What wholesome qualities? The right practice,
the practice in conformity, the practice that does not go con-
trary, the practice that accords with the good, the practice that
accords with the Dhamma; the fulfillment of good behavior,
guarding the doors of the sense faculties, moderation in eating,
devotion to wakefulness, mindfulness and clear comprehen-
sion; the dedicated development of the four establishments of
mindfulness, the four right kinds of striving, the four bases for
spiritual potency, the five faculties, the five powers, the seven
factors of enlightenment, the noble eightfold path. How are
they obstacles because “their repository is right there”? These
bad unwholesome qualities that arise are based upon one’s
own person. Just as beings that dwell in caves sleep in a cave,
as beings that live in water sleep in water, as beings that live
in the woods sleep in the woods, as beings that live in a tree
sleep in a tree, so these bad unwholesome qualities that arise
are based upon one’s own person.

Nidd II 229. Fearless: That paccekabuddha is courageous,
fearless, intrepid, bold, one who dwells with fear and terror
abandoned, rid of trepidation. B:

The verse on those hard to please

43. What is the origin? It is said that the chief queen of the king
of Baranasi had died. When his days of grieving had passed,
one day his ministers requested him: “A chief queen is needed
in such and such duties of kings. It would be good if our lord
would take another queen.” The king replied: “In that case,
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men, find one.” While they were searching, the king in the
neighboring kingdom died. His queen ruled the kingdom, and
she was pregnant. The ministers, knowing she would be suit-
able for the king, asked her to come. She replied: “A pregnant
woman is disagreeable to people. If you can wait until I give
birth, so be it. If not, seek another queen.”

They reported this matter to the king. The king said: “It
does not matter that she is pregnant. Bring her anyway.” They
brought her. The king made her chief queen and gave her all
the accessories of a queen, and he treated her entourage to vari-
ous presents. In time she gave birth to a son. The king regarded
him like his own son, cuddling him on his breast and lap even
while engaged in all his activities.

The women of the queen’s entourage thought: “The king is
treating the prince extremely well. The hearts of kings are not
trustworthy.*' Let us divide him.”

They told the prince: “You, dear, are the son of our king, not
of this king. Do not trust him.” Then, even when the prince was
being addressed as “son” by the king, and even when the king
took his hand and drew him close, he did not cling to the king as
he did in the past. The king wondered: “What is this all about?”
Having found out, he thought: “Ah! Even when I treated them
well, [90] they have become hostile.” Disenchanted, he aban-
doned the kingdom and went forth. Many of the ministers and
members of his entourage, seeing that the king had gone forth,
also went forth. People, thinking, “The king and his entourage
have gone forth,” offered them excellent requisites. The king
had the excellent requisites distributed according to seniority.
Those who received things of fine quality were content, but
the others complained: “Even though we do all the tasks such
as sweeping the cells, we obtain poor food and old clothes.”
When the king learned of this, he thought: “Ah! They com-
plain even when the items are being given according to senior-
ity. Truly, this community is hard to please.” Having taken his
bowl and robe, he entered the forest alone, undertook insight,
and realized pacceka enlightenment. When those who came
asked him about his meditation subject, he recited this verse.

The meaning is clear, but this is the construal: “Even some
monastics are hard to please; those overcome by discontent
are like this, and so, too, householders living at home. Being
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disgusted with the difficulty of pleasing them, I undertook
insight and achieved pacceka enlightenment.” The rest should
be understood by the previous method.

The verse on the kovilara tree

44. What is the origin? In Baranasi, it is said, the king named
Catumasika (“Four-Month”) Brahmadatta went to the park in
the first month of the summer. There he saw a kovilara tree*?
covered with thick green leaves in a delightful area. He ordered
his bedding to be prepared at the foot of the tree. After he had
played in the park, in the evening he lay down there. He went
again to the park in the middle month of the summer, when
the kovilara tree was blossoming, and did the same. He went
again in the last month of the summer, when the kovilara tree
had shed its leaves and appeared like a dried-out tree. He did
not notice the tree, but in accordance with his habit he ordered
his bedding to be prepared in the same place. Though the min-
isters knew the situation, from fear of the king’s order they
prepared his bedding there.

When he finished playing in the park, [91] lying down there
in the evening, the king noticed the tree and reflected: “Ah! In
the past when this tree was covered with leaves it was beauti-
ful, as if made of jewels. Thereafter, when it had flowers like
coral sprouts placed on jewel-colored branches, it was glori-
ous to behold. The area below was strewn with sand as if with
pearls; when covered with flowers that had dropped from their
stems, it seemed to have been draped in a red blanket. But
today it is like a dried-out tree with only its branches left. Alas,
the kovilara tree is stricken with old age!” He then gained the
perception of impermanence: “When even what is insentient is
stricken by old age, how much more is the sentient!” Following
upon this, he contemplated with insight all conditioned things
as suffering and non-self, wishing: “Oh, just as this kovilara
tree has shed its leaves, so may I discard the marks of a lay-
man!” In stages, even while he was lying on his right side there
in his resting area, he realized pacceka enlightenment.

When it was time to go, his ministers said to him, “It’s time to
go, great king,” but he replied, “I am not a king,” and so forth,
and in the way explained earlier, he recited this verse.
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Here, having discarded: having removed; the marks of a
layman: hair, beard, white clothes, ornaments, garlands, scents,
ointments, women, children, male and female slaves, and so
forth. For these mark the state of a layman; therefore they are
called “the marks of a layman.” Whose leaves are shed: whose
leaves have dropped off.** Having cut off: having cut off with
the knowledge of the path. The hero: one possessing the energy
of the path. A layman’s bonds: the bonds of sensual pleasures;
for sensual pleasures are the bonds of laymen. This, firstly, is
the meaning of the terms. But this is the purport: “Thinking,
‘Oh, may I discard the marks of a layman, like the kovilara
tree whose leaves are shed!” I undertook insight and achieved
pacceka enlightenment.” The rest should be understood by the
previous method. [92]

CHAPTER 2

The verses on a companion

45-46. What is the origin? In the past, it is said, two pacceka-
bodhisattas went forth in the teaching of the Blessed One
Kassapa. Having fulfilled the observance of going and com-
ing for 20,000 years, they arose in the deva world. When they
passed away from there, the elder became the son of the king
of Baranasi, the younger the son of his chaplain. The two were
conceived on the same day and came out from their mothers’
wombs on the same day, and they became childhood friends.
The chaplain’s son was wise. He said to the king’s son: “Friend,
after your father passes away, you will gain the kingdom and
I will gain the position of chaplain, and it is possible** for one
who has been well trained to administer a kingdom easily.
Come, let’s learn a craft.” Then, having been invested with the
sacred thread around their necks,*® the two walked for alms
among the villages and towns until they reached a village in
the frontier region.

Paccekabuddhas had entered that village at the time to
walk for alms. People, having seen the paccekabuddhas, were
enthusiastic. They prepared seats for them, offered them excel-
lent food of various kinds, and esteemed and venerated them.
It then occurred to the two youths: “They are not from high
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families like us, yet these people may give us alms or not,
depending on their wishes, but they show such honor to these
monks. Surely, they must know some craft. Let’s learn a craft
from them.”

After the people had left, when they gained an opportunity,
they asked the paccekabuddhas: “Bhante, teach us the craft
that you know.” The paccekabuddhas replied: “It isn’t possible
to train one who has not gone forth.” The two youths asked
for the going forth and obtained it. Then the paccekabuddhas
taught them the principles of proper behavior, such as how
to wear the lower robe and how to cover themselves with the
upper robe. They gave them each a separate leaf hut and told
them: “Success in this craft depends on delighting in solitude.
Therefore you should sit alone, walk back and forth alone,
stand alone, and sleep alone.” They each entered their own leaf
hut and sat down. [93] From the time he sat down, the chap-
lain’s son gained concentration of mind and attained jhana. But
after a short while the king’s son became discontent and went
to his friend. The other asked: “What’s the matter, friend?” He
replied: “I'm discontent.” The other said: “Then sit here.”

Having sat down there, after a short while he said: “It’s
said, friend, that success in this craft depends on delighting in
solitude.”

“So it is, friend. Therefore, go to your own sitting place, and
we will acquire success in this craft.”

The other went back, but after a short while he again became
discontent and went to see his friend. This happened, as above,
three times.

Having enjoined the king’s son in this way, when he had
left the chaplain’s son thought: “He neglects his own work and
repeatedly comes over to me.” So he left his hut and entered
the forest. The king’s son, while sitting in his own hut, again
became discontent after a while and went to his friend’s hut.
He searched for him here and there but did not see him. Then
he reflected: “When we were laymen, he would come to me
bringing presents, but still he would not get to see me. But now,
when I come, not wishing to give me a chance to see him, he
has departed. Ah! You mind, you have no shame, since you
led me here four times. Now I will no longer come under your
control, but rather I will bring you under my control.”
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Having entered his own lodging, he undertook insight and
realized pacceka enlightenment. He then went through the sky
to Nandamiilaka Slope. Meanwhile, after the chaplain’s son
had entered the forest, he undertook insight, realized pacceka
enlightenment, and went to the same place. As they sat on
the Red Arsenic Terrace, both separately recited these joyful
utterances.

In these verses, judicious: one with natural astuteness, wise,
skilled in the preparation of the kasina and so forth.** Of
good behavior (sadhuviharim): dwelling in absorption (appana-
viharena) or access concentration.”” Resolute: endowed with
resoluteness.”® Endowment with resoluteness is indicated
there [in the first line] by judiciousness, but here the meaning
is simply one endowed with resoluteness. Resoluteness (dhiti)
is unrelenting exertion, a designation for the energy that occurs
thus: “Willingly, [94] let my skin and sinews remain” and so
forth (MN I 481,1; AN I 50,9).*° There is also an explanation of
dhira as one who has reproached evil.**

Like a king who has abandoned a conquered realm: As a
hostile king, having known “The realm that one has conquered
leads to harm,” would abandon the kingdom and live alone,
so, having abandoned a foolish companion, one should live
alone. Or else: Like a king . . . the realm: As King Sutasoma,
having abandoned the realm that he conquered, lived alone,
and as King Mahajanaka did, so one should live alone. This,
too, is its meaning.*' The rest can be understood in accordance
with what was already explained, so it is not elaborated.

il Nidd II 233. Like a king who has abandoned a con-
quered realm: A head-anointed khattiya king who is victori-
ous in battle, who has slain his enemies, achieved his purpose,
and filled his treasury and storerooms, having relinquished
the realm and country, the treasury and storerooms, and the
city abounding in bullion and gold, shaves off hair and beard,
puts on ochre robes, goes forth from the household life into
homelessness, approaches the state of ownerlessness, and lives
alone, dwells, carries on, and maintains himself alone; so too
the paccekabuddha cuts off the impediment of the household
life, the impediment of wife and children, the impediment of
relatives, the impediment of friends and companions, shaves
off his hair and beard, puts on ochre robes, goes forth from the
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household life into homelessness, approaches the state of own-
erlessness, and lives alone, dwells, carries on, and maintains
himself alone. B}

The verse on eating blamelessly

47. The origin of this verse is similar to that of the verse on
the four directions (see pp. 444-45) up to the point where the
paccekabuddhas have been seated in seats prepared on the
upper terrace. But there is this difference: Unlike the king in
that story, this one did not wake up in fear three times during
the night, nor did he prepare a sacrifice. After inviting the
paccekabuddhas to sit down in the seats prepared on the upper
terrace, he asked them: “Who are you?”

They replied: “Great king, we are called ‘those who eat
blamelessly.”” — “What, Bhante, is the meaning of ‘those who
eat blamelessly’?” — “Whether we obtain what is good or what
is bad, we remain unruffled, great king.”

When the king heard this, he thought: “Let me examine
them to find out whether or not this is so.” That day, he served
them broken rice with sour gruel as a side dish. The pacceka-
buddhas ate it unruffled, as if they were eating ambrosia. The
king thought: “That they aren’t ruffled this one day is because
of their claim. I'll find out tomorrow.” He invited them for
the next day’s meal. On the second day he did the same, and
they ate it in the same way. Then the king thought, “Now I'll
investigate after I have given them good food,” and he again
invited them. Over the next two days he showed them great
honor and served them with various kinds of delicious food.
Again, they ate it in the same way, unruffled, and after reciting
a blessing for the king, they left. Soon after they departed, the
king reflected: “These ascetics indeed eat blamelessly! Oh, that
I too [95] might be one who eats blamelessly!”

Then, having abandoned his large kingdom, he went forth,
undertook insight, and became a paccekabuddha. In the midst
of the paccekabuddhas at the foot of the Mafijiisaka tree, eluci-
dating his own object, he recited this verse.

The verse is clear with regard to the meaning of its terms, but
only the expression the excellence of companionship should
be understood to mean the excellence of companionship with
companions who possess the aggregate of good behavior and
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other virtues of those beyond training. This is the construal
here: “Surely we praise the excellence of companionship:
We definitely extol this excellence of companionship as stated.
How? One should resort to companions one’s equal or better.
Why? When one resorts to those who are better than oneself
in regard to good behavior and other virtues, one’s own good
behavior and other virtues, if unarisen, will arise, and if arisen
will come to growth, increase, and maturity. When one resorts
to those who are one’s equal, by supporting one another and
dispelling remorse, one will not fall away from what one has
obtained. Not obtaining these: If one does not gain compan-
ions who are better than oneself or equal to oneself, one should
avoid wrong livelihood by scheming and so forth, and eat food
that has been acquired justly and righteously.*> One who eats
blamelessly: Not arousing aversion or attachment in regard
to food, a clansman desiring the good should live alone like
the horn of a rhinoceros. For I too, living in such a way, have
achieved this attainment.”

il Nidd II 234-35. Not obtaining these, as one who eats
blamelessly. There is a person who eats blamefully and a per-
son who eats blamelessly. Who is the person that eats blamefully?
Here, someone earns his living by scheming, talking, hinting,
belittling, pursuing gain with gain; with a gift of wood, a gift
of bamboo, a gift of leaves, a gift of flowers, a gift of fruit* . ..
by going on errands, by delivering messages, by undertaking
commissions on foot, by medical service, by construction ser-
vice, by providing a gift of almsfood; he has gained [his means
of living] contrary to Dhamma, unrighteously. Who is the per-
son that eats blamelessly? Here, someone does not earn his living
by scheming, talking, hinting, belittling, pursuing gain with
gain; nor with a gift of wood, a gift of bamboo, a gift of leaves,
a gift of flowers, a gift of fruit . . . nor by going on errands, by
delivering messages, by undertaking commissions on foot, by
medical service, by construction service; nor by providing a
gift of almsfood; he has gained [his means of living] in accor-
dance with Dhamma, righteously. B}

The verse on bracelets of gold

48. What is the origin? A certain king of Baranasi had gone
for his siesta during the summertime. Nearby one of his
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concubines was grinding gosisa sandalwood. On one of her
arms she wore a single golden bracelet, on the other two
bracelets. These clashed together, while the single one did not
make a noise. Having seen this, looking at the concubine again
and again, the king reflected: “Just so, there are clashes when
one lives in a group, but no clashes when one lives alone.”
Now on that occasion the queen, decked in all her ornaments,
was fanning him. She thought: “It seems the king has fallen
in love with that concubine.” She then dismissed the concu-
bine and started to grind the sandalwood herself. There were
many golden bracelets on both her arms, and as they clashed
together they made a loud noise.

The king, even more disenchanted, even while he was lying
on his right side [96] undertook insight and realized pacceka
enlightenment. As he was lying there enjoying the unsur-
passed bliss, the queen approached him with sandalwood in
her hands and said: “Let me anoint you, great king.” The king
said: “Go away. Don’t anoint me.” She asked: “Why is this,
great king?” He answered: “I am not a king.” The ministers,
having overheard their conversation, approached. When they
also addressed him as “great king,” he said: “I am not a king.”
The rest is similar to the explanation given in relation to the
first verse.

In the commentary on the verse, “bracelets” (valayani)
should be added to “of gold,” for the reading is incomplete.
This is the construal: “Having seen bracelets of gold on the
arm,** reflecting thus: ‘There are clashes when living in a
group, but no clashes when living alone,” I undertook insight
and achieved pacceka enlightenment.” The rest by the method
already explained.

The verse on future peril

49. What is the origin? A certain king of Baranasi, wishing to go
forth even while young, ordered his ministers: “Having taken
the queen, maintain the kingdom. I will go forth.” But the min-
isters appealed to him: “It is not possible for us, great king, to
protect a kingless kingdom. The neighboring states will come
and plunder the land. Please wait until you beget a son.” The
king, being flexible, agreed.

Then the queen became pregnant. The king again ordered
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his men: “The queen is pregnant. Having anointed the boy to
kingship, maintain the kingdom. I will go forth.” The ministers
again appealed to him: “It’s hard to know, great king, whether
the queen will give birth to a son or a daughter. Please wait
until she gives birth.”

She gave birth to a son. The king then ordered his ministers
as before, and with many reasons they again appealed to the
king: “Wait, great king, until he is capable.” When the prince
was capable, [97] the king assembled the ministers and said:
“He is now capable. Anoint him to kingship and carry on.”
And without giving the ministers a chance to reply, he had
all the requisites—ochre cloth and so forth—brought from the
market. He went forth right in the inner quarters and departed
like Mahajanaka (Ja VI 52). His entire entourage, weeping and
wailing, followed the king.

The king went to the boundary of his own kingdom. There
he made a line with his staff and said: “You should not cross
this line.” The people lay down on the ground with their
heads on the line, weeping, but they made the prince cross
the line, telling him: “Now, dear, the command of the king is
yours. What can he do?” The prince, crying, “Father, father,”
ran after the king and caught up with him. Having seen the
prince, the king thought to himself: “I ruled the kingdom, tak-
ing care of this multitude. Why shouldn’t I now be able to
take care of one child?” So he took the prince and entered the
forest.

There, having seen a leaf hut that had been used by former
paccekabuddhas, he dwelled in it together with his son. From
then on the prince, who was accustomed to sleeping on luxuri-
ous beds, cried because he had to sleep on a straw mat or a bed
of ropes. When cold winds blew on him, and he faced other
adversities, he cried: “Its cold, father. It’s hot, father. Flies are
biting me. I'm hungry, I'm thirsty.” The king would pass the
whole night trying to reason with him. During the day, too,
the king would bring him food that he had gathered by walk-
ing for alms. The food was a mixture with a lot of millet, black
beans, mung beans, and other things. Though the prince was
repelled by it, he ate it to satisfy his appetite, and after a few
days he wilted like a lotus flower exposed to heat. But by his
power of reflection the paccekabodhisatta ate it unruffled.

Then, trying to reason with the prince, he said: “Delicious
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food can be obtained in the city, dear. Let’s go there.” The
prince said: “Yes, father.” Then, putting him in front, the king
returned along the path on which he had come. The queen, the
prince’s mother, had reflected: “Having taken the prince, now
the king won't live long in the forest. After a few days he will
return.” [98] She had a lookout post*® built at the place where
the king had made a line with his staff and set up her dwelling
there. Then the king, standing not far from her dwelling place,
told his son: “Your mother, dear, is sitting here. Go to her.” And
he sent the boy. He stood there looking on until the boy reached
that spot, concerned that someone might harm him. The boy
ran toward his mother. The guards, having seen him, informed
the queen. Accompanied by her retinue of 20,000 dancing girls,
she went out and received him and asked for news about the
king. When she heard that the king was coming behind, she
sent the people forth. But the king immediately went back to
his own dwelling, and the people, not seeing him, turned back.
Having lost hope, the queen took her son, returned to the city,
and anointed him to the kingship. But the former king, hav-
ing reached his own dwelling, sat down, developed insight,
and realized pacceka enlightenment. Later, in the midst of the
paccekabuddhas at the foot of the Manjtisaka tree, he recited
this verse as a joyful utterance.

The verse is clear with regard to the meaning of its terms,
but this is the purport here: “When I tried reasoning with this
partner—the prince—as he complained about the cold and
heat and so forth, that was my addressing with words; and
clinging**® arose on account of affection for him: Thus if I had
a partner, I would incur [fond] words of address or verbal
friction. If I did not relinquish this, then in the future, just as
now, both would be obstacles to the achievement of distinction.
So looking out for this peril in the future, I discarded them,
practiced carefully, and achieved pacceka enlightenment.” The
rest in the way already explained.

The verse on sensual pleasures

50. What is the origin? In Baranas, it is said, the son of a finan-
cier, even while young, obtained the post of financier. He had
three mansions for each of the three seasons. There he enjoyed
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himself with all enjoyments, just like a celestial youth. But
though he was young, he told his parents: “I will go forth.”
They prohibited him. He insisted, but again they prohibited
him in various ways: “Dear, you are delicate, and the going
forth is as hard as walking on the edge of a razor blade.” He
insisted as before. They considered: [99] “If he goes forth, we
will be upset; but if we prohibit him, he will be upset. Let us be
upset, but not him.” And so they gave him permission.

While his retinue were lamenting, he traveled to Isipatana
and went forth under the paccekabuddhas. He did not obtain
a fine dwelling but slept on a straw mat spread out on a bed.
Since he was accustomed to a fine bed, he was extremely
uncomfortable the whole night. In the morning, after attend-
ing to his bodily needs, he took his bowl and robe and entered
the town for alms along with the paccekabuddhas. There, the
elders received the best seat and the best almsfood, while the
youngsters were given any old seat and coarse food. He was
also extremely miserable because of the coarse food. After a
few days, he became thin and pale and grew disenchanted,
since the ascetic’s duty had not yet reached maturity for him.
He then sent a message to his parents and disrobed. But after
a few days, he regained his strength and again wished to go
forth. In this way, he again went forth and again disrobed. But
after going forth the third time, practicing properly, he realized
pacceka enlightenment. Having recited this verse as a joyful
utterance, in the midst of the paccekabuddhas he again recited
this same verse as an explanation.

In this verse, sensual pleasures are of two kinds: sensual
objects and sensual defilements. Sensual objects are things
like agreeable forms and so forth. Sensual defilements are all
types of lust, such as desire and so forth.*” But here sensual
objects are intended. They are colorful because of the diver-
sity of forms and so forth, sweet because they are relished by
the world, and delightful because they delight the minds of
foolish worldlings. In their diversity: What is meant is in their
manifold nature through the diverse kinds of forms. For those
are colorful by way of forms and other sense objects, and forms,
too, show diversity by way of blue and other colors. Having
thus shown the gratification in them by way of their diversity,
he says they agitate the mind because they do not allow one
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to rejoice in the going forth. The rest is clear. Having connected
the conclusion with two or three lines, it should be understood
in the way explained in relation to the earlier verses.** [100]

The verse on adversity

51. What is the origin? It is said that the king of Baranasi had
gotten a boil and was experiencing severe pain. Physicians
told him: “There won't be relief without surgery.” The king
promised them safety*” and had the surgery performed. They
split open the boil, removed pus and blood, soothed the pain,
and covered the wound with a bandage. Then they gave him
proper advice regarding food and behavior. The king became
thin because of the coarse food, but his boil vanished. When
he thought he was well, he ate rich food, and with his health
restored he indulged in the objects he enjoyed. His boil returned
to its former condition. In this way, he had the physicians per-
form surgery on him three times. Shunned by the physicians,
he became disenchanted, abandoned the large kingdom, and
went forth. Entering the forest, he undertook insight and after
seven years realized pacceka enlightenment. Having recited
this verse as a joyful utterance, he went to the Nandamilaka
Slope.

In this verse, adversity is a designation for adventitious
causes of ruin that pertain to the unwholesome. Therefore the
strands of sensual pleasures, too, are adversity in the sense that
they bring many kinds of ruin and in the sense that they are
densely packed. A boil oozes impurity, becomes swollen and
putrid, and then bursts open. Therefore these sensual pleasures
are a boil because they ooze with the impurity of defilements,
and because they become swollen, putrid, and burst by way of
arising, decay, and dissolution.

Disaster is what overcomes and spreads out by producing
what is harmful. This is a designation for such things as pun-
ishment by kings and so forth. Therefore these sensual plea-
sures are a disaster because they bring terrible unpredictable
harm;"° and because they are the basis for all kinds of disasters.
Since they plunder one’s natural state of health, producing
the affliction of defilements, and cause greediness, attacking
one’s health that consists in good behavior, they are illness in
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this sense of plundering one’s health. They are a dart in the
sense of entering deeply inside, in the sense of piercing within,
and in the sense of being hard to remove. [101] They are peril
because they bring peril in this present life and in future lives.
The rest is clear. The conclusion should be understood in the
way explained earlier.

The verse on sensitive to cold

52. What is the origin? It is said that in Baranasi there was a
king named Sitaluka (“Sensitive-to-Cold”) Brahmadatta. Hav-
ing gone forth, he lived in a forest hut. Because that region
was exposed, when the weather was cold it was really cold
and when it was hot it was really hot. In the nearby village he
did not obtain as much almsfood as he needed. Potable water,
too, was hard to obtain, and the wind, the sun’s heat, flies, and
snakes also bothered him. It occurred to him: “Merely half a
yojana from here there is a prosperous region where none of
these obstacles exist. I should go there. I can live comfortably
and achieve distinction.” But he then considered: “Monks are
not servants to the requisites. They exercise control over the
mind; they do not come under the control of the mind. I will
not go.” Having reflected thus, he did not go. He thought of
leaving three times, but each time he reflected and returned.
Then, having lived there for seven years, practicing rightly, he
realized pacceka enlightenment. Having recited this verse as a
joyful utterance, he went to Nandamiilaka Slope.

In this verse, cold is twofold: due to a disturbance of the
internal elements [in the body] and due to a disturbance of
the external elements. So too for heat. Gadflies are brownish
flies. Serpents are long creatures that creep along. The rest is
clear. The conclusion, too, should be understood in the way
explained earlier.

The verse on the elephant

53. What is the origin? It is said that in Baranasi there was a
certain king who died after ruling for twenty years. He was
then tormented in hell for twenty years, after which he was
reborn as an elephant on a slope in the Himalayas. [102] He
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was a huge bull elephant, eminent, the chief of the herd, with
a massive back,”" and his whole body was the color of a lotus
flower. The baby elephants ate his bundle of bent and twisted
branches, and in the pool, too, the female elephants splashed
him with mud—all just as in the case of the Parileyyaka bull
elephant (Ud 41-42). Disgusted with the herd, he departed, but
the herd followed his tracks. Even up to a third time, whenever
he departed, they would follow him.

Then he thought: “Now my grandson is ruling in Baranas.
Let me go to the park that was mine in my former birth. He will
protect me there.” Then at night, when the herd was asleep,
he abandoned the herd and entered the park. The park guard,
having seen him, informed the king. The king surrounded him
with his army, thinking: “I will capture the elephant.” The ele-
phant went straight toward the king. Thinking, “He’s coming
straight at me,” the king drew an arrow. The elephant, afraid
of being shot, spoke to the king with a human voice: “Brahma-
datta, don’t shoot me. I am your grandfather.” The king said,
“What are you saying?” and asked about everything, and the
elephant told him all the news: about the kingdom, his rebirth
in hell, and his birth as an elephant. The king said to him: “Do
not be afraid, and do not frighten anyone.” And he established
an estate, guards, and provisions for the elephant.

Then one day, while the king was mounted on the elephant,
he reflected: “He exercised kingship for twenty years, was tor-
mented in hell, and as the residue of the result, he was reborn
in the animal realm. Even there, unable to endure the friction
of living in a group, he has come here. Oh, living in a group is
miserable! But solitude is indeed blissful!” Then right there he
undertook insight and realized pacceka enlightenment. While
he was absorbed in the world-transcending bliss, his ministers
approached him, prostrated before him, and said: “It is time to
go, great king.” He replied, “I am not a king,” and then, in the
way explained earlier, he recited this verse. [103]

The verse is clear with regard to the meaning of the terms.
This is how to construe the purport, and this is by way of reason-
ing, not by oral tradition: “Reflecting in this way, I undertook
insight and achieved pacceka enlightenment: “As this elephant
is a naga because, tamed in the ways of good behavior loved by
people, he does not go to the plane of the untamed, or because
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of the great size of his body, just so, when will I, too, become
a naga because, tamed in the ways of good behavior loved by
the noble ones, I do not go to the plane of the untamed, and do
not commit any crime, and do not come back again to this state
of being, or because of the great size of the body (collection) of
my excellent qualities?””*>

il Nidd II 242. Naga: A large elephant is called a naga, and a
paccekabuddha is also called a naga. In what way is a pacceka-
buddha a naga? He is a naga because he does not commit
crime; a naga because he does not go; a naga because he does
not come.*”?

How is the paccekabuddha a naga because he does not commit
crime? “Crime” refers to bad unwholesome qualities that are
defiling, lead to renewed exisence, that are troublesome, result
in suffering, and conduce to future birth, old age, and death.

One who does not commit any crime in the world,
having discarded all yokes and bondages,

who is not tied down anywhere, liberated:

such a one is truthfully called a naga. (522)

How is the paccekabuddha a naga in the sense that he does
not go? The paccekabuddha does not go under the influence of
desire, under the influence of hatred, under the influence of
delusion, under the influence of fear; he does not go under the
influence of conceit, views, restlessness, or doubt; he does not
go on account of the latent tendencies; he is not moved, led on,
swept away, driven by divisive ideas.

How is the paccekabuddha a naga in the sense that he does
not come? He does not return to those defilements that have
been abandoned by the path of stream-entry, by the path of the
once-returner, by the path of the non-returner, by the path of
arahantship. B:

“Just as he, being one who has abandoned the herd, may
live in the forest as he pleases, enjoying the bliss of solitude,
and wander alone like a rhinoceros horn, when will I, too, hav-
ing abandoned my group, live in the forest as I please, exclu-
sively enjoying the bliss of solitude and the bliss of jhana, and
wander alone like a rhinoceros horn, dwelling in the forest in
whatever way I wish and for as long as I wish? Just as he has
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a massive back, because of his well-shaped hump, when will
I, too, have a massive hump, because of the great size of my
back [which consists in] the aggregate of good behavior of one
beyond training?”* Just as he is lotus-like because his body is
similar to a lotus flower or because he has arisen in the lotus
family,” when will I too be lotus-like because of the greatness
of the enlightenment factors, which are similar to lotuses, or
because I will have arisen in a lotus through a noble birth? Just
as he is eminent, endowed with strength, power, and speed,
when will I too be eminent, because of my purified bodily con-
duct and so forth or because of good behavior, concentration,
and penetrative wisdom, and so forth?”

A Nidd II 243. Just as a bull elephant has a massive back
(safijatakkhandha), seven or eight ratanas high, a pacceka-
buddha too has a massive back consisting in the aggregate
(khandha) of good behavior, concentration, wisdom, liberation,
and knowledge and vision of liberation of one beyond train-
ing. Just as a bull elephant is lotus-like, a paccekabuddha too is
lotus-like through the flowers of the seven factors of enlighten-
ment. Just as a bull elephant is eminent because of his strength,
power, speed, and courage, a paccekabuddha too is eminent
on account of his good behavior, concentration, wisdom, lib-
eration, and knowledge and vision of liberation. Just as the
bull elephant dwells in the forest as he pleases, so a pacceka-
buddha dwells in the forest as he pleases: that is, in the forest
of the four jhanas; in the liberation of mind by loving-kindness,
compassion, altruistic joy, and equanimity; in the base of the
boundlessness of space . . . the base of neither-perception-nor-
nonperception; in the attainment of cessation, in the attain-
ment of the fruit. B}

The verse on the impossible

54. What is the origin? It is said that the son of the king of
Baranasi, even while young, wanted to go forth. He asked his
parents for permission, but they prohibited him. He insisted:
“I will go forth.” What follows is all similar to the story of
the financier’s son, already described (see pp. 458-59). [104]
Finally they gave him permission, but they made him promise
that after going forth he would live in their own park. He did
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s0. In the morning, his mother would go to the park, accompa-
nied by 20,000 dancing girls, and after giving her son porridge
and snacks, she would chat with him until midday, when she
would enter the city. Then his father would come at midday,
feed him, and eat his own meal, after which he would chat
with him until evening. Then he set up watchmen and entered
the city. In this way the young man passed his days and nights,
never alone.

Now on that occasion a paccekabuddha named Adicca-
bandhu (“Kinsman of the Sun”) dwelled on the Nandamiilaka
Slope.” Directing his attention he saw the young man and
thought: “This youth was able to go forth, but he cannot cut
his entanglement.” Then he pondered: “Will he become dis-
enchanted on his own or not?” Having known, “It will be too
long before he becomes disenchanted on his own,” he decided:
“Let me show him an object.” Having come from the Red Arse-
nic Terrace, in the way explained earlier, he stood in the park.
The king’s man saw him and informed the king: “A pacceka-
buddha has come, great king.” The king, delighted at the
thought, “Now my son will live contentedly in the company
of the paccekabuddha,” respectfully attended on the pacceka-
buddha and requested him to live there. He built everything to
accommodate him—a leaf hut, a daytime dwelling, a walkway,
and so forth—and made him settle there.

While living there, one day the paccekabuddha found an
opportunity to ask the youth: “Who are you?” He replied: “I
am a monk.” — “But monks aren’t like this.” — “But, Bhante,
what are they like? What is unsuitable for me?”

“You don’t recognize what is unsuitable for yourself? Doesn't
your mother come in the morning with 20,000 women and ruin
your seclusion? And doesn’t your father come in the evening
with a large mass of troops? And don’t watchmen remain here
all night long? Real monks are not like you. They are like this.”
Then, even while he was standing there, by means of spiritual
power he showed him a certain dwelling in the Himalayas. The
prince saw paccekabuddhas there [105] leaning against a ban-
ister,”” and some walking back and forth, and some engaged
in such tasks as dyeing and mending their robes. Having seen
this, the prince said: “You do not come here. Is the going forth
permitted by you?”
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“Yes, the going forth is permitted. From the time they have
gone forth, ascetics can go to whatever region they wish in
order to work out their own release. Just this much is proper.”

Having said this, the paccekabuddha stood in the sky and
spoke this half-verse:

“It is impossible that one who delights in company
might attain even temporary liberation.”

Then, while the youth was watching, he went bodily to the
Nandamdiilaka Slope. When the paccekabuddha had gone, the
prince entered his own hut and laid down. The guard thought:
“The prince is asleep, so where can he go now?” and he too fell
asleep. Knowing that the guard was not paying attention, the
prince took his bowl and robe and entered the forest. There, in
seclusion, he undertook insight and realized pacceka enlight-
enment, and then went to the place of the paccekabuddhas.
And there, when he was asked, “How did you achieve this?”
he spoke the verse, completing the half-verse spoken by
Adiccabandhu.

This is its meaning: Temporary liberation is a mundane
meditative attainment. It is called “temporary liberation”
because one is liberated from the opposing states only on the
occasion when one is actually absorbed in it. [So he said:] “Hav-
ing attended to this word of the paccekabuddha Kinsman of
the Sun (Adiccabandhu)—’It is impossible, there is no case
where one who delights in company might, with this as the
cause, attain this temporary liberation'—I abandoned delight
in company, practiced carefully, and achieved this.” The rest in
the way stated. [106]

CHAPTER 3

The verse on the contortions of views

55. What is the origin? It is said that in Baranast a certain
king reflected in private: “Just as heat and so forth are the
opposites of cold and so forth, is there or isn’t there an ending
of the round of existence, a state opposed to the round?”**
He asked his ministers: “Do you know of an ending of the
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round?” They answered: “We know, great king.” — “What is
it?” They answered by explaining the eternalist and annihila-
tionist views, such as “The world is finite,” and so forth (DN
122-24).

But the king realized that their answers were deviant and
incorrect and concluded: “They do not know but have just
taken up views.” Having considered, “There is an ending of
the round opposed to the round, and I must seek it,” he aban-
doned his kingdom, went forth, and by developing insight,
realized pacceka enlightenment. He recited this verse as a joy-
ful utterance and as a verse of explanation in the midst of the
paccekabuddhas.

This is its meaning: The contortions of views: the sixty-two
views; for those are “contortions” in the sense that they con-
tradict,” pierce, and run contrary to the right view of the path.
Thus they are “contortions of view”; or the views themselves
are contortions—hence “contortion-views.” Transcended:
overcome by the path of seeing.*” Reached the fixed course:
achieved the definitive state because of being incapable of [tak-
ing rebirth in] the lower world and being bound for enlighten-
ment; or [this signifies] the first path, called the fixed course of
rightness.”! At this point what is being referred to is the accom-
plishment of the function of the first path and his attainment
of it.

Now, by the expression obtained the path, he shows his
attainment of the remaining paths. I have aroused knowledge:
I have aroused the knowledge of pacceka enlightenment. By
this he shows the fruit. Not to be led by others: He is not to
be guided by others thus, “This is true, that is true.” By this
he shows he is self-accomplished, or he shows his auton-
omy, because he has no need to be guided in the knowledge
of pacceka enlightenment, which he has already attained. Or
alternatively: He has “transcended the contortions of views”
by insight*> and “reached the fixed course” by the first path.
[107] He is “one who has obtained the path” through the
remaining paths; by the knowledge of the fruit he is “one who
has aroused knowledge”; and he is “not to be led by others”
because he has achieved all that by himself. The rest should be
understood in the way already explained.
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The verse on without greed

56. What is the origin? It is said that the chef of the king of
Baranast had prepared a snack and offered it to the king—a
snack that was delicious and agreeable to look at—hoping
that the king would give him a reward. Just by its smell, the
dish whetted the king’s appetite and made his mouth water.
As soon as he put the first bite into his mouth, his 7,000 taste
buds were stimulated as if by nectar. The chef kept on think-
ing: “Now he will give me something.” The king, too, thought,
“The chef deserves to be rewarded,” but then he considered: “If
Ireward him because of the taste of this food,  might acquire a
bad reputation as a king who is greedy, obsessed with tastes.”
Thus he did not say anything. Right up until the end of the
meal the chef kept on hoping for a reward, but the king still did
not say anything from fear of criticism.

Then the chef, thinking, “This king does not have a sense of
taste,” the next day offered him tasteless food. While eating,
the king thought, “Today the chef needs to be punished,” but
having reflected as on the previous day, he did not say any-
thing from fear of criticism. The chef considered, “The king
does not know what is good and what is bad,” and having
taken all his wages, he cooked something at random and gave
it to the king. The king then became disenchanted, thinking:
“Oh, the greed for wealth! I rule over 20,000 cities, but because
of his greed, I do not even get a simple meal!” Having aban-
doned his kingdom, he went forth and, developing insight,
realized pacceka enlightenment. In the way stated earlier, he
recited this verse.

In this verse, without greed: greedless. One who is over-
come by craving for tastes, who longs for them intensely, longs
for them repeatedly, is on that account said to be greedy. There-
fore, rejecting this, he says: “without greed.” Without schem-
ing: One who is without the three kinds of scheming is said
to be “without scheming.”** But in this verse, the purport is:
“One is without scheming by not becoming astonished over
agreeable food and so forth.” [108] Without thirst: Thirst is a
wish to drink, so its absence is stated as “without a desire to
drink.” But here it means that one is devoid of a desire to eat
from greed for delicious tastes. Not denigrating: The charac-
teristic of “denigration” is disparaging the excellent qualities
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of others. With its absence, one is “not denigrating.” This is
said with reference to his own denigration of the chef’s excel-
lent qualities* at the time he [the king] was a layman.

With stains and delusion blown away: Here six qualities
should be understood as “stains”: the three of greed, [hatred,
and delusion], and the three of bodily, [verbal, and mental] mis-
conduct. These are called stains in the sense of lack of clarity
according to the situation, in the sense that they obscure one’s
own nature and ascribe a different nature, and in the sense that
they are tarnished. As it is said:

Here, what are the three stains? The stain of lust, the
stain of hatred, and the stain of delusion. These are
the three stains. What are another three stains here?
The bodily stain, the verbal stain, and the mental
stain. (Vibh 427, §924,22-23)

It is said, “With stains and delusion blown away,” because
one has blown away the other five stains along with delusion,
which is the root of all stains. Or else “With stains and delusion
blown away” [is said] because one has blown away delusion
and just the three stains—the bodily, verbal, and mental stains.
Of the others, the blowing away of the stain of lust is indicated
by being without greed and so forth, the blowing away of the
stain of hatred by the absence of denigration. Without wishes:
without craving; for anything in all the world: in regard to the
entire world. The meaning is that one is devoid of craving for
existence and nonexistence in regard to the three realms or the
twelve sense bases. The rest should be understood in the way
stated earlier. Or alternatively, after stating the first three lines,
the connection [of the last line to the others] can be posited
thus: eko care means “one is able to live alone.”**

The verse on the evil companion

57. What is the origin? In Baranasi, it is said, a certain king was
making a tour of the city with the full pomp of royalty when
he saw people removing old grain from the granary. He asked
his ministers: “What is this, men?”

“Now, great king, fresh grain has been harvested. To make
room for it, these people are discarding the old grain.”
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“How is it, men? Are the grounds of the women'’s quarters
and the troops and so forth full?” [109]

“Yes, great king, they are full.”

“Then, men, have an alms hall built. I will give alms. Don’t
let this grain go to waste without being of benefit.”

Then a certain minister of wrong view prevented him, say-
ing, “Great king, there is no giving,” and so on up to: “Fools
and the wise, having roamed and wandered in the round of
rebirths, will make an end of suffering.”** Having seen a gra-
nary being emptied for a second and a third time, the king gave
the same command. For a third time the minister prevented
him, saying: “Great king, giving is a doctrine of fools.”

He became disenchanted, thinking, “Ah! I don’t even get to
give away my own belongings. What good to me are these evil
companions?” Having abandoned the kingdom, he went forth,
developed insight, and realized pacceka enlightenment. Then,
censuring that evil companion, he recited this verse as a joyful
utterance.

This is its concise meaning: A clansman who desires the good
should avoid an evil companion, who shows what is harm-
ful, one settled in unrighteousness—one who is “evil because
he holds to the tenfold evil view”;*” who “shows what is harm-
ful” because he shows what is harmful to others, too;** who
is “settled in unrighteousness,” in bodily misconduct and so
forth. One should not freely associate: One should not associ-
ate with him of one’s own will, but if one is subject to another’s
control, what can one do? Intent: stuck here and there by way
of view."” Heedless: one whose mind indulges in the strands of
sensual pleasure or who is devoid of wholesome development.
One should not associate with one like this, should not resort
to him, should not attend upon him, but rather one should live
alone like a rhinoceros horn.

il Nidd II 250. Intent: One who seeks sensual pleasures,
who searches for them, who is disposed to them, who fre-
quents them, reveres them, leans, bends, and inclines toward
them, who is resolved on them and dominated by them is
intent upon sensual pleasures. One who, on account of crav-
ing, seeks forms, sounds, odors, tastes, and tactile objects, who
is disposed to them, frequents them, reveres them . . . is also
intent upon sensual pleasures. One who, on account of craving,
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obtains forms . . . who enjoys forms . . . who is dominated by
them is intent upon sensual pleasures. B:

The verse on the learned

58. What is the origin? In the past, it is said, eight pacceka-
bodhisattas had gone forth in the teaching of the Blessed One
Kassapa. Having fulfilled the observance of going and coming
for 20,000 years, they arose in the deva world—all is similar
to what was said about the verse on eating blamelessly (see
p- 454), but there is this difference: After inviting the pacceka-
buddhas to sit down in the seats prepared on the upper terrace,
the king asked them: “Who are you?”

“Great king, we are called the learned ones.” [110]

The king was delighted, thinking: “I am named the Learned
Brahmadatta, yet I am never satisfied with learning. Come,
let me hear from them a variegated teaching on the good
Dhamma.” So, having given the water offering, having served
them, at the conclusion of the meal he took the Sangha elder’s
bowl, paid homage to him, sat down in front of him, and said:
“Bhante, please give a Dhamma talk.”

The elder said, “May you be happy, great king. Let there be
the destruction of lust,” then he got up. The king thought: “He
isn’t learned. The second one must be learned. Tomorrow I will
hear a variegated discourse on the Dhamma from him.” He
invited them for the next day’s meal. In this way, he invited
them until all had the chance to speak. Each one spoke only
one statement, just as the first one had, and then they got up.
The only difference is that they said in order: “Let there be the
destruction of hatred, the destruction of delusion, the destruc-
tion of rebirth, the destruction of the round, the destruction of
acquisitions, the destruction of craving.”

Then the king thought: “They say, ‘We are learned,” yet they
do not give a variegated talk. What did they mean?” He began
to examine the meaning of their statements. As he examined
the statement “Let there be the destruction of lust,” he under-
stood: “When lust is destroyed, hatred, delusion, and all other
defilements are also destroyed.” He was pleased and reflected:
“These ascetics are learned in the direct sense. Just as a person
who points out the great earth or space with his finger does
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not point out a region merely the size of his finger but points
out the entire earth and the whole of space, so too, when they
pointed out one principle, unlimited principles were pointed
out.” Then he thought: “When will I too become learned in
such a way?” Desiring such a state of learning, he abandoned
his kingdom, went forth, and developing insight, he realized
pacceka enlightenment. He then recited this verse as a joyful
utterance.

This is the concise meaning here: Learned: learned in a two-
fold way: completely learned in the scriptures, by knowing the
three Pitakas by way of their meaning, and learned in penetra-
tion, by having penetrated the paths, the fruits, the clear knowl-
edges, and the superknowledges. The same for a bearer of
Dhamma.** Eminent: one endowed with eminent bodily, ver-
bal, and mental action. [111] Gifted with ingenuity: one whose
ingenuity is incisive, whose ingenuity is fluent, and whose
ingenuity is both incisive and fluent (see AN II 135,5). Or else
the three kinds of “gifted with ingenuity” should be under-
stood by way of learning, inquiry, and achievement. One who
understands the scriptures is gifted with ingenuity by way of
learning. One who knows how to answer inquiries about the
meaning, knowledge, the characteristic, and matters possible
and impossible is one endowed with ingenuity in inquiry. One
who has penetrated the paths and so forth is one endowed
with ingenuity in achievement. One such as this is learned, a
bearer of Dhamma, an eminent friend gifted with ingenuity.

il Nidd II 251-52. Gifted with ingenuity: There are three
gifted with ingenuity: one with ingenuity in learning, in inter-
rogation, and in achievement. What is ingenuity in learning?
Here, someone is naturally learned in the discourses, mixed
prose and verse, expositions, verses, inspired utterances, quo-
tations, birth stories, amazing accounts, and questions-and-
answers, and displays ingenuity based on this learning. What
is ingenuity in interrogation? Here, someone displays ingenuity
when interrogated about the meaning, the method, character-
istics, causes, and matters possible and impossible. What is
ingenuity in achievement? Here, someone has achieved the four
establishments of mindfulness . . . the noble eightfold path,
the four noble paths, the four fruits of the ascetic life, the four
analytical knowledges, the six superknowledges. He knows the
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meaning, the doctrine, linguistic expression, and he is inge-
nious in regard to the meaning known, the doctrine known,
and the linguistic expression known. The knowledge regard-
ing the previous three knowledges is the analytical knowledge
of ingenuity. He is endowed with this analytical knowledge of
ingenuity; hence he is said to be gifted with ingenuity. That
paccekabuddha possesses that analytical knowledge of inge-
nuity; therefore he is “endowed with ingenuity.” B}

Having known the benefits: Through one’s spiritual might,
[one knows] the numerous benefits distinguished as one’s own
benefit, the benefit of others, and the benefit of both, or the
benefit pertaining to the present life, pertaining to the future
life, and the supreme benefit. Having removed doubt: having
removed and destroyed doubt about the grounds of doubt,
such as “Did I exist in the past?” and so forth (MN I 8,4, SN 1I
26,28). Being one accomplished in all such tasks, one should
live alone like a rhinoceros horn.

The verse on ornaments

59. What is the origin? In Baranasi there was a king named
Vibhiisaka (“Ornamenter”) Brahmadatta. In the morning,
after eating porridge or rice, he would get himself adorned
with various ornaments. Having inspected his entire body in
a large mirror, if he did not like anything, he would remove it
and have it replaced with another ornament. One day, while he
was so engaged, the time for his midday meal arrived. With-
out having adorned himself, he wrapped a turban around his
head, ate, and went for his siesta. Having arisen again, he con-
tinued in the same way until sunset. This happened on the
second day and the third day. Then, while he was adorning
himself, he got a backache. He thought: “Ah, while I have
been busy adorning myself, discontent with ornaments of this
kind, I gave rise to greed. But this greed, it is said, leads to the
plane of misery. Come, now, let me suppress greed.” Having
abandoned the kingdom and gone forth, developing insight,
he realized pacceka enlightenment and recited this verse as a
joyful utterance. [112]

In this verse, play and delight have already been explained.
“Sensual pleasure” is the pleasure of sensual objects.*" For
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sensual objects, too, are called “pleasure” because they are the
objective domain of pleasure; as it is said: “Form is pleasant,
immersed in pleasure” (SN III 69,16). Thus having found no
satisfaction in this physical world with this play, delight, and
sensual pleasures, one does not grasp upon them thus: “This
is gratifying” or “This is essential.”** Not taking any interest
in them: because one finds no satisfaction,*® one behaves with-
out interest, without yearning, without craving.

Refraining from ornaments, a speaker of truth, one should
live alone. Here, there are two kinds of ornaments: the orna-
ments of a householder and the ornaments of a homeless one.
The ornaments of a householder are clothing, turban, garlands,
perfumes, and so forth; the ornaments of a homeless one are
decorations of the alms bowl and other requisites. Therefore,
the meaning should be understood thus: one refrains from
ornaments by means of the three kinds of abstinence;** one is
a speaker of truth by not uttering deceptive statements.

:B Nidd II 252. Sensual pleasure: This is said by the Blessed
One: “There are, bhikkhus, these five strands of sensual plea-
sure. What five? Forms cognizable by the eye that are desir-
able, lovely, agreeable, pleasing, sensually enticing, tantalizing.
Sounds cognizable by the ear . .. Odors cognizable by the nose
. . . Tastes cognizable by the tongue . . . Tactile objects cogniza-
ble by the body that are desirable, lovely, agreeable, pleasing,
sensually enticing, tantalizing. These are the five strands of
sensual pleasure. Now the pleasure and joy that arise depen-
dent on these five strands of sensual pleasure are the gratifica-
tion in sensual pleasures.” Having found no satisfaction . . .
not taking any interest in them: having abandoned, dispelled,
eliminated, and terminated amusement, delight, and sensual
pleasures in the world.

Nidd II 252-53. Ornaments: There are two kinds of orna-
ments, those of householders and those of homeless ones.
What are the ornaments of householders? Hair and beard, gar-
lands and fragrances, ointments, necklaces, earrings, clothing,
headwraps, rubbing, massages, bathing, bodywork, mirrors,
collyrium, garlands, fragrances, and ointments, facial pow-
der, lipstick, gloves, ribbons, staff, rod, sword, parasol, deco-
rative sandals, turban, jewelry, fans, white clothes, and long
nails. What are the ornaments of homeless ones? Decoration of the


http://www.wisdompubs.org/support

3 The Rhinoceros Horn (Khaggavisana Sutta) 475

robes, decoration of the alms bowl, decoration of the lodging,
decoration and ornamentation of this putrid body or of exter-
nal requisites.

Nidd II 253. A speaker of truth: The paccekabuddha is a
speaker of truth, one bound to truth, trustworthy and reliable,
no deceiver of the world. B}

The verse on sons and wife

60. What is the origin? The son of the king of Baranasi, even
in his youth, was appointed to rule the kingdom. As with the
paccekabodhisatta spoken of in relation to the first verse, one
day, while enjoying the splendor of royalty, he reflected: “While
exercising kingship, I create suffering for many. What use do I
have for this evil, all for the sake of a single meal? Come now, let
me produce happiness.” Having abandoned the kingdom and
gone forth, developing insight, he realized pacceka enlighten-
ment and recited this verse as a joyful utterance.

In this verse, wealth is precious substances such as peatls,
jewels, crystal, conch stone, coral, silver, gold, and so forth.
Grain is of seven kinds: hill rice, paddy, barley, wheat, millet,
varaka, and kudriisaka.*® Relatives are of four kinds: close rela-
tives, clan members, friends, and colleagues. [113] According
to the limit: by way of one’s own respective limits.** The rest
in the way stated.

il Nidd II 254. To the limit. The defilements abandoned
by the path of stream-entry do not recur, do not come back,
do not return. The defilements abandoned by the path of the
once-returner . . . The defilements abandoned by the path of
the non-returner . . . The defilements abandoned by the path of
arahantship do not recur, do not come back, do not return. B:

The verse on a tie

61. What is the origin? In Baranasi, it is said, there was a king
named Padalola (“Footloose”) Brahmadatta. In the morning,
after eating porridge or rice, he would visit the three compa-
nies of dancers in his three palaces. The three companies of
dancers were those who came from previous kings, those who
came from his immediate predecessor, and those procured in
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his own time. One morning, he went to the palace of the young
dancers. Wishing to please the king, the dancers, who were like
the nymphs of Sakka, ruler of the devas, applied themselves
to extremely enchanting dance, song, and instrumental music.
The king, however, was discontent with them, thinking: “This
is nothing special for young ones.” So he went to the palace of
the middle dancers. Those dancers performed in the same way.
There, too, the king was discontent and went to the palace of
the eldest dancers. Those dancers too performed in the same
way. Because of their age—since they had passed through the
reigns of two or three kings—he regarded their dancing as like
a play of bones and found their singing disagreeable. Thus he
strolled back to the palace of the young dancers, and then to
the palace of the middle dancers, without finding contentment
anywhere.

He reflected: “These dancers, who are like the nymphs of
Sakka, apply themselves with all their might to dancing, song,
and instrumental music because they wish to please me. How-
ever, I'm discontented everywhere and I just become more
greedy. Now this greed, it is said, leads to the plane of misery.
Come, now, let me suppress greed.” Having abandoned the
kingdom and gone forth, developing insight, he realized pac-
ceka enlightenment and recited this verse as a joyful utterance.

This is its meaning: This is a tie: he describes his own object
of enjoyment. For that is a tie because living beings become
attached to it, just like an elephant stuck in the mud. The hap-
piness here is slight: At the time that he was enjoying the five
strands of sensual pleasure, the happiness there was slight in
the sense of being base, because it is to be aroused through
an inverted perception or because it is included among desire-
sphere phenomena. It is transient, like the pleasure that comes
from watching a dance illuminated by a flash of lightning; [114]
what is meant is that it is temporary. Giving little gratification,
the suffering here is more: In this connection it is said: “The
pleasure and joy, bhikkhus, that arise in dependence on these
five strands of sensual pleasure: this is the gratification in sen-
sual pleasures.” The suffering in this connection is explained
in this way: “And what, bhikkhus, is the danger in sensual
pleasures? Here, whatever be the craft by which a clansman
earns his living, whether by computation, by accounting,” and
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so forth (MN I 85,28). Comparing them, [the gratification is]
slight, a mere drop of water, but the suffering is much more,
like the water in the four oceans. Hence it is said: “giving little
gratification, the suffering here is more.” This is a hook: The
five strands of sensual pleasure are like a fisherman’s hook
because they drag one along with a promise of gratification.
Having known thus, a thoughtful person: having known this
in such a way, a wise and intelligent person should abandon all
this and live alone like a rhinoceros horn.

The verse on sundering

62. What is the origin? In Baranasj, it is said, there was a king
named Anivatta (“Not-Retreating”) Brahmadatta. They called
him thus because, when he entered a battle he did not retreat
until he was victorious, or if he had undertaken any other task,
he did not retreat until he had completed it. One day he went
to the park. Now on that occasion a forest fire arose. The fire
spread, burning up the dry pastures and the grass, without
turning back. Having seen this, the king gave rise to the cor-
responding counterpart sign*” and reflected: “Like this forest
fire, the elevenfold fire*® spreads without retreating, burning
up all beings, and it produces great suffering. For the sake
of turning back this suffering, when will I proceed without
retreating, like this fire, burning up the defilements with the
fire of the knowledge of the noble path?”

Having gone a little further, he saw fishermen catching fish in
ariver. [115] Among the fish that had entered the net, one large
fish broke the net and escaped. The fishermen shouted: “A fish
has broken the net and gone!” Having heard their cry, the king
gave rise to the corresponding counterpart sign and reflected:
“When will I, too, having broken through the net of craving
and views with the knowledge of the noble path, escape with-
out getting stuck?” Having abandoned the kingdom and gone
forth, having undertaken insight, he realized pacceka enlight-
enment and recited this verse as a joyful utterance.

In the second line, a net is made of cord. Ambucari is a fish,
so called because it lives (carati) in water (ambu). What is meant
is: “Like a fish that has broken the net in the water of the river.”
In the third line, what has been burnt means the place that has
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been burnt. As a fire does not retreat to a burnt place, never
comes back there, just so one does not retreat to the strands
of sensual pleasure that have been burnt by the fire of path
knowledge. What is meant is that one does not return to them.
The rest in the way explained earlier.

:B Nidd II 256. Like a fire not returning to what has been
burnt: As a fire spreads without turning back, burning up its
fuel—grass and wood—ijust so the defilements abandoned by
the paccekabuddha with the path of stream-entry . . . with the
path of the once-returner . . . with the path of the non-returner
... with the path of arahantship do not recur, do not come back,
do not return. B:

The verse on the d