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11 Preface 
11 

(To the Second Edition) 

he initial printing of "TREASURY OF TRUTH" - 'Illustrated 
Dhammapada', elicited an overwhelming response, from all quarters 
of the globe. Although we are reluctant to talk extensively about our 
achievement, the objective truth, has invariably to be stated. 
Immediately on its appearance, we were inundated by enquiries. With 

no resort even to an iota of exaggeration, it must be stated that the Singapore Buddhist 
Meditation Centre received over 2000 telephone calls in just one single day from 
enthusiasts who were keen to obtain copies of this work. Most of these enquiries were 
accompanied by generous offers of donations. In the history ofBuddhist Publications, there 
has never been such a stunning phenomenon. 

This solid and exuberant support, left us ·with no other alternative than to undertake a 
reprint of our publication. A reprint of a monumental work like the 'Illustrated 
Dharnrnapada' is as exacting an undertaking as its initial printing itself. We made use of this 
reprinting to insert a few refinements in the text and in its illustrations. Once again I had to 
count on a team of supporters to see to it that the reprint was brought out in record time. 
Above all, I am deeply indebted to all those enthusiastic supporters of this publication 
project who made this early reprint possible. 

As author of this work I am deeply committed to the idea of spreading the word of the 
Buddha world-wide. This work, and all the other books I have been able to publish so.far, are 
distributed free as gifts of Dhamma. But I have always had the blessing of generous 
donations from well-wishers, whose support ensures the continuation of my mission. The 
reprint of Illustrated Dhammapada, just a couple of months after it was published originally, 
is by and large a tribute to all those who thought it proper to make donations. May the 
blessings of the Triple Gem, bririg about success, prosperity and long life co all those who 
associated themselves with the work at many levels. 

With Metta. 

~ ~ .(j, I L, 
Ven. W. Sarada Maha Thero 
Singapore Buddhist Meditation Centre, 
Singapore. 
25th May 1994, 
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A Radiant Sun 

In lhis world of storrn and strife, hatred 
and violence,. the message of the Buddha 
shines like a radiant sun. Perhaps at no 

time was that message rno~e needed 
than in the world of the atomic and 

hyd,~ogen bombs.. Two thousand five 
hundredyears have only added to the 

vltality and truth of that message. Let us 
remember that lmmortal message and 
try .to fashion our thoughts and actions 

.in the light of that teaching. We m'ay face 
with equanimlty even the terrors of the 

atomic bomb age and help a little in 
promoting right thinking and right 

action. 

Srl Nel,ru - Fon11e.r Prime Minister oflmlia 
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Man who achieved a great ·victory 

One of the first scholars to begin the 
zvork of translaling the Pali Literature 

into English1, zoa the on ofa 
well-knozv.n clergyman .. His object in 

undertaking the zvork lV'GS to prove the 
s:upenority of Christianity over 

.Buddhism. He failed in this task but .he 
achieved a greater victory than he 

,expected. He beca1ne a Buddhist. We 
must never forget the happy chance 

zvhich prompted him to undertake this 
zvork and thereby make the pr,e·cious 

Dham1na available to thousands in .the 
1,1Vest. The namti· olthis gr:e:atscholar W'as 

Dr. Rhys Davids. 

Ven . . A .. Mabindat "B:lue Print of Happ-ine,s" 
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409 He who takes nothing ungiven of another, great or small. Him I call a brahmin true. . . . . . . . . . . . . . 868 
410 Not yearn for this world or the next, and liberated and longingless. Him I call a brahmin true. . . . . . . . . 870 
411 No clingings or doubts trouble him, deathless reached. Him I call a brahmin true. . ............. 872 
412 Gone beyond grip of good and evil, sorrowless and pure. Him I call a brahmin true ............... 874 
413 Like the moon without spots, tranquil and clear. His delight in life ended, a brahmin true ........... 876 
414 Of grasping and doubting totally freed, from Sarhsara to safety gone him I call a brahmin true ......... 878 
415 Rejecting pleasures, homeless he goes to life journey's end. Him, I call a brahmin true. . . . . . . . . . . . . 880 
416 Rejecting craving, homeless he goes to life journey's end. Him, a true brahmin I call. ............. 882 
417 Rejects human ties, surpasses the heavenly too. Totally unbound, him I call a brahmin true. . . . . . . . . . 884 
418 With likes and dislikes cast away, baseless he conquers this world. Him I call a brahmin true .......... 886 
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The Pali Alphabet 

Pronunciation of Letters 

a as u in but fi as gn in Signor 

a II a " art t II t " not 
II " Ein d " d " hid 

i II " machine n II n " hint 
u II u " EUt E 

II 

E " Ii~ 
u II u " rule b II b " rib 

e " e " ten m II m " him 
e " a " fate }'. 

II 

~ " !lard 
0 " 0 " hot r II r " rat 
0 II 0 " note II " sell 
k II k " key V II V " vile 

g II g " get s II s " sit 
11 II ng " rin!l h II h " hut 

C " eh " rich II 1 " felt 
j II j " jug ril II ng " sin!l 

The vowels 11e" and 110 11 are always long, except when followed by a double conso-
nant, e.g., ettha, otta. But, to make reading the Pali text easier, long "e" and long "o" are 
indicated thus: 11e" and "o". We adopted this non-conventional method, to make for eas-
ier reading. 

There is no difference between the pronunciation of un" and "m". The former never 
stands at the end, but is always followed by a consonant of its group. 

The dentals 11t" and "4" are pronounced with the tip of the tongue placed against 
the front upper teeth. 

The aspirates "kh" ugh" "th'.' "dh" "th" 11dh" 11ph" "bh" are pronounced with , ' . ' . ' , ' , 
"h" sound immediately following, as in blockhead, pighead, cathead, loghead, etc. where 
the "h" in each is combined with the preceding consonant in pronunciation. 
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~ 1!::=A=c=l=m=o=\=11=1 =g==n=1e=n=:.i:~ 

n Lhe religin 1s Ii ratur~ f lhc world lhaL pr - min nlly rep,.rie _en 
man' conlinued ur~e towards the :.piritual. The Dbamm.ip.ada o u
pies .1 pla e of hi h di ·tin ·Lion. Its sacr I cnnten s have uncea ingi)• 
innucnced human lhnu~hl. holding alufl Uni torch of I nowledc to li~hl 
the palh f me in their qucs for rulh and inn r solac . ]n the c.u nt 
(llobal context Th, Dba:mm:i.pada ha:; \•olv d inl . the: ·ta. ur of an 
ouli,t;111 ing I· :i urc oi th c mnlon hum;;m h ritage, trans nding 

m;in-rm1d borders .1nd ound ri · and ri·in above lim1l~1lions imposed by lime. The 
Dhammap.ida , in short, is amon h ha.ndfol of gems of sacred litemlur stc _m I b 
people an ov r th gl be, 1 spedivc of clc.1va1J):::s of c1· d, foilh anc varie ate re!igi us 
profess ion . . 

The primar, purpos.,e of the pr ent Eni?Ji h renderi.n i of The: Dhamnml1ada, und r th lill • 
Th Tre iniry o(Truth is lo tak the word of th Buddha {urlheratleld, in a. verbal an : vis .i! 
idiom that will ha e J"(N!al r appeal to the mod m mind. The t mail wi_dom embodied in 
lh verse!> of Th Dh mmapad. holtl · within il th potenlial to bring lr.mquilily lo men 
anJ women lroubl, d b lh . Lr -~ s an l nilicl oflifi as iL is bein~ liveJ by a 1ood majoriLy 
of lh p op! in today s wo Id oi dish· rmony and dislr s:.. In spite of th I ply ( It need of 
the contemporary world Lo) arn for r, a , o!ac a d lranquili1L '. lhi: , ord oflhe Buddha 
ha not ene1t1 ly been resi:nled in • fn:qu ·nq· that throbs to th rlwthm of thi modem 
min •~ t. 

11'he raJion-1 of the present 'Lran ·lation lheref r • is bri Th Dh ru.: p..1da do er o 
g nerations \~hn '.tr b ing · r ught up :right ru 1d lhe ~lo e 011 a staple fare of vi. u.al 
me- ag m na in~ in rnulliple colour, from Lhe world'ii. visual - primary mcdh - both of 
, I Lro:ni.c and prin c;.1 c~nri . 

In consequence, The reai ury of ruth ha.,; ~$ ils mosl prom·nen core · alur a erie of 
423 spech,lty commissioned i!lu lraliom, al th rate o one p . r s.l,m:r.11 in Th Jhammapad·1. 
TI i:. veritable gallers of Dh, mmapada illu. l ralioni; 1s I h r .i ion o • rr t P. \\ u:k
ram a n:ayalm, a w 11-knOl'li\ ri Lnnknn pm[ .•for I 1-1 was · • i te!.l by arli l It \,\ i-
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Jayakeerthi. The illustrations bear witness to the wisdom encapsulated in the Chinese 
proverb, 'One picture is worth ten thousand words'. 

An illustration occupies the left-hand side page of the book. On the opposing page the original 
story, out of which the verses stem, is recounted. To reinforce the impressions created by 
the illustration and the verbal narration, ample exegetical material is added. In the section 
entitled 'Explanatory Translation', the Pali stanzas are given in their prose-order. The Pali 
words are explained and a translation of each verse is presented in an easily assimilable style. 

Over and above all these, there is a commentary. In this segment of the book, words, phrases, 
concepts and expressions that need further elucidation are accommodated. The structure of 
the total work is determined wholly and totally by our perception of the need to make the 
word of the Buddha lucidly and clearly available to all users of this translation of the 
Dhammapada. With this in mind, we have provided a caption for each illustration which 
sums up clearly and vividly the content of each verse, while providing a guide to the 
understanding of the significance of the illustration relating to the verse. 

On the illustration page we have a transliteration of the Pali stanza in Roman characters. 
The diacritical marks indicate the proper pronunciation of the Pali words in the stanza. Right 
in front of the transliteration we have a poetic English rendering of the significance of the 
Pali verse. This English version has been produced by Buddhist Bhikkhu Ven. Khantipalo 
and Sister Susanna. 

Together, all these elements make it a unique work, that will ensure the enlightened 
Dhammapada - understanding not only of the contemporary world, but also of generations 
to come. The over-riding and consistent measure of this noble publishing endeavour has 
invariably been the quality and quantum of understanding it will engender in the reader. 
Each segment of the work is calculated to bring about an escalation of the reader's awareness 
of what the Buddha said. In effect, the total work strives to approach as close as is possible 
to the concept the Buddha originally communicated through these timeless stanzas. 

It may even sound clichetic to aver that a monumental work of this scope and magnitude 
could be anything other than the result of sustained team-work. As the Author of this 
publication, I must record here that I have had the unmitigated good fortune of being blessed 
by the continued availability of a dedicated team of sponsors, assistants, supporters and 
co-workers. Pages of the work were sponsored by devotees and well-wishers. Their names 
appear at the bottom of the pages. I offer my blessings to all those sponsors and trust that 
like sponsorship will be forthcoming in the future as well. 

I deem it my initial duty to extend my grateful thanks to a team within the Dhammapada 
team. This team is made up of Mr. Sito Woon Chee and his wife Ms. Ang Lian Swee. 
The latter is known to the Dhammapada team by the name Sita. They displayed an 
admirable capacity for sustained effort which was maintained without fluctuations. 
Their sense of dedication and commitment continued without any relaxation. This 
two-person team is my best hope for the success of the future projects we will undertake. 

I must record my cordial thanks to Mr. Edwin Ariyadasa of Sri Lanka who edited this work. 
He was associated with this Dhammapada project from its early pioneering steps to its final 
stage of completion. 

As Author, I consider it my duty and privilege to register my deep-felt gratitude to a 
prestigious team of scholars who provided invaluable editorial support at various levels of 
this Dhammapada publication. Ven. Dr Dhammavihari Thero of Sri Lanka provided direc-
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tions which contributed vastly towards the escalation of the quality of this work. A special 
word of thanks is due to Ven. Madawela Punnaji Maha Thero whose observations, comments 
and interpretations infused wholesome new thinking to the work. The erudition and the vast 
patience of Ven. Hawovita Deepananda Thero illuminated the editorial work of this book, 
with his quiet and restrained scholarship. We have drawn lavishly upon his deep erudition 
and vast experience. Professor David Blundell, presently of Taiwan, assessed the work with 
a keen critical eye. The appealing typographical presence of this work owes substantially to 
Professor Blundell who went to work undaunted by the relentless imperative of time. Armed 
with rare enthusiasm and impressive learning, Mr. Lim Bock Chwee and Mrs. Keerthi Mendis 
scrutinized the final draft of the work. They have my grateful thanks. 

It is a formidable task, indeed, to attempt to off er my thanks and gratitude to all those who, 
at one time or another, assisted me in this work in a variety of ways. Upali Ananda Peiris 
spent strenuous hours initiating the computer utilization for this work. As the work 
progressed Mr. Ong Hua Siong shouldered the responsibility of providing computer support. 
Mr. J.A. Sirisena was associated with this aspect of the Dhammapada work. 

I cannot help but mention with a poignant sense of gratitude, the devotion displayed by Ms. 
Jade Wong (Metta), Ms. Diamond Wong Swee Leng (Mudita), Ms. Annie Cheok Seok 
Lay (Karuna), Ms. Tan Kim Chan (Mrs. Loh) and Ms. Tan Gim Hong (Mrs. Yeo). They 
all gave of their best towards the success of this publication. 

It is quite appropriate that I should take this opportunity to record my grateful thanks to Mr. 
Ee Fook Choy who has always been a tower of strength to me personally and to the SBMC 
in general. His assistance is readily and unfailingly made available to me on all occasions in 
all my efforts to propagate the word of the Buddha. I extend an identical sense of gratitude 
to Mr. Upul Rodrigo and Mr. Daya Satarasinghe whose deep concern for the success of our 
project can, in no way, go unrecorded. 

The persons who assisted me in this project are numerous. It is not at all a practicable task 
to adequately list them all here however much I wished to do so. While thanking them 
profusely, I must make it quite clear that I alone am responsible for any errors that may 
appear in this work. 

Before I conclude I deem it my duty to record my grateful thanks to a few special persons; 
my first English teacher Mrs. KS. Wijenayake who taught me the English alphabet, Mr. 
Piyaratna Hewabattage, the outstanding graphic art expert of Sri Lanka, Ven. H. Kondanna, 
Ven. K. Somananda, Mr. Dennis Wang Khee Pong, Mr. & Mrs. Ang Chee Soon, and Miss. 
Chandra Dasanayaka whose dynamic support enlivened the total project. And also Mr. 
Sumith Meegama, Miss. Nanda Dharmalata, and Ven. V. Nanda. My thanks are also due to 
Mr. Saman Siriwardene, Mr. Nandana and Mrs. Kumudini Hewabattage members of the 
Heritage House. They collectively determined, by and large, the typographic personality of 
this noble publication. 

I am happy to share with all, the sense of profound joy I experience in being able to present 
this Treasury of Perennial Transcendental Wisdom to the world. May this work prove a 
constant companion to all, guiding them along the path of righteousness and virtue towards 
the ultimate goal of Total Bliss. 

~f ,,,.JJ ~\__; 
Ven. Weragoda Sarada Maha Thero 
Author - Chief Monk, SBMC, Singapore 
25th MAYJ994 
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~ edication 

In a world la1 gely bewildered 
and rendered ery 111uch 

helpless by Man s seemingly 
unceasing unkindness to - 1 an 

the well-springs of lo -e, compassion 
and affection have be.gun to 

dry up into a weak trickle 
in almo t e ery theatre of hun1an existence 

. his unpreceden ed anthology of 
the Buddha' ·vvord ·n text and copious 

illu . tration is dedicated to humanity . 
with the un· wer ing aim of 
g:uiding its de tiny towards 

an Era of Peace Harmony and 
wholesome Co-exis ,enc e. 

\ en. \.\ ,eragoda Sar,ada Thero uth01· 
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Lntc Vim. P11{1fi,1t2 )'.tllulamall lf[ifirmit11.111 111/lu l'/ag,1/im T/icro·, 
h11::umb ul of Jt1ya11lhi FiJmm, I '., gn,la •• I. li{J<lgotla my \ ",m mbl • 'I', ~di ·, 

fs llit• sol(• ;;u11rr · mid i uviralirm of I'll~ _ •n 'lf". / 1· mter to th • ia:1rltl l,_l/ 
spreading the ti-otcl uf Iii Bml,Jha u"Orlclwitl, fllmugh my rmbtirnfio ; 1mJytumm 

spa,ming .so far 01 ,,. ,1 1i rim/ 11/ TIIOQ' ,ffum :J!; gt•ar.~. 11 'ith w1tlimi 1is/u.'II 
gratif11d• l lrnnsfn ulf llr "r1N·rif I Jmre ,1rqu; 1/ hy 1Im-suit1[} th ... •st' m •rilori,m~ 

t1df1 •iii ~t f fl tlr i"t' .,..[1d11g m mm'!J of 11111 folt• Trnd1.-r. 

9 ~:::;)t:i) ,,. •en a o , ey11:r> 

V) l ~~l ~n 6)w ..... -

•@~.'.' o '!S)_ 
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Inlroclu tion t\, 
~ -----======-I 

en. m,Jan~otffia r\n nda 1:iilr ~a 
- -.ah ~ - a• h Thero 

he Eternal l'rulh reve,11 J by the Eli.tiled Buddlr , cou d b umrned up 
under l ~ four hcadin f : IJukkha l.un ·ali faclorine·s}, il caius , lh 
ce · a ti n f Dukkha and th w;i> lher to. Th E ·all d Budd ha 
pounded h Doclrin of th four Gr a Trulhs,. illu. LraLing and 
omm.unic.iting it to .suit Lhc mental ity of his he. rers of wjcJe i niging 

bac:ki,:round::i . Ail his le ching have bee1 grou d inlo three coll di ons 
- or hree Bask ts ("I ripilakasj. Th thr, Pi arbs are ma •a, Ahhi • 
ham ma and l tta. The presen work h:immapada i. Lhe se on hook 

of h Mi no' lion (liliuddakagama) offh , ulla Pitaka ('fhe .Bmi'kel of Di course ). H 
cnnsists o,f 23 ~tanza.s a1T,mged in 26 aggas or Cl1aplers. 

B; reading hammapada, one could learn lhe !um.lamer lals oi the BuddM-t w11y of 
liife ., [ lead~ ils reader nol onlJ to a happy and u cful lifc her and h afl r hu ;:1]:;o lo the 
;ichievcmen f Ii~ 's rurpos " umm.um Ronum" the Coal upreme. 1r. Albert J. Ed
monds• Aulhor of one of lhe IJesl English 'lransl,tlions or Dhammap·1tla S<i~· : "[i" ver an 
immortal classic wa pro<lu ·eJ u1)011 lh o linen of · ~i11 - it i: 'lh _ Dhc:immapadil''. In 'Lhc 
w l rn world the. Dhi'lnlmi'lllada \\.'ilS fir t tran. latc i11lo Li11Lin b~ Prof. FausbaH of Copen• 
hagen,. Th fir~I F.ngli :;'h 'Lr.im ation , as by Prof. :'\fax Muller. ' ince then man' •n~li ·h 
versions ha e appeared. 

Ofoll hf e translillion , lhc pr · nl v i1 11 nlill d ' 'lh 'frearney of' ruth' hi'ls scv. ral 
·b1inr lo uniqu n .-". U i· in lh1i. version lhata I the4'23s tt1nzas ha e been illuslr,al d. F.a h 
of lh, 423 stanzas l·ns its m n c. pcci,111~• . ommi!i.si,oncd ill ustralion. The: ulhor of'Lhis work 
- Ven. Wera~oc a a.rad.a -1aha 'hem. is wi!lcl, known for his efforL lo spre·a l lhe word of 
lh Buddl1t1 worldwide. \ n. ·,wada a BI. dhist ~n iikkh o ind ·a1i ahl z al hM hrought 
oul iif.l puhH atiom; on Buddhist ih mes, lo hi: credit. I Ii. r cent work "l.ife of lhc Buddh. 
in Piclurcs 'has m:quired wodd, id,nccl,'li rn. The pre enl wur1'1.i ,1 rn nwnenlal pub! h.:~lion . 

The slrudure of the TrieiiS'UJY 01 Truth. is highly impr ssivc. Her , ea h stanza is 
lrans'li lemlcd in Roman charad 'I'$. lh p -os. nr r of Pali sl.inz..is ·s given and the 
significan of th a.Ii \ nrds, i;; onv y d. The n1~gina] slor}' ouL of which a giv n sbnza 
st ms i::. also narrated. Popular Lram;lation. , xegeti al materi al nd a commenl.ary arc 
provided Lo ~idc lhe users. I. have lh !,lre,1le t plea une in describin t lhh, work a~ a gre:1l 
conlribu ion lo th ,:orl l "tcralur of Bud hi m i1nd rcla.l d .i s u . ,t onl}' lh cont m
p r. ry worM bu ' n gen rations ln come\ ill proii fa·nm hi:. work · en.\· ·eragoda ar.ada 
faha Them de: eif'Vej the prai:.e and he hi~hesl r o~nilion of all for this monumental 

contribution to human culture. 
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Fore vord 

by 

• Dr. Ki • - · 1a•- • nd 
b 1h ka T: , 

, _ hi. r m te ia P ,, , D Li l ~ 

I find • · · \•' cd I,) lo rec gn iz4: fo'II)' and 
comp he 1.1 i ! en. W da 

a1. I m nl h ist ' k 11 
n I uthor ai "T n nf h" 

tr-1n 1 .. fa. , -
. urrcnl trilnslati n of the hanlm21pada. 

aul . ah. ,'h r , i~, ayah • d i an ·lh oth r 
rend rings of this real . · inpurt,111l . 

"Th Treasm}' of Truth". mark~ h · firs. si nail lh 423 sta.nz;1 
11 ve been i11l:1'lr.1t d "~ h pidur s esp ·ially commissio his work. 

This . f m ~h"iJ'l' wil I h rum! i p ~IOU lhiul r itd rs uf Ul r 
d:my a:-; the I} aUu o \lisual corn · n ·• W ,;'1 ,, lhe pr,es nt 
ll· · 1 nrnpaJ 1 · v· ria ty pr \' ~ i dir :clion lo 
l \'i ner':'i io four im l a_ high r moral n 
sp1 a ·hievements. 

The p - nd i elf r adily t an inde th sl • 1i re igi · u diJ i i 
mankind, ligh , . h lh th ·chol:ir. nd the~, 

hi ing (!jll lo 
th u is a d ional tal-
ent , . u{ . d e i 11;; i:il al 
sue is ud hih pu n~ ' ' a. Truth '', 
wh }' mind i hi; c i \ 

] e hi, 6' B to h , 2111d h in u · rsu I i. publica i n 
pr ramm \,ith ng v r h '' h. , ;md lh gre:der well-
b in oi lhe ma . 11 a, an;, u 

l'ih~ ~i1me-. l wi, h i may h r n · is ·w rk n. \\ . ~,r 1ah<'i Thero, b 
bless d with long life a 1:11 in him tu spreall lh . d of lh Buddh;i 
fi1r · nd wide. i la~• lh - " u h" a b :n lighL guidi path o : today" 

n rnlions iln of he l 

\l,en Dr, I :ri d _ Dhamnrnn.· nda Maha · 
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lam Hi Vo Kalama Kankhitum Alam 
Vicikicchitum, Kankhaniye Ca 

Pana Vo Thane Vicikiccha Uppanna} Etha Tumhe 
Kalama Ma Anussavena} Ma Paramparaya} 

Ma Itikiraya} Ma Pitaka Sampadanena, 
Ma Takkahetu, Ma Naya Hetu} 

Ma Akara Parivitakkena, 1\1a Ditthi Nijjhanakkhantiya, 
Ma Bhabharupataya} Ma Samaria No Garuti. 
Yada Tumhe Kalama, Attanava Janeyyatha, 

/me Dhamma Akusala, !me Dhamma Savajja, 
!me Dhamma Vinnu Garahita, !me Dhamma Samatta 

Samadinna Ahitaya Dukkhaya 
Samvattantfti: Atha Tumhe Kalama Pajaheyyatha. 

BUDDHA 
(A11gullara Nikaya, Vol. I, !88-193 P.T.S. Ed.) 
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~ Kalan1a Sutta f) 

D o no/ believe in anything (shnpllJ) 
because you have hea,~d it. 

· Do not believe in tradition because they 
have been han(!ed down for many generations 

Do not believ1e in anything becaur;e it is 
spoken and rurnoured by 111any. 

Do not believe in. an_ything 1{.r;bnp~fJ) becau e 
it is found written in your religious books. 

Do not believe in anything mere(lJ on the authority 
of your teachers and elde,-·s. 

But after oh ervation and analy~is 
when you find that anything agrees with rea on 

and is conducive to the good and benefit of one and all 
then accept it and live up to it 

BUDD/ill 
fl\.11g111/ara 1'\'ilroya. \{ol. I. 188-193 P.1.S. l::d.J 
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Tolerance ... Peaice ... Love 

TO WIN PEACE 
The q.uestion that inevitably suggests 

itself ls, how iar can the great message 
of the Buddha apply to the present-day 
world? Perhaps it may apply, p,erhaps it 
may not; but if we follow the principles 

enunciated by the Buddha, we will 
ultimately .win peace and tranquility for 

the world. 

Sri Nehn, - Fonner Prim·e Min.ister otlndia 
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Chapter 1 

YAM.AKA VAGGA 
Twin Verses 
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l. 

2 

Suffering pursues the e ii-doer. a· tlu! art-wheel the hoof of the .drought D.r. 

Manopubban,ganuz dhamnui 
ma:nose{(hti manomaq.ii 
rna.nasii ce padu{lhena 
hhih:ati vii karofi vii 
tato nari.1· dukkhaman eti 
cakkam' a vahato pad'am (1: 1) 

Mind pr,ecedes a.11 knowabl,es, 
mind's their chi,ef, mind•-made are they. 
If \vith a ,corrupted mi d 
on shou Id e~ther speak or act 

u kkha follows ca:u ,ed by that, 
as oes the wheel the ox's hoof. 

1he Treast1ry of Truth (Dhi1r111m1pa,f11} 
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YAMAKA VAGGA (Twin Verses) 
SUFFERING FOLLOWS THE EVIL-DOER 

1 (1) The Story of the Monk Cakkhupala (Verse 1) 

while residing at the Jetavana Monastery in Savat
thi, the Buddha spoke this verse, with reference to 
Cakkhupala, a blind monk. 

On one occasion, Monk Cakkhupala came to pay 
homage to the Buddha at the Jetavana Monastery. One 
night, while pacing up and down in meditation, the 
monk accidentally stepped on some insects. In the 
morning, some monks visiting the monk found the 
dead insects. They thought ill of the monk and reported 
the matter to the Buddha. The Buddha asked them 
whether they had seen the monk killing the insects. 
When they answered in the negative, the Buddha said, 
"Just as you had not seen him killing, so also he had 
not seen those living insects. Besides, as the monk had 
already attained arahatship he could have no intention 
of killing, so he was innocent." On being asked why 
Cakkhupfila was blind although he was an arahat, the 
Buddha told the following story: 

Cakkhupala was a physician in one of his past exist
ences. Once, he had deliberately made a woman patient 
blind. That woman had promised to become his slave, 
together with her children, if her eyes were completely 
cured. Fearing that she and her children would have to 
become slaves, she lied to the physician. She told him 
that her eyes were getting worse when, in fact, they 
were perfectly cured. The physician knew she was de
ceiving him, so in revenge, he gave her another oint
ment, which made her totally blind. As a result of this 
evil deed the physician lost his eyesight many times in 
his later existences. 

Explanatory Translation (Verse 1) 

dhammii manopubbangamii manosefthii 
manomayti ce padufthena manasii bhasati vii 
karoti vci tato dukkharh narh anveti vahato padarh 
cakkarh iL'a. 

dhammii: experience; manopubbangamii: thought 
precedes; manose{{hii: thought is predominant; ce: 
therefore, if; padufthena: (with) corrupted; 
manasa: thought; bhasati: (one) speaks; karoti vii: 
or acts; ta/6: due to it; dukkharh: suffering; narh: 
that person; anveti: follows; vaha/6 padarh: 
draught animal's hoof; cakkarh iva: as the cart 
wheel. 

Chapter 1 : Yamaka Vagga 

All that we experience begins with thought. Our 
words and deeds spring from thought. If we speak or 
act with evil thoughts, unpleasant circumstances and 
experiences inevitably result. Wherever we go, we create 
bad circumstances because we carry bad thoughts. We 
cannot shake off this suffering as long as we are tied to 
our evil thoughts. This is very much like the wheel of a 
cart following the hoofs of the ox yoked to the cart. The 
cart-wheel, along with the heavy load of the cart, keeps 
following the draught oxen. The animal is bound to this 
heavy load and cannot leave it. 

Commentary 
The first two verses in the Dhammapada reveal an important con
cept in Buddhism. When most religions hold it as an important part 
of their dogma that the world was created by a supernatural being 
called 'God', Buddhism teaches that all that we experience (the 
'world' as well as the 'selr) is created by thought, or the cognitive 
process of sense perception and conception. This also proves that 
writers on Buddhism are mistaken in stating that the Buddha was si
lent concerning the beginning of the world. In the Rohilassa Sulla 
of the At;lgullara Nikiiya, the Buddha states clearly that the world, 
the beginning of the world, the end of the world, and the way lead
ing to the end of the world, are all in this fathom long body itself 
with its perceptions and conceptions. 

The word mano is commonly translated as 'mind'. But the Buddha 
takes a phenomenalistic standpoint in the mind-matter controversy 
that had baffled philosophers throughout history. The duality -
'mind' and 'body' - is rejected by the Buddha. The Buddha ex
plains in the Sabba Sulla of the Samyutfa Nikiiya that all that we 
can talk about is 'sense experience', including thought or concep
tion as the sixth sense. The terms niima and riipa, commonly trans
lated as 'mind' and 'body' are not two 'entities' that co-exist in 
relation to each other. They are only two ways of looking at the sin
gle 'activity' called 'experience'.Niima (naming) is 'experience' seen 
subjectively as 'the mental process of identifying an object' {riipa 
kiiye adhiviicana sampassa). 

Riipa (appearance) is 'experience' seen objectively as an 'entity' that 
is perceived and conceived through the mental process of identifica
tion (niima kiiye palhigha sampassa). Mano refers to 'thought' or 
the mental process of conceptualization, which integrates and 
makes meaning out of the different percepts brought in through the 
different senses. This meaningful total 'experience' is the dhammii, 
viewed subjectively as 'identification of an entity' (niima) and objec
tively as 'the entity identified' (riipa). Dhammii which is this "mean
ingful totality of experience" is normally seen as pleasant or 
unpleasant circumstance (loka dhamma). 
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HAPPINESS FOLLOWS THE DOER OF GOOD 

I (2) The Story of MattakuQdali (Verse 2) 

while residing at the Jetavana Monastery in Savat
thi, the Buddha spoke this verse, with reference to 
Mattakur:idali, a young Brahmin. 

Mattakur:idali was a young Brahmin, whose father, 
Adinnapubbaka, was very miserly and never gave any
thing in charity. Even the gold ornaments for his only 
son were made by himself to save payment for work
manship. When his son fell ill, no physician was con
sulted, until it was too late. When he realized that his 
son was dying, he had the youth carried outside on to 
the verandah, so that people coming to his house 
would not see his possessions. 

On that morning, the Buddha arising early from 
his deep meditation of compassion saw, in his Net of 
Knowledge, Mattaku1Jdali lying on the verandah. So 
when entering Savatthi for alms-food with his disciples, 
the Buddha stood near the door of the Brahmin Adin
napubbaka. The Buddha sent forth a ray of light to at
tract the attention of the youth, who was facing the 
interior of the house. The youth saw the Buddha; and 
as he was very weak he could only profess his faith men
tally. But that was enough. When he passed away with 
his heart in devotion to the Buddha he was reborn in 
the Tavatirhsa celestial world. 

From his celestial abode the young MattakuQdali, 
seeing his father mourning over him at the cemetery, 
appeared to the old man in the likeness of his old self. 
He told his father about his rebirth in the Tavatirhsa 
world and also urged him to approach and invite the 
Buddha to a meal. At the house of Adinnapubbaka the 
question of whether one could or could not be reborn 
in a celestial world simply by mentally professing pro
found faith in the Buddha, without giving in charity or 
observing the moral precepts, was brought up. So the 
Buddha invited MattakuQdali to appear in person; 
MattakuQdali then appeared in his celestial ornaments 
and told them about his rebirth in the Tavatirhsa realm. 
Only then, the listeners became convinced that the son 
of the Brahmin Adinnapubbaka, by simply devoting his 
mind to the Buddha, had attained much glory. 

Chapter 1 : Yamaka Vagga 

Explanatory Translation (Verse 2) 

dhammii manopubbailgamii mano se(thii 
manomayii ce pasannena manasii bhiisati vii 
karoti vii tato sukharh narh anveti anapiiyini 
chiiyii iva 

dhammii: experience; manopubban.gamii: thought 
precedes; manosetthii: thought is predominant; 
manomayii: mind-made are they, ce: therefore; if; 
pasannena: (with) pure; manasii: thought; 
bhiisati: (one) speaks; karoti vii: or acts; tato: due 
to it; sukham: happiness; narh: that person; an
veti: follows; anapiiyini: not deserting; chiiyii iva: 
as the shadow. 

All that man experiences springs out of his 
thoughts. If his thoughts are good, the words and deeds 
will also be good. The result of good thoughts, words 
and deeds will be happiness. This happiness never 
leaves the person whose thoughts are good. Happiness 
will always follow him like his shadow that never leaves 
him. 

Commentary 
How we experience our circumstances depends on the way we inter
pret them. If we interpret them in the wrong way, we experience suf
fering. If we interpret them in the right way, we experience 
happiness. In other words, our happiness or unhappiness depends 
on the way we think. 

Thought also creates circumstances in a futuristic sense. If we har
bour ill will and speak or act with ill wilt, people will begin to hate 
us. We will be punished by society and the law. After death, we will 
also be reborn in a realm of suffering. Here, 'thought' refers to 
kamma (action) and 'experience' refers to viptika (consequences). 

The message finally conveyed by this pair of verses is: "Think wrong 
and suffer. Think right and be happy." This pair of verses was spo
ken by the Buddha to show the inevitable consequence (vipaka) of 
good and evil thought (kamma). Man reaps what he has sown, both 
in the past and in the present What he sows now, he reaps in the 
present and in the future. Man himself is responsible for his own 
happiness and misery. He creates his own hell and heaven. He is the 
architect of his own fate. What he makes he can unmake. Buddhism 
teaches the way to escape from suffering by understanding and us
ing the law of cause and effect. Buddhism is very realistic and opti
mistic. Instead of blindly depending on unknown supernatural 
powers, hoping for happiness, Buddhism finds the true way to hap
piness realistically. 
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UNCONTROLLED HATRED LEADS TO HARM 

1 (3) (4) The Story of Monk Tissa (Verses 3 & 4) 

while residing at the Jetavana Monastery in Savat
thi, the Buddha uttered these Verses, with reference to 
Monk Tissa. Tissa, son of the Buddha's maternal aunt, 
was at one time staying with the Buddha. He had be
come a monk only in his old age, but he posed as a sen
ior monk and was very pleased when visiting monks 
asked his permission to do some service for him. On 
the other hand, he failed to perform the duties expected 
of junior monks; besides, he often quarrelled with the 
younger monks. Should anyone rebuke him on account 
of his behaviour, he would go complaining to the Bud
dha, weeping, very much dissatisfied and very upset. 

Once, the Teacher asked him, "Tissa, why have you 
come to me so sad and sorrowful with tears in your 
eyes, weeping?" The other monks had discussed among 
themselves, "If he goes alone, he may cause trouble." 
So they too went along with him, paid obeisance to the 
Teacher, and sat down respectfully on one side. Tissa 
answered the Teacher's question, "Venerable, these 
monks are abusing me." The Teacher asked, "But 
where were you sitting?" "In the centre of the monas
tery in the Hall of State, Venerable." "Did you see these 
monks when they came?'' ''Yes, Venerable I saw them." 
"Did you rise and go to meet them?" "No, Venerable, I 
did not." "Did you offer to take their monastic uten
sils?" "No, Venerable, I did not offer to take them." 
"Tissa, do not act thus. You alone are to be blamed; ask 
their pardon." "I will not ask their pardon, Venerable." 

The monks said to the Teacher, "He is an obstinate 
monk, Venerable." The Teacher replied, "Monks, this is 
not the first time he has proved obstinate; he was obsti
nate also in a previous state of existence." "We know all 
about his present obstinacy, Venerable; but what did he 
do in a previous state of existence?" "Well then, monks, 
listen," said the Teacher. So saying, he told the follow
ing story. 

Once upon a time, when a certain king reigned at 
Benares, an ascetic named Devala, who had resided for 
eight months in the Himalaya country, desiring to re
side near the city during the four months of the rains, 
for salt and vinegar returned from the Himalayas. See
ing two boys at the gate of the city, he asked them, 
"Where do monks who come to this city spend the 
night?" "In the potter's hall, Venerable." So Devala went 
to the potter's hall, stopped at the door, and said, "If it 
is agreeable to you, Bhaggava, I would like to spend one 
night in your hall." The potter turned over the hall to 
him, saying, "I have no work going on in the hall at 
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night, and the hall is a large one; spend the night here 
as you please, Venerable." No sooner had Devala en
tered the hall and sat down than another ascetic named 
Narada, returning from the Himalayas, asked the potter 
for a night's lodging. The potter thought to himself, 
"The ascetic who arrived first may or may not be willing 
to spend the night with him; I will therefore relieve my
self of responsibility." 

So he said to the ascetic who had just arrived, "Ven
erable, if the ascetic who arrived first approves of it, 
spend the night at your pleasure." So Narada ap
proached Devala and said, "Teacher, if it is agreeable to 
you, I would like to spend one night here." Devala re
plied, "The hall is a large one; therefore come in and 
spend the night on one side." So Narada went in and 
sat down beside the ascetic who had gone in before 
him. Both exchanged friendly greetin~s. 

When it was bedtime, Narada noted carefully the 
place where Devala lay and the position of the door, and 
then lay down. But when Devala lay down, instead of ly
ing down in his proper place, he lay down directly 
across the doorway. The result was that when Narada 
went out at night, he trod on Devala's matted locks. 
Thereupon Devala cried out, ''Who is treading on my 
locks?" Narada replied, "Teacher, it is I." "False ascetic," 
said Devala, "You come from the forest and tread on my 
locks." "Teacher, I did not know that you were lying 
here; please pardon me." Narada then went out, leaving 
Devala weeping as if his heart would break. Devala 
thought to himself, "I will not let him tread on me 
when he comes in also." So he turned around and lay 
down, placing his head where his feel had been before. 
When Narada came in, he thought to himself, "The first 
time I injured the teacher; this time I will go in past his 
feel" The result was that, when Narada entered, he trod 
on Devala's neck. Thereupon Devala cried out, ''Who is 
that?" Narada replied, "It is I, teacher." "False ascetic," 
said Devala, "The first time you trod on my locks. This 
time you tread on my neck. I will curse you." "Teacher, 
I am not to blame. I did not know that you were lying 
in this position. When I came in I thought to myself, 
'The first time I injured the teacher; this time I will go 
in past his feet.' Please pardon me.'' "False ascetic, I will 
curse you." "Do not do so, teacher.'' But Devala, paying 
no attention to what Narada said, cursed him all the 
same, saying, "May your head split into seven pieces at 
sunrise." 
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OVERCOMING ANGER 

I (3) (4) The Story of Monk Tissa (Verses 3 & 4 cont'd) 

Now Narada, perceiving that the curse would fall 
back on his brother-ascetic, he felt compassion for him, 
and therefore put forth the power of his meditation and 
prevented the sunrise. When the sun did not rise, the 
king had to intervene and ask Devala to apologise. 
Devala refused. Then said Narada to Devala, "teacher, I 
will put forth my power of meditation and make the 
sun to rise. At the moment of sunrise please keep a 
lump of clay on your head and submerge in water and 
rise in different places as you go your way." As soon as 
the sun's rays touched the lump of clay on his head, it 
divided into seven pieces. Thereupon Devala ducked in 
the water, and came up in a different place, and ran 
away. When the Buddha had given his instruction, he 
said, "monks, at that time the king was Ananda, Devala 
was Tissa, and Narada was myself, when at that time he 
was obstinate." 

The Buddha advised them not to keep thoughts of 
enmity, for this could be only appeased by thoughts of 
friendliness. 

Explanatory Translation (Verse 3) 

marn akkocchi mam avadhi marn ajini me ahasi 
ye tarn upanayhanti tesarn verarn na sammati 

marn: me; akkocchi: (he) insulted; marn: me; 
avadhi: (he) assaulted; marn: me; ajini: (he) de
feated; ahasi: (he) robbed; me: my (belongings); 
ye: those who; tarn: such thoughts; upanayhanti: 
keep coming back to; tesarn: their; verarn: enmity; 
na sarnmati: never ceases. 

When a person holds that he was insulted, as
saulted, defeated, or robbed, his anger continues to in
crease. The anger of such a person has no way of 
subsiding. The more he goes over is imaginary trouble 
the greater becomes his desire to avenge it. 

Chapter I : Yamaka Vagga 

Explanatory Translation (Verse 4) 

marn akkocchi marn avadhi marn ajini me ahasi 
ye tarn na upanayhanti tesarn verarn sammati. 

marn: me; akkocchi: (he) insulted; marn: me; 
avadhi: (he) assaulted; marn: me; ajini: (he) de
feated; ahasi: (he) robbed; me: my (belongings); 
ye: those who; tarn: such thoughts; na upanay
hanti: does not constantly return to; tesarn: their; 
verarn: enmity; sarnmati: ceases. 

Living in human society, people often quarrel with 
one another. When such conflicts occur, people often 
keep thinking about the wrongs done to them by oth
ers. When that happens, their anger tends to grow. But 
in those who forgive and forget the wrongs done to 
them, anger quickly vanishes. They are then at peace. 

Commentary 
This pair of verses reveals the psychological principle that is basic to 
emotional control. Emotion is an excitement of the body that begins 
with a thought. A thought creates a mental picture which. if held 
onto, excites a corresponding emotion. It is only when this mental 
picture is discarded and paid no attention to, that the emotion sub
sides. The Buddha's constant advice to His followers was not to re
taliate but to practice patience at all times and places, even under 
provocation. The Buddha praises those who forebear the wrongs of 
others, even though they have the power to retaliate. In the Dham
mapada itself there are many instances that show how the Buddha 
practiced patience, even when he was severely criticised, abused, 
and attacked. Patience is not a sign of weakness or defeatism but the 
unfailing strength of great men and women. The secret of patience 
is to change the mental picture or how you interpret a situation. An 
example is given in the Shantivadi Jataka, where the saint Shan
tivadi was the Buddha Gotama in his former life. The saint kept re
peating the thought, "long live the king may he be free from harm," 
while his limbs were severed until death, by this cruel king who 
wanted to test his patience. 
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HATRED IS OVERCOME ONLY BY NON-HATRED 

1 (4) The Story of Kiliyakkhini (Verse 5) 

while residing at the Jetavana Monastery in Savat
thi, the Buddha spoke this verse, with reference to acer
tain woman who was barren and another capable of 
bearing a child. 

Once there lived a householder, whose wife was 
barren. Being unable to bear a child and afraid that she 
would be mistreated by her husband and her mother-in
law, she arranged for her husband to marry another 
woman. But on two occasions, as soon as she knew the 
second wife was pregnant, the barren wife gave her food 
mixed with drugs causing her to have a miscarriage. On 
her third pregnancy, the pregnant wife kept it to herself 
without informing the barren wife. But when the latter 
came to know about it, she again caused an abortion. 
Eventually the second wife died in childbirth. Before 
her death, the unfortunate woman was filled with ha
tred and vowed vengeance on the barren wife and her 
future offspring. Thus a feud started. 

Among their later existences the two were reborn 
as a hen and a female cat; a doe and a leopards; and fi
nally as the daughter of a nobleman in Savatthi and a fe
male evil spirit. One day she (Kali Yakkhini) was in 
pursuit of the nobleman's daughter and her baby. 
When this lady heard that the Buddha was giving a re
ligious discourse at the Jetavana Monastery, she fled to 
him and placed her son at his feet for protection. The 
evil spirit was prevented from entering the Monastery. 
She was later called in and both the lady and the evil 
spirit were admonished by the Buddha. The Buddha 
told them about their past trouble as rival wives and 
how they had been harboring hatred towards each 
other. They were made to see that hatred could only 
cause more hatred, and that it could only cease through 
friendship, understanding, and goodwill. Both realised 
their mistake, and on the admonition of the Buddha, 
made their peace with each other. 

Chapter l : Yamaka Vagga 

The Buddha then requested the woman to hand 
over her son to the evil spirit. Fearing for the safety of 
her son, she hesitated, but because of her devotion and 
confidence in the Buddha she did hand over her son. 

The child was warmly received by the evil spirit. Af
ter kissing and caressing the child tenderly like her own 
son, she handed back the child to his mother. As a re
sult, there was no more hatred. 

Explanatory Translation (Verse 5) 

idha verena verdni kud<icanam na hi sammanti 
averena ea sammanti esa sananlano dhammo 

idha: in this world; verdni: hatred (enmity); 
verena: through hatred; kudaeanam: at no time; 
na hi sammanti: not subsided; averena ea: only by 
non-hatred; sammanti: are pacified; eso: this (is); 
sanantano: ageless; dhammo: wisdom. 

Those who attempt to conquer hatred by hatred are 
like warriors who take weapons to overcome others 
who bear arms. This does not end hatred, but gives it 
room to grow. But, ancient wisdom has advocated a dif
ferent timeless strategy to overcome hatred. This eter
nal wisdom is to meet hatred with non-hatred. The 
method of trying to conquer hatred through hatred 
never succeeds in overcoming hatred. But, the method 
of overcoming hatred through non-hatred is eternally 
effective. That is why that method is described as eter
nal wisdom. 

Commentary 
The principle revealed in this verse is clear. Quarrels can never come 
to an end by quarrelling. War can never end through further wars. 
Enmity never ends by returning enmity for enmity. Only by giving 
up anger, enmity, quarrelling and wars that these evils can be 
stopped. It is through friendliness, forgiving and forgetting that en
mity ceases. 
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RECOLLECTION OF DEATH BRINGS PEACE 

1 (5) The Story of Kosambi Monks (Verse 6) 

While residing at the Jetavana Monastery in Savat
thi, the Buddha uttered this verse, with reference to the 
monks of Kosambi. 

The monks of K6sambi had formed into two 
groups. One group followed the master ofVinaya and 
the other followed the teacher of the Dhamma. Once 
they were quarrelling among themselves over a minor 
Vinaya rule. Even the Buddha could not stop them 
from quarrelling; so he left them and spent the vassa, 
religious retreat in the monsoon season, all alone in 
Rakkhita Grove near Parileyyaka forest. There, the ele
phant Parileyya waited upon the Buddha. 

The lay disciples of K6sambi, on learning the rea
son for the departure of the Buddha, refused to make of
ferings to the remaining monks. This made them 
realize their mistake and reconciliation took place 
among themselves. Still, the lay disciples would not 
treat them as respectfully as before, until they owned 
up their fault to the Buddha. But the Buddha was away 
and it was in the middle of the vassa; so the monks of 
K6sambi spent the vassa in misery and hardship. 

At the end of the vassa, the Venerable Ananda and 
many monks approached the Buddha and gave the mes
sage from Anathapindika and other lay disciples implor
ing him to return. In due course the Buddha returned 
to the Jetavana Monastery in Savatthi. The monks fol
lowed him there, fell down at his feet, and admitted 
their fault. The Buddha rebuked them for disobeying 
Him. He told them to remember that they must all die 
some day and therefore, they must stop their quarrels 
and must not act as if they would never die. 

Explanatory Translation (Verse 6) 

ettha pare mayariz yamiimase na ea vijiinanti tat
tha ye ea vijiinanti tato medhagii sammanti. 

ettha: in this place; pare: those others; mayariz: 
we; yamiimase: die; na vijiinanti: do not know; tat
tha: here; ye ea: some; vijiinanti: know (it); tato: 
due to that (awareness); medhagii: conflicts and 
disputes; sammanti: subside. 

Most of us are not willing to face the reality of im
permanence and death. It is because we forget this fact 
that our lives are transitory, that we quarrel with each 
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other, as if we are going to live for ever. But, if we face 
the fact of death, our quarrels will come to an end. We 
will then realize the folly of fighting when we ourselves 
are doomed to die. Excited by emotions our thought be
ing clouded, we cannot see the truth about life. When 
we see the truth, however, our thoughts become free of 
emotions. 

Commentary 
The essence of Buddhism is facing the reality of death and imperma
nence. Why we suffer is because we run away from reality, carried 
away by emotions. Emotions are in conflict with reality; therefore, 
they are bound to be thwarted by reality. Not only anger but all self
centred emotions come to an end when we face the reality of death. 
It is a realistic thought that ends all unhappiness. Those who do not 
face reality in this Buddhist way, continue to be frustrated and an
gry, and suffer in consequence. 

Generally, people are not aware that death will overtake them one 
day. They act unmindful of this universal truth. Both monks and lay
men, unmindful of death and considering themselves as immortals, 
are often heedless in cultivating virtues. They engage themselves in 
strife and arguments and are often dejected, with their hopes and as
pirations shattered. At times, they postpone their work with the 
hope of doing it on a grand scale in the future, and end up without 
being able to do anything. Therefore, it is only proper that one 
should daily reflect on death. 

Being mindful of death is central to the Buddhist way of under
standing the real nature of life. There are people in this world, peo
ple in various walks oflife, who resent the very word 'death', let 
alone reflect on it. Infatuated by long life, good health, youth and 
prosperity, they completely forget the fact that they are subjected to 
death. Immersed in the evanescent pleasures of the five-fold senses, 
they seek only material satisfaction in this world, completely disre
garding a future life, and indulging in vice through the mind, body 
and speech. They regard this impermanent and evanescent life as 
permanent and everlasting. It is to arouse a sense of dissatisfaction 
in such blind and ignorant people, to allay the pangs of sorrow 
caused by the separation of parents and children, and from wealth 
and property, to inculcate the doctrine of impermanence in all be
ings, and thereby convince them of the unsatisfaction of life, and di
rect them towards the attainment of everlasting peace, that the 
Buddha preached these words. 

A person who has not comprehended the doctrine of the Buddha is 
infatuated by long life and considers himself as immortal, even 
though he may see many deaths around him; he is infatuated by 
good health and considers himself free from disease even though he 
may see countless diseased persons around him; he is infatuated by 
youth even though he may see many aged persons and considers 
himself as one who is not subjected to old age; he is infatuated by 
wealth and prosperity even though he may see countless persons 
rendered destitute through loss of wealth; and he never thinks for a 
moment, that he too, might be subjected to such a state. 
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SLOTH DEFEATS SPIRITUALITY 

1 (6) The Story ofMonkMahikila (Verses 7 & 8) 

While residing in the neighbourhood of the town of 
Setavya, the Buddha uttered these verses, with refer
ence to Mahakala and his brother Culakala. For 
Culakala, Majjhima Kala, and Mahakala were three 
householders who lived in Setavya, and they were broth
ers. Culakala and Mahakala, the oldest and youngest re
spectively, used to travel abroad with their caravan of 
five hundred carts and bring home goods to sell, and 
Majjhima Kala sold the goods they broughl Now on a 
certain occasion the two brothers, taking wares of vari
ous kinds in their five hundred carts, set out for Savat
thi, and halting between Savatthi and Jetavana, 
unharnessed their carts. In the evening Mahakala saw 
Noble Disciples, residents of Savatthi, with garlands and 
perfumes in their hands, going to hear the Law. "Where 
are they going?" he asked. Receiving the answer that 
they were going to hear the Law, he thought to himself, 
"I will go too." So he addressed his youngest brother, 
"Dear brother, keep watch over the carts; I am going to 
hear the Law." So saying, he went and paid obeisance 
to the Buddha and sat down in the outer circle of the 
congregation. 

On that day the Teacher preached the Law in or
derly sequence with reference to Mahakala's disposition 
of mind, and quoting the Sutta on the Aggregate of Suf
fering, and other Suttas, discoursed on the sinfulness 
and folly and contamination of sensual pleasures. Ma
hakala, after listening to the discourse, became a monk 
under the Teacher. Culakala likewise became a monk. 
But the thought in Culakala's mind was, "After a time I 
will return to the world and take my brother with me." 

Somewhat later Mahakala made his full profession, 
and approaching the Teacher, asked him, "How many 
duties are there in this Religion?" The Teacher in
formed him that there were two. Said Mahakala, "Vener
able, since I became a monk in old age, I shall not be 
able to fulfill the Duty of Study, but I can fulfill the Duty 
of Contemplation." So he had the Teacher instructed 
him in the Practice of meditation in a cemetery, which 
leads to Arahatship. At the end of the first watch, when 
everyone else was asleep, he went to the cemetery; and 
at dawn, before anyone else had risen, he returned to 
the Monastery. Now a certain young woman of station 
was attacked by a disease, and the very moment the dis
ease attacked her, she died, in the evening, without a 
sign of old age or weakness. In the evening her kinsfolk 
and friends brought her body to the burning-ground, 
with firewood, oil, and other requisites, and said to the 
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keeper of the burning-ground, "Bum this body." And 
paying the keeper the usual fee, they turned the body 
over to her and departed. When the keeper of the burn
ing-ground removed the woman's dress and beheld her 
beautiful golden-hued body, she straightway thought to 
herself, "This corpse is a suitable Subject of Meditation 
to show to His reverence." So she went to the Vener
able, paid obeisance to him, and said, "I have a remark
ably good Subject of Meditation; pray look at it, 
Venerable." "Very well," said the Venerable. So he went 
and caused the dress which covered the corpse to be re
moved, and surveyed the body from the soles of the feet 
to the tips of the hair. Then he said, "Throw this beauti
ful golden-hued body into the fire, and as soon as the 
tongues of fire have laid hold of it, please tell me." So 
saying, he went to his own place and sat down. The 
keeper of the burning-ground did as she was told and 
went and informed the Venerable. The Venerable came 
and surveyed the body. Where the flames had touched 
the flesh, the colour of her body was like that of a mot
tled cow; the feet stuck out and hung down; the hands 
were curled back; the forehead was without skin. The 
Venerable thought to himself, "This body, which but 
now caused those who looked thereon to forget the Sa
cred Word, has but now attained decay, has but now at
tained death." And going to his night-quarters, he sat 
down, discerning clearly Decay and Death. Mahakala de
veloped Spiritual Insight and attained Arahatship, to
gether with the Supernatural Faculties. 

When Mahakala attained Arahatship, the Buddha, 
surrounded by the Congregation of Monks, travelling 
from place to place, arrived at Setavya and entered the 
Simsapa foresl Culakala's wives, hearing that the Bud
dha had arrived, thought to themselves, "Now we shall 
recover our husband." So they went and invited the 
Buddha. Now when a visit is expected from the Buddha, 
it is customary for a single monk to go in advance and 
give warning. When Culakala went home to prepare for 
alms-giving his wives tore off his robes. Mahakala's 
eight wives also thought that they will get their hus
band also to give up the robes. One day, they arranged 
an alms-giving for the Buddha and the Disciples and 
asked the Buddha to leave Mahakala behind to pro
nounce the formula of thanksgiving after alms-giving. 
The Buddha left him at his former home and went away 
with the other disciples. 

(cont'd on page 17) 
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SPIRITUAL STRENGTH IS UNDEFEATABLE 

I (6) The Story of Monk Mahakala (Verses 7 & 8) (cont'd) 

When the Buddha reached the village gate, the con
gregation of monks was off ended and said, "What a 
thing for the Buddha to do! Did he do it wittingly or un
wittingly? Yesterday Ctilakala came and that was the 
end of his monastic life. But today, a different monk 
came and nothing of the sort happened." The Buddha 
sent Mahakala back and continued on his way. Said the 
monks, "The monk Mahakala is virtuous and upright. 
Will they put an end to his monastic life?" Mahakala's 
wives tried to make him a layman but he rose into the 
air through his psychic power as an Arahat and ap
peared before the Buddha as he was reciting these two 
verses. Monk Mahakala paid obeisance to the Buddha 
and the Buddha told the other monks that they were 
wrong about Arahat Mahakala to compare him with 
Monk Culakala. 

Explanatory Translation (Verse 7) 

subhcinupassirn viharantarn indriyesu asarnvutarn 
bhojanamhi ea amattaflflurn kusitarn hinaviriyarn 
tarn ve pasahati Maro v<ito dubba/arn rukkharn iva 

subhcinupassirn: dwelling on the attractiveness of 
sensual pleasures; viharantarn: he who lives; indri
yesu: in senses; asamvutarn: unguarded; 
bhojanamhi ea: in food also; amattaflflurn: immod
erate; kusitarn: lazy; hinaviriyarn: weak in making 
an effort; tarn: that person; Maro: emotion personi
fied as 'Mara"' (the equivalent of 'Devil'); ve: in
deed; pasahali: overpowers; vtito: the wind; 
dubbalarn: weak; rukkharn: tree; iva: like. 

Those who dwell on the attractiveness of sensual 
enjoyments, and live with the senses unguarded, and 
are immoderate in eating, they are slothful and weak in 
perseverance and will-power. Emotions overpower such 
persons as easily as the wind overpowers a weak tree. 

Explanatory Translation (Verse 8) 

asubhtinupassirn viharantam indriyesu 
susarnvutarn bhojanamhi ea mattaftfturn saddharn 
araddhavfriyarn Miiro tarn ve nappasahati viito 
selarn pabbatarn iva. 
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asubhtinupassirn: dwelling on the unattractiveness 
of sensual pleasure; viharantarn: he who lives; in
driyesu: in senses; susarnvutarn: well guarded; 
bhojanamhi ea: in food also; mattaflflurh; moder
ate; saddharn: devoted; tiraddha viriyarn: strong in 
effort; tarn: that person; Mciro: emotions personi
fied as 'Mara' (the equivalent of 'Devil'); nappasa
hati: does not overpower; vtito: the wind; selarn 
pabbatarn: rocky mountain; iva: like. 

Those who dwell on the unattractiveness of sensual 
enjoyments, and live with the senses well guarded, and 
moderate in eating, they are devoted to the Teaching 
and to persistent methodical practice. Such persons are 
not overpowered by emotions just as a rocky mountain 
is not shaken by the wind. 

Commentary 
Those •yho have a false idea of optimism and think that life is a bed 
of roses without thorns, they keep focusing on the pleasant side of 
life and ignore the unpleasant As a result, they become attached to 
things and call them "this is mine" or "this is myself'. When these 
things to which they are attached change and are parted from them, 
they lament that what is "theirs" and what is "themselves" is break
ing up and dying. Those who look at the unpleasant side oflife, the 
thorns in the roses, have their attachments weaken. When this hap
pens, the change and separation from attached objects do not bring 
about much sorrow or grief. 

Asubhiinupassand: does not mean the reflection on the painful• 
ness of pain which produces hatred or aversion. That is called the 
cultivation of 'the perception of repulsiveness' (pathigha safiiia), 
which is also to be avoided. Its true meaning is the reflection on the 
bad side of sensual pleasure, which people often like to ignore, and 
in so doing, run into suffering, the very thing that they are trying to 
avoid. True optimism is not a one-sided view of life but an ability to 
see a solution to the problems in life. This is the optimism of Bud
dhism. 

This pair of verses reveals the method of finding happiness in life, by 
giving up attachment to things of the world. The first step is to 
think realistically. Guarding the senses is learning to stop reacting to 
pleasant and unpleasant circumstances with desire and aversion. Ex
ercising control in our eating habits and overcoming laziness are 
necessary to maintain the practice of focusing attention on right 
things and thereby clearing the thoughts of emotional attachments. 
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THOSE WHO DO NOT DESERVE THE STAINED ROBE 

1 (7) The Story of Devadatta (Verses 9 & 10) 

While residing at the Jetavana Monastery in Savat
thi, the Buddha spoke these verses, with reference to 
Devadatta. For on a certain occasion the two Chief Dis
ciples, each with a retinue of five hundred monks, took 
leave of the Buddha and went from Jetavana to Raja
gaha. The residents of Rajagaha united in twos and 
threes and in larger groups gave alms in accordance 
with the custom of giving alms to visitors. Now one day 
Venerable Sariputta said, in making the Address of 
Thanksgiving, "Lay brethren, one man himself gives 
alms, but does not urge another to give; that man re
ceives in future births the blessing of wealth, but not 
the blessing of a retinue. Another man urges his neigh
bour to give, but does not himself give; that man re
ceives in future births the blessing of a retinue, but not 
the blessing of wealth. Another man neither himself 
gives alms nor urges others to give; in future births 
that man receives not so much as a bellyful of sour rice
gruel, but is forlorn and destitute. Yet another both 
himself gives alms and urges his neighbour to give; 
that man, in future births in a hundred states of exist
ence, in a thousand states of existence, in a hundred 
thousand states of existence, receives both the blessing 
of wealth and the blessing of a retinue." Thus did Vener
able Sariputta preach the law. 

One person invited the Venerable to take a meal 
with him, saying, "Venerable, accept my hospitality for 
tomorrow." For the alms-giving someone handed over 
a piece of cloth, worth one hundred thousand, to the or
ganizers of the alms giving ceremony. He instructed 
them to dispose of it and use the proceeds for the cere
mony should there be any shortage of funds, or if there 
were no such shortage, to offer it to anyone of the 
monks they thought fit. It so happened that there was 
no shortage of anything and the cloth was to be offered 
to one of the monks. Since the two Chief Disciples vis
ited Rajagaha only occasionally, the cloth was offered to 
Devadatta, who was a permanent resident of Rajagaha. 

It came about this way. Some said, "Let us give it 
to the Venerable Sariputta." Others said, "The Venerable 
Sariputta has a way of coming and going. But 
Devadatta is our constant companion, both on festival 
days and on ordinary days, and is ever ready like a 
water-pot. Let us give it to him." After a long discussion 
it was decided by a majority of four to give the robe to 
Devadatta. So they gave the robe to Devadatta. 
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Devadatta cut it in two, fashioned it, dyed it, put one 
part on as an undergarment and the other as an upper 
garment, and wore it as he walked about. When they 
saw him wearing his new robe, they said, "This robe 
does not befit Devadatta, but does befit the Venerable 
Sariputta. Devadatta is going about wearing under and 
upper garments which do not befit him." Said the Bud
dha, "Monks, this is not the first time Devadatta has 
worn robes unbecoming to him; in a previous state of 
existence also he wore robes which did not befit him." 
So saying, he related the following. 

Once upon a time, when Brahmadatta ruled at 
Benares, there dwelt at Benares a certain elephant
hunter who made a living by killing elephants. Now in a 
certain forest several thousand elephants found pasture. 
One day, when they went to the forest, they saw some 
Private Buddhas. From that day, both going and com
ing, they fell down on their knees before the Private 
Buddha before proceeding on their way. 

One day the elephant-hunter saw their actions. 
Thought he, "I too ought to get a yellow robe immedi
ately." So he went to a pool used by a certain Private 
Buddha, and while the latter was bathing and his robes 
lay on the bank. stole his robes. Then he went and sat 
down on the path by which the elephants came and 
went, with a spear in his hand and the robe drawn over 
his head. The elephants saw him, and taking him for a 
Private Buddha, paid obeisance to him, and then went 
their way. The elephant which came last of all he killed 
with a thrust of his spear. And taking the tusks and 
other parts which were of value and burying the rest of 
the dead animal in the ground, he departed. 

Later on the Future Buddha, who had been reborn 
as an elephant, became the leader of the elephants and 
the lord of the herd. At that time also the elephant
hunter was pursuing the same tactics as before. The 
Buddha observed the decline of his retinue and asked, 
"Where do these elephants go that this herd has be
come so small?" "That we do not know, master." The 
Buddha thought to himself, "Wherever they go, they 
must not go without my permission." Then the suspi
cion entered his mind, "The fellow who sits in a certain 
place with a yellow robe drawn over his head must be 
causing the trouble; he will bear watching." 

(cont'd on page 21) 
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THE VIRTUOUS DESERVE THE STAINED ROBE 

1 (7) The Story of Devadatta (Verses 9 & 10) (cont'd) 

So the leader of the herd sent the other elephants on 
ahead and walking very slowly, brought up the rear him
self. When the rest of the elephants had paid obeisance 
and passed on, the elephant-hunter saw the Buddha ap
proach, whereupon he gathered his robe together and 
threw his spear. The Buddha fixed his attention as he 
approached, and stepped backwards to avoid the spear. 
"This is the man who killed my elephants," thought the 
Buddha, and forthwith sprang forwards lo seize him. 
But the elephant-hunter jumped behind a tree and 
crouched down. Thought the Buddha, "I will encircle 
both the hunter and the tree with my trunk, seize the 
hunter, and dash him to the ground." Just at that mo
ment the hunter removed the yellow robe and allowed 
the elephant to see it. When the Great Being saw it, he 
thought to himself, "If I offend against this man, the 
reverence which thousands of Buddhas, Private 
Buddhas, and Arahats feel towards me will of necessity 
be lost." Therefore he kept his patience. Then he asked 
the hunter, "Was it you that killed all these kinsmen of 
mine?" "Yes, master," replied the hunter. ''Why did you 
do so wicked a deed? You have put on robes which be
come those who are free from the passions, but which 
are unbecoming to you. In doing such a deed as this, 
you have committed a grievous sin." So saying, he re
buked him again for the last time. "Unbecoming is the 
deed you have done," said he. 

When the Buddha had ended this lesson, he identi
fied the characters in theJataka as follows, "At that 
time the elephant-hunter was Devadatta, and the noble 
elephant who rebuked him was I myself. Monks, this is 
not the first time Devadatta has worn a robe which was 
unbecoming to him." 

Explanatory Translation (Verse 9) 

anikkasavo damasaeeena apeto yo kiisiivam vat
tham paridahessati so kasiivam na arahati 

anikkasavo: uncleaned of the stain of defilements; 
damasaeeena: emotional control and awareness of 
reality; apeto: devoid of; Yo: some individual; 
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kasavam vattham: the stained cloth; paridahessati: 
wears; so: that person; kiisiivam: the stained robe; 
na arahati: is not worthy of. 

A monk may be stained with defilements, bereft of 
self-control and awareness of reality. Such a monk, 
though he may wear the 'stained cloth' (the monk's 
robe which has been specially coloured with dye ob
tained from wild plants), he is not worthy of such a 
saintly garb. 

Explanatory Translation (Verse 10) 

Yo ea vantakasiivassa silesu susamiihito damasac
eena sa upeto sa ve kasavam arahati 

Yo ea: if some person; vantakasiivassa: free of the 
stain of defilements; silesu: well conducted; 
susamiihito: who is tranquil within; damasaeeena: 
with emotional control and awareness of reality; 
upeto: endowed; so: that person; ve: certainly; 
kiisavam: the stained cloth; arahati: is worthy of. 

Whoever dons the 'stained cloth', being free of de-
filements, who is well conducted and tranquil within, 
having emotions under control and aware of reality, 
such a person is worthy of the sacred 'stained cloth.' 

Commentary 
The 'stained cloth' is a symbol of purity for the Buddhist. He holds 
as sacred and holy this specially prepared monk's robe. The Bud
dhist bows down in homage to the wearer of this robe. The robe sig
nifies the Sangha which is a part of the Holy Trinity of the 
Buddhist: Buddha, Dhamma and Sangha. 

When a person is ordained as a Buddhist monk, the person feels 
that he has risen above the mundane realm and become a holy per
son. This feeling is reinforced when laymen bow down before him. 
This new 'self-image' helps the newly ordained person to start a new 
life of holiness. The layman too gets inspiration by seeing and wor
shiping the wearer of the robe. This veneration of the robe, there
fore, is an important part of the Buddhist practice. 

This is why a person contaminated by profanity is not worthy of the 
yellow cloth. It is a sacrilege to wear it, if he is impure. It is a dese
cration of the sacred robe. 
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FALSE VALUES BAR SPIRITUAL PROGRESS 

1 (8) The Story of Monk Sariputta (Verses 11 & 12) 

While residing at Veluvana, the Bamboo Grove 
Monastery in Rajagaha, the Buddha spoke these verses, 
with reference to Sanjaya, a former teacher of the Chief 
Disciples, the Venerable Sariputta and the Venerable 
Moggallana (formerly Upatissa and K6lita). 

Before the Buddha appeared in the world, there 
were two Brahamai:ia villages not far from Rajagaha 
named Upatissa village and K61ita village. One day a 
Brahamal)a's wife named Riipasari, who lived in Upa
tissa village, conceived a child; and on the same day a 
brahamin's wife named Moggali, who lived in Kolita vil
lage, likewise conceived a child in her womb. We are 
told that for seven generations these two families had 
been firmly knit and bound together in the bonds of 
friendship; they performed the Protection of the Em
bryo for the two expectant mothers on the same day. 
On the expiration of ten lunar months, both women 
gave birth to sons. 

On the day appointed for the name of the children, 
they gave the name Upatissa to the son of the brahamin 
woman whose name was Sari, because he was the son 
of the principal family in Upatissa village; to the other 
boy, because he was the son of the principal family in 
Kolita village, they gave the name Kolita. As they grew 
up, both boys attained the highest proficiency in all the 
arts and sciences. Whenever the youth Upatissa went to 
the river or the garden to enjoy himself, five hundred 
golden litters accompanied him; five hundred chariots 
drawn by thoroughbreds accompanied the youth Kolita. 
The two youths had retinues of five hundred boys 
apiece. 

Now there is a festival celebrated every year in Raja
gaha which goes by the name of Mountain-top festival. 
A couch for the two youths was set up in one place, and 
the two youths sat together and witnessed the passing 
show. When there was occasion to laugh, they laughed; 
when there was occasion to weep, they wept; when it 
was time to give alms, they gave alms. In this way they 
witnessed the festivities for several days. But one day, 
when they had grown wiser, there was no laugh when 
they might have laughed, as on preceding days, there 
were no lears when they might have wept, and when 
their alms were sought they gave no alms. 
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The following thought, we are told, occurred to the 
two youths, ''Why should we look at this? Before a hun
dred years have passed, all these people will have gone 
hence and will no more be seen. It behoves us rather to 
seek the Way of Release." And taking this thought to 
heart, they sat down. Then Kolita said to Upatissa, 
"Friend Upatissa, you do not appear to be pleased and 
delighted as on previous days. Nay rather, you are af
flicted with melancholy. What is in your mind?" 
"Friend K61ita, I sit thinking, 'There is no lasting satis
faction in looking upon these folk; this is all unprofit
able; it behoves me rather to seek the Way of Release 
for myself. But why are you melancholy?" Kolita said 
the same thing. When Upatissa discovered that Kolita's 
thoughts were one with his own, he said, "Both of us 
have had a happy thought. It behoves us both to seek 
the Way of Release and to retire from the world to
gether. Under what teacher shall we retire from the 
world?" 

Now at this time a wandering ascetic named San
jaya entered the city of Rajagaha, accompanied by a 
large retinue of wandering ascetics. "We will retire from 
the.world and become monks under Sanjaya," said Upa
tissa and Kolita. So they dismissed five hundred retain
ers, saying to them, "Take the litters and the chariots 
and go," and, together with the remaining five hun
dred, retired from the world and became monks under 
Sanjaya. From the day when these two youths retired 
from the world and became monks under Sanjaya, San
jaya reached the pinnacle of gain and renown. In but a 
few days they had passed the bounds of Sanjaya's teach
ing. Therefore they asked him, "Teacher, is this all the 
religious truth you know, or is there something more 
besides?" "This is all there is; you know all." 

The questions Upatissa and Kolita asked, the oth
ers, too, were not able to answer; but every question the 
others asked, Upatissa and Kolita answered. In this man
ner they travelled over the Land of the Rose-apple; then 
they retraced their steps and returned to their own 
homes again. Before they separated, Upatissa said to 
Kolita, "Friend Kolita, whichever of us first attains the 
Deathless is to inform the other." Having made this 
agreement, they separated. 

(cont'd on page 25) 
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Viewing the real as real lhe unreal as lmreal !hey being correctly guided, reach the real. 

.cimt'i' ea !;lirato natva 
a5;ii ran ea astimto 
Ii siirarh adhiqacchanti 
ammii sankappa gor.arci (1.-12) 

haL which is real Lh y know as real, 
th t unreal, Lo be unreal; 
marning field of thought w 11-iormed 
they at th rea aHi v _ 
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TRUTH ENLIGHTENS 

1 (8) The Story of Monk Siriputta (Verses 11 & 12) (cont'd) 

0 ne day, the wandering ascetic Upatissa saw the 
Monk Assaji. Upatissa said to him, "Calm and serene, 
brother, are your organs of sense; clean and clear is the 
hue of your skin. For whose sake, brother, did you re
tire from the world? And who is your teacher? And 
whose doctrine do you profess?" "Brother, I am as yet a 
mere novice; its not long since I have been a monk; but 
recently did I approach Buddha's doctrine and disci
pline." Said the ascetic, "I am Upatissa; say much or lit
tle according to your ability; I will understand the 
meaning in a hundred ways or a thousand ways." At 
what Monk Assaji said Upatissa received higher excel
lence. Upatissa next saw his friend Kolita and informed 
him that he has attained deathless. He pronounced the 
same stanza Assaji had pronounced. Kolita was estab
lished in the fruit of conversion. They decided to visit 
the Buddha. They thought they should ask their former 
instructor Sanjaya to join them. ''You may go; I cannot 
come," Sanjaya said, "In the past I have gone about as a 
teacher of the multitude. For me to become a pupil 
again would be absurd." 

"Do not act thus, teacher," Upatissa said. "Teacher, 
from the moment of the Buddha's appearance in the 
world the populace has adored Him. Let's also go there. 
What do you intend to do now?" Sanjaya replied, 
"Friends, which are more numerous in this world, the 
stupid or the wise?" "Teacher, the stupid are many, the 
wise are few." Sanjaya said: "Well then, friends, let the 
wise men go to the wise Monk Gotama and let the stu
pid come to stupid me." Upatissa and Kolita departed. 
About two hundred and fifty wandering ascetics of San
jaya's group also joined the two friends. 

Then Kolita and Upatissa saw the Buddha and be
came his chief disciples. Upatissa became Sariputta, and 
Kolita became Moggallana. They informed the Buddha 
how Sanjaya would not come to see the Buddha. 

Explanatory Translation (Verse 11) 

asiire siiramatino siire ea asiiradassino mie
ehiisaizkappagoearii le siiram na adhigaeehanti 

Chapter 1: Yamaka Vagga 

asiire: what are not values; siiramatino: if seen as 
values; siire eii: and what are values; asiiradassino: 
if seen as not values; mieehiisaizkappagoearii: 
given to wrong aspirations; te: those (ignorant peo
ple); siiram: to the values; na adhigaeehanti: do 
not attain. 

A person interested in spiritual progress must be 
aware of spiritual values. It is true that material things 
are also necessary. But they are not the values to be 
sought after for spiritual progress. If people were to give 
prominence to material values they cannot attain any 
spiritual heights. 

Explanatory Translation (Verse 12) 

siiram siiralo ea asiiram asiirato ea fiatvii sammii 
saizkappa gocarii le stiram adhigacchanti. 

siiram: the true values; siiralo ea: as true values; 
asiiram: what are not values; asiira/6 ea: as not val
ues; fiatvii: having understood; sammti sankappa 
g6earii: blessed with right aspirations; le: those 
(wise individuals); siiram: true values; adhigae
chanti: attain to. 

The wise person who is able to recognize the true 
values leading to spiritual attainments, is capable of at
taining to spiritual heights. Such a person is possessed 
of right views. 

Commentary 
This pair of verses stresses the importance of a proper 'sense of val
ues' which is essential to the practice of the spiritual path. Our 
sense of values is what gives direction to our lives. The purity and 
richness of our lives depend on our sense of values. In fact, our 
judgement of superiority and inferiority, and our happiness and 
sense of achievement, are also dependent on this sense of values. 

Those who have a wrong understanding of values have wrong aspira
tions, and they never attain the true riches of life. 
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lust pierces the undevelop, d and uncultur d mind like rain the ill-ihafched roof. 

Yathti 'glirarh ducchan.nmn 
vu((hi samaii ijjhali 
~uam abhii £tarn cillam 
rii,gi)' smnatil .ijjhati (1; 13) 

Even as l'ain does penetrate 
a house that s badly U tched 
]ilu'!\, •ise 1usl du ·.s p netrale 
th mind uncul haled. 
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LUST PENETRATES UNTRAINED MIND 

I (9) The Story of Monk Nanda (Verses 13 & 14) 

While residing at the Jetavana Monastery in Savat
thi, the Buddha spoke these verses, with reference to 
Monk Nanda, a cousin of the Buddha. Venerable 
Kfiludayi, knowing that it was the proper time for the 
Buddha to go to see his father, described the beauty of 
the journey and conducted the Buddha with his retinue 
of many Arahats to Kapilapura. And there, in the com
pany of his kinsfolk, the Buddha, taking a shower of 
rain for his text, related the Vessantara Jataka. On the 
following day he entered the city for alms. By the recita
tion of the Stanza, "A man should exert himself and 
should not live the life of Heedlessness," he established 
his father in the Fruit of Conversion; and by the recita
tion of the Stanza, "A man should live righteously," he 
established Maha Pajapati in the Fruit of Conversion 
and his father in the Fruit of the Second Path. 

On the following day, while the ceremonies of 
Prince Nanda's sprinkling, house-warming, and mar
riage were in progress, the Buddha entered the house 
for alms, placed his bowl in Prince Nanda's hands, and 
wished him good luck. Then, rising from his seat, He 
departed without taking his bowl from the hands of the 
Prince. Out of reverence for the Buddha, Prince Nanda 
did not dare say, "Venerable, receive your bowl," but 
thought within himself, "He will take his bowl at the 
head of the stairs." But even when the Buddha reached 
the head of the stairs, He did not take his bowl. 
Thought Nanda, "He will take his bowl at the foot of the 
stairs." But the Buddha did not take his bowl even 
there. Thought Nanda, "He will take his bowl in the pal
ace court." But the Buddha did not take his bowl even 
there. Prince Nanda desired greatly to return to his 
bride, and followed the Buddha much against his own 
will. But so great was his reverence for the Buddha that 
he did not dare say, "Receive your bowl," but continued 
to follow the Buddha, thinking to himself, "He will take 
his bowl here! He will take his bowl there! He will take 
his bowl there!" 

At that moment they brought word to his bride 
Janapada-Kalyani belle-of-the country, "My lady, the Ex
alted One (Buddha} has taken Prince Nanda away with 
him; il is his purpose to deprive you of him." There
upon Janapada-Kalyini, with tears streaming down her 
face and hair half-combed, ran after Prince Nanda as 
fast as she could and said to him, "Noble sir, please re
turn immediately." Her words caused a quaver in 
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Nanda's heart; but the Buddha, without so much as tak
ing his bowl, led him to the Monastery and said to him, 
"Nanda, would you like to become a monk?" So great 
was Prince Nanda's reverence for the Buddha that he re
frained from saying, "I do not wish to become a monk," 
and said instead, ''Yes, I should like to become a monk." 
Said the Buddha, ''Well then, make a monk of Nanda." 
Thus it happened that on the third day after the Bud
dha's arrival at Kapilapura he caused Nanda to become 
a monk. 

While the Buddha was thus residing at Jetavana, 
Venerable Nanda, becoming discontented, told his trou
bles to the monks, saying, "Brethren, I am dissatisfied. I 
am now living the religious life, but I cannot endure to 
live the Religious Life any longer. I intend to abandon 
the higher precepts and to return to the lower life, the 
life of a layman." 

The Exalted One, hearing of this incident, sent for 
Venerable Nanda and said to him, "Nanda, is the report 
true that you spoke as follows to a large company of 
monks, 'Brethren, I am dissatisfied; I am now living the 
Religious Life, but I cannot endure to live the Religious 
Life any longer; I intend to abandon the higher precepts 
and to return to the lower life, the life of a layman'?" "It 
is quite true, Venerable." "But, Nanda, why are you dis
satisfied with the Religious Life you are now living? 
Why cannot you endure to live the Religious Life any 
longer? Why do you intend to abandon the higher pre
cepts and to return to the lower !if e, the life of a lay
man?" "Venerable, when I left my house, my noble wife 
Janapada-Kalyani, with hair half-combed, took leave of 
me, saying, 'Noble sir, please return immediately.' Ven
erable, it is because I keep remembering her that I am 
dissatisfied with the religious life I am now living; that I 
cannot endure to live the religious life any longer; that I 
intend to abandon the higher precepts and to return to 
the lower life, the life of a layman." Then the Exalted 
One took Venerable Nanda by the arm, and by his 
power conducted him to the World of the Thirty-three. 
On the way the Buddha pointed out to Venerable Nanda 
in a certain burnt field, seated on a burnt stump, a 
greedy monkey which had lost her ears and nose and 
tail in a fire. 

(cont'd on page 29) 
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Lust pierces not /be developed and .cultur ,J mint/ as rain doe:; not the well-thatched roof. 

Ya.thii gtirarh succhannaril 
vutthi na samati ijjhati 
eva,h .sc.,hhtivitain: ciltariz 
l'iigo nu samaliuijjhati (1: 14) 

. s rain doe n , , r penetrat 
a house that is weU-thatched 
so lust does ne- er penetrate 
l'hc mind w 1-cuJtivated. 

The Truaf.mlJ of T mlh (DJiammapadaJ 
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THE DISCIPLINED MIND KEEPS LUST AWAY 

1 (9) The Story of Monk Nanda (Verses 13 & 14) (cont'd) 

When they reached the World of the Thirty-three, 
he pointed out five hundred pink-footed celestial 
nymphs who came to wait upon Sakka, king of the 
gods. And when the Buddha had shown Venerable 
Nanda these two sights, he asked him this question, 
"Nanda, which do you regard as being the more beauti
ful and fair to look upon and handsome, your noble 
wife Janapada-Kalyani or these five hundred pink
footed celestial nymphs?' 

''Venerable," replied Nanda, "as far inferior as this 
greedy monkey which has lost her ears and nose and 
tail is to Janapada-Kalyiini, even so far inferior, Vener
able, is my noble wife Janapada-Kalyiini to these five 
hundred pink-footed celestial nymphs. " 

"Cheer up, Nanda!" replied the Exalted One. "I 
guarantee that you will win these five hundred pink
footed celestial nymphs." Said Venerable Nanda, "If, 
Venerable, the Buddha guarantees that I shall win these 
five hundred pink-footed celestial nymphs in that case, 
Reverend Sir, I shall take the greatest pleasure in living 
the exalted life of a religious man." 

Now Venerable Nanda, although his fellow-monks 
despised him for striving to seek celestial nymphs, was 
nevertheless, living in solitude, withdrawn from the 
world, heedful, ardent, resolute, in no long time, even 
in this !if e, attained the supreme goal of the religious 
!if e. This did he know: "Birth is at an end, lived is the 
holy life, duty is done: I am no more for this world." 
And there was yet another venerable elder numbered 
among the Arahats. 

In the course of the night Venerable Nanda ap
proached the Buddha, and spoke as follows, ''Venerable, 
I release the Buddha from the promise which he made 
when he guaranteed that I should win five hundred 
pink-footed celestial nymphs." The Buddha replied, 
"Nanda, I myself grasped your mind with my own 
mind." The monks started saying, "On former days he 
used to say, 'I am dissatisfied,' but now says, 'I am in 
no wise inclined to the life of a layman."' And forthwith 
they went and reported the matter to the Buddha. 

Explanatory Translation (Verse 13) 

ducchannarh agiirarh vu!fhi yathii samativijjhati 
evarh abhiivitarh cittarh riig6 samativijjhati 
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ducchannaril: badly thatched; agiirarh: house; 
vu(thi: the rain; yathii: in such a manner; samati 
vijjhati: does penetrate; evarh: in that manner; ab
hiivitarh: uncultured; cillarh: temperament; rtig6: 
passion; samati vijjhati: penetrates. 

It is quite necessary that a house should have a 
well-thatched roof. If the thatching is weak, rain seeps 
through into the house. Just as the badly thatched roof 
lets in the rain, the uncultured temperament too is 
open to passions. The temperament that is not cultured 
is penetrated easily by lust. 

Explanatory Translation (Verse 14) 

succhannarh agiirarh vufthi yathii na samati vi
jjhati evarh subhiivitarh cittarh riigo na samati vi
jjhati 

succhannarh: well thatched; agiirarh: abode, 
house; vufthi: rain; yathii: in such a manner; na 
samativijjhati: does not penetrate; evarh: in the 
same way; subhiivitarh: well cultured; cittarh: tem
perament; rtigo: passion; na samativijjhati: does 
not penetrate. 

When the house is protected by a well-thatched 
roof, it is not at all harmed by the rain, because rain
water cannot seep through it. In the same way, the well
cultured temperament too does not allow passion to 
come through. Therefore, the well-cultured tempera
ment cannot be penetrated by passions. 

Commentary 
The terms 'cilia' and 'mano' are loosely translated by writers on 
Buddhism as if they were synonymous and interchangeable. Both 
words are usually translated as 'mind'. Buddhism does not recog
nize an entity called 'mind' or a 'mind-body' duality. Buddhism, 
however, recognizes the cognitive (Mano) and affective (dtta) proc
esses of psychophysical activity, which may be seen objectively as 
physical and subjectively as mental. The term 'cilia' in these verses 
may also refer to the affective process which may be more appropri
ately termed 'temperament'. 

The term 'bhavanti' is also usually translated as 'meditation'. But 
the term 'bhiivanii' is more meaningfully translated as 'culture'. 
Bhiivanii is the culture and development of the cognitive and affec
tive processes that lead to good behaviour and happiness. 
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eeing one's oi, n impure act.ion the evil doer grieves and is e. ed' here and hereafler. 

lclha socati pecca socall 
papakiir"i ubhayattha so ati 
so socali so vihamiati 
disva kammakilit{ham attan.6 1: 15) 

H I one l!ri ves, on · grie h reaft : 
in ofl wise does the evU-doer· grie e; 
one gri v s and is afrli led, 
on 1s own base kammas seeing .. 
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SORROW SPRINGS FROM EVIL DEEDS 

1 (10) The Story of Cundastikarika (Verse 15) 

While residing at the Veluvana Monastery in Raja
gaha the Buddha spoke this verse, with reference to 
Cunda the pork-butcher. 

Although the Buddha was in residence at a neigh
bouring monastery, not on a single day did Cunda do 
him honour by offering him so much as a handful of 
flowers or a spoonful of rice, nor did he do a single work 
of merit besides. 

One day he was attacked by madness, and while he 
yet remained alive, the fire of the realm of suffering up
rose before him. 

When the torment of the realm of suffering uprose 
before the pork-butcher Cunda, his mode ofbehavior 
was altered in correspondence with his past deeds. 
Even as he remained within his house, he began to 
grunt like a pig and to crawl on his hands and knees, 
first to the front of the house and then to the rear. The 
men of his household overpowered him and gagged 
him. But in spite of all they did (since it is impossible 
for anyone to prevent a man's past deeds from bearing 
fruit), he kept crawling back and forth, grunting like a 
pig continually. 

Not a person was able to sleep in the seven houses 
nearby. The members of his own household, terrified by 
the fear of death, unable otherwise to prevent him from 
going out, barricaded the doors of the house that he 
might not be able to go out. Having thus suffered for a 
period of seven days, he died and was reborn in the 
realm of suffering. 

Some monks said to the Buddha ''Venerable, for 
seven days the door of Cunda the pork-butcher's house 
has been closed, and for seven days the killing of pigs 
has gone on; doubtless he intends to entertain some 
guests. So cruel and savage a being has never been seen 
before." 

Said the Buddha, "Monks, he has not been killing 
pigs these seven days. Retribution in keeping with his 
past deeds has overtaken him. Even while he yet re
mained alive, the torment of the realm of suffering up
rose before him. By reason of this torment he crawled 

Chapter 1: Yamaka Vagga 

hither and thither in his house for seven days, grunting 
and squealing like a pig. Today he died, and was reborn 
in hell." When the Buddha had thus spoken, the monks 
said, "Reverend Sir, having suffered thus here in this 
world, he went again to a place of suffering and was 
there reborn." 

Explanatory Translation (Verse 15) 

papakarf idha socati pecca socati ubhayattha 
socati. So attano kili(tham kammam disvii socati 
s6 vihaflflati 

papakarf: the evil doer; idha: in this world; socati: 
grieves; pecca: in the next world; socati: grieves; 
ubhayattha: in both worlds; socati: grieves; so: he; 
attano: his own; kiliftham kammam: blemished ac
tion; disvii: having seen; socati: grieves; s6: he; vi
haflflati: is vexed. 

The story of Cunda confirms the utterance of the 
first verse of the Dhammapada (1:1), that evil begets 
nothing but evil, by way of consequence. Also that 
some of the effects of evil deeds are suffered in this very 
life. 

Commentary 
People who commit evil actions are unaware of their consequences 
at the moment of performance. Therefore, they tend to repent on 
seeing the consequences of what they did. This creates grief. This 
does not mean that a man must always suffer the consequences of 
his deeds, without any hope. If that is the case, there is no benefit in 
leading a religious life, nor is there any opportunity to work for 
one's emancipation. 

In this pair of verses, suffering and happiness in the next world are 
also indicated. Buddhists do not believe that this life on earth is the 
only life and that human beings are the only kind of being. Planes of 
existence are numerous and beings are innumerable. Mer death 
one may be born as a human being, in a subhuman state or in a ce
lestial plane according to one's actions. The so-called being in the 
subsequent life is neither the same as its predecessor (as it has 
changed) nor absolutely different (as it is the identical stream of 
life). Buddhism denies the identity of a being but affirms an identity 
of process. 
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eeing· the· purity of ones 010n action the .doer of good continues to rejoice in both worlds 

ldha modafi p.ecca modati 
katapunno ubhayottha modah 
so modati stl vamodati 
di.svti kammauisuddhimatlano 1: 16) 

[1er,c one joys one joys he ·eafter; 
in both wise doe he merit-maker joy; 
one joys an on rejo· ces, 
on 's ow1.1 pure kammas seeing. 

Th Treasury o/Tmlh (D1mmmapm/aJ 
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GOOD DEEDS BRING HAPPINESS 

1 (11) The Story ofDhammika Upasaka (Verse 16) 

While residing at the Jetavana Monastery in Savat
thi, the Buddha spoke this verse, with reference to 
Dhammika, a lay disciple. 

Once there lived in Savatthi, a lay disciple by the 
name of Dhammika, who was virtuous and very fond of 
giving charity. He generously offered food and other 
requisites to the monks regularly and also on special oc
casions. He was, in fact, the leader of five hundred virtu
ous lay disciples of the Buddha who lived in Savatthi. 
Dhammika had seven sons and seven daughters and all 
of them, like their father, were virtuous and devoted to 
charity. When Dhammika was very ill and was on his 
death-bed he made a request to the Sangha to come to 
his bedside and recite the sacred texts. While the monks 
were reciting the Mahasatipat!hana Sutta, six decorated 
chariots from six celestial worlds arrived to invite him 
to their respective worlds. Dhammika told them to wait 
for a while for fear of interrupting the recitation of the 
Sutta. The monks, thinking that they were being asked 
to stop, stopped and left the place. 

A little while later, Dhammika told his children 
about the six decorated chariots waiting for him. Then 
and there he decided to choose the chariot from the 
Tusita world and asked one of his children to throw a 
garland on to it. Accordingly the children of the layman 
threw the wreath of flowers, and it clung to the pole of 
the chariot and hung suspended in the air. The popu
lace saw the wreath of flowers suspended in the air, but 
did not see the chariot. Said Dhammika, "Do you see 
this wreath of flowers?" "Yes, we see it." "This wreath 
hangs suspended from the chariot which came from 
the World of the Tusita gods. I am going to the World 
of the Tusita gods; do not be disturbed. If you desire to 
be reborn with me, do works of merit even as I have 
done." Then he passed away and was reborn in the 
Tusita world. Thus, the virtuous man rejoices in this 
world as well as in the next. When those monks reached 
the Monastery, the Buddha asked them, "Monks, did 
the lay disciple hear the Dhamma?" ''Yes, Venerable. 
But in the midst of the recitation he cried out, 'Wait! 
Wait!' and stopped us. Then his sons and daughters be
gan to weep, whereupon we departed." "Monks, he was 
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not talking to you. From the Six Worlds of the Gods six 
deities approached in six magnificently adorned chari
ots, and they summoned that lay disciple to go with 
them; but the lay disciple, unwilling that the Dhamma 
should be interrupted, spoke to them." "Is that true, 
Venerable?" "That is true, monks." "Venerable, where 
was he reborn just now?" "In the World of the Tusita 
gods, monks." 

''Venerable, but recently he lived here among his 
kinsfolk rejoicing, and just now he went again to a 
place of rejoicing and was there reborn." "Yes, monks. 
They that are heedful, be they laymen or monks, rejoice 
in both places equally." 

Explanatory Translation (Verse 16) 

katapuflfl6 idha modati pecca m6dati ubhayattha 
modati s6 attan6 kamma visuddhim disvii modati 
s6pam6dati 

katapuflfl6: he who has done good deeds; idha: in 
this world itself; m6dati: rejoices; pecca: in the life 
after; m6dati: rejoices; ubhayattha: in both worlds; 
m6dati: (he) rejoices; so: he; attan6: his own; 
kamma visuddhirh: purity of actions; disvd: having 
seen; m6dati: rejoices; s6: he; pam6dati: is thor
oughly joyous. 

A wise person does good deeds. Having done those 
good deeds he rejoices here in this world. He rejoices in 
the life after as well. Seeing the purity of his virtuous ac
tions, he rejoices. He is thoroughly joyous seeing the 
goodness of his deeds. 

Commentary 
kalapuiiiio: Dharilmika was in great joy in his death bed because 
he had accumulated a great amount of good deeds during his life
time. An individual who can look upon a lifetime of virtuous con
duct and, in consequence, can look foiward to a birth after death in 
a pleasant state can be described as a Katapuiiiio. 

modati: rejoices. This is a state of mind of a person who has accu
mulated a lifetime of good conduct. He can feel a sense of joy at the 
end of his life as Lay Disciple Dhammika in this stanza. 
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The evil doer suffer,; here and hereafter and more so when. he is born in. realms of woe. 

!dlw lappafi pecca tappatl 
piipakiiri ubhayattha tapJJafi 
piipam mi katan Ii lappati 
bhiyyo lappati duggO/i1i1 gato (1:17) 

Here ne burns, one bums hereafter .. 
in huth ,. is,e does the evH~doer bum; 
•v·l rve done remorsd Uy one burns, 

and more one burns passed lo realm. of woe .. 
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EVIL ACTION LEADS TO TORMENT 

1 (12) The Story of Devadatta (Verse 17) 

While residing at the Jetavana Monastery in Savat
thi, the Buddha.spoke this verse, with reference to 
Devadatta. 

Devadatta was at one time residing with the Bud
dha in Kosambi. While staying there he realized that 
the Buddha was receiving much respect and honour as 
well as offerings. He envied the Buddha and aspired to 
head the Order of the monks. One day, while the Bud
dha was preaching at the Veluvana Monastery in Raja
gaha, he approached the Buddha and on the ground 
that the Buddha was getting old, he suggested that the 
Order be entrusted to his care. The Buddha rejected his 
offer and rebuked him, saying that he was not worthy 
of holding this responsibility. The Buddha next asked 
the Sangha to carry out an act of proclamation 
(Pakasaniya kamma) regarding Devadatta. 

Devadatta felt aggrieved and vowed vengeance 
against the Buddha. Three times, he attempted to kill 
the Buddha: first, by employing some archers; sec
ondly, by climbing up the Gijjhakuta hill and rolling 
down a big piece of rock on to the Buddha; and thirdly, 
by causing the elephant Nalagiri to attack the Buddha. 
The hired assassins instead of attacking the Buddha, be
came his disciples. The big piece of rock rolled down by 
Devadatta hurt the big toe of the Buddha just a little, 
and when the Nalagiri elephant rushed at the Buddha, 
it was made docile by the Buddha. Thus Devadatta 
failed to kill the Buddha, and he tried another tactic. He 
tried to break up the Order of the monks by taking away 
some newly admitted monks with him to Gayasisa; 
however most of them were brought back by Chief Dis
ciples Sariputta and Maha Moggallana. 

Devadatta fell ill. Devadatta's sickness continued 
for nine months; at last, desiring to see the Buddha, he 
said to his own disciples, "I desire to see the Buddha; 
make it possible for me to see him." They replied, 
"When you enjoyed good health, you walked in enmity 
with the Buddha; we will not lead you to him." Said 
Devadatta, "Do not destroy me; I have indeed conceived 
hatred towards the Buddha, but the Buddha has not 
cherished so much as the tip of a hair's hatred towards 
me." And in very truth towards the murderer 
Devadatta, towards the robber Angulimala, towards Dha
napfila and Ra.hula, to each and all he manifested an 
even temper. At last, Devadatta wanted to see the Bud-
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dha. But when Devadatta alighted from his litter his 
feet sank into the earth. He was this way swallowed up 
by the earth and was taken to Avici Hell. 

Explanatory Translation (Verse 17) 

piipakiiri idha tappati pecca tappati ubhayattha 
tappati me piiparh katarh iii tappati duggatirh gato 
bhiyyo tappati 

piipakiiri: the evil doer; idha: in this world; tappati: 
repents; pecca: in the next world; tappati: repents; 
ubhayattha: in both places; tappati: repents; me: 
by me; piiparh: wrongs; katarh iii: have been done; 
tappati: repents; duggatirh gato: having gone to a 
woeful state in the life after; bhiyyo: exceedingly; 
tappati: repents. 

Those who do evil, those given to wrong doings, 
are tortured in mind both here and hereafter. Being 
born in a state of woe after death the doer of evil keeps 
on torturing himself more with the thought "I have 
done evil deeds." 

Commentary 
duggali: those people who are given to evil ways are born in woeful 
states after their death. Since, those states make the victims suffer 
they are described as Duggati. Opposed to these places of woe are 
Sugati states of bliss. Those who conduct themselves in virtuous 
ways are eventually reborn in such states. 

idha lappati: the repentance of those who remember with mental 
torture the evil deeds they have done is referred to here. Tappati 
could be translated as burning. The memory of the evil action 
brings about self torture which is a kind of burning. This is the situ
ation Devadatta found himself in. 

pecca: in the worlds beyond: once a person dies he is born in an
other state which is the hereafter. He continues his activities in 
terms of the good or evil he had garnered while on earth. Therefore, 
pecca implies what happens to him hereafter. 

Special note: Many are the questions that are raised about the fu
ture existences of Devadatta. Traditional commentaries state thus: 
There is a tradition that when the Buddha saw that matters had 
gone thus far, he made a monk of Devadatta. And this he did be
cause he became aware of the following, "If he shall remain a lay
man and not be received into the Order as a monk, inasmuch as he 
has been guilty of grievous crimes, it will be impossible for him to 
look forward with confidence to future existence; but if he shall be
come a monk, no matter how grievous the crimes he has commit
ted, it will be possible for him to look forward with confidence to 
future existence." In the far future, according to this tradition, he 
will become a solitary Buddha (Pacceka Buddha) named AUissara. 
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The doer of good is happy here and hereafter and happier when born in a b/i'ssfi.,l state. 

ldha nandatl p cca nandali 
katapun.n.o ubhayaitha nandati 
pu iinarfa me katan Ii nandati 
bh(yyo nandatt s.ug.qatiri2 gato r J: 18) 

H re one's. glad one's gla hereafler, 
~n both\ i.se i.s the me1it-maker g]ad· 
rl.fori't · 've made' se1 enely one is glad 

and more ones glad 1u1ss.ed to b]i sful slales. 

Tfli: Treuwry uf Tn1ll1 (Dhammt1pt1dtJ) 
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VIRTUOUS DEEDS MAKE ONE REJOICE 

1 (13) The Story of Sumanadevi (Verse 18) 

while residing at the Jetavana Monastery in Savat
thi, the Buddha spoke this verse, with reference to Su
manadevi, the youngest daughter of Anathapindika. 

Every day, two thousand monks took their meal in 
the house of Anathapindika at Savatthi, and a like num
ber in the house of the eminent female lay disciple 
Visakha. Anathapindika appointed his oldest daughter 
Maha Subhadda; the latter showed the monks the cus
tomary attentions, hearkened to the Law, and as a re
sult obtained the Fruit of Conversion; afterwards she 
married and went to live with her husband's family. 
Then he appointed Culla Subhadda, who followed her 
older sister's example, obtaining the Fruit of Conver
sion, and afterwards marrying and going to live with 
the family of her husband. Finally he appointed his 
youngest daughter Sumana. Sumana obtained the 
Fruit of the Second Path, but remained unmarried. 
Anathapindika was in the refectory when he received . 
his daughter's message, but immediately went to her 
and said, ''What is it, dear daughter Sumana?" Sumana 
said to him, ''What say you, dear youngest brother?" • 
"You talk incoherently, dear daughter." "I am not talk
ing incoherently, youngest brother." "Are you afraid, 
dear daughter?" "I am not afraid·, youngest brother." 
She said no more, but died immediately. 

Although the treasurer had obtained the Fruit of 
Conversion, he was unable to bear the grief that arose 
within him. Accordingly, when he had performed the fu
neral rites over his daughter's body, he went weeping to 
the Buddha. Said the Buddha, "Householder, how is it 
that you come to me sad and sorrowful, with tears in 
your eyes, weeping?" ''Venerable, my daughter Sumana 
is dead." "Well, why do you weep? Is it not death cer
tain for all?" "I know that, Venerable. But my daughter 
was so modest and so conscientious. What grieves me 
so much is the thought that when she died, she was 
not in her right senses." 

"But what did your youngest daughter say, great 
treasurer?" ''Venerable, I addressed her as 'dear Su
mana,' and she replied, 'What say you, dear youngest 
brother?' Then I said to her, 'You talk incoherently, dear 
daughter.' 'I am not talking incoherenlly, youngest 
brother.' 'Are you afraid, dear daughter?' 'I am not 
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afraid, youngest brother.' She said no more, but died 
immediately.'' Said the Exalted One to Anathapindika, 
"Great treasurer, your daughter did not talk incoher
ently.'' "But why did she speak thus?" "Solely because 
you were her youngest brother. Householder, your 
daughter was old in the Paths and the Fruits, for while 
you have attained but the Fruit of Conversion, your 
daughter had attained Paths and the Fruits, that she 
spoke thus.'' "Was that the reason, Venerable?" "That 
was the reason, householder.'' 

''Where has she now been reborn, Venerable?" "In 
the World of the Tusita gods, householder.'' ''Venerable, 
while my daughter remained here among her kinsfolk, 
she went about rejoicing, and when she went hence, 
she was reborn in the Deva world." Then the Buddha 
said to him, "It is even so householder. They that are 
heedful, be they lay folk or religious, rejoice both in this 
world and in the world beyond." 

Explanatory Translation (Verse 18) 

katapuiifl6 idha nandati pecca nandati ubhayattha 
nandati me pufliiam katam iii nandati suggatim 
gato bhiyyo nandati 

katapuiiii6: he who has done virtuous deeds; idha: 
in this world; nandati: rejoices; pecca: in the next 
world; nandati: rejoices; ubhayattha: in both 
worlds; nandati: rejoices; me: by me; puiiiiam. 
katam: good deeds have been done; iii: this way; 
nandati: (he) rejoices; suggatim gato: having gone 
to happy state; bhiyyo: exceedingly; nandati: re
joices. 

The person who has done good and virtuous deeds 
rejoices in this world. Gone to a pleasant state of exist
ence after death, he rejoices exceedingly. This way he re
joices here and in the next world. In both worlds he 
rejoices realising that he has done virtuous deeds. 

Commentary 
bhiyyii: greatly. The virtuous rejoice in this life hut even more in 
the next life in heaven. They rejoice also remembering the good they 
have done. 
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R •citing lwmmo. lt iihoul practi · e of ii, is frniilcss like a cou herd's count of another's attle. 

Ba/wrilpi c sahitam bJuisamcino 
na lakkaro hoti nar6 pamatt6 
gopi'YIHI giiv6 gar:,ayorh pm ~'i01n 
na bhd_qava samar2nassa holi (1:19) 

1hough many sacred texts he chant 
lhe heedless man s no practic 1; 

il 5 cowherd counting o l:h ers · kine 
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FRUITS OF RELIGIOUS LIFE THROUGH PRACTICE 

1 (14) The Story of Two Friends (Verses 19 & 20) 

while residing at the Jetavana Monastery, the Bud
dha spoke these verses, with reference to hvo monks 
who were friends. 

For at Savatthi lived two young men of noble fam
ily who were inseparable friends. On a certain occasion 
they went to the Monastery, heard the Teacher preach 
the Law, renounced the pleasures of the world, yielded 
the mind to the Religion of the Buddha, and became 
monks. When they had kept residence for five years 
with preceptors and teachers, they approached the 
Teacher and asked about the Duties in his Religion. Af
ter listening to a detailed description of the Duty of 
Meditation and of the Duty of Study, one of them said, 
''Venerable, since I became a monk in old age, I shall 
not be able to fulfill the Duty of Study, but I can fulfill 
the Duty of Meditation." So he had the Teacher instruct 
him in the Duty of Meditation as far as Arahatship, and 
after striving and struggling attained Arahatship, to
gether with the Supernatural Faculties. But the other 
said, "I will fulfill the Duty of Study," acquired by de
grees the Tipitaka, the Word of the Buddha, and wher
ever he went, preached the Law and intoned it. He went 
from place to place reciting the Law to five hundred 
monks, and was preceptor of eighteen large communi
ties of monks. 

Now a company of monks, having obtained a For
mula of Meditation from the Teacher, went to the place 
of residence of the older monk, and by faithful obser
vance of his admonitions attained Arahatship. There
upon, they paid obeisance to the Venerable and said, 
"We desire to see the Teacher." Said the Venerable, "Go, 
brethren, greet in my name the Buddha, and likewise 
greet the eighty Chief Venerables, and greet my fellow
elder, saying, 'Our teacher greets you."' So those 
monks went to the Monastery and greeted the Buddha 
and the Venerables, saying, ''Venerable, our teacher 
greets you." When they greeted their teacher's fellow
elder, he replied, "Who is he?" Said the monks, "He is 
your fellow-monk, Venerable." 

Said the younger monk, "But what have you 
learned from him? Of the Digha Nikaya and the other 
Nikayas, have you learned a single Nikaya? Of the Three 
Pitakas, have you learned a single Pitaka?" And he 
thought to himself, "This monk does not know a single 
stanza containing four verses. As soon as he became a 
monk, he took rags from a dust-heap, entered the for-

Chapter I: Yamaka Vagga 

est, and gathered a great many pupils about him. When 
he returns, it behoves me to ask him some question." 
Now somewhat later the older monk came to see the 
Buddha, and leaving his bowl and robe with his fellow
elder, went and greeted the Buddha and the eighty 
Chief Venerables, afterwards returning to the place of 
residence of his fell ow-elder. The younger monk 
showed him the customary attentions, provided him 
with a seat of the same size as his own, and then sat 
down, thinking to himself, "I will ask him a question." 

At that moment the Buddha thought to Himself, 
"Should this monk annoy this my son, he is likely to be 
reborn in Hell." So out of compassion for him, pretend
ing to be going the rounds of the monastery, He went 
to the place where the two monks were sitting and sat 
down on the Seat of the Buddha already prepared. (For 
wherever the monks sit down, they first prepare the 
Seat of the Buddha, and not unlil they have so done do 
they themselves sit down). 

Therefore, the Buddha sat down on a seat already 
prepared for Him. And when He had sat down, He 
asked the monk who had taken upon himself the Duty 
of Study a question on the First Trance. When the 
younger monk had answered this question correctly, 
the Teacher, beginning with the Second Trance, asked 
him questions about the Eight Attainments and about 
Form and the Formless World, all of which he answered 
correctly. Then the Teacher asked him a question about 
the Path of Conversion; he was unable to answer it. 
Thereupon, the Buddha asked the monk who was an 
Arahat, and the latter immediately gave the correct an
swer. 

'Well done, well done, monk!" said the Teacher, 
greatly pleased. The Teacher then asked questions 
about the remaining Paths in order. The monk who had 
taken upon himself the Duty of Study was unable to an
swer a single question, while the monk who had at
tained unto Arahatship answered every question He 
asked. On each of four occasions the Buddha bestowed 
applause on him. Hearing this, all the deities, from the 
gods of earth to the gods of the World of Brahma, in
cluding Nagas and Garudas, shouted their applause. 

(cont'd on page 41) 
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Practice of Dhmnma, with less of recital, tot.a.fly unattached, Qualifies one for re.cluseship. 

Apparil pi ce sahitani bhosamiino 
dhamma .. ,a hoti arwdhammaciirl 
riigan ea dosan ea pahiiya moham 
samtn.appajiina su imul.f adtlo 
anupadiyiina idba llii hu r,(uh vii 
sa bhiiga a siimann,assa· hoti (1:20) 

1'hol ~h few the sacred t xts he eh ant 
in Dham.rna doe his practic run, 
dear of delusion, lus L and liate, 
,. isdom per~ cted, with 'heart\ ·ell-freoed 

The Tn'OSUry of Tn.dh (Dhamn opada) 

Downloaded from https://www.holybooks.com



PRACTICE ENSURES FULFILMENT 

1 (14) The Story of Two Friends (Verses 19 & 20) (cont'd) 

Hearing this applause, the pupils and fellow-resi
dents of the younger monk were offended at the Bud
dha and said, ''Why did the Buddha do this? He 
bestowed applause on each of four occasions on the old 
monk who knows nothing at all. But to our own 
teacher, who knows all the Sacred Word by heart and is 
at the head of five hundred monks, he gave no praise at 
all." The Teacher asked them, "Monks, what is it you 
are talking about?" When they told Him, He said, 
"Monks, your own teacher is in my Religion like a man 
who tends cows for hire. But my son is like a master 
who enjoys the five products of the cow at his own 
good pleasure." 

Explanatory Translation (Verse 19) 

pamatt6 nar6 sahitarh bahurh bhiisamiin6 api ee 
takkar6 na hoti paresarh gavo ganayarh g6p6 iva 
siimaftftassa bhiigavii na h6ti. 

pamatt6: slothful; nar6: person; sahitarh: the Bud
dha's word; bahurh: extensively; bhiisaman6: re
cites; api: though; ee: yet; takkar6: behaving 
accordingly; na hoti: does not become; paresarh: of 
others; giiv6: cattle; ganay<irh: protecting; g6p6 
iva: cowherd like; siimaiiiiassa: the renounced !if e; 
bhiigavii na hoti: does not partake of. 

Some persons may know the word of the Buddha 
extensively and can repeat it all. But through utter ne
glect they live not up to it. In consequence they do not 
reach any religious attainments. He enjoys not the 
fruits of recluse life. This is exactly like the way of life of 
a cowherd who looks after another's cattle. The cow
herd takes the cattle to the pasture in the morning, and 
in the evening he brings them back to the owner's 
house. He gets only the wages. 

Explanatory Translation (Verse 20) 

sahitarh apparh api bhasamiino ee dhammassa 
anudhammaeari hoti riigarh ea dosarh ea m6harh 
ea pahaya s6 sammappajiin6 suvimuttacitt6 idha 
vii hurarh vii anupiidiyiin6 siimannssa bhagava 
hoti. 
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sahilarh: the word of the Buddha; apparh api: even 
a little; bhiisamiin6: repeating; ee: if; dhammassa: 
of the teaching; anudhammaeiiri h6ti: lives in ac
cordance with the leaching; ragarh ea: passion; 
d6sarh ea: ill-will; m6harh ea: delusion; pahiiya: 
giving up; so: he; sammappajan6: possessing pene
trative understanding; suvimuttacitt6: freed from 
emotions; idha vii: either here; hurarh va: or the 
next world; anupadiyano: not clinging lo; 
siimannassa: of the renounced life; bhiigava hoti: 
does partake of. 

A true seeker of truth though he may speak only lit
tle of the Buddha's word. He may not be able to recite 
extensively from religious texts. But, if he belongs to 
the teaching of the Buddha assiduously, lives in accord
ance with the teachings of the Buddha, if he has got rid 
of passion, ill-will and delusion, he has well penetrated 
experience and is free from clinging to worldly things, 
he is a partaker of the life of a renunciale. 

Commentary 
sahitam: literally this means any literature. But in this instance, the 
reference is specifically to the Buddhist literature. The Word of the 
Buddha is enshrined in the Three Baskets (pitakas). This stanza em
phasizes the fact that the mere reciting of the word of the Buddha is 
not going to make much of a difference in the religious life of a per
son if the truth-seeker is not prepared to practice what is being re
cited. The fulfillment of religious life is ensured only if the person 
who organizes his life according to what has been said by the Bud
dha. The effort of the person who merely recites the word of the 
Buddha is as futile as the activity of the cowherd who takes the 
trouble to count others' cattle while the dairy products are enjoyed 
by someone else - the owner. The stanza refers to a person who 
was very much teamed in the literature of Buddhism but had not 
practiced what was said in it. 

suvimulta citto: freed from emotions. An individual who has freed 
himself from clinging and grasping attains the total emotional free
dom. 

anupddiydno: An individual who has ended the habit of clinging 
and grasping to this world and the nexL 
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Buddha's Message 

The Buddha has been omething greater 
than all doctrin,e and dogma and his 

,eternal 1nessage has thrilled humanity 
through the ages. Perhaps at no time in 
past history W'GS his message of peace 

.more needed for a uffering and 
distracted humanity than it is today. 

Sri Ne.hru - Forme.r Prime Minister of Jn,dia 
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ff edfulness and diligence are the way ta .ibbiin.a. The heedless. ar like unto the dead. 

Appmcido amatapadarh 
pumiido ·maccuno padarh 
appamatta na mr11anti 
11e pama/la yathii matii. (2 :1) 

H dfulness i lh D alhl~ palh, 
heedlessnes Lh path lo d alh. 
Thos, who ar heedfu] o not Ji , 
h less on s are like the dead .. 
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APPAMAflA VAGGA (HEEDFULNESS) 
FREEDOM IS DIFFICULT 

2 (1) The Story of Samavati (Verses 21 22 & 23) 

While residing al the Ghosita Monastery near 
Kosambi, the Buddha spoke these verses, with refer
ence to Samavati, one of the chief queens of Udena, 
king of Kosamby. 

There lived in the city of Bhaddavali a treasurer 
named Bhaddavatiya, and he was a friend of the treas
urer Ghosaka, although Ghosaka had never seen him. 
For the treasurer Ghosaka heard, from traders who 
came from the city of Bhaddavati, of the wealth and age 
of the treasurer Bhaddavatiya, and desiring to be friends 
with him, sent him a present. Thus, although neither 
had seen the other, they dwelt as friends. 

After a time, an intestinal disease broke out in the 
house of the treasurer Bhaddavatiya. When this disease 
broke out, the first to die are flies; afterwards, in regular 
order, insects, mice, domestic fouls, swine, cattle, 
slaves both female and male, and last of all the mem
bers of the household. Only those that break down the 
wall and flee, saved their lives. Now at that time the 
treasurer Bhaddavatiya and his wife and daughter fled 
in this manner, and intending to seek the treasurer 
Ghosaka, set out on the road to Kosambi. While they 
were still on their way, their provisions for the journey 
gave out, and their bodies became exhausted from expo
sure to wind and sun, and from hunger and thirst. 
Reaching Kosambi with difficulty, they bathed in a pool 
of water in a pleasant place and then entered a certain 
rest house at the gate of the city. 

Then the treasurer said to his wife, "Wife, those 
who travel this way are not courteous even to a mother 
who has borne a child. Now I have a friend who, they 
say, dispenses a thousand pieces of money daily in alms 
to the blind, the poor, and other unfortunate persons. 
We will send our daughter there, have her bring us 
food, remain right here for a day or two and refresh our 
bodies, and then we will go and see my friend." "Very 
well, husband," she replied, and they took up their resi
dence right there in the rest house. 

On the following day, when meal-time was an
nounced and the blind, the poor, and other unfortunate 
persons went to obtain food, the mother and father sent 
forth their daughter, saying, "Daughter, go bring us 
food." So the daughter of a wealthy house, pride over
come with misfortune, hid her shame, took a bowl, and 
went lo the poor folk to procure food. "How many por
tions will you have?" she was asked. "Three," she re-
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plied. So they gave her three portions. She carried the 
food back to her parents, and the three sat down to eat 
together. The mother and daughter said to the treas
urer, "Master, misfortune comes even to prominent 
families. Eat without regarding us and do not worry." 
After a good deal of urging, they prevailed upon him to 
eat. But after he had eaten, he was unable to digest his 
food, and when the sun rose, he died. The mother and 
daughter wept, wailed, and lamented. 

On the following day the young girl went the sec
ond time for food. "How many portions will you have?" 
"Two." She carried the food back to her mother, and af
ter a good deal of urging, prevailed upon her to eat. The 
mother yielded to her pleading and consented to eat, 
but died on that very day. The young girl, left alone to 
herself, wept, wailed and lamented over the misfortune 
that had come upon her. On the following day, suffer
ing the pangs of hunger keenly, she went weeping in 
the company of beggars to procure food. "How many 
portions will you have, daughter?" "One," was her reply. 

A householder named Milla, remembering that she 
had received food for three days, said to her, "Perish, 
vile woman. Today, at last, you have come to know the 
capacity of your belly." This daughter of a respectable 
family, modest and timid, felt as though she had re
ceived a sword-thrust in her bosom, or as though salt 
water had been sprinkled on a sore. She immediately re
plied, ''What do you mean, sir?" "The day before yester
day you took three portions, yesterday two, today you 
take but one. Today, then, you know the capacity of 
your belly." "Sir, do not think that I took these for my
self." "Why then did you take them?" "Sir, the day be
fore yesterday we were three, yesterday we were two, 
today I am left alone." "How is that?" he inquired. 

She then told him the whole story from the begin
ning. As he listened to her story, he was unable to con
trol his tears, but was overcome by the power of the 
grief that arose within him. Finally he said to her, "My 
dear girl, if this is the case, do not worry. Hitherto you 
have been the daughter of the treasurer Bhaddavatiya, 
but from this day forth you shall be my very own daugh
ter." And he kissed her on the head, conducted her to 
his own house, and adopted her as his own oldest 
daughter. 

(cont'd on page 47) 
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The l ise delighting in the ua[J of th Voble Ones rejoice in h edfuln s. 

Elarn l isesalo na/r)ii 
appamadamhi pmJ(/.itii 
appa.miide pamodanli 
ari'yiirwm yticare ralii. (2: 

Th wis - th n, r cognizing thi 
• . the distinction of h edf uJn ss, 
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·n h dfuhne rejoic • 
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FREEDOM IS DIFFICULT 

2 (1) The Story of Samavati (Verses 21, 22 & 23) (cont'd) 

0 ne day she heard loud and piercing screams in the 
refectory, whereupon she said to her foster-father, "Fa
ther, why do you not keep these people quiet when you 
dispense alms?" "It is impossible to do it, dear daugh
ter." "Father, it is quite possible." "How would you do 
it, dear daughter?" "Father, put a fence around the re
fectory and hang two gates through which the people 
may pass in and out, allowing only sufficient space for 
one person to pass through at a time. Then direct the 
people to pass in through one gate and out through the 
other. If you do this, they will receive their alms peace
ably and quietly." When the householder had heard her 
plan he remarked, "A happy device, dear daughter," and 
did as she suggested. Now up to that time her name 
had been Sama, but through her construction of a 
fence she received the name Samavati. From that time 
on there was no more tumult in the refectory. 

Now the treasurer Ghosaka had long been accus
tomed to hear this noise in the refectory and rather 
liked to hear it; for it always made him think, "That is 
the noise in my refectory." But after hearing no noise at 
all for two or three days, he asked the householder 
Mitta, who came one day to wait upon him, "Are alms 
being given to the blind, the poor, and other unfortu
nate persons?" "Yes sir." "How then does it happen that 
for two or three days past I have not heard a sound?" "I 
have arranged matters so that the people now received 
alms without making any noise." "Why didn't you do 
so before?" "I didn't know how, sir." "How did you hap
pen to find a way just now?" "My daughter told me how 
to do it, sir." "Have you a daughter whom I have never 
seen?" Then the householder told him the whole story 
of the treasurer Bhaddavatiya, beginning with the out
break of the plague and ending with his adoption of the 
young girl as his own oldest daughter. 

Then said the treasurer to him, "If this is the case, 
why did you not tell me? My friend's daughter is my 
own daughter." So he sent for her and asked her, "Dear 
girl, are you the daughter of the treasurer?" ''Yes, sir, I 
am." "Well then, do not worry; you are my own daugh
ter." Then he kissed her on the head, gave her five hun
dred women for her retinue, and adopted her as his 
own oldest daughter. 

One day a festival was proclaimed in this city. Now 
at this festival daughters of respectable families, who do 

Chapter 2: Appamiida l'agga 

not ordinarily go out, go on foot with their own retinue 
and bathe in the river. Accordingly on that day 
Samavati also, accompanied her five hundred women, 
went right through the palace court to bathe in the 
river. King Udena stood at his window and saw her. 
"Whose are those playful girls?" he inquired. "Nobody's 
playful girls, your majesty." "Then whose daughters are 
they?" ''Your majesty, that is the daughter of the treas
urer Bhaddavatiya, and her name is Samavati." Then 
the king conducted Samavati and her retinue to the 
royal palace and elevated her to the dignity of Queen 
Consort. 

Still another maiden gained the dignity of chief 
consort of the king. She was Magandiya who had once 
been rejected by the Buddha when her father sort the 
Buddha as husband for her. After she became chief con
sort she found that the other chief consort Samavati 
was an ardent follower of the Buddha. She planned lo 
take her revenge on the Buddha and to harm Samavali 
and her maids. Magandiya told the king that Samavati 
and her maids had made holes in the walls of their liv
ing quarters and were being unfaithful to him. King 
Udena saw the holes in the walls, but when the matter 
was explained to him he did not get angry. 

Magandiya kept on trying to make the king believe 
that Samavati was trying to kill him. Once, Magandiya 
inserted a snake into the lute and covered the hole with 
a bunch of flowers. The snake came out hissing. The 
king was furious. He commanded Samavati lo stand 
and all her ladies to line up behind her. Then he fitted 
his bow with an arrow dipped in poison and shot the ar
row. But Samavati and her ladies bore no ill towards the 
king and through the power of goodwill, the arrow did 
not hit the target. The king realised the innocence of 
Samavati and he gave her permission to invite the Bud
dha and his disciples to the palace for almsgiving and re
ligious discourses. 

Magandiya, realising that none of her plots had ma
terialised, made a final, infallible plan. She sent a mes
sage to her uncle with full instructions to go to 
Samavati's palace and bum down the building with all 
the women inside. Samavati and her maids-of-honor, 
being advanced in spiritual attainment, continued to 
meditate in spite of the danger. All perished in the fire. 

(cont'd on page 49) 
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FREEDOM IS DIFFICULT 

2 (1) The Story of Samavati (Verses 21, 22 & 23) (cont'd) 

The king suspected that it was done at the instiga
tion of Magandiya but he did not show that he was sus
picious. Instead, the king pretended to be very pleased 
with her and said that he would grant her a great fa
vour, and honour all her relatives. So, the relatives were 
sent for and they came gladly. On arrival at the palace, 
all of them, including Magandiya, were seized and put 
to death in the palace courtyard. 

When the Buddha was told about these two inci
dents, he said that those who are mindful do not die; 
but those who are negligent are as dead even while liv
ing. 

Explanatory Translation (Verse 21) 

appamado amalapadarh pamado maccuno padarh 
appamatta na miyanli ye pamatta yalha mala 

appamado: sanity; amalapadarh: is the path to 
deathlessness; pamado: insanity; maccuno 
padarh: is the path to death; appamalta: those who 
are sane; na miyanli: do not die; ye: those who; 
pamalta: are insane; mala yalha: (they are) like 
the dead. 

The path lo the Deathless is the perpetual aware
ness of experience. The deathless does not imply a 
physical state where the body does not die. When an in
dividual becomes totally aware of the processes of expe
riencing, he is freed from the continuity of existence. 
Those who do not have that awareness are like the 
dead, even if they are physically alive. 

Explanatory Translation (Verse 22) 

etarh visesato nalva appamadarh hi pandila ap
pamade pamodanli. ariyiinarh gocare ralii 

elarh: this; visesa/6: especially; flatva: recognizing; 
appamadarh hi: established in mindfulness; 
pandita: the wise ones; appamade: in mindful
ness; pamodanli: take delight; ariyanarh: of noble 
ones; gocare: fit way of behaviour; rata: delighting 
in. 

Chapter 2: Appamiida Vagga 

Those who are truly wise are especially aware of the 
need for sanity. They take delight in sanity. They take 
pleasure in the pursuit of sanity because it is the region 
of the supernormal. 

Explanatory Translation (Verse 23) 

jhayino siilatikii niccarh dalhaparakkamii le dihrii 
yogakkhemarh anuttararh nibbanarh phusanti 

jhiiyino: the meditative; siilatikii: unceasing in ef
fort; niccarh: constantly; dalhaparakkamii: stead
fast; le dihra: those wise individuals; 
.11ogakkhemarh: free of bonds; anuttararh: unsur
passable; nibbanam: stillness; phusanti: touch. 

Those wise individuals who steadfastly practice 
meditation, reach a level of understanding that enables 
them to experience Nibbana. Those wise individuals 
who unceasingly continue in their meditation, firmly 
and steadfastly, experience Nibbana, which is the su
preme release from all bonds. 

Commentary 
Appamcida: this is an expression found in numerous contexts in 
the Teachings of the Buddha. Even in his last words this occurs. 
The exact significance of appamiida is "sanity" absence of madness 
which, according to Buddhism, is not a normal (pulhujjana) state 
but a supernormal (Ariya) state. The Buddha meant by this term 
constant alertness and keen awareness of the process of experienc• 
ing. The trainees were advised to be constantly aware of the experi• 
ence within to avoid involvement with existence (bha11a). Therefore 
this alertness is a constant slate of mind of the advanced trainee and 
an Awakened One. 

Amato: Nibbana, the ultimate goal of Buddhists. As this positive 
term clearly indicates, Nibbana is not annihilation or a state of noth
ingness as some are apt to believe. It is the permanent, immortal, su
pramundane state which cannot be expressed by mundane terms. 

Na miyanti: do not die. This should not be understood lo mean 
that they are immortal. No being is immortal, not even Buddhas or 
Arahants. The idea implied herein is that the heedful, who realize 
Nibbana, are not reborn, and so do not die. The heedless are re
garded as dead because they are not intent on doing good, and are 
subject to repeated births and deaths. 

Nibbdna: ni + vtina, lit., departure from craving. It is a supramun
dane state that can be attained in this life itself. It is also explained 
as extinction of passions, but not a state oi nothingness. It is an eter
nal blissful state of relief that results from the complete eradication 
of the passions. 

49 

Downloaded from https://www.holybooks.com



1'rJindful and striving pure reslrairwd and riglileou., man ad,,a.nces lo lam" and pmsp -rily . 

24 .. U((hiinm,atii mtima/6 
suciA:ammassa nismnmakarino 
aiifialas.rn ea dhammaji ina 

appllmallas.1a ga.m bhizat_k_lhaii (2·4 · 

• ·siduous and mindful 
pur kamma making, co sider. e, 
r,estraincd by Dhamm~ heedful n ing 
for one such spr ads r nown. 

Tire Troos11r-g o Truth (Dht1n11n«pf1tla 

Downloaded from https://www.holybooks.com



GLORY OF THE MINDFUL INCREASES 

2 (2) The Story of Kumbhaghosaka, the Banker (Verse 24) 

Residing at Veluvana Monastery, the Buddha spoke 
this verse, with reference to Kumbhaghosaka, the 
banker. At one time, a plague epidemic broke out in the 
city of Rajagaha. In the house of the city banker, the ser
vants died on account of this disease; the banker and 
his wife were also attacked by the disease. When they 
were both infected with the disease they told their 
young son Kumbhaghosaka to leave them and flee from 
the house and to return only after a long time. Also, 
they told him that at such and such a place they had 
buried a treasure of great worth. The son le~ the city 
and stayed in a forest for twelve years and then came 
back to the city. By that time, he was quite a grown up 
youth and nobody in the city recognized him. He went 
to the place where the treasure was hidden and found it 
was intact. But he reasoned and realized that there was 
no one who could identify him and that if he were to 
unearth the buried treasure and make use of it people 
might think a young poor man had accidentally come 
upon buried treasure and they might report it to the 
king. In this case, his property would be confiscated 
and he himself might be manhandled or put in captiv
ity. So he concluded it was not yet time to unearth the 
treasure and that meanwhile he must find work for his 
living. Dressed in old clothes Kumbhaghosaka lqoked 
for work. He was given the work of waking up and rous
ing the people to get up early in the morning and of go
ing round announcing that it was time to prepare food, 
and time to fetch carts and yoke the bullocks. 

One morning, King Bimbisara heard him. The king 
who was a keen judge of voices commented, "This is 
the voice of a man of great wealth." A maid, hearing the 
king's remark sent someone to investigate. He reported 
that the youth was only a hireling of the labourers. In 
spite of this report the king repeated the same remark 
on two subsequent days. Again, enquiries were made 
but with the same result. The maid thought that this 
was very strange, so she asked the king to give her per
mission to go and personally investigate. Disguised as 
ordinary folk, the maid and her daughter set out to the 
place of the laborers. Saying that they were travellers, 
they asked for shelter and were given accommodation 
in the house of Kumbhaghosaka just for one night. 
However, they managed to prolong their stay there. 
During that period, twice the king proclaimed that a cer
tain ceremony must be performed in the locality of the 
laborers, and that every household must make contribu-

Chap/er 2 : Appamada Vagga 

tions. Kumbhaghosaka had no ready cash for such an 
occasion. So he was forced to get some gold coins from 
his treasure. As these coins were handed over to the 
maid, she substituted them with her money and sent 
the coins to the king. After some time, she sent a mes
sage to the king asking him to send some men and 
summon Kumbhaghosaka to the court. 
Kumbhaghosaka, reluctantly, went along with the men. 
The maid and her daughter also went to the palace, 
ahead of them. 

At the palace, the king told Kumbhaghosaka to 
speak out the truth and gave him assurance that he 
would not be harmed on this account. Kumbhaghosaka 
then admitted that those Kahapanas (gold coins) were 
his and also that he was the son of the city banker of 
Rajagaha, who died in the plague epidemic twelve years 
ago. He further revealed the place where the treasure 
was hidden. Subsequently, all the buried treasure was 
brought to the palace; the king made him a banker and 
gave his daughter in marriage to him. Afterwards, tak
ing Kumbhaghosaka along with him, the king went to 
the Buddha at the Veluvana Monastery and told him 
how the youth, though rich, was earning his living as a 
hireling of the laborers, and how he had appointed the 
youth a banker. 

Explanatory Translation (Verse 24) 

u(!hiinavato satimato sucikammassa nisammak
cirino saflflatassa ea dhammajivino appamattassa 
yaso abhivar/.r/.hati 

uffhiinavato: steadfast; satimato: attentive; suei
kammassa: pure in action and behaviour; nisam
makiirino: careful in all activities; saflflatassa: well 
restrained; ea: and; dhammajivino: leading a right
eous life; appamattassa: mindful person; yaso: 
glory; abhivar/.r/.hati: increases greatly. 

If a person is persevering, attention focussed 
within, if his physical and spiritual actions are unblem
ished, if he is restrained and if he is living in accordance 
with the Teaching and is sane, his glory will grow. 

Commentary 
ulJhdnavato: an individual, who is alert and energetic, and is n~t le
thargic. He continues on the path of truth-seeking without llaggmg 
and with steadfast endurance. 
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ISLAND AGAINST FLOODS 

2 (3) The Story of Ciilapanthaka (Verse 25) 

while residing at the Veluvana Monastery, the Bud
dha spoke this verse, with reference to Ciilapanthaka, a 
grandson of a banker of Rajagaha.The banker had two 
grandsons, named Mahapanthaka and Culapanthaka. 
Mahapanthaka, being the elder, used to accompany his 
grandfather to listen to religious discourses. Later, Ma
hapanthaka joined the Buddhist religious order and 
soon after became an arahat. Culapanthaka too followed 
his brother and became a monk, but could not even 
memorize one verse in four months. About that time, 
Jivaka came to the monastery to invite the Buddha and 
the resident monks to his house for a meal. Mahapan
thaka, who was then in charge of assigning the monks 
to meal invitations, left out Culapanthaka from the list. 
When Ciilapanthaka learnt about this he felt very much 
frustrated and decided that he would return to the life 
of a householder. Knowing his intention, the Buddha 
took him along and made him sit in front of the Gand
hakuti hall. He then gave a clean white piece of cloth to 
Culapanthaka and told him to sit there facing east and 
rub the piece of cloth with his hand. At the same time, 
he was to repeat the word "Raj6haranam", which 
means "taking off impurity." The Buddha then went to 
the residence of Jivaka, accompanied by the monks. 

Meanwhile, Culapanthaka went on rubbing the 
piece of cloth, all the time muttering the word "Raj6ha
ranam". Very soon, the cloth became soiled. Seeing this 
change in the condition of the cloth, Ciilapanthaka 
came to realize the impermanent nature of all condi
tioned things. From the house of Jivaka, the Buddha 
through supernormal power learnt about the progress 
of Culapanthaka. He sent forth his radiance so that the 
Buddha appeared to Culapanthaka to be sitting in front 
of him, saying: "It is not the piece of cloth alone that is 
made dirty by the dust; within oneself also there exist 
dusts. Only by removing the dirt could one achieve 
one's goal and attain arahatship". Culapanthaka got the 
message and attained arahatship. At the house of 
Jivaka, they were about to offer water before serving 
food, as it was customary, but the Buddha covered the 
bowl with his hand and asked if there were any monks 
left at the monastery. On being answered that there 
were none, the Buddha replied that there was one, and 
directed them to fetch Culapanthaka from the monas
tery. When the messenger from the house of Jivaka ar
rived at the monastery he found not only one monk, 
but a thousand identical monks. They all have been cre
ated by Culapanthaka, who by now possessed supernor-

Chapter 2 : Appamcida Vagga 

mal powers. The messenger was baffled and he turned 
back and reported the matter to Jivaka. The messenger 
was sent to the monastery for the second time and was 
instructed to say that the Buddha summoned the monk 
by the name of Culapanthaka. But when he delivered 
the message, a thousand voices responded, "I am Cula
panthaka." Again baffled, he turned back for the second 
time. Then he was sent to the monastery, for the third 
time. This time, he was instructed to get hold of the 
monk who first said that he was Culapanthaka. As soon 
as he got hold of that monk all the rest disappeared, and 
Culapanthaka accompanied the messenger to the house 
of Jivaka. After the meal, as directed by the Buddha, 
Culapanthaka delivered a religious discourse confi
dently and bravely, roaring like a young lion. 

Explanatory Translation (Verse 25) 

u//hanena appamadena saflflamena damena ea 
medhavi dipam kayiratha yam ogho na abhikirati 

u{{hiinena: (endowed) with steadfastness; ap
pamadena: with mindfulness; saflflamena: with re
straint; damena: with control of the senses; ea: 
and; medhtivi: the wise person; dipam: an island; 
kayiratha: builds; yam: which; ogho: the floods; 
na abhikirati: will not overwhelm. 

Note: It is lamentable that most English translations render the 
word dipa in these contexts like the Mahaparinibbana Sutta of Digha 
Nikaya as 'lamp'. dipa: this term has two meanings: 1) lamp; 2) is
land. Here, in the above verse, "island" is the preferable meaning. 

The whole world is full of defilements. The sensuali
ties of life are a vast and forceful flood. But the wise per
son builds steadfastly for himself an Island that cannot 
be washed away by those vast floods. The Island is built 
of steadfastness, mindfulness, restraint and discipline. 
Once steadily established on that island, the flood can
not overwhelm the wise. 

Commentary 
medhcivi: the wise ones are people in whom the right insights are 
present. 

dipam: An island situated on a higher level cannot be flooded al
though the surrounding low lying land may be inundated. Such an 
island becomes a refuge to all. In the same way the wise man who 
develops insight should make an island of himself by attaining Ara
hanthood so that he may not be drowned by the four floods of sense
desires (kcima), false beliefs (ditfhli, craving for existence (bhava) 
and ignorance (avijjci). 
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TREASURED MINDFULNESS 

2 (4) The Story of Bala Nakkhatta Festival (Verses 26 & 27) 

while residing at the Jetavana Monastery, the Bud
dha spoke these verses, in connection with the Bala 
Nakkhatta festival - the festival of simpletons. 

On a certain date there was a simpletons' festival 
celebrated in Savatthi, and on the occasion of this fool
ish holiday, folk used to smear their bodies with ashes 
and cow-dung and for a period of seven days go about 
uttering all manner of coarse talk. 

At this time people showed no respect for kinsfolk 
or friends or monks when they met them, but stood in 
the doorways and insulted them with coarse talk. Those 
who could not endure the coarse talk would pay the 
holiday-makers a half or a quarter or a penny, according 
to their means, and the holiday-makers would take the 
money and depart from their houses. 

Now at this time there were in Savatthi five million 
Noble Disciples, and they sent word to the teacher, "ven
erable , let the Buddha refrain for a period of seven days 
from entering the city with the congregation of monks; 
let him instead remain at the monastery." And, for ape
riod of seven days the noble disciples caused food to be 
prepared for the congregation of monks at the monas
tery and sent it to them, but did not themselves leave 
their houses. 

On the eighth day, however, when the festival was 
at an end, they invited the congregation of monks to be 
their guests, escorted them into the city, and gave abun
dant offerings. And having seated themselves respect
fully on one side, they said to the Buddha, "venerable, 
we have spent the past seven days unpleasantly. Our 
ears were about to burst from hearing the coarse talk of 
foolish folk. No one showed any respect for anybody 
else, and for this reason we did not permit you to enter 
the city. We ourselves did not go out of the house." 

The Buddha listened to what they said, and then re
plied, "In this manner unintelligent men conduct them
selves. But they who are intelligent preserve 
heedfulness as their greatest treasure, and by so doing 
at last attain the attainment of the great Nibbana." 

Explanatory Translation (Verse 26) 

balii dummedhino janii pamiidam anuyuiijanli 
medhiivi ea appamiidam set(ham dhanam iva 
rakkhati 

Chapter 2: Appamtida Vagga 

biilii: those unaware of real values; dummedhino 
janii: foolish people; pamiidam anuyufljanli: in
dulge in unmindfulness; medhiivi ea: as for wise 
men; appamiidam: mindfulness; se!{ham dhanam 
iva: like a great treasure; rakkhati: cherish. 

Those who are foolish and indiscriminating in-
dulge in heedlessness. But the wise cherish mindful
ness as a great treasure. The foolish people live a life of 
sensual pleasure. They indulge in pursuits that are not 
at all conducive to spiritual advancement. To obtain 
worldly acquisitions, people need wealth. In the same 
way, to obtain high spiritual acquisitions we need some 
wealth, and that wealth is mindfulness. 

Commentary 

bald: this is a categorization that occurs in most areas of Buddha's 
teachings. The person referred to by this expression is generally 
thought of as an ignorant person, or as a foolish individual. But it 
does not mean that such a person is not adept in arts and crafts. 
What is meant is that the person so referred to is not sufficiently 
alert to reality - he is not capable of understanding the true nature 
of things. Such an individual's behaviour is, at times, considered 
childish or immature, in terms of spiritual evolution. He is given to 
excessive self-indulgence and to the pursuit of sensual pleasures. He 
does not strive to become righteous, virtuous or to lead a life of 
good conducL He does not know what is beneficial to him for this 
world and for the next. In modem psychological jargon, it means 
"an emotionally immature person". 

pamddam anuyuifjanti: The term "pamada" literally means the 
"basic insanity" that all unenlightened people suffer from. It is being 
carried away by emotions and losing awareness of reality. It is lack 
of emotional control. It is the same thing as emotional immaturity. 
It may be also called "neurosis". We translate it here as mindless
ness or unmindfulness as opposed to mindfulness. 

set(ham dhanam Iva: The expression concerns the mindful. They 
protect their mindfulness as one would protect a great treasure. 
Those people who are sensuous, think in terms of wealth as a means 
of enjoying worldly pleasures. Therefore, to them worldly wealth is 
the only treasure that matters. In the old commentaries, worldly 
treasures are considered to be seven in number. They are gold, sil
ver, pearls, gems, lapis lazuli, conch and the shila gem. But to the 
truth-seekers the treasures are mindfulness and steadfastness. These 
ensure the means of obtaining the highest Fruits of Spiritual Realiza
tion. 

(cont'd on page 57) 
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MEDITATION LEADS TO BLISS 

2 (4) The Story of Bala Nakkhatta Festival (Verses 26 & 27) (cont'd) 

Explanatory Translation (Verse 27) 

pamiidam mci anuyufljetha kiimaratisanthavam 
mci (anuyunjetha) appamallo hijhciyanto vipu/am 
sukham pappoti 

pamiidam: heedlessness; mii: do not; 
anuyufljetha: indulge in; kiimaratisanthavam: sen
sual pleasures; mci: avoid; appamatto hi: the mind
ful person;jhiiyanto: meditatively engaged; 
vipulam sukham: high-bliss; pappoti: reaches. 

Do not indulge in heedlessness. Avoid craving for 
sensual pleasures, whatever their nature. The mindful 
person is tranquil in mind. He will attain the great bliss. 

Commentary 
lctimarati santhavam: the expression implies indulgence in sensual 
pleasures. The stanza stresses the fact that such indulgence leads to 
the relaxation of mindfulness and the flagging of enthusiasm for 
truth-seeking. The implication here is that one should not give in to 
attachments, whatever their nature. Therefore, the main emphasis is 
on the need to avoid tanha which is literally translated as "thirst". It 
is this "thirst", desire, greed, craving, manifesting itself in various 
ways, that gives rise to all forms of suffering and the continuity of 
being (bhava). But it should not be taken as the first cause, for there 
is no first cause possible, according to Buddhism, because every
thing must have a cause. So "thirst" is not the first or the only con
dition for the arising of sorrow. But it is an essential condition for 
the arising of sorrow. The term "thirst" includes not only desire for, 
and attachment to, sense-pleasures, wealth and power, but also de
sire for, and attachment to, ideas and ideals, views, opinions, theo
ries, conceptions and beliefs. According to the Buddha's analysis, all 
the troubles and strife in the world, from little personal quarrels in 
families to great wars between nations and countries, arise out of 
this "thirst", from this point of view, all economic, political and so
cial problems are rooted in this selfish 'thirst'. Great statesmen who 
try to settle international disputes and talk of war and peace only in 
economic and political terms touch the superficialities, and never go 
deep into the real root of the problem. As the Buddha told Rattapala: 
"The world lacks and hankers, and is enslaved to 'thirst'." 

Kcimarati can also be described as the sensual urge. In modem lan
guage, it may be called "the impulsive urge." The Buddha said, 
"What, 0 monk, is the origin of suffering? It is that craving which 
gives rise to ever fresh rebirth and, bound up with pleasure and lust, 
now here, now there. finds ever fresh delight." The sensual urge is 
accompanied by the urge for existence or the urge for non-exist
ence. Of this urge or Craving for Existence it is said: "No first begin
ning of the Craving for Existence can be perceived, 0 monks, before 
which it was not and after which it came to be. But it can be per
ceived that Craving for Existence has its specific condition. I say, 0 
monks. that also Craving for Existence has its conditions that feed it 
and are not without it. And what is it? 'Ignorance', one has to reply 

Chapter 2: Appamcida Vagga 

- Craving for Existences and Ignorance are called "the outstanding 
causes that lead to happy and unhappy destinies (courses of exist
ence)." Kcimacchanda means sensual desires or attachment to pleas
urable sense-objects such as form, sound, odour, taste, and contact. 
This is regarded as one of the fetters, too that bind one to Sarhsara. 
An average person is bound to gel tempted by these alluring objects 
of sense. Lack of self-control results in the inevitable arising of pas
sions. This Hindrance is inhibited by One-pointedness, which is one 
of the five characteristics of Jhanas. it is attenuated on attaining 
Sakadagami and is completely eradicated on attaining Anagfuni. Sub
tle forms of attachment such as Rupa Raga and Arupa Raga (Attach
ment to Realms of Form and Formless Realms) are eradicated only 
on attaining Arahatship. The following six conditions tend to the 
eradication of sense-desires. (i) perceiving the loathsomeness of the 
object, (ii) constant meditation on loathsomeness, (ii) sense-re
straint, (iv) moderation in food, (v) good friendship, and (vi) profit
able talk. 

Another comment is as follows: 
Dependent on feeling arises craving which, like ignorance, is the 
other most important factor in the "Dependent origination." Attach
ment, thirst, clinging are some renderings for this Pali term. This is 
an aspect of the 2nd Noble Truth - Craving is threefold - namely, 
craving for sensual pleasures, craving for sensual pleasures associ
ated with the view of etemalism, i.e., enjoying pleasures thinking 
that they are imperishable, and craving for sensual pleasures with 
the view of nihilism i.e., enjoying pleasures thinking that everything 
perishes after death. The last is the materialistic standpoint. These 
are also interpreted as attachment to Realms of Form and Formless 
Realms respectively. Usually these two terms are rendered by crav
ing for existence and non-existence. There are six kinds of craving 
corresponding to the six sense objects such as form, sound and so 
on. They become hvelve when they are treated as internal and exter
nal. They are reckoned as thirty-six when viewed as past, present 
and future. When multiplied by the foregoing three kinds of craving, 
they amount to one hundred and eight. It is natural for a worldling 
to develop a craving for the pleasures of sense. To overcome sense
desires is extremely difficult. The most powerful factors in the wheel 
of life are ignorance and craving, the two main causes of the De
pendent Origination. Ignorance is shown as the past cause that con
ditions the present; and craving, the present cause that conditions 
the future. Dependent on craving is grasping which is intense crav
ing. Craving is like groping in the dark to steal an object. Grasping 
corresponds to the actual stealing of the object. Grasping is caused 
by both attachment and error. It gives rise to the false notions, of "I" 
and "mine". Grasping is four-fold - namely, Sensuality, False 
Views, Adherence to rites and ceremonies, and the Theory of a soul. 

mti pamtidam anuyuiijetha: this is an admonition to those who 
quest for truth. If they need to succeed in reaching their goal they 
must never relax their mindfulness. They must not engage in activi
ties that are likely to bring about worldliness and are likely to empha
size worldly pleasures. The non-engagement in mindfulness is a bar 
to proper meditation. 
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THE SORROWLESS VIEW THE WORLD 

2 (5) The Story of Monk Mahakassapa (Verse 28) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Monk Ma
hakassapa. 

On a certain day, while the Buddha was in resi
dence at the Pipphali Cave, he made his round of Raja
gaha for alms and after he had returned from his round 
for alms and had eaten his breakfast, he sat down and 
using psychic powers surveyed with Supernormal Vi
sion all living beings, both heedless and heedful, in the 
water, on the earth, in the mountains, and elsewhere, 
both coming into existence and passing out of exist
ence. 

The Buddha, seated at Jetavana, exercised supernor
mal vision and pondered within himself, "With what is 
my son Kassapa occupied today?" Slraightaway he be
came aware of the following, "He is contemplating the 
rising and falling of living beings." And he said, "Knowl
edge of the rising and falling of living beings cannot be 
fully understood by you. Living beings pass from one 
existence to another and obtain a new conception in a 
mother's womb without the knowledge of mother or fa
ther, and this knowledge cannot be fully understood. To 
know them is beyond your range, Kassapa, for your 
range is very slight. It comes within the range of the 
Buddhas alone, to know and to see in their totality, the 
rising and falling of living beings." So saying, he sent 
forth a radiant image of himself, as il were, sitting 
down face to face with Kassapa. 

Explanatory Translation (Verse 28) 

paT)(jito yadii appamiidena pamiidam nudati dhfro 
paflfliipiisiidam iiruyha asoko sokinim pajam pab
bata!(ho bhumma{the iva bale avekkhati 

paT)(jito: the wise individual; yadii: when; appa 
miidena: through mindfulness; pamiidam: sloth; 
nudali: dispels; dhiro: the wise person; 
paflfliipiisiidam: the tower of wisdom; iiruyha: as
cending; asoko: unsorrowing; sokinim: the sorrow
ing; pajam: masses; avekkhati: surveys; 
pabbata//ho iva: like a man on top of a mountain; 
bhumma{{he: those on the ground; bale: the igno
rant: avekkhati: surveys. 

The wise person is always mindful. Through this 
alertness he discards the ways of the slothful. The wise 
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person ascends the lower of wisdom. Once he has at
tained that height he is capable of surveying the sorrow
ing masses with sorrowless eyes. Detached and 
dispassionate he sees these masses like a person atop a 
mountain peak, surveying the ground below. 

Commentary 
sokinim pqjam: this establishes a characteristic of the ordinary 
masses - the worldly men and women. They are all described as 
'sorrowing'. Sorrow, suffering. is an inescapable condition of ordi
nary life. Only the most advanced men of wisdom can rise above 
this condition of life. Sorrow, or suffering, has been described by the 
Buddha as a universal truth. Birth is suffering, decay is suffering, 
disease is suffering, death is suffering, to be united with the unpleas
ant is suffering, to be separated from the pleasant is suffering, not to 
get what one desires is sufferirg. In brief, the five aggregates of at
tachment are suffering. The Buddha does not deny happiness in life 
when he says there is suffering. On the contrary he admits different 
forms of happiness, both material and spiritual, for laymen as well 
as for monks. In the Buddha's Teachings, there is a list of happi
nesses, such as the happiness of family life and the happiness of the 
life of a recluse, the happiness of sense pleasures and the happiness 
of renunciation, the happiness of attachment and the happiness of 
detachment, physical happiness and mental happiness etc. But all 
these are included in suffering. Even the very pure spiritual states of 
trance attained by the practice of higher meditation are included in 
suffering. 

The conception of suffering may be viewed from three aspects: (i) 
suffering as ordinary suffering, (ii) suffering as produced by change 
and (iii) suffering as conditioned states. All kinds of suffering in life 
like birth, old age, sickness, death, association with unpleasant per
sons and conditions, separation from beloved ones and pleasant con
ditions, not getting what one desires, grief, lamentation. distress -
all such forms of physical and mental suffering, which are univer
sally accepted as suffering or pain, are included in suffering as ordi
nary suffering. A happy feeling, a happy condition in life, is not 
permanent, not everlasting. It changes sooner or later. \\'ben it 
changes, it produces pain, suffering, unhappiness. This vicissitude is 
included in suffering as suffering produced by change. It is eas}' to 
understand the two forms of suffering mentioned above. }.lo one will 
dispute them. This aspect of the First Noble Truth is more popularly 
known because it is easy to understand. it is common experience in 
our daily life. But the third form of suffering as conditioned states is 
the most important philosophical aspect of the First Koble Truth. 
and it requires some analytical explanation of what we consider as a 
'being', as an 'individual' or as 'I'. \Vhat we call a 'being', or an •indi
vidual', or 'I', according to Buddhist philosophy. is only a combina
tion of ever-changing physical and mental forces or energies, which 
may be divided into five groups or aggregates. 

dhirii bale avekkhati: The sorrowless Arahants look compassion
ately with their Divine Eye upon the ignorant folk, who, being sub
ject to repeated births. are not free from sorrow. 

When an understanding one discards heedlessness by heedfulness, 
he, free from sorrow, ascends to the palace of wisdom and surveys 
the sorrowing folk as a wise mountaineer surveys the ignorant 
groundlings. 
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THE MINDFUL ONE IS WAY AHEAD OF OTHERS 

2 (6) The Story of the Two Companion Monks (Verse 29) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to two monks, who 
were friends. 

It appears that these two monks obtained a Medita
tion topic from the Buddha and retired to a forest her
mitage. Early in the morning one of them brought 
firewood, prepared the charcoal-dish, and during the 
first watch sat and chatted with the probationers and 
novices. The other, a heedful monk, engaged in medita
tion, thus admonished his friend, "Brother, do not act 
thus. For a monk that is heedless stand ready four 
states of suffering, as if they were his own house. The fa
vour of the Buddhas may not be won by double-deal
ing." When the lazy monk paid no attention to his 
admonition, the zealous monk said, "This monk cannot 
endure to be spoken to." Having failed to spur his com
rade to greater effort, the zealous monk, abiding in 
heedfulness, resumed his meditations. 

The slothful Venerable, having warmed himself dur
ing the first watch, entered the monastery just as his 
friend, having finished his walk, entered his cell. Said 
the slothful monk to the zealous monk, "Slothful one, 
you entered the forest for the purpose of lying down 
and sleeping. Seeing that you obtained a Meditation 
topic from the buddhas, ought you not rather to rise 
and devote yourself to the practice of meditation?" So 
saying, he entered his own place of residence, lay down, 
and went to sleep. But his friend, after walking up and 
down during the first watch and resting during the sec
ond watch, rose in the last watch and devoted himself 
to the practice of meditation. Living thus the life of 
heedfulness, in no long time he attained Arahatship, to
gether with the Supernatural Faculties. The other 
monk, however, spent his time in utter heedlessness. 

When the two monks had completed residence, 
they went to the Buddha, paid obeisance to him, and 
sat down respectfully on one side. The Buddha ex
changed friendly greetings with them and queried, "I 
trust that you have lived the life of heedfulness and that 
you have devoted yourselves earnestly to the practice of 
meditation. I trust that you have reached the goal of the 
Religious Life." The heedless monk replied, "venerable, 
how can this monk be said to be heedful? From the 

Chapter 2: Appamiida Vagga 

time he left you he has done nothing but lie and sleep." 
"But you, monk?" "I Venerable, early in the morning 
brought firewood and prepared the charcoal-dish, and 
during the first watch I sat and warmed myself, but I 
did not spend my time sleeping." Then said the Buddha 
to the slothful monk, "You who have spent your time 
in heedlessness say, 'I am heedful.' You mistake heed
lessness for heedfulness. Compared with my son, you 
are like a weak and slow horse; but he, compared with 
you, is like a fleet-footed horse." 

Explanatory Translation (Verse 29) 

pamattesu appama/16 su//esu bahujagaro sumed
haso sighasso abalassam iva hitvli yati. 

pama//esu: among the urimindful; appamatto: the 
mindful one; su//esu: among those who are asleep; 
bahujligaro: the wide awake; sumedhaso: the blem
ishless one of deep wisdom; sighasso: a fast horse; 
abalassam iva: as a weak horse; hitva: leaving be
hind; yliti: forges well ahead. 

The extremely wise individual of deep wisdom is al
ways alert and mindful. He is therefore like a wide
awake individual among those who are deep in sleep. 
That wise person, who possesses supreme insight over
takes in spirituality all those ordinary masses, just as a 
fast horse easily overtakes a weak one. 

Commentary 
hilvti ytiti: leaves behind; defeats; overtakes. These are the central 
ideas of this stanza. The concept enshrined in this stanza is that 
those who are alert and mindful overtake others who are lethargic 
and unalert. To emphasize this notion several analogies are shown. 
The sleepless person is wide awake while others are sleeping away 
their time. The disabled horse is overtaken by the fleet-footed. In 
that manner the alert person overtakes those others who are heed
less and flagging in spirit. This way the wise ones very easily over
take the less intelligent, foolish individuals who are not their equals. 
Among the truth-seekers those who are steadfast in their search 
overtake others in spiritual attainments. They also discard the work
a-day world. 

Heedful amongst the heedless, wide awake amongst the slumbering, 
the wise man advances as does a swift horse, leaving a weak jade be
hind. 
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MINDFULNESS MADE HIM CHIEF OF GODS 

2 (7) The Story of Magha (Verse 30) 

While residing at the Kutagara Monastery near 
Vesali, the Buddha spoke this verse, with reference to 
Sakka, king of the devas.A Licchavi prince named Ma
hali, who lived at Vesali, hearing the Buddha recite the 
Suttanta entitled Sakka's Question, thought to himself, 
"The Supremely Enlightened has described the great 
glory of Sakka. Has the Buddha seen Sakka? Or has he 
not seen Sakka? Is the Buddha acquainted with Sakka? 
Or is he not acquainted with Sakka? I will ask him." So 
the Licchavi prince Mahali drew near to where the Ex
alted One was, and having drawn near, saluted the Ex
alted One and sat down on one side. And having sat 
down on one side, the Licchavi prince Mahali spoke 
thus lo the Exalted One, "Venerable, has the Exalted 
One seen Sakka king of gods?" ''Yes, Mahali, I have in
deed seen Sakka king of gods." "Venerable, it must cer
tainly have been a counterfeit of Sakka; for, Venerable, 
it is a difficult matter to see Sakka king of gods." "Never
theless, Mahali, I know Sakka; I know what qualities 
made him Sakka; I know by the cultivation of what 
qualities Sakka attained Sakkaship. 

"Mahali, in a previous state of existence Sakka king 
of gods was a human being, a prince named Magha; 
therefore is he called Maghava. Mahali, in a previous 
stale of existence Sakka king of gods was a human be
ing who in a previous state of existence gave gifts; there
fore is he called Purindada. Mahali, in a previous state 
of existence Sakka king of gods was a human being, 
who gave alms assiduously; therefore is he called Sakka. 
Mahali, in a previous state of existence Sakka king of 
gods was a human being who gave a dwelling-place; 
therefore is he called Vasava. Mahali in a previous state 
of existence Sakka king of gods was a human being who 
could think of as many as thousand things in an in
stant; therefore is he called Sahassakkha. Mahali, Sakka 
king of gods has an Asura maiden named Sujata to 
wife; therefore is he called Sujampati. Mahali, Sakka 
king of gods bears sway as lord and master over the 
Gods of the Thirty-three; therefore is he called King of 
Gods. Mahali, Sakka king of gods in a previous state of 
existence as a human being took upon himself and ful
filled seven vows. Because he took upon himself and ful
filled these seven vows, Sakka attained Sakkaship. 

"Now what were the seven? 'So long as I live, may I 
be the support of my mother and father. So long as I 
live, may I honour my elders. So long as I live, may I 
speak gentle words. So long as I live, may I never give 
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way to backbiting. So long as I live, may I live the life of 
a householder with heart free from taint of avarice, gen
erous in renunciation of what is mine, with open hand, 
delighting in liberality, attentive to petitions, delighting 
in the distribution of alms. So long as I live, may I 
speak the truth. So long as I live, may I be free from an
ger. Should anger spring up within me, may I quickly 
suppress it.' Mahali, Sakka king of gods in a previous 
state of existence took upon himself and fulfilled seven 
vows. Because he took upon himself and fulfilled these 
seven vows, Sakka attained Sakkaship." The Buddha 
said, "That, in a previous birth, Sakka was born as 
Magha. During that birth with thirty companions he 
built roads and resting places for the benefit of the 
masses. His unflagging effort brought him into the ex
alted position of king of gods, and recited this stanza. 

Explanatory Translation (Verse 30) 

Maghav<i appam<idena devtinarh sef!hatarh ga/6 
appamtidarh pasarhsanti pamiid6 sadii garahit6. 

Maghav<i: Magha (Manavaka); appam<idena: 
through mindfulness; deviinarh: of gods; 
sef!hatarh: leadership; ga/6: reached; appam<idarh: 
mindfulness; pasarhsanti: the wise praise; 
pam<id6: slothfulness; sada: always; garahi/6: is 
condemned. 

The brahamin youth Magha, through his mindful
ness, was born as the Chief of Gods. Therefore mindful
ness is always praised, and sloth and unmindfulness are 
always condemned. 

Commentary 
pamddo garahilo sadd: those who lag behind are condemned be
cause the lethargic cannot achieve their goals - worldly or spiri
tual. Unawareness is of course always censured, deprecated by those 
noble ones. Why? Because it is the root condition for all calamities. 
Every calamity, whether human adversity or birth in a state of woe, 
is, indeed, based on unawareness. 

Maghavd: Maghava is synonymous with Sakka, king of the gods. 
The Maghamanavaka Jataka relates that in the remote past a public
spirited person, who had spent his whole lifetime in welfare work 
with the cooperation of his friends. was born as Sakka as the result 
of his good actions. 

Devds: lit., sporting or shining ones, are a class of beings with sub
tle physical bodies invisible to the naked eye. They live in the celes• 
tial planes. There are also earth-bound deities. 
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THE HEEDFUL ADVANCE 

2 (8) The Story of a Certain Monk (Verse 31) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to a certain monk. 

The story goes that this monk obtained from the 
teacher a meditation topic leading to arahatship and re
tired to the forest. Although he strove and struggled 
with might and main, he was unable to attain arahat
ship. Thereupon he said to himself, "I will ask the Bud
dha to give me a meditation topic better suited to my 
needs." So he departed from his place of residence and 
set out to return to the Buddha. On the way he saw a 
great forest fire raging. Accordingly he climbed up to 
the top of a bald mountain and sat down. As he 
watched the fire consume the forest, he concentrated 
his mind on the following thought, "Even as this fire ad
vances, consuming all obstacles both great and small, 
so also ought I to advance, consuming all obstacles 
both great and small by the fire of knowledge of the no
ble path." 

The Buddha, even as he sat in his Perfumed Cham
ber, became aware of the course of his thoughts and 
spoke as follows, "Monk, this is precisely true. Even as 
fire consumes all obstacles both great and small, so also 
is it necessary with the fire of knowledge to consume 
and utterly destroy all attachments both small and great 
which arise within these living beings." And sending 
forth a luminous image of himself, present, as it were, 
sitting face to face with that monk, he gave a stanza. 

At the conclusion of the stanza that monk, even as 
he sat there, consumed all the attachments and at
tained Arahatship, together with the Supernormal Fac
ulties. And straightway, soaring through the air, he 
approached the Buddha, praising and glorifying the 
golden body of the Buddha. And when he had done him 
homage, he departed. 

Explanatory Translation (Verse 31) 

appamadara/6 pamade bhayadassi va bhikkhu 
avum thulam sannojanarh aggi iva daham gac
chati. 

appamcidara/6: taking delight in mindfulness; 
pamade: in mindlessness; bhayadassi va: seeing 
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fear; bhikkhu: the monk; avum thulam: minute 
and large; saflflojanam: the bonds; aggi iva: like a 
fire; daham: bums away; gacchali: makes his way 
(Nibbana). 

The monk, as the seeker after truth, is frightened of 
mindlessness because he knows that if one is unmind
ful, one will be caught up in the unending sufferings of 
samsara. Therefore, he forges ahead diligently, and 
mindfully burning away those bonds that fetter people 
to worldliness. 

Commentary 
sairtiojanam: fetters. There are ten fetters tying beings to the wheel 
of existence, namely: (i) personality perspective, (ii) uncertainty or 
split mind, (iii) alienated discipline, (iv) sensual passion, (v) hate, 
(vi) passion for form, (vii) passion for the formless, (viii) judgement, 
(ix) anxiety, (x) unawareness. The first five of these are called 'lower 
fetters', as they tie to the sensual world. The latter five are called 
'higher fetters', as they tie to the higher worlds, i.e. the form and 
formless world. 

He who is free from (i) to (iii) is a Sotopanna, or Streamwinner, i.e., 
one who has entered the stream to Nibbana, as it were. He who, be
sides these three fetters, has overcome (iv) and (v) in their grosser 
form, is called a Sakadiigami, a 'Once-Returner' (to this sensual 
world). He who is fully freed from (i) to (v) is an Aniigiimi, or 'Non
Retumer' (to the sensual worlds). He who is freed from all the ten 
fetters is called an Arahat, i.e., a perfectly Holy One. 

pamiide bhagadassi vd: he sees being unaware as conducive to 
fear. The fear that is seen has to do with the recurring cycle of exist
ence. He is aware that if he relaxes in his effort to improve himself 
in his spiritual progress he will endlessly face births and deaths. 
Therefore he considers unmindfulness as the root cause of all these 
sufferings. This is the reason why he sees fear in lack of mindfulness. 

appamdda rato: delighting in mindfulness. The truth-seeker can 
achieve success in his quest if he pursues it with happiness. If his de
light in the deathless ceases, he will not be able to continue in his 
path towards Nibbana. Therefore the monk - seeker after truth -
is described as an individual who takes delight in the alertness of the 
mind. 

Bhikkhu: A fully ordained disciple of the Buddha is called a Bhik
khu. "Mendicant monk" may be suggested as the closest equivalent 
for "Bhikkhu." He is not a priest as he is no mediator between God 
and man. He has no vows for life, but he is bound by his rules 
which he takes of his own accord. He leads a life of voluntary pov
erty and celibacy. Ifhe is unable to live the Holy Life, he can discard 
the robe at any time. 
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THE HEEDFUL ADVANCES TO NIBBANA 

2 (9) The Story of Monk Nigama Vasi Tissa (Verse 32) 

while residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to the monk 
Nigama Vasi Tissa. 

A youth of high station, born and reared in a cer
tain market-town not far from Savatthi, retired from 
the world and became a monk in the religion of the 
Buddha. On making his full profession, he became 
known as Tissa of the Market-town, or Nigama Tissa. 
He acquired the reputation of being frugal, content, 
pure, resolute. He always made his rounds for alms in 
the village where his relatives resided. Although, in the 
neighbouring city of Savatthi, Anathapindika and other 
disciples were bestowing abundant offerings and 
Pasenadi Kosala was bestowing gifts beyond compare, 
he never went to Savatthi. 

One day the monks began to talk about him and 
said to the teacher, "This monk Nigama Tissa, busy and 
active, lives in intimate association with his kinsfolk. Al
though Anathapindika and other disciples are bestow
ing abundant offerings and Pasenadi Kosala is 
bestowing gifts beyond compare, he never comes to 
Savatthi." The Buddha had Nigama Tissa summoned 
and asked him, "Monk, is the report true that you are 
doing thus and so?" ''Venerable," replied Tissa, "It is 
not true that I live in intimate association with my rela
tives. I receive from these folk only so much food as I 
can eat. But after receiving so much food, whether 
coarse or fine, as is necessary to support me, I do not re
turn lo the monastery, thinking, 'Why seek food?' I do 
not live in intimate association with my relatives, vener
able." The Buddha, knowing the disposition of the 
monk, applauded him, saying, "Well done, well done, 
monk!" and then addressed him as follows, "It is not at 
all strange, monk, that after obtaining such a teacher as 
I, you should be frugal. For frugality is my disposition 
and my habit." And in response to a request of the 
monks he related the following. 

Once upon a time several thousand parrots lived in 
a certain grove of fig-trees in the Himalayan country on 
the bank of the Ganges. One of them, the king-parrot, 
when the fruits of the tree in which he lived had with
ered away, ate whatever he found remaining, whether 
shoot or leaf or bark, drank water from the Ganges, and 

Chapter 2: Appamiida Vagga 

being very happy and contented, remained where he 
was. In fact he was so very happy and contented that 
the abode of sakka began to quake. 

Sakka, observing how happy and contented the par
rot was, visited him and turned the whole forest into a 
green and flourishing place. The Buddha pointed out 
that even in the past birth he was contented and happy 
and that such a monk will never slip back from the vi
cinity of Nibbana. 

Explanatory Translation (Verse 32) 

appamadarato pamade bhayadassi va bhikkhu ab
habbo parihanaya nibbanassa santike eva 

appamadarato: taking delight in mindfulness; 
pamade: in slothfulness; bhayadassi va: seeing 
fear; bhikkhu: the monk; abhabbo parihanaya: un
able to slip back: nibbanassa: of Nibbana; santike 
eva: is indeed in the vicinity. 

The monk as the seeker after truth, sees fear in lack 
of mindfulness. He will certainly not fall back from any 
spiritual heights he has already reached. He is invari
ably in the proximity of Nibbana. 

Commentary 
Nibbdna: referring to Nibbana the Buddha says, "O monks, there is 
the unborn, ungrown, and unconditioned. Were there not the un
born, ungrown, and unconditioned, there would be no escape for 
the born, grown, and conditioned, so there is escape for the born, 
grown, and conditioned." "Here the four elements of solidity, fluid
ity, heat and motion have no place; the notions of length and 
breadth, the subtle and the gross, good and evil, name and form are 
altogether destroyed; neither this world nor the other, nor coming, 
going or standing, neither death nor birth, nor sense-objects are to 
be found." Because Nibbana is thus expressed in negative terms, 
there are many who have got a wrong notion that it is negative, and 
expresses self-annihilation. Nibbana is definitely no annihilation of 
self, because there is no self to annihilate. If at all, it is the annihila
tion of the very process of being, of the conditional continuous in 
samsara, with the illusion or delusion of permanency and identity, 
with a staggering ego of I and mine. 

abhabbo parihanaya: not liable to suffer fall. A monk who is so 
(mindful) is not liable to fall either from the contemplative processes 
of samatha and vipassanii or from the path and Fruits - that is, does 
not fall away from what has been reached, and will attain what has 
not yet been reached. 

67 

Downloaded from https://www.holybooks.com



Wisdom is the sword and ignoranc,e is the enemy 

Not a single page of Buddhist history ha 
ever been lurid with the light of 

inquisitorial fire , or darkened with the 
smoke of heretic or heathen cih'es 

ablaze, or red zvith blood of the guiltless 
victims of religiou , hatred. Buddhism 
wields only one sword the sz1Jord of 

IIVi dom,. and recognizes only one 
ene1ny - Ignorance. This is the testimony 

of history and is not to be gainsaid. 
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Mind Training 
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thought-power,, but Buddhisrn .i the 
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mind-training yet placed before the 

world .. 
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Phandcmam capalarh cittarh 
durakkham dunni <irogam 
ujum karoti medhtivi 
usukaro~ a tejana,n. (3:1) 
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CITTAVAGGA (Mind) 
THE WISE PERSON STRAIGHTENS THE MIND 

3 (1) The Story of Venerable Meghiya (Verses 33 & 34) 

While residing on the Cfilika Mountain, the Buddha 
spoke these verses, with reference to Venerable Meghiya. 

Once, by reason of attachment to the three evil 
thoughts, lust, hatred, delusion, Venerable Meghiya was 
unable to practice Exertion in this mango-grove and re
turned to the Buddha. The Buddha said to him, 
"Meghiya, you committed a grievous faull I asked you 
to remain, saying to you, 'I am now alone, Meghiya. 
Just wait until some other monk appears.' But despite 
my request, you went your way. A monk should never 
leave me alone and go his way when I ask him to re
main. A monk should never be controlled thus by his 
thoughts. As for thoughts, they are flighty, and a man 
ought always to keep them under his own control." 

At the conclusion of the stanzas Meghiya was estab
lished in the fruit of conversion and many other monks 
in the fruits of the second and third paths. 

Explanatory Translation (Verse 33) 

phandanam capa/am durakkham dunnivtirayam 
cittam medhiivi ujum karoli. usukiiro tejanam iva 

phandanam: pulsating, throbbing; capalam: fickle, 
unsteady; durakkham: difficult to guard; dun
niviirayam: hard to restrain; cittam: the mind; 
medhiivi: the wise one; ujum karoti: straightens; 
usukiiro iva: like a fletcher; tejanam: an arrow-shaft 

In the Dhammapada there are several references to 
the craftsmanship of the fletcher. The Buddha seems to 
have observed the process through which a fletcher 
transforms an ordinary stick into an efficient arrow
shaft. The disciplining of the mind is seen as being a 
parallel process. In this stanza the Buddha says that the 
wise one straightens and steadies the vacillating mind 
that is difficult to guard, like a fletcher straightening an 
arrow-shaft. 

Explanatory Translation (Verse 34) 

okamokata ubbhato thale khitto viirijo iva idam 
cittam pariphandali miiradheyyarh pahiilave 

6kam6kata: from its watery abode; ubbha/6: taken 
out; thale: on dry land; khitto: thrown; viirijo iva: 
like a fish; idarh cittarh: this mind; pariphandati: 
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trembles; miiradheyyam: death's realm; pahiitave: 
to abandon; pariphandati: flutters and trembles 

When making an effort to abandon the realm of 
Mara (evil), the mind begins to quiver like a fish taken 
out of the water and thrown on land. 

Commentary 
cittam: This term is commonly translated as mind or conscious
ness and seen as the essence of the so-called being which plays the 
most important part in the complex machinery of man. It is more 
appropriately translated as a 'mental state' or, even better, an 'emo
tional state'. It is this cilia that is either defiled or purified, and is the 
bitterest enemy and the greatest friend of oneself. This dtta seems 
to be the equivalent of 'soul' in Western thought. In Buddhism, 
however, the 'soul' as a permanent entity is not recognized. Cilia 
which takes its place refers to the emotional state of a person which 
is not an entity but a fluctuating activity like a flame. Sometimes 
emotions are excited and sometimes the dtta is calm (emotions are 
absent). We might even translate it as the 'temperament' or 'tem
per'. Writers on Buddhism mistakenly call it 'mind' or 'conscious
ness'. But what is meant is the 'affective' rather than the cognitive 
aspects of the mental process. When a person is fast asleep and is in 
a dreamless state, he experiences a kind of mental state which is 
more or less passive than active. It is similar to the mental state one 
experiences at the moment of conception and at the moment of 
death. The Buddhist philosophical term for this type of mental state 
is Bhavanga dtta which means the mental state natural to one's 
condition of existence. Arising and perishing every moment, it flows 
on like a stream not remaining the same for two consecutive mo
ments. We do experience this type of mental state not only in a 
dreamless state but also in our waking state. In the course of our life 
we experience Bhavanga mental states more than any other type of 
mental state. Hence Bhavanga becomes the natural state of mind. 

Some scholars identify Bhavanga with sub-consciousness. Accord
ing to the Dictionary of Philosophy sub-consciousness is 'a compart
ment of the mind alleged by certain psychologists and philosophers 
to exist below the threshold of consciousness.' In the opinion of 
some Western psychologists, sub-consciousness and consciousness 
co-exist. 

But Bhavanga is not a sub-plane. It does not correspond to F. W. 
Myer's subliminal consciousness either. 

(cont'd on page 73) 
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THE FLUTTERING MIND 

3 (2) The Story of Monk Meghiya (Verses 33 & 34) (cont'd) 

Bhavanga is so called because it is the resting state of mind that is 
natural to an individual's life-continuum. That is why life-contin
uum has been suggested as the English equivalent for Bhavanga. 
But a better translation could be 'Resting mental state'. 

This Bhavanga state of mind which one always experiences as long 
as it is uninterrupted by external stimuli, vibrates for a thought-mo
ment and passes away when a stimulus activates the senses. Sup
pose, for instance, the eye is stimulated. Then the Bhavanga stream 
of consciousness is arrested and sensedoor consciousness (whose 
function is to tum the attention towards the object) arises and 
passes away . Immediately after this, there arises a visual perception 
which sees the object, but yet knows no more about it. This sense 
operation is followed by a moment of the reception of the object so 
seen. Next arises the investigating thought-moment which momen
tarily examines the object so seen. This is followed by the determin
ing thought-moment. On this depends the subsequent 
psychologically important stage Javana. It is at this stage that an ac
tion is judged, whether it be moral or immoral when discrimination 
is exercised and will play its part. Kamma is performed at this stage. 

If decided correctly, it becomes moral; if wrongly, immoral. Irrespec
tive of the desirability or the undesirability of the object presented to 
the mind, it is possible for one to make the Javana process moral or 
immoral. If, for instance, one meets an enemy, anger will arise auto
matically. A wise person might, on the contrayy, with self-control, ra
diate a thought of love towards him. This is the reason why the 
Buddha stated: 

By self is evil done, 
By self is one defiled, 
By self is no evil done, 
By self is one purified. 
Both defilement and purity depend on oneself. 
No one is purified by another. 

It is an admitted fact that environment, circumstances, habitual ten
dencies and the like condition our thoughts. On such occasions will 
is subordinated. There exists however the possibility for us to over
come those external forces and produce moral and immoral 
thoughts exercising our own freewill. An extraneous element may 
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be a causative factor, but we ourselves are directly responsible for 
the actions that finally follow. 

It is extremely difficult to suggest a suitable rendering for Javana. 

A perception is suggested by some. Impulse is suggested as an alter
native rendering, which seems to be less satisfactoyy than a percep
tion. Here, the Pali term is retained. 

Javana, literally, means running. It is so called because, in the 
course of a thought-process, it runs consequently for seven thought
moments, or, at times of death, for five thought-moments with an 
identical object. The mental states occurring in all these thought
moments are similar, but the potential force differs. 

This entire thought-process which takes place in an infinitesimal 
part of time ends with the registering consciousness lasting for two 
thought-moments. Thus one thought-process is completed at the 
expiration of seventeen thought-moments.This is the analysis of a 
thought process involved in the experience of an object. 

In the Buddhist system an essential element in the quest for higher 
spiritual achievement is the reflection upon the real nature of the 
mind - ciltiinupassanii. 

'Cittiinupassanii' means reflection of mind. The mind is so com
plex and subtle that even modem science has not been able to grasp 
its real nature. But the Buddha was able to comprehend the real na
ture of the mind by developing his own mind. Development of mind 
leads to concentration. The mind thus developed could be easily di
verted to transcendental knowledge. However, such a state cannot 
be attained easily. The mind does not rest in one object, it always 
strays away. When one attempts to control the mind, it wriggles like 
a fish taken out of water. Therefore the controlling of the mind 
should be done with great effort. 

According to theAbhidhamma there are 121 types of the mind. In 
this meditation (Cittiinupassanii) 16 aspects of the mind are de
scribed. They are: 1. Sariiga, 2. Vitariiga, 3. Sadosa, 4. Vttadosa, 5. 
Samaha, 6. Vttamoha. 7. Samkhi!(a, 8. Vikkhi((a, 9.Mahaggata, 10. 
Amahaggata, 11. Sauttara, 12.Anuttara, 13. Samiihita, 14. 
Asamiihita, 15. Vimutta, 16.Avimulta. 
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RESTRAINED MIND LEADS TO HAPPINESS 

3 (2) The Story of a Certain Monk (Verse 35) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to a certain monk. 

On one occasion, sixty monks, after obtaining a 
meditation topic from the Buddha, went to Malika vil
lage, at the foot of a mountain. There, Matikamata, 
mother of the village headman, offered them alms-food; 
she also built a monastery for them, so that they could 
stay in the village during the rainy season. One day she 
asked the group of monks to teach her the practice of 
meditation. They taught her how to meditate on the 
thirty-two constituents of the body leading to the aware
ness of the decay and dissolution of the body. Mati
kamata practiced with diligence and attained the three 
maggas (paths) and phalas (fruits) together with analyti
cal insight and mundane supernormal powers, even be
fore the monks did. 

Rising from the bliss of the magga and phala she 
looked with the divine power of sight (dibbacakkhu) 
and saw that the monks had not attained any of the 
Maggas yet. She also learnt that those monks had 
enough potentiality for the attainment of arahatship, 
but they needed proper food. So, she prepared good, 
choice food for them. With proper food and right effort, 
the monks developed right concentration and eventu
ally attained arahatship. 

At the end of the rainy season, the monks returned 
to the Jetavana Monastery, where the Buddha was in 
residence. They reported to the Buddha that all of them 
were in good health and in comfortable circumstances 
and that they did not have to worry about food. They 
also mentioned about Matikamata who was aware of 
their thought and prepared and offered them the very 
food they wished for. 

A certain monk, hearing them talking about Mati
kamata, decided that he, too, would go to that village. 
So, taking one meditation topic from the Buddha he ar
rived at the village monastery. There, he found that 
everything he wished for was sent to him by Mati
kamata, the lay-devotee. When he wished her to come 
she personally came to the monastery, bringing along 
choice food with her. After taking the food, he asked her 
if she knew the thoughts of others, but she evaded his 
question and replied, "People who can read the 

Chapter 3 : Citta Vagga 

thoughts of others behave in such and such a way." 
Then, the monk thought, "Should I, like an ordinary 
worldling, entertain any impure thoughts, she is sure to 
find out." He therefore got scared of the lay-devotee 
and decided to return to the Jetavana Monastery. He 
told the Buddha that he could not stay in Malika village 
because he was afraid that the lay-devotee might detect 
impure thoughts in him. The Buddha then asked him 
to observe just one thing; that is, to control his mind. 
The Buddha also told the monk to return to Malika vil
lage monastery, and not to think of anything else, but 
the object of his meditation only. The monk went back. 
The lay-devotee offered him good food as she had done 
to others before, so that he might be able to practice 
meditation without worry. Within a short time, he, too, 
attained arahatship. 

Explanatory Translation (Verse 35) 

dunniggahassa lahuno yattha ktimaniptitino cit
/assa damatho stidhu; dantam dttam sukhtivaham 

dunniggahassa: difficult to be controlled; /ahuno: 
swift; yattha ktimaniptitino: focusing on whatever 
target it wishes; cittassa: of the mind; dama/ho: 
taming; stidhu: (is) good; dan/am: tamed; dttam: 
mind; sukhtivaham: brings bliss. 

The mind is exceedingly subtle and is difficult to be 
seen. It attaches on whatever target it wishes. The wise 
guard the mind. the guarded mind brings bliss. 

Commentary 
dunfliggahassa; yalthakdmanipdtino: hard to control; focussing 
upon wherever it likes and on whatever it wishes. These two are 
given as characteristics of the mind. The mind is so quick and swift 
it is so difficult to get hold of il Because it is nimble no one could re
strain it unless the person is exceptionally disciplined. The other 
quality of the mind referred to in this stanza is its capacity to alight 
on anything it wishes. This is also a characteristic of the mind mak
ing it extremely difficult to keep in check. Our emotions are imper
sonal processes. They are not what we do. That is why they are 
difficult to control. It is only by not identifying with them that they 
can be stopped. By identifying with them, we give them strength. 
By calm observation as they come and go, they cease. They cannot 
be stopped by fighting with them. 
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PROTECTED MIND LEADS TO HAPPINESS 

3 (3) The Story of a Certain Disgruntled Monk (Verse 36) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to a young disgrun
tled monk who was the son of a banker. 

While the Buddha was in residence at Savatthi, a 
certain banker's son approached an elder who resorted 
to his house for alms and said to him, ''Venerable, I de
sire to obtain release from suffering. Tell me some way 
by which I can obtain release from suffering." The elder 
replied, "Peace be unto you, brother. If you desire re
lease from suffering, give alms-food, give fortnightly 
food, give lodging during the season of the rains, give 
bowls and robes and the other requisites. Divide your 
possessions into three parts: with one portion carry on 
your business; with another portion support son and 
wife; dispense the third portion in alms in the religion 
of the Buddha." 

''Very well, Venerable," said the banker's son, and 
did all in the prescribed order. Having done it, he re
turned to the elder and asked him, ''Venerable, is there 
anything else I ought to do?" "Brother, take upon your
self the three refuges and the five precepts." The 
banker's son did so, and then asked whether there was 
anything else he ought to do. "Yes," replied the elder, 
"Take upon yourself the ten precepts." ''Very well, Ven
erable," said the banker's son, and took upon himself 
the ten precepts. Because the banker's son had in this 
manner performed works of merit, one a~er another, 
he came to be called Anupubba. Again he asked the 
elder, ''Venerable , is there anything else I ought to do?" 
The elder replied, "Yes, become a monk." The banker's 
son immediately retired from the world and became a 
monk. 

Now he had a teacher who was versed in the Abhid
hamma and a preceptor who was versed in the Vinaya. 
After he had made a full profession, whenever he ap
proached his teacher, the latter repeated questions 
found in lhe Abhidhamma, "In the religion of the Bud
dha it is lawful to do this, it is unlawful lo do thaL" And 
whenever he approached his preceptor, the latter re
peated questions found in the Vinaya, "In the Religion 
of the Buddha it is lawful to do this, it is unlawful to do 
that; this is proper, this is improper." After a time he 

Chapter 3: Cilia Vagga 

thought to himself, "Oh what a wearisome task this is! I 
became a monk in order to obtain release from suffer
ing, but here there is not even room for me to stretch 
out my hands. It is possible, however, to obtain release 
from suffering, even if one lives the householder's. I 
should become a householder once more." 

The Buddha said, "Monk, are you discontented?" 
"Yes, Venerable, I became a monk in order to obtain re
lease from suffering. But here there is not even room 
for me to stretch my hands. It is possible for me to ob
tain release from suffering as a householder." The Bud
dha said, "Monk, if you can guard one thing, it will not 
be necessary for you to guard the rest." "What is that, 
Venerable?" "Can you guard your thoughts?" "I can, 
Venerable." "Then guard your thoughts alone." 

Explanatory Translation (Verse 36) 

sududdasam sunipunam yattha kdmanipdtinarh 
cittarh medhavi rakkhetha citlarh gut/am suk
havaham 

sududdasarh: extremely difficult to be seen; 
sunipunam: exceedingly subtle; yattha kama
nipdlinarh: focusing on whatever target it wishes; 
ci//am: mind; medhavi: the wise one; rakkhetha: 
should protect; guttarh citlarh: the guarded mind; 
sukhavaharh: brings bliss 

The mind moves about so fast it is difficult to get 
hold of it fully. It is swifL It has a way of focussing upon 
whatever it likes. It is good and of immense advantage 
to tame the mind. The tamed mind brings bliss. 

Commentary 
sududdasam sunipunam: two characteristics of the mind. One out
standing quality of the mind is that it is extremely difficult to be 
seen. Although it is capable of a vast variety of activities, it cannot be 
seen at all. It moves about unseen. It forces, persuades, motivates, 
all without being seen. The other quality of the mind referred to in 
this stanza is that it is very subtle. It is because of this that the mind 
cannot be seen or captured in any way. The stanza stresses the fact 
that happiness comes to him who is capable of guarding this imper
ceptible and subtle entity - the mind. 
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DEATH'S SNARE CAN BE BROKEN BY TAMED MIND 

3 (4) The Story of Monk Sarigharakkhita (Verse 37) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to the nephew of 
the monk Saligharakkhita. 

Once there lived in Savatthi a senior monk by the 
name of Saligharakkhita. When his sister gave birth to a 
son, she named the child after the monk and he came 
to be known as Saligharakkhita Bhagineyya. The 
nephew Saligharakkhita, in due course, was admitted 
into the Sangha. While the young monk was staying in 
a village monastery he was offered two sets of robes, 
and he intended to offer one to his uncle, monk 
Saligharakkhita. At the end of the rainy season he went 
to his uncle to pay respect to him and offered the robe 
to the monk. But, the uncle declined to accept the robe, 
saying that he had enough. Although he repeated his re
quest, the monk would not accept it. The young monk 
felt disheartened and thought that since his uncle was 
so unwilling to share the requisites with him, it would 
be better for him to leave the Sangha and live the life of 
a layman. 

From that point, his mind wandered and a train of 
thoughts followed. He thought that after leaving the 
Sangha he would sell the robe and buy a she-goat; that 
the she-goat would breed quickly and soon he would 
make enough money to enable him to marry; his wife 
would give birth to a son. He would take his wife and 
child in a small cart to visit his uncle at the monastery. 
On the way, he would say that he would carry the child; 
she would tell him to drive the cart and not to bother 
about the child. He would insist and grab the child 
from her; between them the child would fell on the cart
track and the wheel would pass over the child. He 
would get so furious with his wife that he would strike 
her with the goading-stick. 

At that time he was fanning the monk with a 
palmyrah fan and he absent-mindedly struck the head 
of the monk with the fan. The monk, knowing the 
thoughts of the young monk, said, ''You were unable to 
beat your wife; why have you beaten an old monk?" 
Young Saligharakkhita was very much surprised and 
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embarrassed at the words of the old monk; he also be
came extremely frightened. So he fled. Young monks 
and novices of the monastery chased after him, caught 
him, and finally brought him to the presence of the 
Buddha. 

When told about the experience, the Buddha said 
that the mind has the ability to think of an object even 
though it might be far away, and that one should strive 
hard for liberation from the bondage of passion, ill will 
and ignorance. After the Buddha recited the stanza near 
the end of the discourse, the young monk attained 
sotapatti fruition. 

Explanatory Translation (Verse 37) 

dilrailgamam ekacaram asariram guh<isayam 
cittam ye saflflamessanli (le) M<irabandhanti 
mokkhanli 

dilrailgamam: travelling vast distances; ekacaram: 
moving all alone; asariram: body-less; guhasayam: 
dwelling concealed; cittam: the mind; ye: if some
one; saflnamessanli: (were to) restrain; (le) Mara
bandhan<i: they from the bonds of death; 
mokkhanli: are released 

The mind is capable of travelling vast distances -
up or down, north or south, east or west - in any di
rection. It can travel to the past or to the future. It 
roams about all alone. It is without any perceptible 
forms. If an individual were to restrain the mind fully, 
he will achieve freedom from the bonds of death. 

Commentary 
diirangamam ekacaram asariram guhtisayam: traveling far, liv
ing alone, without body, lying hidden. These are four more attrib
utes of the mind mentioned in this verse. Travelling far means that 
it can stray far away from the starting subject of thought. Living 
alone means that it can think only of one thing at a time. Without 
body means it is not an entity that occupies space, because it is only 
an activity which may be seen as physical or mental. Lying hidden 
means that it is intangible. 
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WISDOM DOES NOT GROW IF MIND WAVERS 

3 (5) The Story of Monk Cittahattha (Verses 38 & 39) 

while residing at the Jetavana Monastery, the Bud
dha spoke these verses, with reference to the monk Cit
tahattha. A certain youth of a respectable family, a 
herdsman, living at Savatthi, went into the forest to 
look for an ox that was lost. During midday, he saw the 
ox and released the herds, and being oppressed by hun
ger and thirst, he thought to himself, "I can surely get 
something to eat from the noble monks." So he entered 
the monastery, went to the monks, bowed to them, and 
stood respectfully on one side. Now at that time the 
food which remained over and above to the monks who 
had eaten lay in the vessel used for refuse. When the 
monks saw that youth, exhausted by hunger as he was, 
they said to him, "Here is food; take and eat it." (When 
a Buddha is living in the world, there is always a plenti
ful supply of rice-porridge, together with various 
sauces). So the youth took and ate as much food as he 
needed drank water, washed his hands, and then bowed 
to the monks and asked them, ''Venerable, did you go 
to some house by invitation today?" "No, lay disciple; 
monks always receive food in this way." 

The youth thought to himself, "No matter how 
busy and active we may be, though we work continu
ally both by night and by day, we never get rice-por
ridge so deliciously seasoned. But these monks, 
according to their own statement, eat it continually. 
Why should I remain a layman any longer? I will be
come a monk." Accordingly he approached the monks 
and asked to be received into the Sangha. The monks 
said to him, ''Very well, lay disciple," and received him 
into the Sangha. After making his full profession, he 
performed all the various major and minor duties; and 
in but a few days, sharing in the rich offerings which ac
crue in the Buddha's Dispensation, he became fat and 
comfortable. 

Then he thought to himself, ''Why should I live on 
food obtained by making the alms-round? I will become 
a layman once more." So back he went and entered his 
house. After working in his house for only a few days, 
his body became thin and weak. Thereupon he said to 
himself, "Why should I endure this suffering any 
longer? I will become a monk." So back he went and re
ordained. But after spending a few days as a monk, be
coming discontented again went back to lay-life. 

"Why should I live the )if e of a layman any longer? 
I will become a monk." So saying, he went to the 
monks, bowed, and asked to be received into the 
Sangha. Because he had been with them, the monks re-
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ceived him into the Sangha once more. In this manner 
he entered the Sangha and left it again six times in suc
cession. The monks said to themselves, "This man lives 
under the sway of his thoughts." So they gave him the 
name Thought-Controlled, elder Cittahattha. 

As he was thus going back and forth, his wife be
came pregnant. The seventh time he returned from the 
forest with his farming implements he went to the 
house, put his implements away, and entered his own 
room, saying to himself, "I will put on my yellow robe 
again." Now his wife happened to be in bed and asleep 
at the time. Her undergarment had fallen off, saliva was 
flowing from her mouth, she was snoring, her mouth 
was wide open; she appeared to him like a swollen 
corpse. Grasping the thought, "All that is in this world 
is transitory, is involved in suffering," he said to him
self, "To think that because of her, all the time I have 
been a monk, I have been unable to continue steadfast 
in the monastic life!" Straightaway, taking his yellow 
robe, he ran out of the house, binding the robe about 
his belly as he ran. 

Now his mother-in-law lived in the same house 
with him. When she saw him departing in this way, she 
said to herself, "This renegade, who but this moment re
turned from the forest, is running from the house, bind
ing his yellow robe about him as he runs, and is 
making for the monastery. What is the meaning of 
this?" Entering the house and seeing her daughter 
asleep, she knew at once, "It was because he saw her 
sleeping that he became disgusted, and went away." So 
she shook her daughter and said to her, "Rise, your hus
band saw you asleep, became disgusted, and went away. 
He will not be your husband henceforth." "Begone, 
mother. What does it matter whether he has gone or 
not? He will be back again in but a few days." 

As Cittahattha proceeded on his way, repeating the 
words, "All that is in this world is transitory, is involved 
in suffering," he obtained the fruit of conversion (sota
pa//i phala). Continuing his journey, he went to the 
monks, bowed to them, and asked to be received into 
the Sangha. "No," said the monks, "we cannot receive 
you into the Sangha. Why should you become a monk? 
Your head is like a grindstone." ''Venerable, receive me 
into the Sangha just this once." Because he had helped 
them, they received him into the Sangha. After a few 
days he attained arahatship, together with the super
natural faculties. 

(cont'd on page 83) 
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THE WIDE-AWAKE IS UNFRIGHTENED 

3 (5) The Story of Monk Ciltahatta (Verses 38 & 39) (cont'd) 

Thereupon they said to him, "Brother Cittahattha, 
doubtless you alone will decide when it is time for you 
to go away again; you have remained here a long while 
this time." ''Venerables, when I was attached to the 
world, I went away; but now I have put away attach
ment to the world; I have no longer any desire to go 
away." The monks went to the Buddha and said, ''Ven
erable, we said such and such to this monk, and he said 
such and such to us in reply. He utters falsehood, says 
what is not true." The Buddha replied, ''Yes, monks, 
when my son's mind was unsteady, when he knew not 
the good law, then he went and came. But now he has 
renounced both good and evil." 

Explanatory Translation (Verse 38) 

anava((hitacit/assa saddhammarh avijana/6 
pariplavapasadassa pafifia na paripilrati 

anava((hitadt/assa: of wavering mind; 
saddhammarh: the true doctrine; avijtina/6: igno
rant of; pariplava pastidassa: of flagging enthusi
asm; pafifiti: wisdom; na paripilrati: does not grow 

If the mind of a person keeps on wavering, and if a 
person does not know the doctrine, if one's enthusiasm 
keeps on fluctuating or flagging, the wisdom of such a 
person does not grow. 

Explanatory Translation (Verse 39) 

anavassutadttassa ananvtihatacetas6 pufifiaptipa
pahinassa jtigara/6 bhayam natthi 

anavassuta cittassa: (to the one) with mind un
dampened by passion; ananvahatacetas6: mind un
affected by hatred; pufifiaptipapahinassa: gone 
beyond both good and evil;jtigarat6: wide awake; 
bhayam natthi: fear exists not 

For the person whose mind is not dampened by 
passion, unaffected by ill-will and who has risen above 
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both good and evil, there is no fear because he is wide
awake. 

Commentary 
anavatthitaciltassa: for a person with an unsteady or unstabilised 
mind. The ordinacy people all have minds that are unsteady. Their 
minds are not constant and consequently lack one-pointedness. A 
person possessing such a mind will find it difficult to progress in the 
Path to Liberation. 

saddhammam avijdnato: a person who is not aware of the well-ar
ticulated Teaching of the Buddha. 

pariplava pasddassa: with nuctuating devotion. An individual 
whose devotion and confidence are nuctuating will not be able to 
make steady progress. 

anavassuta cittassa: this is a positive quality. The person whose 
mind is not dampened by lust is referred to here. This implies the 
contaminating innow of defilements via sensory reactions (i.e. re
sponding to sights, sounds, smells etc.). 

ananvdhatacetaso: the person whose mind remains unassailed (by 
greed, hatred etc.). As the mind is perfectly intact, he can utilize it 
for his spiritual progress. 

natthijdgarato bhayam: for the wide-awake there is no fear. He is 
always alert, observing defilements that are likely to affect his mind. 
Because of this alertness the wide-awake person is not at all afraid. It 
should not erroneously be understood that Arahants do not sleep. 
Whether asleep or awake they are regarded as sleepless or vigilant 
ones, since the five stimulating virtues • namely, confidence (sad
dhii), energy (viriya), mindfulness (sahj, concentration (samiidluj, 
and wisdom (paiiiiii) are ever present in them. 

puiiiiapdpapahinassa: one who transcends the notions of good 
and bad deeds with no particular attachment to the rewards. This 
implies a very high degree of moral equanimity, as it indicates ego
less detachment. There is no attachment to the act of giving, to the 
one who receives, or to the gift. The Arahats, however, having tran
scended all life - affirming and rebirth - producing actions, are 
said to be 'beyond merit and demerit.' 

The deeds of an Arahant: a perfect Saint, are neither good nor bad 
because he has gone beyond both good and evil. This does not 
mean that he is passive. He is active but his activity is selness and is 
directed to help others to tread the path he has trod himself. His 
deeds, ordinarily accepted as good, lack creative power as regards 
himsel( in producing Kammic effects. He is not however exempt 
from the effects of his past actions. He accumulates no fresh kam
mic activities. Whatever actions he does, as an Arahant, are termed 
"inoperative" (kiriya), and are not regarded as Kamma. They are 
ethically ineffective. Understanding things as they truly are, he has 
finally shattered the cosmic chain of cause and effect. 
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WEAPONS TO DEFEAT DEATH 

3 (6) The Story of Five Hundred Monks (Verse 40) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to five hundred 
monks. 

Five hundred monks from Savatthi, after obtaining 
a meditation topic from the Buddha, travelled for a dis
tance of one hundred leagues away from Savatthi and 
came to a large forest grove, a suitable place for medita
tion practice. The guardian spirits of the trees dwelling 
in that forest thought that if those monks were staying 
in the forest, it would not be proper for them to live 
with their families. So, they descended from the trees, 
thinking that the monks would stop there only for one 
night. But the monks were still there at the end of a 
fortnight; then it occurred to them that the monks 
might be staying there till the end of the vassa. In that 
case, they and their families would have to be living on 
the ground for a long time. So, they decided to frighten 
away the monks, by making ghostly sounds and fright
ful apparitions. They showed up with bodies without 
heads, and with heads without bodies. The monks were 
very upset and left the place and returned to the Bud
dha, to whom they related everything. On hearing their 
account, the Buddha told them that this had happened 
because previously they went without any protection 
and that they should go back there armed with suitable 
protection. So saying, the Buddha taught them the pro
tective discourse Metta Sutta at length (Loving-Kind
ness) beginning with the following stanza: 

Karanlyamattha kusalena - yam tarn santam 
padam abhisamecca 
sakko ujil ea siljil ea - suvaeo e'assa mudu ana
timtini. 

"He who is skilled in (acquiring) what is good and 
beneficial, 
(mundane as well as supra-mundane), 
aspiring to attain perfect peace (Nibbana) should 
act (thus): 
He should be efficient, upright, perfectly upright, 
compliant, gentle and free from conceit." 

The monks were instructed to recite the sutta from 
the time they came to the outskirts of the forest grove 
and to enter the monastery reciting it. The monks re
turned to the forest grove and did as they were told. 
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The guardian spirits of the trees receiving loving-kind
ness from the monks reciprocated by welcoming them 
and not harming them. There were no more ghostly 
sounds and frightening sights. Thus left in peace, the 
monks meditated on the body and came to realize its 
fragile and impermanent nature. From the Jetavana 
monastery, the Buddha, by his supernormal power, 
learned about the progress of the monks and sent forth 
his radiance making them feel his presence. To them he 
said, "Monks just as you have realized, the body is, in
deed, impermanent and fragile like an earthen jar." 

Explanatory Translation (Verse 40) 

imam ktiyam kumbhilpamam viditvti, idam cittam 
naganlpamam fhapetva paflfltiyudhena Mtiram 
yodhetha jitam ea rakkhe anivesano siya 

imam kayam: this body; kumbhilpamam viditva: 
viewing as a clay pot; idam cittam: this mind; na
ganlpamam: as a protected city; (hapetvti: consid
ering; paflflayudhena: with the weapon of wisdom; 
Maram: forces of evil; yodhetha: attack;jitam: 
what has been conquered; rakkhe: protect too; 
anivesano: no seeker of an abode; siya: be 

It is realistic to think of the body as vulnerable, frag
ile, frail and easily disintegrated. In fact, one must con
sider it a clay vessel. The mind should be thought of as 
a city. One has to be perpetually mindful to protect the 
city. Forces of evil have to be fought with the weapon of 
wisdom. After the battle, once you have achieved vic
tory, live without being attached to the mortal self. 

Commentary 
kumbhupamarh: compared to an earthen pot. The monks are asked 
to think of the human body as an earthen pot - fragile, very vulner
able. 

ciltarh naganipamarh: think of the mind as a guarded citadel. The 
special quality of the citadel is within it all valuable treasures are 
stored and guarded. Any outsider can enter and plunder if this is un
guarded it, too, could be attacked by blemishes. 

yodhetha Mtirarh paiiiitiyudhena: oppose Mara (evil) with the 
weapon of wisdom. When forces of evil attack the mind - the city 
to be guarded - the only weapon for a counter offensive is wisdom, 
which is a perfect awareness of the nature of things in the real sense. 
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WITHOUT THE MIND BODY IS WORTHLESS 

3 (7) The Story of Tissa, the Monk with a Stinking Body (Verse 41) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to the monk Tissa. 

After taking a meditation topic from the Buddha, 
monk Tissa was diligently practicing meditation when 
he was afflicted with a disease. Small boils appeared all 
over his body and these developed info big sores. When 
these sores burst, his upper and lower robes became 
sticky and stained with body fluids,and his body was 
stinking. For this reason, he was known as Piitigatta
tissa, Tissa the thera with a stinking body. 

Now the Buddhas never failed to survey the world 
twice a day. At dawn he surveys the world, looking from 
the rim of the world towards the perfumed chamber. 
Now at this time the Venerable Piitigatta Tissa appeared 
within the net of the Buddha's sight. 

The Buddha, knowing that the monk Tissa was 
ripe for arahatship, thought to himself, "This monk has 
been abandoned by his associates; at the present time 
he has no other refuge than me." Accordingly the Bud
dha departed from the perfumed chamber, and pretend
ing to be making the rounds of the monastery, went to 
the hall where the fire was kept. He washed the boiler, 
placed it on the brazier, waited in the fire-room for the 
water to boil, and when he knew it was hot, went and 
took hold of the end of the bed where that monk was ly
ing. 

At that time the monks said to the Buddha, "Pray 
depart, Venerable; we will carry him out for you." So 
saying, they took up the bed and carried Tissa into the 
fire-room. The Buddha caused the monks to take 
Tissa's upper garment, wash it thoroughly in hot water, 
and lay it in the sunshine to dry. Then he went, and tak
ing his stand near Tissa, moistened his body with warm 
water and bathed him. 

At the end of his bath his upper garment was dry. 
The Buddha caused him to be clothed in his upper gar-
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ment and washed thoroughly his under garment in hot 
water and laid in the sun to dry. As soon as the water 
had evaporated from his body, his under garment was 
dry. Thereupon Tissa put on his under garment and, 
with body refreshed and mind tranquil, lay down on the 
bed. The Buddha took his stand at Tissa's pillow and 
said to him, "Monk, consciousness will depart from 
you, your body will become useless and, like a log, will 
lie on the ground." At the end of the discourse monk 
Tissa attained arahatship together with analytical in
sight, and soon passed away. 

Explanatory Translation (Verse 41) 

ayam kiiyo vata aciram apetavinniino chuddho ni
rattham ka/ingaram iva pafhavim adhisessati 

ayam kiiyo: this body; vata: certainly; aciram: 
soon; ape/a vinniin6: will be bereft of conscious
ness; chuddh6: discarded; iva: like; nirattham: 
worthless; kaliizgaram: a decayed log; pafhavim: 
on the ground; adhi sessati: lies 

Soon, this body, without consciousness, discarded 
like a decayed worthless log, will lie on the earth. 

Commentary 
adram vala: very soon, without any doubt. The stanza explains the 
condition of the human body. Soon it will certainly decay. 

chuddho: will be thrown aside. However much friends and relations 
love a person, when he is alive, when he dies the body will be 
thrown away. 

nirallham kalirigaram: the discarded body will lie like a rotten Jog. 
It will be of no use to anyone. Once consciousness is gone, without 
life, our body is useless. It is worse than a log of wood, because the 
body cannot be put to any use, though a log of wood could be made 
use of, in some way. 
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ALL WRONGS ISSUE OUT OF EVIL MINDS 

3 (8) The Story of Nanda, the Herdsman (Verse 42) 

while on a visit to a village in the kingdom of 
Kosala, the Buddha spoke this verse, with reference to 
Nanda, the herdsman. 

Nanda was a herdsman who looked after the cows 
of Anathapindika. Although only a herdsman, he had 
some means of his own. Occasionally, he would go to 
the house of Anathapindika and there he sometimes 
met the Buddha and listened to his discourses. Nanda 
requested the Buddha to pay a visit to his house. But 
the Buddha did not go to Nanda's house immediately, 
saying that it was not yet time. 

After some time, while travelling with his followers, 
the Buddha went off his route to visit Nanda, knowing 
that the time had come for Nanda to receive his teach
ing properly. Nanda respectfully received the Buddha 
and his followers; he served them milk and milk prod
ucts and other choice foods for seven days. On the last 
day, after hearing the discourse given by the Buddha, 
Nanda attained sotapatti fruition. As the Buddha was 
leaving that day, Nanda carrying the bowl of the Bud
dha, followed him for some distance, paid obeisance 
and turned back to go home. 

At that instant, a stray arrow shot by a hunter, 
killed him. Later the monks, who were following the 
Buddha, saw Nanda lying dead. They reported the mat
ter to the Buddha, saying, ''Venerable, because you 
came here, Nanda who made great offerings to you and 
accompanied you on your return was killed as he was 
turning back to go home." To them, the Buddha re
plied, "Monks, whether I came here or not, there was 
no escape from death for him because of his previous 
kamma." 
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Explanatory Translation (Verse 42) 

dis6 disam yam lam kayira veri va pana verinam 
miccha pQ1Jihilam dttam nam lal6 papiy6 kare 

dis6: a robber; disam: to a similar bandit; lam: to 
him whatever harm; kayira: inflicts; veri va pana: 
a hater; verinam: to a hated person (inflicts some 
harm); miccha par;zihilam: misdirected; dttam: 
mind; nam: to him; lal6 papiy6: a worse crime 
than that; kare: does 

When one bandit sees another, he attacks the sec
ond bandit In the same way, one person sees someone 
he hates, he also does harm to the hated person. But 
what the badly deployed mind does to the possessor of 
the mind is far worse than what a bandit would do to 
another bandit or what one hater will do to another 
hater. 

Commentary 
diso disam: what one bandit does to another bandit Similarly, the 
hater may do harm to another hater. The total implication of the 
verse is the harm that is done to a person by his own badly-man
aged mind is worse than what a bandit could do to another rival ban
dit, or two enemies do to each other. The undeveloped mind is one's 
worst enemy. 

micchii paQihitam: wrongly directed. One's mind can be directed 
in the right manner. In such a situation the outcome is wholesome. 
When that happens, the mind well-directed proves to be one's best 
friend. But, when the direction given to the mind is wrong, it can do 
greater harm to a person than even an enemy could. 

micchiipapihitom cillam: What is implied by this is one's mind 
can do greater harm than one enemy could do to another. This way, 
a badly established mind is one's own enemy - far worse than an 
outside enemy. 

on ill-directed mind: That is, the mind directed towards the ten 
kinds of evil - namely, 1. killing, 2. stealing, 3. sexual misconduct, 4. 
lying, 5. slandering, 6. harsh speech, 7. vain talk, 8. covetousness, 9. 
ill-will, and 10. false belief. 
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WELL-TRAINED MIND EXCELS PEOPLE 

3 (9) The Story of Soreyya (Verse 43) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Soreyya, the son 
of a rich man of the city of Soreyya. On one occasion, 
Soreyya accompanied by a friend and some attendants 
was going out in a carriage for a bath. At that moment, 
monk Mahakaccayana was adjusting his robes outside 
the city, as he was going into the city of Soreyya for 
alms-food. The youth Soreyya, seeing the youthful com
plexion of the monk, thought, "How I wish the monk 
were my wife, so that the complexion of my wife would 
be like his." As the wish arose in him, his sex changed 
and he became a woman. Very much ashamed, he got 
down from the carriage and ran away, taking the road 
to Taxila. His companions looked for him, but they 
could not find him. Soreyya, now a woman, offered her 
signet ring to some people going to Taxila, to allow her 
to go with them in their carriage. Upon arrival at Taxila, 
her companions told a young rich man ofTaxila about 
the lady who came along with them. The young rich 
man, finding her to be very beautiful and of a suitable 
age for him, married her. As a result of this marriage 
two sons were born; there were also two sons from the 
previous marriage of Soreyya as ~ man. 

One day, a rich man's son from the city of Soreyya 
came to Taxila with a caravan of five hundred carts. 
Lady Soreyya, recognizing him to be an old friend, sent 
for him. The man from Soreyya was surprised that he 
was invited, because he did not know the lady who in
vited him. He told the Lady Soreyya that he did not 
know her, and asked her whether she knew him. She 
answered that she knew him and also enquired after the 
health of her family and other people in the city of 
Soreyya. The man from Soreyya next told her about the 
rich man's son who disappeared mysteriously while go
ing for a bath. Then the Lady Soreyya revealed her iden
tity and related all that had happened, about the 
wrongful thoughts with regard to monk Mahakaccay
ana, about the change of sex, and her marriage to the 
young rich man of Taxila. The man from the city of 
Soreyya then advised the Lady Soreyya to ask pardon 
from the monk. Monk Mahakaccayana was accordingly 
invited to the home of Soreyya and alms-food was of
fered to him. After the meal, the Lady Soreyya was 
brought to the presence of the monk, and the man 
from Soreyya told the monk that the lady was at one 
time the son of a rich man from Soreyya. He then ex
plained to the monk how Soreyya was turned into a f e
m ale on account of his wrongful thoughts towards the 
respected monk. Lady Soreyya then respectfully asked 
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pardon of Monk Mahakaccayana. The monk then said, 
"Get up, I forgive you." As soon as these words were 
spoken, the woman was changed back to a man. 
Soreyya then pondered how within a single existence 
and with a single body he had undergone change of sex 
and how sons were born to him. And feeling very weary 
and repulsive of all these things, he decided to leave the 
householder's life and joined the sangha under the 
monk. 

After that, he was often asked, "Whom do you love 
more, the two sons you had as a man or the other two 
you had as a woman?" To those, he would answer that 
his love for those bore as a woman was greater. This 
question was put to him so often, he felt very much an
noyed and ashamed. So he stayed by himself and, with 
diligence, contemplated the decay and dissolution of 
the body. He soon attained arahatship together with the 
analytical insighL When the old question was next put 
to him he replied that he had no affection for any one 
in particular. Other monks hearing him thought he 
must be telling a lie. When it was reported about 
Soreyya giving a different answer, the Buddha said, "My 
son is not telling lies, he is speaking the truth." 

Explanatory Translation (Verse 43) 

tarn mata na kayira, pita api ea anne nataka va 
samma par;zihitarh cittarh nam tat6 seyyaso kare 

tarh: that favour; ma/a: one's mother; na kayira: 
will not do; pita: one's father too (will not do); api 
ea: besides; anne: other; nalaka va: or relations; 
samma par;zihitarh: well disciplined; eittarh: mind; 
narh: to that person; tato seyyaso: something 
much better than that; kare: will do unto one. 

Well directed thoughts can help a person even bet-
ter than one's father or one's mother. 

Commentary 
sammd panihitam dttam: the well-established mind. One's par
ents love o~e immensely. They can give one all the worldly things 
lavishly. But, when it comes to the fruits of higher life - liberation 
and the winning of the 'deathless' - only the well-established mind 
can help. This is because one has to experience the 'deathless' solely 
by one's own self. The developed mind is one's best friend. 

we/I-directed mind: That is, the mind directed towards the ten 
kinds of meritorious deeds (kusala) - namely, 1. generosity, 2. moral
ity, 3. meditation, 4. reverence, 5. seivice, 6. transference of merit, 
7. rejoicing in others' merit, 8. hearing the doctrine, 9. expounding 
the doctrine, and 10. straightening one's right views. 
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. egative Answer of ·The. Buddha 

ff we ask, for instance, whether the 
po ition ofthe electron remains the 
same, we must say 'no'· ifw,e ask 

lvhether the electron's position changes 
with time, we must say 'no';·· if toe a k 
,whether it is in motion, toe must say 

no . The B'uddha ha _given such 
answers w'hen .interrogated as to the 
condiuons of a man's self after his 

death· but they are not familiar anstoets 
for the tradition of seventeenth and 

eighteenth century science .. 
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Who will cornvrehend this well-taught D.hamrna as a garland-maker ."ielects his flowers? 

l(o imarn p.a(ha i'fn v.ijessati 
yamalokan.ca .imam sadevakam? 
J(o c!hammapadmn sudesitam 
kusalo puppham iva p.acessati. 4:1) 

\1Vho will comprehend this e~rthJ 
lhe .rorld ofYama, and the gods? 
'Who discern the\,. e]Uaught Dhamma 
as one who's skiJled s-e:1ects a flO\ · er? 
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PUPPHA VAGGA (Flowers) 
THE GARLAND-MAKER 

4 (1) The Story of Five Hundred Monks (Verses 44 & 45) 

while residing at the Jetavana Monastery, the Bud
dha spoke these verses, with reference to five hundred 
monks. 

Five hundred monks, after accompanying the Bud
dha to a village, returned to the Jetavana Monastery. In 
the evening, while the monks were talking about the 
trip, especially the condition of the land, whether it was 
level or hilly, or whether the ground was of clay or 
sand, red or black, the Buddha came to them. Knowing 
the subject of their talk, he said to them, "Monks, the 
earth you are talking about is external to the body; it is 
better, indeed, to examine your own body and make 
preparations for meditation practice." 

Explanatory Translation (Verse 44) 

k6 imam pafhavim vijessati imam sadevakam 
Yamalokam ea k6 sudesitam dhammapadam 
kusa/6 puppham iva paeessati 

ko: who; imam pa{havirh: this earth; vijessati: per
ceives, comprehends; imam Yamalokam ea: and 
this world of Yama; sadevakam: along with the 
heavenly worlds; ko: who; sudesilam: well pro
claimed; dhammapadarh: content of the dhamma; 
kusa/6 puppham iva: like a deft garland-maker the 
flowers; ko: who; paeessati: gathers, handles 

An expert in making garlands will select, pluck and 
arrange flowers into garlands. In the same way who will 
examine the nature oflife penetratingly? Who will per
ceive the real nature of life in the world, along with the 
realms of the underworld and heavenly beings? Who 
will understand and penentratively perceive the well-ar
ticulated doctrine, like an expert maker of garlands, 
deftly plucking and arranging flowers? 

Explanatory Translation (Verse 45) 

sekho pa{havim vijessati imam sadevakam 
Yamalokarh ea sekho sudesitam dhammapadarh 
kusalo puppham iva pacessati 

sekho: the learner, pa(havim vijessali: perceives 
the earth; Yamalokam ea: the world of Yama too; 
sadevakam imam: along with the realm of gods; 
sekho: the learner; sudesitam: the well-articulated; 
dhammapadam: areas of the doctrine (under-
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stands); kusa/6: like a deft maker of garlands; pup
pham iva: selecting flowers; paeessati: sees 

In the previous stanza the question was raised as to 
who will penetrate the well-articulated doctrine? The 
present stanza provides the answer. the student, the 
learner, the seeker, the apprentice, the person who is be
ing disciplined. He will perceive the doctrine, like the ex
pert garland-maker who recognizes and arranges 
flowers. It is the learner, the seeker, the student who 
will perceive the world of Yama, the realm of heavenly 
beings and existence on earth. He will discard and deter
mine the various areas of the doctrine, like a deft gar
land-maker who plucks and arranges the flowers into 
garlands. 

Commentary 
sekho: a 'noble learner', a disciple in higher training, i.e., one who 
pursues the three kinds of training, is one of those seven kinds of no
ble disciples who have reached one of the four supennundane paths 
or the three lower fruitions, while the one possessed of the fourth 
fruition, or arahatta-phala, is called 'one beyond training'. The 
worldling is called 'neither a noble learner, nor perfected in learning'. 

lo/ta: 'world', denotes the three spheres of existence comprising the 
whole universe, i.e., (i) the sensual world, or the world of the five 
senses; (ii) the fonn world, corresponding to the four fonn absorp
tions; (iii) the formless world, corresponding to the four formless ab
sorptions. Vijessati = attano iith;lena vijonissati = who will know by 
one's own wisdom? (Commentary). 

self: That is, one who will understand oneself as one really is. 

sugati: Namely, the human plane and the six celestial planes. These 
seven are regarded as blissful states. 

Devas: literally, sporting or shining ones. They are also a class of be
ings who enjoy themselves, experiencing the effects of their past 
good actions. They too are subject to death. 

The sensual world comprises the hells, the animal kingdom, the 
ghost realm, the demon world, the human world and the six lower 
celestial worlds. In the fonn world there still exists the faculties of 
seeing and hearing, which, together with the other sense faculties, 
are temporarily suspended in the four Absorptions. In the formless 
world there is no corporeality whatsoever; only four aggregates 
(khanda) exist there. 
Though the tenn loka is not applied in the Suttas to those three 
worlds, but only the tenn bhava, 'existence', there is no doubt that 
the teaching about the three worlds belongs to the earliest, i.e., 
Sutta-period of the Buddhist scriptures as many relevant passages 
show. 

(cont'd on page 97) 
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Like a garland-mak r, a Lea.m ran the Path l l1I comprehend this l ell-taught Dhamma. 

45. sekho pafhavirh ijessali 
Yamafokanctl imam lUl(/1 1vakam 
sekhij dhammapadam sm;/esitari-1 
kusa.l6 pu,:,pham'iva paces.sati. (4:2) 

One Trained wi.11 compreh nd this earth, 
Lhe world o( ama, and the gods, 
On Trained isccrn the we1 -laughl Dhamma 
as one who s skUI€< se1ects a flow r .. 
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THE SEEKER UNDERSTANDS 

4 (1) The Story of Five Hundred Monks (Verses 44 & 45) (cont'd) 

Yamalo/ra: the World ofYama. Yama is death - Yama is almost syn
onymous with Mara. 

Mara: the Buddhist 'Tempter'-figure. He is often called 'Mara the 
Evil One' or Namuci ('the non-liberator', the opponent of libera
tion). He appears in the texts both as a real person (as a deity) and 
as personification of evil and passions, of the worldly existence and 
of death. Later Pali literature often speaks of a 'five-fold Mara': (i) 
Mara as a deity; (ii) the Mara of defilements; (iii) the Mara of the Ag
gregates; (iv) the Mara of Karma-formations; and (v) Mara as Death. 
Mara is equated with Death in most instances. 'Death', in ordinary 
usage, means 'the disappearance of the vital faculty confined to a 
single life-time, and therewith of the psycho-physical life-process 
conventionally called 'Man, Animal, Personality, Ego' etc. Strictly 
speaking, however, death is the momentary arising dissolution and 
vanishing of each physical-mental combination. About this momen
tary nature of existence, it is said: 

"In the absolute sense, beings have only a very short moment to 
live, life lasting as long as a single moment that consciousness lasts. 
Just as a cart-wheel, whether rolling or whether at a standstill, at all 
times is only resting on a single point of its periphery: even so the 
life of a living being lasts only for the duration of a single moment of 
consciousness. As soon as that moment ceases, the being also 
ceases. For it is said: 'The being of the past moment of conscious
ness has lived, but does not live now, nor will it Jive in future. The 
being of the future moment has not yet lived, nor does it live now, 
but it will live in the future. The being of the present moment has 
not lived, it does live just now, but it will not live in the future." 

In another sense, the coming to an end of the psycho-physical life
process of the Arahat, or perfectly Holy One, at the moment of his 
passing away,· may be called the final and ultimate death, as up to 
that moment the psycho-physical life-process was still going on. 

Death, in the ordinary sense, combined with old age, forms the 
twelfth link in the formula of Dependent Origination. 

Death, according to Buddhism, is the cessation of the psycho-physi
cal life of any individual existence. It is the passing away of vitality, 
i.e., psychic and physical life, heat and consciousness. Death is not 
the complete annihilation of a being, for though a particular life
span ends, the force which hitherto actuated it is not destroyed. 

Just as an electric light is the outward visible manifestation of invis
ible electric energy, so we are the outward manifestations of invis
ible karmic energy. The bulb may break, and the light may be 
extinguished, but the current remains and the light may be repro
duced in another bulb. In the same way, the karmic force remains 
undisturbed by the disintegration of the physical body, and the pass
ing away of the present consciousness leads to the arising of a fresh 
one in another birth. But nothing unchangeable or permanent 
'passes' from the present to the future. 

In the foregoing case, the thought experienced before death being a 
moral one, the resultant re-birth-consciousness takes as its material 
an appropriate sperm and owm cell of human parents. The rebirth
consciousness then lapses into the Bhavanga state. The continuity 
of the flux, at death, is unbroken in point of time, and there is no 
breach in the stream of consciousness. 

sadivakam: the world of the celestial beings. They are referred to as 
the Radiant Ones. Heavenly Beings, deities; beings who live in 
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happy worlds, and who, as a rule, are invisible to the human eye. 
They are subject however, just as all human and other beings, to re
peated rebirth, old age and death, and thus not freed from the cycle 
of existence, and not freed from misery. There are many classes of 
heavenly beings. 

/rusa/o: in this context this expression refers to expertise. But, in 
Buddhist literature, Kusala is imbued with many significance. 
Kusala means 'karmically wholesome' or 'profitable', salutary, and 
morally good, (skilful). Connotations of the term, according to com
mentaries are: of good health, blameless, productive of favourable 
karma-result, skilful. It should be noted that commentary excludes 
the meaning 'skilful', when the term is applied to states of con
sciousness. In psychological terms: 'karmically wholesome' are all 
those karmical volitions and the consciousness and mental factors 
associated therewith, which are accompanied by two or three whole
some Roots, i.e., by greedlessness and hatelessness, and in some 
cases also by non-delusion. Such states of consciousness are re
garded as 'karmically wholesome' as they are causes of favourable 
karma results and contain the seeds of a happy destiny or rebirth. 
From this explanation, two facts should be noted: (i) it is volition 
that makes a state of consciousness, or an act, 'good' or 'bad'; (ii) 
the moral criterion in Buddhism is the presence or absence of the 
three Wholesome or Moral Roots. The above explanations refer to 
mundane wholesome consciousness. Supermundane wholesome 
states, i.e., the four Paths of Sanctity, have as results only the corre
sponding four Fruitions; they do not constitute Karma, nor do they 
lead to rebirth, and this applies also to the good actions of an Arahat 
and his meditative states which are all karmically inoperative. 

Dhammapada: the commentary states that this term is applied to 
the thirty-seven Factors of Enlightenment. They are: (i) the Four 
Foundations of Mindfulness - namely, 1. contemplation of the 
body, 2. contemplation of the feelings, 3. contemplation of states of 
mind, and 4. contemplation of dhammas; (ii) the Four Supreme Ef
forts - namely, 1. the effort to prevent evil that has not arisen, 2. 
the effort to discard evil that has already arisen, 3. the effort to culti
vate unarisen good, and 4. the effort to promote good that has al
ready arisen; (iii) the Four Means of Accomplishment - namely, 
will, energy, thought, and wisdom; (iv) the Five Faculties -
namely, confidence, energy, mindfulness, concentration, and wis
dom; (v) the Five Forces, having the same names as the lndriyas; 
(vi) the Seven Constituents of Enlightenment - namely, mindful
ness, investigation of Reality, energy, joy, serenity, concentration, 
and equanimity; (vi) Eight-fold Path - namely, right views, right 
thoughts, right speech, right actions, right livelihood, right endeav
our, right mindfulness and right concentration. 

gama /aka: the realms of Yama. By the realms of Yama are meant 
the four woeful states - namely, hell, the animal kingdom, the peta 
realm, and the asura realm. Hell is not permanent according to Bud
dhism. It is a state of misery as are the other planes where beings 
suffer for their past evil actions. 

v(Jessati (attano iiapina v(Janissati): who will know by one's 
own wisdom. 
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Viewing this body as foam and a mimge one a.voids the hafts of death an:d goes be_f}ond him. 

46. Phe1Jiipomam kdyam'imarh · 1ditva 
marlcidllammarh ah!u);ambudhiinii 
chelviin.a miiras.w pap ,pphal..tlni 
adassanam maccurajasso gatche .. . 4:3) 

Haiving-lrnm 1n this froth-l'ke body 
and wakening to• .its mirage-nature 
smashing liira's flowered shafts 
unseen b }!Ond th O.eath-king go. 

Th Tr-e,1sury of Tn,ih (Dhammauarla 
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WHO CONQUERS DEATH? 

4 (2) The Story of the Monk who Contemplates The Body as a Mirage (Verse 46) 

while residing at the Jetavana Monastery, the Bud
dha spoke this Verse, with reference to a certain monk. 

A IJlOnk obtained a meditation topic from the Bud
dha and entered the forest for the purpose of practising 
meditation. But when, after striving and struggling 
with might and main, he was unable to attain arahat
ship, he said to himself, "I will ask the Buddha to give 
me a meditation topic that better suits my needs." With 
this thought in mind he set out to return to the Bud
dha. 

On the way he saw a mirage. He said to himself, 
"Even as this mirage, as seen in the season of the heat, 
appears substantial to those that are far off, but van
ishes on nearer approach, so also is this existence un
substantial by reason of birth and decay." Upon fixing 
his mind on the mirage, he meditated on the mirage. 
On his return, wearied with the journey, he bathed in 
the Aciravati River and seated himself in the shade of a 
tree on the river bank near a waterfall. As he sat there 
watching the white water bursting from the force of the 
water striking against the rocks, he said to himself, 
"Just as this existence produced and just so does it 
burst." And this he took for his meditation topic. 

The Buddha, seated in his perfumed chamber, saw 
the elder and said, "Monk, it is even so. Like a bubble of 
foam or a mirage is this existence. Precisely thus is it 
produced and precisely thus does it pass away." And 
~hen He had thus spoken the Buddha pronounced the 
stanza. 

Explanatory Translation (Verse 46) 

imam kayam pher;zilpamam viditva marici 
dhammam abhisambudhiino Marassa papup
phakani chetviina maccurajassa adassanam gac
che 

imam: this; kayam: body; phe,:zilpamam: is like 

froth; viditva: knowing; marici dhammam: is also 
like a mirage; abhisambudhano: understanding 
fully; Marassa: belonging to Death; papupphakani: 
the flower arrows; chetvana: destroying; mac-
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curajassa: of king-death; adassanam: beyond the 
vision; gacche: make your way. 

This body of ours is like froth, a bubble, or foam. It 
disintegrates quickly. The nature oflife is like a mi
rage, an illusion. Therefore, one must give up these 
unrealities. To achieve that one must destroy 
Mara's flower-arrows by which he tempts men and 
women. It is necessary that the truth-seeker should 
go beyond Mara's region, to areas unseen by him. 
Mara knows only the realm of death. The truth 
seeker goes beyond that region to the 'deathless' 
(Nibbana) - a domain Mara has never seen. 

Commentary 
phepripama,iJ: like froth. The body is compared to froth and bub
ble, because the body too disintegrates quickly like froth and bubble. 
In many instances, the transience of the human body is equated to 
the disintegration of a bubble. 

marici dhammam abhisambudhano: becoming deeply aware of 
the mirage-like insubstantiality and the illusory nature of life. The 
bubble and the mirage, together emphasize the evanescence and the 
illusory nature of life. 

kdya: literally means 'Group', 'Body'. It may either refer to the 
physical body or to the mental body. In the latter case it is either a 
collective name for the four mental groups (feeling, perception, men
tal fonnations, consciousness) or merely for feeling, perception and 
a few of the mental fonnations. Kaya has this same meaning in the 
stereotype description of the third absorption "and he feels joy in his 
mind or his mental constitution, and of the attainment of the eight 
deliverance; "having attained the eight deliverance in his mind, or 
his person". Kaya is also the fifth sense-organ, the body-organ. 

marici Dhammam: the nature of a Mirage. Dhamma has many con
notations. It literally means the 'Bearer', Constitution (or Nature of 
a thing) Nonn, Law, Doctrine; Justice, Righteousness; Quality; 
Thing, Object of Mind; 'Phenomenon'. In all these meanings the 
word 'dhamma' is to be met with in the texts. The Comment to 
Dhammapada gives four applications of this tenn: quality, virtue, in
struction, text, soullessness, e.g. "all dhamma, phenomena, are im
personal etc.'. The traditional Comment has hetu (condition) 
instead of desana. Thus, the analytical knowledge of the Law is ex
plained as knowledge of the condition. The Dhamma, as the liberat
ing law, discovered and proclaimed by the Buddha, is summed up in 
the Four Noble Truths. It fonns one of the three Gems and one of 
the ten Recollections. 

Dhamma, as object of mind, may be anything past, present or fu
ture, corporeal or mental, conditioned or not, real or imaginary. 
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.As a flood sw.eeps m ay as/ eplng iliage, dealh carries aua11 the he dlessly s nsuous. 

Puvphani h 'eva pa inantarh 
byiisatlamanasmn narmn 
uuam gamarh mahogho' a 

maccu iidiiya gac bati. (4:4 · 

For one who has a dinging mind 
and gathers only p]easure-flow rs 
Dealh does seize and carry away 
as great Hood a sleeping iUage. 

The! Tr(!asury of Truth (Dh«mmaptulaJ 
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PLEASURE SEEKER IS SWEPT AWAY 

4 (3) The Story of Vi~ii~abha (Verse 47) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Vigugabha, son 
of King Pasenadi of Kosala. 

King Pasenadi of Kosala, wishing to marry into the 
clan of the Sakyans, sent some emissaries to Kapilavat
thu with a request for the hand of one of the Sakyan 
princesses. Not wishing to off end King Pasenadi, the 
Sakyan princes replied that they would comply with his 
request, but instead of a Sakyan princess they sent a 
very beautiful girl, born of King Mahanama, by a slave 
woman. King Pasenadi made that girl one of his chief 
queens and subsequently she gave birth to a son. This 
son was named Vigugabha. When the prince was six
teen years old, he was sent on a visit to King Ma
hana.ma and the Sakyan princes. There he was received 
with some hospitality but all the Sakyan princes who· 
were younger than Vigugabha had been sent away to a 
village, so that they would not have to pay respect to 
Vigugabha. After staying a few days in Kapilavatthu, 
Vigugabha and his people left for home. Soon after they 
left, a slave girl was washing with milk at the place 
where Vigugabha had sat; she was also cursing him, 
shouting, "This is the place where that son of a slave 
woman had sat, ... " . At that moment, a member of 
Vigugabha's entourage returned to fetch something 
which he had left at the place and heard what the slave 
girl said. The slave girl also told him that Vigugabha's 
mother, Vasabhakhattiya, was the daughter of a slave 
girl belonging to Mahana.ma. 

When Vigugabha was told about the above inci
dent, he became wild with rage and declared that one 
day he would wipe out the whole clan of the Sakyans. 
True to his word, when Vigugabha became king, he 
marched on the Sakyan clan and massacred them all, 
with the exception of a few who were with Mahanama 
and some others. On their way home, Vigugabha and 
his army encamped on the sandbank in the Aciravati 
River. As heavy rain fell in the upper parts of the coun
try on that very night, the river swelled and rushed 
down with great force carrying away Vigiigabha and his 
whole army. 

Chap/er 4: Puppha Vagga 

On hearing about these two tragic incidents, the 
Buddha explained to the monks that his relatives, the 
Sakyan princes, had in one of their previous existences, 
put poison into the river killing fish. It was a result of 
that particular action, the Sakyan princes had died. 
Then, referring to the incident about Vigiigabha and his 
army, the Buddha recited the stanza. 

Explanatory Translation (Verse 47) 

iha pupphiini pacinantam iva byiisatta manasam 
naram suttam giimam mah6gh6 iva maccu iidiiya 
gacchati 

iha: here; pupphiini: flowers in a garden; paci
nan/am iva: like one who plucks; byiisatta 
manasam: with mind glued to the pleasures of the 
senses; naram: man; suttam giimam: like a village 
deep asleep; mah6gh6 iva: by a great flood; maccu: 
Death; iidiiya gacchati: sweeps away 

Those men and women, fascinated by worldly 
things, go about selecting pleasures, like a garland
maker picking the flowers of his choice in a garden. 
But, gradually and silently, death overcomes them like 
a flood in the night sweeping away a village asleep. 

Commentary 
pupphdni'heva pacinanlam: gathering the flowers. The image of 
the garland-maker is continued here. The ardent garland-maker is 
absorbed in the selection of the flowers he needs, in a garden. His 
main and foremost preoccupation is the gathering of flowers. This 
he does to the exclusion of all other thoughts. In the same way, 
those who seek sensual pleasures also concentrate on their pleasure, 
to the exclusion of everything else. 

sullam gdmam: a sleeping village. Those who are exclusively preoc
cupied with sensual pleasures are like those in a sleeping village. 
They are unaware of the external threats to them. 

mahiighii iva maccu dddya gacchali: Death comes and sweeps 
them away, like a great flood. The sleeping village is unaware that a 
flood is coming, and all the villagers are subsequenUy swept away to 
death by flood waters. Those who are indulging their senses, are also 
unaware of the external threats to them. Those who indulge in sen
sual pleasures are swept away by death. 
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ATTACHMENT TO SENSES IS FOLLY 

4 (4) The Story of Patipujika Kumari (Verse 48) 

while residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Patipujika 
Kumari. 

Patipujika Kumari was a lady from Savatthi. She 
married at the age of sixteen and had four sons. She 
was a virtuous as well as a generous lady, who loved to 
make offerings of food and other requisites to the 
monks. She would often go to the monastery and clean 
up the premises, fill the pots and jars with water and 
perform other services. Patipujika also possessed Jatis
sara Knowledge (remembrance of past births) through 
which she remembered that in her previous existence 
she was one of the numerous wives of Malabhari, in the 
deva world of Tavatirhsa. She also remembered that she 
had passed away from there when all of them were out 
in the garden enjoying themselves, picking flowers. So, 
every time she made offerings to the monks or per
formed any other meritorious act, she would pray that 
she might be reborn in the Tavatirhsa realm as a wife of 
Maia 

bhari, her previous husband. 

One day, Patipujika fell ill and passed away that 
same evening. As she had so ardently wished, she was 
reborn in Tavatimsa deva world as a wife of Malabhari. 
As one hundred years in the human world is equivalent 
to just one day in Tavatirhsa world, Malabhari and his 
other wives were still in the garden enjoying themselves 
and Patipujika was barely missed by them. So, when 
she rejoined them, Malabhari asked her where she had 
been the whole morning. She then told him about her 
passing away from Tavatirhsa, her rebirth in the human 
world, her marriage to a man and also about how she 
had given birth to four sons, her passing away from 
there and finally her return to Tavatirhsa. 

When the monks learned about the death of Pa
lipujika, they were stricken with grief. They went to the 
Buddha and reported that Patipujika, who was offering 
alms-food to them early in the morning, had passed 
away in the evening. To them the Buddha replied that 
the life of beings was very brief; and that before they 
have satisfied their desires for sensual pleasures, they 
were overpowered by death. 

Chapter 4 : Puppha Vagga 

Explanatory Translation (Verse 48) 

iha pupphiini pacinantarh iva byiisalta manasarh 
naram kiimesu alittam eva antako vasam kurute 

iha: here; pupphiini: flowers (in a garden); paci
nantam iva: like one who plucks; byiisatta 
manasam: mind glued to the pleasures of the 
senses; naram: man; kiimesu: in the sensual pleas
ures; atittam eva: while one is still insatiate; an
tako: Death (Ender); vasam kurute: brings under 
his spell 

Those who pursue worldly pleasures are like gar
land-makers who pick flowers here and there in the gar
den according to their preference. Those given to 
pleasures of the senses are not satisfied. They seek still 
more. In consequence of their endless pleasure-seeking 
they come under the spell of Antaka, or 'ender of all', 
i.e. death. 

Commentary 
anla/ro: literally the end-maker. This is another epithet for Mara -
death. In this stanza, the end-maker is said to bring under his spell 
those who are glued to sensual pleasures to the exclusion of all else. 

ktima: may denote: I) subjective sensuality, sense-desire; 2) objec
tive sensuality; the five sense-objects. 

Subjective sensuality or sense-desire is directed to all five sense-ob
jects, and is synonymous with 'sensuous desire', one of the five hin
drances; 'sensuous lust', one of the ten Fetters; 'sensuous craving', 
one of the three cravings; 'sensuous thought', one of the three 
wrong thoughts. Sense-desire is also one of the cankers and cling
ings. 

"There are five cords of sensuality; the visible objects, cognizable by 
eye-consciousness, that are desirable, cherished, pleasant, lovely, 
sensuous and alluring; the sounds ... smells...tastes ... bodily impres
sions cognizable by body-consciousness, that are desirable ... " 

These two kinds of kama are also called: kama as a mental defile
ment, as the object-base of sensuality. Sense-desire is finally elimi
nated at the stage of the non-returner. The peril and misery of 
sense-desire are often described in the texts which often stress the 
fact that what fetters man to the world of the senses are not the 
sense-organs nor the sense-objects but desire. 
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THE MONK IN THE VILLAGE 

4 (5) The Story of Kosiya, the Miserly Rich Man (Verse 49) 

while residing at the Jetavana Monastery, the Bud
dha spoke this Verse, with reference to the chief disciple 
Maha Moggallana and the miserly rich man, Kosiya. 

In the village of Sakkara, near Rajagaha, there lived 
a miserly rich man by the name of Kosiya, who was 
very reluctant to give away even the tiniest part of any
thing belonging to him. One day, to avoid sharing with 
others, the rich man and his wife were making pan
cakes in the uppermost story of their house, where no 
one would see them. 

Early in the morning, on that day, the Buddha 
through his supernormal power, saw the rich man and 
his wife in his vision, and knew that both of them 
would soon attain sotapatti fruition. So he sent Maha 
Moggallana to the house of the rich man, with instruc
tions to bring the couple to the Jetavana Monastery in 
time for the midday meal. By supernormal power, he 
reached Kosiya's house in an instant and stood at the 
window. 

The rich man saw him and asked him to leave. He 
just stood there without saying anything. In the end, 
Kosiya said to his wife, "Make a ':'ery small pancake and 
give it to the monk." So she took just a little amount of 
dough and put it in the pan, and the cake filled up the 
whole pan. Kosiya thought his wife must have put in 
too much, so he took just a pinch of dough and put it 
into the pan; his pancake also swelled into a big one. It 
so happened that however little dough they put in, they 
were unable to make small pancakes. At last, Kosiya 
asked his wife to offer one from the basket to the monk. 

When she tried to take out one from the basket it 
would not come off because all the pancakes were stick
ing together and could not be separated. By this time 
Kosiya has lost all appetite for pancakes and offered the 
whole basket of pancakes to Maha Moggallana. The 
chief disciple then delivered a discourse on charity to 
the rich man and his wife. He also told the couple about 
how the Buddha was waiting with five hundred monks 
at the Jetavana Monastery in Savatthi, forty-five yojanas 
away from Rajagaha. Maha Moggallana, by his supernor
mal power, then took both Kosiya and his wife together 
with their basket of pancakes, to the presence of the 

Chapter 4 : Puppha Vagga 

Buddha. There, they offered the pancakes to the Bud
dha and the five hundred monks. At the end of the 
meal, the Buddha delivered a discourse on charity, and 
both Kosiya and his wife attained sotapatti fruition. 

The next evening, while the monks were talking in 
praise of Maha Moggallana, the Buddha came to them 
and said, "Monks, you should also dwell and act in the 
village like Maha Moggallana, receiving the offerings of 
the villagers without affecting their faith and generosity 
or their wealth." 

Explanatory Translation (Verse 49) 

yathii api bhamaro puppham var;r;agandham 
ahethayam rasam tidtiya paleli evam muni gtime 
care 

yathti api: just as; bhamaro: the bee; puppham: 
flower; var;r;agandham: colour and the fragrance; 
ahethayam: without harming; rasam: the nectar; 
tidiiya: taking; paleli: makes bear fruit; evam 
muni: this way the silent sage; giime care: should 
go about in the village 

The bee extracts honey from flowers without dam
aging either the colour or the fragrance of the flower 
and in so doing helps the tree bear much fruit. Simi
larly, the silent sage goes about in the village collecting 
alms without harming anyone even minutely, and in so 
doing helps people gain much merit and happiness. 

Commentary 
giime muni care: the silent sage goes on his alms round in the vil
lage, from house to house, taking only a handful from each house, 
and only what is willingly and respectfully given. The wandering as• 
cetics, and all other religious mendicants, are dependent on the vii• 
!age for their requisites. But, the virtuous silent sage sees to it that 
the village is not exploited in any way. The bee, while extracting 
honey from flowers, pollinates them, without harming them in the 
least. While seeking alms, the silent sage is also doing a favour to 
the people spiritually. The merit that he earns through his practice 
is shared with the people who support his survival. The donors gain 
much merit which brings them happiness here and hereafter. A Bud• 
dhist monk, even though he is withdrawn from society, is not work
ing only for his own benefit, as some think. He is working for the 
sake of all. This verse reminds us of this fact. 
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LOOK INWARD AND NOT AT OTHERS 

4 (6) The Story of the Ascetic Paveyya (Verse 50) 

while residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to the ascetic 
Paveyya and a rich lady. 

One of her nearest neighbours, who went to hear 
the Buddha preach the Dhamma returned praising the 
virtues of the Buddhas in manifold ways, saying, "Oh, 
how wonderful is the preaching of Dhamma!" When 
the woman heard her neighbours thus praise the Bud
dha, she desired to go to the Monastery and hear the 
Dhamma. So she put the matter to the naked ascetic, 
saying, "Noble sir, I desire to go and hear the Buddha." 
But as often as she made her request, the naked ascetic 
dissuaded her from going, saying, "Do not go." The 
woman thought to herself, "Since this Naked Ascetic 
will not permit me to go to the monastery and hear the 
Dhamma, I will invite the Buddha to my own house 
and hear the discourse right here." 

Accordingly, when it was evening, she summoned 
her own son and sent him lo the Buddha, saying to 
him, "Co, invite the Buddha lo accept my hospitality 
for tomorrow." The boy started out, but went first to 
the place of residence of the naked ascetic, greeted him, 
and sat down. 

The boy listened to the instructions of the naked as
cetic and then went to the Buddha and delivered the in
vitation. When he had done everything according to the 
instructions of the naked ascetic, he returned to the lat
ter. The naked ascetic asked, "What did you do?" The 
boy replied, "Everything you told me to do, sir." "You 
have done very well. Now we shall both of us eat the 
good things prepared for him." On the following day, 
very early in the morning, the naked ascetic went to 
that house, taking the boy with him, and the two sal 
down together in the back room. 

The neighbours smeared that house with cow
dung, decked il with the five kinds of flowers, including 
the Laja flower, and prepared a seat of great price, that 
the Buddha might sit therein. 

Chapter 4 : Puppha Vagga 

The Buddha, very early in the morning, took the 
bowl and robe and went straight to the house of the 
great female lay disciple. When the Buddha had finished 
his meal, the female lay disciple listened to the 
Dhamma and applauded the Buddha, saying, "Well 
said! Well said!" 

The naked ascetic said to the lay disciple, ''You are 
lost for applauding this man thus." And he reviled both 
the female lay disciple and the Buddha in all manner of 
ways, and then ran off. The Buddha asked her, "Lay dis
ciple, are you unable to fix your mind on my dis
course?" "Good and Revered Sir," she replied, "My 
mind is completely distraught by the insulting words of 
this naked ascetic." Said the Buddha, "One should not 
consider the talk of such a heretic; one should regard 
only one's own sins of commission and omission." 

Explanatory Translation (Verse 50) 

paresarh vilomani na, paresarh katakatarh na, at
tano eva katani akatani ea avekkheyya 

paresarh: of others; vi/omtini: fault-findings; na: 
do not (regard); paresarh: of others; katakalarh: 
things done and not done; na: do not regard; al
tano eva: only one's own; katani akattini ea: omis
sions and commissions; avekkheyya: examine 
carefully (scrutinize) 

Do not find fault with others. Do not worry about 
what others do or not do. Rather, look within yourself 
to find out what you yourself have done or left undone. 
Stop doing evil; do good. 

Commentary 
paresam katiikatam: commissions and omissions of others. This 
Stanza examines a weakness of a majority of human beings. They 
keenly observe the faults of others, but not their own. This is not 
limited to lay-men. Even monks practice this habit of observing the 
faults of others. This attitude of looking at others is a hindrance to 
spiritual development as it prevents introspection which is essential 
for one's spiritual progress. 
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GOOD WORDS A'ITRACT ONLY THOSE WHO PRACTISE 

4 (7) The Story of Chattapani, a Lay Disciple (Verses 51 & 52) 

While residing at the Jetavana Monastery, the Bud
dha spoke these Verses, with reference to the lay disci
ple Chattapani and the two queens of King Pasenadi of 
Kosala. At Savatthi lived a lay disciple named Chat
tapani, versed in the Tripitaka, enjoying the fruit of the 
second path. Early one morning, in observance of fast
ing, he went to pay his respects to the Buddha. For 
those who enjoy the fruition of the second path and 
those who are noble disciples, by reason of their pre
vious undertaking, they do not take upon themselves 
the obligations of fast-day. Such persons, solely by vir
tue of the Path, lead the holy life and eat but one meal a 
day. Therefore said the Buddha, "Great king, Ghapkara 
the potter eats but one meal a day, leads.the holy life, is 
virtuous and upright." Thus, as a matter of course, 
those who enjoy the fruition of the second path eat but 
one meal a day and lead the holy life. 

Chattapani also, thus observing the fast, ap
proached the Buddha, paid obeisance to him, and sat 
down and listened to the Dhamma. Now at this time 
King Pasenadi Kosala also came to pay his respects to 
the Buddha. When Chattapani saw him coming, he re
flected, "Shall I rise to meet him or not?" He came to 
the following conclusion, "Since I am seated in the pres
ence of the Buddha, I am not called upon to rise on see
ing the king of one of his provinces. Even if he becomes 
angry, I will not rise. For if I rise on seeing the king, the 
king will be honoured, and not the Buddha. Therefore I 
will not rise." Therefore Chattapani did not rise. (Wise 
men never become angry when they see a man remain 
seated, instead of rising, in the presence of those of 
higher rank.) 

But when King Pasenadi saw that Chattapani did 
not rise, his heart was filled with anger. However, he 
paid obeisance to the Buddha and sat down respectfully 
on one side. The Buddha, observing that he was angry, 
said to him, "Great king, this lay disciple Chattapani is a 
wise man, knows the Dhamma, is versed in the Tripi
taka, is contented both in prosperity and adversity." 
Thus did the Buddha extol the lay disciple's good quali
ties. As the king listened to the Buddha's praise of the 
lay disciple, his heart softened. 

Now one day after breakfast, as the king stood on 
the upper floor of his palace, he saw the lay disciple 
Chattapani pass through the courtyard of the royal pal
ace with a parasol in his hand and sandals on his feet. 

Chapter 4 : Puppha Vagga 

Straightaway he caused him to be summoned before 
him. Chattapani laid aside his parasol and sandals, ap
proached the king, paid obeisance to him, and took his 
stand respectfully on one side. Said the king to Chat
tapani, "Lay disciple, why did you lay aside your parasol 
and sandals?" ''When I heard the words, 'The king sum
mons you,' I laid aside my parasol and sandals before 
coming into his presence." "Evidently, then, you have 
today learned that I am king." "I always knew that you 
were king." "If that be true, then why was it that the 
other day, when you were seated in the presence of the 
Buddha and saw me, did you not rise?" 

"Great king, as I was seated in the presence of the 
Buddha, to have risen on seeing a king of one of his 
provinces, I should have shown disrespect for the Bud
dha. Therefore did I not rise." ''Very well, let bygones be 
bygones. I am told that you are well versed in matters 
pertaining to the present world and the world to come; 
that you are versed in the Tipitaka. Recite the Dhamma 
in our women's quarters." "I cannot, your majesty." 
"Why not?" "A king's house is subject to severe cen
sure. Improper and proper alike are grave matters in 
this case, your majesty." "Say not so. The other day, 
when you saw me, you saw fit not to rise. Do not add in
sult to injury." ''Your majesty, it is a censurable act for 
householders to go about performing the functions of 
monks. Send for someone who is a monk and ask him 
to recite the Dhamma." 

The king dismissed him, saying, ''Very well, sir, 
you may go." Having so done, he sent a messenger to 
the Buddha with the following request, ''Venerable, my 
consorts Mallika and Vasabhakhattiya say, 'We desire to 
master the Dhamma.' Therefore come to my house 
regularly with five hundred monks and preach the 
Dhamma." The Buddha sent the following reply, "Great 
king, it is impossible for me to go regularly to any one 
place." "In that case, Venerable, send some monk." The 
Buddha assigned the duty to the Venerable Ananda. 
And the Venerable came regularly and recited the 
Dhamma to those queens. Of the two queens, Mallika 
learned thoroughly, rehearsed faithfully, and heeded her 
teacher's instruction. But Vasabhakhatliya did not learn 
thoroughly, nor did she rehearse faithfully, nor was she 
able to master the instruction she received. 

(cont'd on page 111) 

109 

Downloaded from https://www.holybooks.com



110 

. u eel words which are put into practice are like flowers , b,eautiful , olourfi1l and fragrant. 

52. Yathiipi ru iram puppluun 
11at;1JaVtmtam :'iagantihakorh 
e·' am subhasitii viicii 
saphala h6fi sakubhalo. ( :9) 

Just as a gorgeous blos5:om 
briUit n t and s, e -seen ted 
so fruitful the weU-sJ)okeri \ ord.s 
of on v,,ho, acts a ·\ lL 

Th Trca ury ofTndli (Dlum1map dtJ) 

Downloaded from https://www.holybooks.com



GOOD WORDS PROFIT ONLY THOSE WHO PRACTISE 

4 (7) The Story of Chattapani, a Lay Disciple (Verses 51 & 52) (cont'd) 

0 ne day the Buddha asked the Venerable Ananda, 
"Ananda, are your female lay disciples mastering the 
Law?" ''Yes, Venerable." "Which one learns thor
oughly?" "Mallika learns thoroughly, rehearses faith
fully, and can understand thoroughly the instruction 
she receives. But your kins woman does not learn thor
oughly, nor does she rehearse faithfully, nor can she un
derstand thoroughly the instruction she receives." 
When the Buddha heard the monk's reply, he said, 
"Ananda, as for the Dhamma I have preached, to one 
who is not faithful in hearing, learning, rehearsing, and 
preaching it, it is profitless, like a flower that possesses 
colour but lacks perfume. But to one who is faithful in 
hearing, learning, rehearsing, and preaching the law, it 
returns abundant fruit and manifold blessings." 

Explanatory Translation (Verse 51) 

rucirarh va,:z,:zavantarh agandhakarh puppharh 
yatha api evarh subhasita vaca akubbato aphala 
h6ti 

rucirarh: attractive, alluring; va,:z,:zavantarh: of bril
liant colour; agandhakarh: devoid of fragrance; 
puppharh: flower; yath<i api evarh: and similarly; 
subh<isita vaca: the well articulated words; akub
bat6: of the non-practitioner; aphal<i hoti: are of no 
use 

A flower may be quite attractive, alluring. It may 
possess a brilliant hue. But, if it is devoid of fragrance, 
and has no scent, it is of no use. So is the well spoken 
word of him who does not practice it. It turns out to be 
useless. 

Chap/er 4: Puppha Vagga 

Explanatory Translation (Verse 52) 

rucirarh va,:zT)avantarh sagandhakarh puppharh 
yatha api, evarh subh<isit<i vaca sakubbat6 saphala 
hoti 

rucirarh: attractive, alluring; vaT)T)avantarh: of bril
liant colour; sagandhakarh: full of fragrance (sweet
smelling); puppharh: flower; yathci api evarh: just 
like that; subhositci vaca: well spoken word; sakub
bato: to the practitioner; saphalci hoti: benefit ac
crues 

A flower may be quite attractive, alluring and pos
sessing a brilliant hue. In addition, it may also be full of 
fragrance. So is the person who is well spoken and prac
tises what he preaches. His words are effective and they 
are honoured. 

Commentary 
agandhakam: lacking in fragrance. The essence of a flower is its 
sweet- smell. A flower may appeal to the eye. It may be colourful and 
brillianl But, if it has no fragrance, it fails as a flower. The analogy 
here is to the Buddha - words spoken by someone who does not 
practice il The word is brilliant, and full of colour. But its sweet
smell comes only when it is practiced. 

sagandhakam: sweet smelling. If a flower is colourful, beautiful to 
look at and has an alluring fragrance, it has fulfilled its duty as a 
flower. It is the same with the word of the Buddha. It acquires its 
sweet smell when practiced. 

a/rubbato, sa/rubbato: these two words stress the true character of 
Buddhism. The way of the Buddha is not a religion of mere faith. If 
it were, one has only to depend on external deities or saviours for 
one's liberation. But in the instance of the Buddha's word, the most 
essential thing is practice. The 'beauty' or the 'sweet-smell' of the 
Buddha word comes through practice. If a person merely speaks out 
the word of the Buddha but does not practice it - if he is an akub
ba/6 - he is like a brilliant hued flower lacking fragrance. But, if he 
is a sakubba/6 - a person who practises the word of the Buddha -
he becomes an ideal flower - beautiful in colour and appearance, 
and in its sweet-smell. 
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THOSE BORN INTO THIS WORLD MUST ACQUIRE MUCH MERIT 

4 (8) The Story ofVisakhi (Verse 53) 

While residing at the Pubbarama Monastery in 
Savatthi, the Buddha spoke this verse, with reference to 
Visakha, the famous donor of the Pubbarama Monas
tery. Visakha was the daughter of a rich man of Bhad
diya, named Dhananjaya, and his wife Sumanadevi, and 
the granddaughter of MeQdaka, one of the five ex
tremely wealthy men of King Bimbisara's dominions. 
When Visakha was seven years old, the Buddha came to 
Bhaddiya. On that occasion, the rich man MeQdaka 
took Visakha and her five hundred companions with 
him to pay homage to the Buddha. After hearing the 
discourse given by the Buddha, Visakha, her grandfa
ther and all her five hundred companions attained 
sotapatti fruition. When Visakha came of age, she mar
ried PuQQavagghana, son of Migara, a fairly rich man 
from Savatthi. One day, while Migara was having his 
meal, a monk stopped for alms at his house; but Migara 
completely ignored the monk. Visakha, seeing this, said 
to the monk. "I am sorry, your reverence, my father-in
law only eats left-overs." On hearing this, Migara flew 
into a rage and told her to leave his house. But Visakha 
said she was not going away, and that she would send 
for the eight elderly rich men who were sent by her fa
ther to accompany her and to ~dvise her. It was for 
them to decide whether she was guilty or not. When 
the elders came, Migara told them the story. The elders 
decided that Visakha was not guilty. Visakha then said 
that she was one who had absolute and unshakable 
faith in the Teaching of the Buddha and so could not 
stay where the monks were not welcome; and also, that 
if she was not given permission to invite the monks to 
the house to offer alms-food and make other offerings, 
she would leave the house. So permission was granted 
her to invite the Buddha and his monks to the house. 

The next day, the Buddha and his disciples were in
vited to the house ofVisakha. When alms-food was 
about to be offered, she sent word to her father-in-law 
to join her in offering food; but he did not come. When 
the meal was over, again, she sent a message, this time 
requesting her father-in-law to join her in hearing the 
discourse that would soon be given by the Buddha. Her 
father-in-law felt that he should not refuse for a second 
time. But his ascetic teachers, the Niganthas, would not 
let him go; however, they conceded that he could listen 
from behind a curtain. After hearing the Buddha's dis
course Migara attained sotapatti fruition. He felt very 
thankful to the Buddha and also to his daughter-in-law. 
Being so thankful, he declared that henceforth Visakha 
would be like a mother to him, and Visakha came to be 
known as Migaramata. Visakha gave birth to ten sons 
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and ten daughters, and ten sons and ten daughters 
each were born to everyone of her children and grand
children. Visakha possessed an immensely valuable 
gem-encrusted ornament given by her father as a wed
ding present. One day, Visakha went to the Jetavana 
Monastery with her entourage. On arrival at the Monas
tery, she found that her bejewelled ornament too heavy. 
So, she took it off, wrapped it up in her shawl, and gave 
it to the maid to hold. The maid absent-mindedly left it 
at the Monastery. It was the custom for the Venerable 
Ananda to look after the things left by any one of the lay 
disciples. Visakha sent the maid back to the Monastery 
saying, "Go and look for the bejewelled ornament, but if 
the Venerable Ananda had already found it and kept it 
in a place do not bring it back; I donate the bejewelled 
ornament to the Venerable Ananda." But the Venerable 
Ananda did not accept her donation. So Visakha decided 
to sell it and donate the sale proceeds. But there was no 
one who could afford to buy that ornament. So Visakha 
bought it back for nine billion and one lakh. With this 
money, she built a monastery on the eastern side of the 
city; this monastery came to be known as Pubbarama. 

Explanatory Translation (Verse 53) 

yalha api puppharasimha bahu malagur:ze kayira, 
evamjatena maccena bahum kusalam kattabbam 

yalha api: just as; puppharasimha: out of many 
flowers; bahu: many; malagur:ze: garlands; kayira: 
creates; evam: similarly;jalena maccena: by a 
man born into this world; bahum: many; kusalam: 
virtuous deeds; kattabbam: should be performed 

The deft maker of garlands takes a variety of flow-
ers. Out of these he creates garlands of different strands 
and variegated arrangements. In the same way, those 
who are born into this world should, out of their lives, 
create good, wholesome, meritorious actions of a vast 
variety. 

Commentary 
In this Verse, the craftsmanship of the garland-maker is compared 
to those who lead a virtuous life. One's life activity is compared to a 
mass of flowers. It is the duty of every person to arrange these flow
ers into garlands of wholesome actions. This verse reminds us that 
life is not a bed of roses to sleep on, but a flower bed that grows 
beautiful flowers. The purpose of life is to make beautiful garlands 
out of these flowers that beautify the world. The best use of our tem
poral, mortal life is to do good deeds that bring happiness to every
one. This verse makes it clear that Buddhists are not pessimists who 
constantly lament about the thorns in the roses. They make the best 
use of what is good in the world, to make it even better. 

113 

Downloaded from https://www.holybooks.com



4 

c nt of flower or sandal goes not against the 1oind .. But .fragrance of virtue blows e •ryr here. 

5. a pupphaga.ndho po{ivotamcti 
na candanarh .tagaramallikii vii 
atanca gandho vati iitameti 

sabba disfi sappuriso pa iiti. ( : 11) 

he fragr nee of flowers dri s , ith the wi.nd 
as sandalwood, jasmine or la ender. 
The fragran of v·rtue o ersw eps the wind, 
all pervasive is i.rtue of U e goo . 
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FRAGRANCE OF VIRTUE SPREADS EVERYWHERE 

4 (9) The Story of the Question Raised by the Venerable Ananda (Verses 54 & 55) 

while residing at the Jetavana Monastery, the Bud
dha spoke these verses, with reference to a question 
raised by the Venerable Ananda. 

One evening, absorbed in meditation, Venerable 
Ananda pondered the following thought: "The Buddha 
possesses the three perfumes of excellence; namely, the 
perfume of sandal, the perfume of roots, and the per
fume of flowers. However, each of these perfumes goes 
only with the wind. Is there possibly a substance whose 
perfume goes against the wind, or is there possibly a 
substance whose perfume goes both with the wind and 
against the wind?" Then the following thought oc
curred to him: "What is the use of my trying to deter
mine this question all by myself? I will ask the Buddha, 
and the Buddha alone." Accordingly he would approach 
the Buddha and put the question to him. The story 
goes: 

Now one evening the Venerable Ananda arose from 
profound meditation and drew near to the place where 
sat the Buddha, and when he had drawn near, he ad
dressed the Buddha as follows, ''Venerable, there are 
these three substances whose perfume goes only with 
the wind and not against the wind. What are the three? 
The perfume of roots, the perfume of sandal, and the 
perfume of flowers. These are the three substances 
whose perfume goes only with the wind and not against 
the wind. But, Venerable, is there possibly a substance 
whose perfume goes both with the wind and against 
the wind?" 

Said the Buddha in answer to the question, 
"Ananda, there is a substance whose perfume goes with 
the wind, a substance whose perfume goes both with 
the wind and against the wind." "But, Venerable, what 
is that substance whose perfume goes with the wind, 
that substance whose perfume goes both with the wind 
and against the wind?" "Ananda, if in any village or mar
ket-town in this world any person seeks refuge in the 
Buddha, seeks refuge in the Dhamma, seeks refuge in 
the Sangha; if he refrains from taking life, from taking 
that which is not given, from indulgence in the sins of 
the flesh and from lying, and avoids occasions of heed
lessness through the use of liquor or spirits or other in
toxicants; if he is virtuous; if he lives the life of a 
householder in righteousness, with a heart free from 
the stain of avarice; if he is liberal and generous, if he is 
open-handed, if he takes delight in giving, if he is atten-
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live to petitions, if he takes delight in the distribution of 
alms, in all parts of the world monks utter his praise. If 
in such and such a village or market-town either a man 
or a woman seeks refuge in the Buddha, ... if he takes de
light in the distribution of alms, deities and spirits 
speak his praise. If in such and such a village or market
town either a man or a woman seeks refuge in the Bud
dha, ... if he takes delight in the distribution of alms, 
such acts as these, Ananda, are the substance whose 
perfume goes both with and against the wind." 

Explanatory Translation (Verse 54) 

pupphagandho pafiviitam na eli eandanam ta
garamallikii vii na pafiviilam eli salam gandho ea 
pafiviitarh eti sappuris6 sabbiidisti pavtiti 

pupphagandh6: the fragrance of the flowers; 
pa{ivtitam: against the wind; na eli: does not waft; 
eandanarh: sandal wood; lagara: lavender; mallikti 
vii: or jasmine: na: does not (waft against the 
wind); satam: (but of such noble individuals as 
the) Buddha; gandh6: the sweet smell (of virtue); 
ea pafivtilarh eti: wafts against the wind; sap
puris6: the virtuous person; sabbiidisti pavtiti: 
blows in all directions 

The world knows, many a sweet smelling flower 
and fragrant objecl But, the fragrance of all these 
moves only leeward. None of these, however strong 
their fragrance may be, spread their sweet smell against 
the wind. But, in contrast, the sweet smell of virtue of a 
spiritually evolved individual spreads in all directions 
and is universally experienced. 

Explanatory Translation (Verse 55) 

eandanam tagaram va api uppalam atha vassikl 
etesarh gandhajtittinarh silagandh6 anuttar6 

candanarh: sandal wood; tagararh: lavender; vii 
api: also; uppalarh: water lily; atha: and again; vas
sikl: jasmine; elesarh gandhaj<it<inarh: of all these 
fragrances; sllagandho: the sweet smell of virtue; 
anuttar6: is supreme 
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Of all fragrances like that of sandal, lavender and jasmine, fragrance of virtue is supreme. 

55. Candanarh tagararh va'pi 
uppalarh atha vassikf 
etesarh gandhajatanarh 
sflagandh6 anuttar6. (4: 12) 

Sandalwood or lavender, 
lotus or the jasmine great, 
of these many fragrances 
virtue's fragrance is supreme. 

The Treasury of Truth (Dhammapada) 
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FRAGRANCE OF VIRTUE IS THE SWEETEST SMELL 

4 (9) The Story of the Question Raised by the Venerable Ananda (Verses 54 & 55) (cont'd) 

Sandalwood, lavender, water-lily and the jasmine ex
ude fragrance. Of all these varieties of fragrances the 
sweet-smell of virtue is the most supreme. This is be
cause the fragrance of virtue is universally favoured. Be
sides, the fragrance of virtue spreads in all directions, 
even against the wind. 

Commentary 
On Ananda, a note: 

The two verses (54 & 55) were spoken by the Buddha in response to 
a question put to him by Venerable Ananda. In the history of Bud
dhism, Venerable Ananda occupies a crucial place. Most of the dis
courses spoken by the Buddha were recorded by Venerable Ananda. 
It was he who recounted these discourses to the assembly of monks 
who gathered at the First Council to confirm the word of the Bud
dha. The recurring phrase 'evam me Sutam. I (Thus have I heard) 
which prefaces most of the discourses in the Buddhist scripture, is 
indicative of the fact that the discourse was recounted by Venerable 
Ananda, just as he had heard it when the Buddha first spoke. 

Venerable Ananda was the personal attendant of the Buddha. The 
body of teaching that is presently characteri~ed as Buddhism is 
largely the teachings gathered by Vene.:-mle ~anda :15 the constant 
companion of the Buddha. Venerable Ananda 1s, at times, referred to 
as the 'Treasurer of the Buddha Word'. How Venerable Ananda came 
to assume this exalted position has also been extensively recorded in 
Buddhist literature. The Buddha had no regular attendant during 
the first twenty years of His ministry. There were several monks 
who used to attend on the Buddha and accompany Him on the 
rounds for alms carrying his extra robes and the bowl. The monks 
who served thus were Nagasamala, Nagita, Upavana, Sunakkhatta, 
Cunda, Sagata, Radha, and Meghiya. 

One day, as the Buddha went on a long journey accompanied by the 
Venerable Nagasamala, and came up to a junction, the monk sug
gested to take one road, whereas the Buddha suggested the other. 
The monk did not accept the words of the Buddha, and was about 
to put the bowl and the robes of the Buddha on the ground before 
taking the road of his choice. The Buddha asked for the bowl and 
the robes before they were put on the ground, and took the other 
road. The monk who went along the road of his choice was robbed 
of his bowl and robes and was struck on the head by highway rob
bers. He came back to the Buddha with a bleeding head, to be re
minded of his disobedience and consoled by the Buddha. 

On another day, as the Buddha was on his way to the village of 
Jantu in the company of the Venerable Meghiya, the latter chose to 
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go to a mango grove and practice meditation, and handed over to 
the Buddha His bowl and the robes. The Buddha thrice advised him 
against taking that step, but he went his way. He returned to the 
Buddha and confessed how he failed in his meditation. When the 
Buddha came to Savatthi, and was in the Jetavana Monastery, he ex
pressed to the assembly of monks His dissatisfaction with the con
duct of these monks, and suggested to have a regular attendant as 
He was advancing in years. The Buddha was over fifty-five years in 
age at this time. 

The Venerable Sariputta stood up immediately, saluted the Buddha, 
and volunteered to be the regular personal attendant of the Buddha. 
The Buddha declined his offer as his services as the foremost disci
ple of the Buddha was needed elsewhere. Other leading disciples too 
offered their services. However, they too were not accepted by the 
Buddha. Then the monks induced the Venerable Ananda, who was 
so far silent, to offer to serve as the personal attendant of the Bud
dha. However, he waited to be nominated by the Buddha Himself. 
The Buddha said: "It is not necessary for Ananda to be induced by 
others. He will serve me on his own accord." 

The Venerable Ananda agreed to serve the Buddha regularly, subject 
to eight conditions. They were: (1) He should not be given the fine 
robes received by the Buddha; (2) He should not be given the deli
cious food received by the Buddha; (3) He should not be accommo
dated in the fragrant chamber of the Buddha; (4) He should not be 
asked to go with the Buddha to accept alms on invitations; (5) The 
Buddha would consent to invitations accepted by him; (6) Visitors 
from far off places who came to see the Buddha should be allowed 
in with him; (7) He should be allowed to consult the Buddha when
ever he had any doubt for clarification; and that (8) He should be 
told the discourses the Buddha preached in his absence. 

After the Buddha consented to these eight conditions, the Venerable 
Ananda became the regular attendant of the Buddha. Thenceforth, 
he began to attend on the Buddha and serve hot and cold water and 
three kinds of dental tools. He used to massage the body of the Bud
dha and be awakened the whole night, holding a wooden torch, so 
that he could be summoned by the Buddha at any time. He used to 
walk nine times round the fragrant chamber every night He also did 
the sweeping and cleaning of the fragrant chamber himself. H~ 
served and followed the Buddha like His shadow until His passmg 
away, 

However, the Venerable Ananda did not attain arahathood during 
the lifetime of the Buddha. He became an arahant a few weeks after 
the passing away of the Buddha, and was a key figure in the First 
Council of the five hundred arahants who recited the teachings of 
the Buddha, at the invitation of the Venerable Maha Kassapa, at Raja
gaha. Thus, many Suttas start with 'evam me Sutam.' 
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The fr.agranc _, ollhe irluous wafts even among .the gods. All others fall short of thal. 

)!ppamat/6 a11arh gandho 
yii!Jam lagarocandani 
yo a silavatari1 gandho 
villi dcvesu uttamo. (4~131 

Faint is this f~·agranc 
f lav nd, rand sandalwlQod, 

but fragrance or the vir uous 
s ars sublime amongst the god • 
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FRAGRANCE OF VIRTUE WAFTS TO HEAVEN 

4 (10) The Story of Monk Mahakassapa (Verse 56) 

While residing at the Veluvana Monastery in Raja
gaha, the Buddha spoke this Verse, with reference to 
Monk Mahakassapa. 

One day Venerable Kassapa arose from a medita
tion which had lasted seven days and started out with 
the intention of making an unbroken round for alms in 
Rajagaha. At the same time five hundred pink-footed 
nymphs who were the wives of Sakka king of gods 
roused themselves and prepared five hundred portions 
of alms, intending to give those alms to the Venerable. 
Taking their alms, they halted on the road and said to 
the Venerable, ''Venerable, accept these alms; do us a fa
vour." The Venerable replied, "Go away, all of you. I in
tend to favour the poor." 

Sakka himself desired to give alms to the Vener
able. So he disguised himself as an old weaver worn out 
by old age, an old man with broken teeth, grey hair, and 
a bent and broken body. And transforming Wellborn the 
celestial nymph into just such an old woman, and creat
ing by supernatural power a weavers' lane, he sat spin
ning out thread. The Venerable went towards the city, 
thinking to himself, "I will bestow favour on poor folk." 
And seeing this street outside of the city, he looked all 
about and noticed those two persons. At that moment 
Sakka was spinning out the thread and Wellborn was 
feeding a shuttle. When Monk Mahakassapa came to 
the door, Sakka took the Venerable's bowl, saying, ''Ven
erable, consider not whether the food be coarse or fine, 
but be gracious to us." 

Straightaway that portion of alms, richly flavoured 
with all manner of sauces and curries, filled the whole 
city of Rajagaha with its fragrance. The Venerable 
thought to himself, "This man is weak, but his alms are 
as powerful as the food of Sakka. Who can he be?" Per
ceiving that it was Sakka, he said, ''You have done a 
grievous wrong in depriving poor folk of the opportu
nity to acquire merit. By bestowing alms on me today, 
any poor man whosoever might obtain the post of com
mander-in-chief or the post of treasurer." "Is there any 
man poorer than I, Venerable?" "How do you come to 
be poor, enjoying as you do the splendour in the world 
of the gods?" 

"Venerable, this is the explanation. Before the Bud
dha appeared in the world I performed works of merit. 
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When the Buddha appeared in the world, three deities 
of equal rank were reborn who, by the performance of 
works of merit, possessed greater glory than I. When 
these deities say in my presence, 'Let us make holiday,' 
and take fem ale slaves and go down into the street, I 
take to my heels and enter my house. The glory from 
their persons overpowers my person, but the glory from 
my person does not overpower their persons. Who, Ven
erable, is poorer than I?" "If this be true, henceforth do 
not attempt to deceive me by giving alms to me." 
"Have I acquired merit, or have I not acquired merit, by 
giving alms to you through deception?" ''You have ac
quired merit, brother." "If this be true, Venerable, it is 
my bounden duty to perform works of merit." So say
ing, Sakka saluted the Venerable, and accompanied by 
Sujata, circumbulated the Venerable. 

Explanatory Translation (Verse 56) 

yo ayam tagaraeandani ayam gandho appamatto, 
silavatam yo ea gandho uttamo devesu vati 

yo ayam: whatever this; tagara eandani: fragrance 
associated with lavender and sandal wood; ayam: 
that (fragrance); appamatto: is only a little; 
si/avatam: of the virtuous; yo ea gandho: if there is 
a sweet smell; uttamo: that is supreme; devesu: in 
the midst of the devas or heavenly worlds; vati: (it) 
spreads 

The fragrance of tagara and sandalwood is quite 
slight. Why? Because it is limited to this world. Such a 
fragrance can spread only on earth. This way it is a very 
slight fragrance. But, the sweet smell of virtue is, in 
contrast, supreme, because it spreads not only through
out the earth, it rises even to the highest heavens. 

Commentary 
gandho: perfume; fragrance. In a series of Stanzas the Buddha sets 
the fragrance of virtue, against such conventional fragrances as san
dalwood, lavender and jasmine. In comparison with the sweet-smell 
of virtue, the sweet-smell of such conventional fragrances is only 
very slight. This analogy has been carried into the devotional cere
mony of Buddhists, where incense is offered before the altar of the 
Buddha in honour of His virtue. 
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Of the dil igent and the virtuous totally freed through wisdom, death never tracks the path. 

57. Tesam sampannasiliinarh 
appamiidavihiirinari1 
sammadmiiiii 11im11fliina,n 
Miir6 maggmn na vindati. (4: 14) 

Of those with perfect virtue 
who dwell in heedfulness, 
freed by Final l<nowledge: 
Mara c,mnot know their path. 

Downloaded from https://www.holybooks.com



DEATH CANNOT TRACE THE PATH OF ARAHATS 

4 (11) The Story of Venerable Godhika (Verse 57) 

while residing at the Veluvana Monastery, the Bud
dha spoke this Verse, with reference to Venerable G6d
hika. 

While Venerable G6dhika was in residence at Black 
Rock on Mount Isigili, heedful, ardent, resolute, having 
attained 'release of mind' through the practice of medi
tation, he was attacked by a certain disease brought on 
by diligent application to duty, and fell away from the 
mental repose of 'disknowing'. A second time and a 
third time, and unto six times, did he enter into a state 
of mental repose and fell away therefrom. As he entered 
into a state of mental repose for the seventh time, he 
thought to himself, "Six times I have fallen away from a 
state of mental repose. Doubtful is the future state of 
him who falls away from a state of mental repose. Now 
is the time for me to use the razor." 

Accordingly, he took the razor with which he 
shaved his hair, and lay down on his bed, intending to 
end his life. Mara perceived his intention and thought 
to himself, "This monk intends to use the razor. Those 
who use the razor in this way are indifferent to life. 
Such men, having attained penetration, win Arahat
ship. But if I try to prevent him-from carrying out his 
intention, he will pay no attention to my words. I will 
therefore induce the Buddha to prevent him."At that 
moment the Venerable drew his knife. The Buddha, per
ceiving Mara, said, "Thus do those who are steadfast, 
nor do they yearn for life. G6dhika has uprooted craving 
and has attained Nibbana." Now the Buddha, accompa
nied by a large number of monks, entered the place 
where the Venerable had lain down and used his knife. 
At that moment Mara, the Evil One, like a pillar of 
smoke or a mass of darkness, was searching in all direc
tions for the Venerable's consciousness. Thought he, 
"Where has his rebirth-consciousness fixed itself?" The 
Buddha pointed out to the monks the pillar of smoke 
and the mass of darkness and said to them, "Monks, 
that is Mara, the Evil One, searching for the conscious
ness of the goodly youth Godhika. Thinks he, 'Where 
has the consciousness of the goodly youth Godhika 
fixed itself?' But, monks, the consciousness of the 
goodly youth Godhika has not fixed itself. For, monks, 
the goodly youth Godhika has passed into Nibbana. 
Mara, being unable to find the place where the con
sciousness of the Venerable had fixed itself, approached 
the Buddha and asked him, "Where has Godhika gone?" 
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Said the Buddha to Mara, "Godhika has uprooted 
craving and has attained Nibbana." Then said the Bud
dha, "Evil One, what have you to do with the place 
where the consciousness of the goodly youth Godhika 
has fixed itself? A hundred or a thousand like you could 
never find it." 

Explanatory Translation (Verse 57) 

sampannasf/anam appamadaviharinam sam
madanfla vimuttanam tesam maggam Maro na 
vindati 

sampannasilanam: perfect in behaviour; ap
pamadaviharinam: living alert; sammadaflfui: 
fully knowing; vimuttanam: freed of blemishes; 
tesam: (oO those noble ones; maggam: traces, the 
path they took; Maro: the evil one (the Devil); na 
vindati: (does not) discover or find 

Of those noble ones, who are perfect in behaviour, 
living constantly alert, fully aware of the experience 
within, Mara, the evil one, does not know their destiny. 
Mara can trace only the slothful dead. He cannot trace 
those who have reached the Deathless. 

Commentary 
sammadaiiiiiivimutliinam: having achieved release through 
'disknowing'. This refers to one who gains 'release' (vimulhi by be
coming fully aware of the experience within. Such a person attains 
release through a fivefold release. They are: Release through Elimina
tion; Release through the Cultivation of Opposites; Release through 
Cutting Off; Release through Subsidence and Release through Mov
ing Away. 

aiiiiii: really means 'disknowing'. Though it is commonly translated 
as knowledge, it is not the grasping of concepts. It is the freedom 
from concepts. It is the cessation of object vision and involvement 
with objects of knowledge. It is awareness of the process of knowing 
rather than of the object known which leads to craving. It is mental 
repose. This is called the 'cessation of cognition' (vinnnassa ni
rodha). It is also called 'unmanifest cognition' (anidassana 
vinnana). All object knowledge range falls within the ken of Mara. 
This freedom from object knowledge, Mara does not know. 

Maro: There are five concepts of 'Mara' in Buddhism: (I) Death it
self (maccu mara); (2) The five aggregates (/chanda mara); (3) De
filements (kilesa mara); (4) Mental constructs (sankhara mara); (5) 
A deity called Mara who always tries to obstruct spiritual progress in 
the world (devapulta mara). In this particular verse and story, the 
term Mara stands for this evil entity called Mara. 
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Jus/ as .a fragrant and lo ly lotus may blc>s'!imn forth out of a .Qarbage-heap on. !he roadside ... 

5 },. atlui sa.nkaradhtinas mim 
ujj.hitasmirh mahdpalhe 
J)·aduma.m tattha jiiyiitba 
suc.igandh<1m manoramam. (4:15 

. s beside Lh . hi.ghroad 
where 1ubbish in a pit is nung 
there flourish lhe Jo us. bloom 
fragrant and the mind' delight. 
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LOTUS IS ATTRACTIVE THOUGH IN A GARBAGE HEAP 

4 (12) The Story of Garahadinna (Verses 58 & 59) 

While residing at the Jetavana Monastery, the Bud
dha spoke these verses, with reference lo a rich man 
named Garahadinna and the miracle of the lotus flow
ers. At Savatthi there once lived two friends, Sirigutta 
and Carahadinna. The former was a lay disciple of the 
Buddha, the latter an adherent of the Naked Ascetics, 
the Niganthas. The naked ascetics used to say repeat
edly to Garahadinna, "Go to your friend Sirigutta and 
say 'Why do you visit the monk Cotama? \Vhat do you 
expect to get from him?' \Vhy not admonish him thus, 
that he may visit us and give us alms?" Garahadinna lis
tened to what they said, went repeatedly to Sirigutta, 
and wherever he found him, standing or sitting, spoke 
thus to him, "Friend, of what use to you is the monk 
Golama? \Vhat do you expect to get by visiting him? 
Should you not visit my own noble teachers instead 
and give alms to them?" 

Sirigutta listened to his friend's talk and despite it 
kept silence for several days. One day, however, he lost 
his patience and said to Garahadinna, "Friend, you con
stantly come to me, and wherever you find me, stand
ing or sitting, speak thus to me, 'What do you expect to 
gain by visiting the monk Gotama? Visit my noble 
teachers instead and give alms to them.' Now just an
swer me this question, '\Vhat do your noble teachers 
know?"' "Oh, sir, do not speak thus! There is nothing 
my noble teachers do not know. They know all about 
the past, the present, and the future. They know every
body's thoughts, words, and actions. They know every
thing that can happen and everything that cannot 
happen." "You don't say so." "Indeed, I do." "If this be 
true, you have committed a grievous fault in allowing 
me to remain ignorant of it all this time. Not until to
day did I learn of the supernatural power of knowledge 
possessed by your noble teachers. Go, sir, and invite 
your noble teachers in my name." 

Garahadinna went to the naked ascetics, paid obei
sance to them, and said, "My friend Sirigutta invites 
you for tomorrow." "Did Sirigutta speak to you of him
self!" "Yes, noble sirs." They were pleased and de
lighted. Said they, "Our work is done. \Vhat gain will 
not accrue to us from the moment Sirigutta has com
plete faith in us?" 

Now Sirigutta's place of residence was a large one, 
and in one place there was a long empty space between 
hvo houses. Here, therefore, he caused a long ditch to 
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be dug, and this ditch he caused lo be filled with dung 
and slime. Beyond the ditch, at both ends, he caused 
posts to be driven into the ground, and to these posts 
he caused ropes to be attached. He caused the seats to 
be so placed, with the front legs resting on the ground 
and the back legs resting on the ropes, that the instant 
the heretics sat down they would be tipped over back
wards and flung head first into the ditch. In order that 
no sign of a ditch might be visible, he had coverlets 
spread over the seats. He caused several large earthen
ware vessels to be washed clean, and their mouths to be 
covered with banana leaves and pieces of cloth. And 
these vessels, empty though they were, he caused to be 
placed behind the house, smeared on the outside with 
rice-porridge, lumps of boiled rice, ghee, palm sugar 
and cake-crumbs. 

Early in the morning Carahadinna went quickly to 
the house of Sirigutta and asked him, "Has food been 
prepared for my noble teachers?" ''Yes, friend, food has 
been prepared.'' "But where is it?" "In all these earthen
ware vessels is rice-porridge, in all these is boiled rice, 
in all these are ghee, palm sugar, cakes, and other kinds 
of food. Likewise have seats been prepared." "Very 
well," said Garahadinna, and went his way. 

As soon as Garahadinna had departed, five hundred 
naked ascetics arrived. Sirigutta came forth from the 
house, paid obeisance to the naked ascetics, and taking 
his stand before them, and raising his clasped hands in 
an attitude of reverent salutation, thought to himself, 
"So you know all about the past, the present, and the fu
ture! So at least your supporter tells me. If you really do 
know all this, do not enter my house. For even if you 
enter my house, there is no rice-porridge prepared for 
you, nor boiled rice, nor any other kind of food. If you 
do not know all this and still enter my house, I will 
cause you to be flung into a ditch filled with dung, and 
will then cause you to be beaten with sticks.'' Having 
thus reflected, he gave the following order to his men, 
"\Vhen you observe that they are about to sit down, 
take your places in the rear and pull the coverlets which 
are spread over the seats out from under, lest the cover
lets be smeared with filth.'' As Sirigutta thought, the na
ked ascetics were unaware of what had been planned. 
They fell into the ditch and were disgraced. 

(cont'd on page 125) 
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ARAHATS SHINE WHEREVER THEY ARE 

4 (12) The Story of Garahadinna (Verses 58 & 59) (cont'd) 

G arahadinna, planning to take revenge, invited the 
Buddha. The Buddha, accompanied by five hundred 
monks, went to the house of Garahadinna and stood be
fore the door. Garahadinna came forth from the house, 
paid obeisance to the monks with the five rests, and tak
ing his stand before them and raising his clasped hands 
in an attitude of reverent salutation, thought to him
self, "So, Venerable, you know all about the past, the 
present, and the future! In sixteen different ways you 
comprehend the thoughts of all living beings! So at 
least your supporter tells me. If you really do know all 
this, do not enter my house. For even if you enter my 
house, you will find no rice-porridge or boiled rice or 
any other kind of food. Instead I will cause you to be 
flung into a charcoal-pit and will bring humiliation 
upon you." 

But, contrary to his thought, a miracle happened. 
Lotus flowers as big as cart wheels sprang up, rending 
the charcoal-pit asunder. ''What am I to do?" Garahad
inna asked Sirigutta. "Did you not just now point out to 
me certain earthenware vessels and say, 'All these ves
sels are filled with rice-porridge; all these are filled with 
boiled rice,' and so forth?" ''What I said was false, mas
ter. The vessels are empty." "Never mind. Go look at 
the rice-porridge and other kinds of food in those ves
sels." At that instant the vessels over which he spoke 
the word "rice-porridge" were filled with rice-porridge, 
the vessels over which he spoke the words "boiled rice" 
were filled with boiled rice, and so it happened likewise 
with the other vessels. 

When Garahadinna saw this miracle, he was filled 
with joy and happiness and his heart was filled with 
faith. With profound reverence he waited on the congre
gation of Monks presided over by the Buddha. The meal 
over, Garahadinna, indicating that he wished the Bud
dha to speak the words of thanksgiving, took his bowl. 
Thus Garahadinna was converted into a faithful disciple 
of the Buddha. 
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Explanatory Translation (Verse 58) 

yathii sankiiradhiinasmim mahiipathe ujjhitasmim 
tattha sucigandham manoramam padumam 
jiiyetha 

yathii: just as; sankiiradhiinasmim: in a heap of 
garbage; mahiipathe ujjhitasmim: dumped beside a 
highway; tattha: there; sucigandham: sweet smell
ing; manoramam: attractive; padumam: a lotus; 
jiiyetha: may grow 

Someone is likely to dump refuse on a high road. 
In that heap of refuse, a sweet-smelling lotus is likely to 
grow. 

Explanatory Translation (Verse 59) 

evam sankiirabhtltesu samma sambuddhasiivako 
andhabhiite puthujjane pafifiaya atirocati 

evam: similarly; sankiirabhtltesu: among those 
who have become garbage; samma sam
buddhasiivako: a disciple of the Buddha; andhab
htlte puthujjane: among the blinded worldlings; 
pafifidya: through wisdom; atirocati: shines greatly 

In the same way, in the heap of rubbish made up of 
various types of foolish people, the disciple of the Bud
dha shines above all others. 

Commentary 
padumam tatthajayitha: a lotus is quite likely to arise. The emer
gence of the exceptional out of the lowly and the depraved, is a re
current theme in the Buddha's discourses. The wise person who has 
overcome the worldly, though arisen out of the ordinary folk, is lik
ened to a lotus. Though sprung out of the mud, the lotus is uncon
taminated by the mud. In these verses, the wise truth-seeker is 
compared to a lotus springing out of the wayside dump. Though 
risen out of the mud, the lotus is beautiful and fragrant, very much 
like the saintly person who has emerged out of corrupt people. 

Atirocati paiiiiaya: through wisdom one shines greatly. Nobody is 
condemned in Buddhism, for greatness is latent even in the seem
ingly lowliest just as lotuses spring from muddy ponds. 
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BALA VAGGA (FOOLS) 
SAMSARAISLONGTOTHEIGNORANT 

5 (1) The Story of a Certain Person (Verse 60) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to a certain young 
man and King Pasenadi of K6sala. 

One day King Pasenadi, while going out in the city, 
happened to see a beautiful young woman standing at 
the window of her house and he instantly fell in love 
with her. So the king tried to find ways and means of 
getting her. Finding that she was a married woman, he 
sent for her husband and made him serve at the palace. 
Later, the husband was sent on an impossible errand by 
the king. The young man was to go to a place, a y6jana 
(twelve miles) away from Savatthi, bring back some Ku
mudu (lotus) flowers and some red earth called 
'arunavati' from the land of the serpents (nagas) and ar
rive at Savatthi the same evening, in time for the king's 
bath. The king's intention was to kill the husband ifhe 
failed to arrive back in time, and to take the wife for 
himself. Hurriedly taking a food packet from his wife, 
the young man set out on his errand. On the way, he 
shared his food with a traveller and he threw some rice 
into the water and said loudly, "O guardian spirits and 
nagas inhabiting this river! King Pasenadi has com
manded me to get some Kumudu flowers and arunavati 
(red earth) for him. I have today shared my food with a 
traveller; I have also fed the fish in the river; I now 
share with you the benefits of the good deeds I have 
done today. Please get the Kumudu lotus and arunavati 
red earth for me." The king of the nagas, upon hearing 
him, took the appearance of an old man and brought 
the lotus and the red earth. 

On that evening, King Pasenadi, fearing that the 
young husband might arrive in time, had the city-gates 
closed early. the young man, finding the city-gates 
closed, placed the red earth on the city-wall and stuck 
the flowers on the earth. Then he declared loudly,"O citi
zens! I have today accomplished my errand in time as 
instructed by the king. King Pasenadi, without any justi
fication, plans to kill me." After that, the young man left 
for the Jetavana Monastery to take shelter and find sol
ace in the peaceful atmosphere of the Monastery. 

Meanwhile, King Pasenadi, obsessed with sexual de
sire, could not sleep, and kept thinking out how he 
would get rid of the husband in the morning and take 
his wife. At about midnight, he heard some eerie 
sounds; actually, these were the mournful voices of 
four persons suffering in Lohakumbhi Niraya. Hearing 
those voices, the king was terrified. Early in the morn-
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ing, he went to Jetavana Monastery to consult the Bud
dha, as advised by Queen Mallika. When the Buddha 
was told about the four voices the king heard in the 
night, he explained to the king that those were the 
voices of four beings, who were the sons of rich men 
during the time of Kassapa Buddha, and that now they 
were suffering in Lohakumbhi Niraya because they had 
committed sexual misconduct with other peoples's 
wives. Then, the king came to realize the wickedness of 
the deed and the severity of the punishment. So, he de
cided then and there that he would no longer covet an
other man's wife. "After all, it was on account of my 
intense desire for another man's wife that I was tor
mented and could not sleep," he reflected. Then King 
Pasenadi said to the Buddha, "Venerable, now I know 
how long the night is for one who cannot sleep." The 
young man who was close at hand came forward to say, 
"Venerable, because I had travelled the full distance of a 
y6jana yesterday, I, too, know how long the journey of a 
y6jana is to one who is weary." 

Explanatory Translation (Verse 60) 

jiigarato ratti dighii santassa yojanarh digharh 
saddhammarh avijiinatarh baliinarh sarhsiiro digho 

jiigarato: to the sleepless; ratti dighii: the night is 
long; santassa: to the fatigued; yojanarh digharh: 
mile is long; saddhammarh: the doctrine; avi
jiinatarh: ignorant; biiliinarh: to the immature per
sons; sarhsiiro: the cycle of existence; digho: is long 

To a sleepless person the night is very long. To the 
weary the league seems quite long. To the ignorant, be
reft of an awareness of the dhamma, the cycle of exist
ence is very long, as he is not aware how to shorten it. 

Commentary 
Somsiiro: The perpetual tour of beings from life to life, the vicious 
cycle of birth, death and rebirth, which the Buddhists yearn to put 
an end to. Rebirth is not seen by Buddhists as a continuation of life, 
but as a perpetuation of death. We are reborn only to die again. 
'Eternal life' is an illusion. Life is but birth, ageing and death. Its 
continuity is not welcomed by a Buddhist. The Buddhist goal is 'im
mortality' or 'deathlessness' which is the only possible reality, which 
is quite distinct from 'eternal life'. Immortality, which is Nibbana, is 
not achieved through rebirth, but through its stopping. This is not 
the annihilation of existence or being; because, being or 'existence' 
is only an illusion. It is dispelling the illusion of being and giving up 
the attachment to it. 
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DO NOT ASSOCIATE WITH THE IGNORANT 

5 (2) The Story of a Resident Pupil of Venerable Mahakassapa (Verse 61) 

while residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to a resident pupil 
of Venerable Mahakassapa. 

While Venerable Kassapa was in residence at Pip
phali Cave, he had two pupils learning under him. One 
of these performed his duties faithfully, but the other 
frequently shirked his duties and sought to take credit 
for work done by the other. For example, the faithful pu
pil would set out water for washing the face, and a 
tooth-stick. Knowing this, the faithless pupil would go 
to the Venerable and say, ''Venerable, water for washing 
the face is set out, and a tooth-stick. Go wash your 
face." When it was time to prepare water for bathing 
the feet and for the bath, he would pursue the same tac
tics. 

The faithful pupil thought to himself, "This fell ow 
is constantly shirking his work and is seeking to take 
credit for my work. Very well! I will do something about 
this. So one day, while the faithless pupil was asleep af
ter a meal, he heated water for the bath, poured it into a 
water-jar, and set it in the back room, leaving only a 
pint-pot of water steaming in the boiler. In the evening 
the faithless pupil woke up and saw steam pouring out. 
"He must have heated water and put it in the bath
room," he thought. So he went quickly to the Vener
able, bowed, and said, ''Venerable, water has been 
placed in the bathroom; go and bathe." So saying, he ac
companied the Venerable to the bathroom. But when 
the Venerable saw no water, he said, "Brother, where is 
the water?" The youth went to the room where the fire 
was kept, and lowering a ladle into the boiler, and per
ceived that it was empty. "See what the rascal has 
done!" he exclaimed. "He has set an empty boiler on 
the brazier, and then went -who knows where? Of 
course I thought there was water in the bathroom and 
went and told the Venerable so." Disappointed, he took 
a water-jar and went to the bathing-place al the river. 

Venerable Kassapa thought, "All this time this 
young fellow has been shirking from his duties and has 
sought to take credit for work really done by his brother
pupil." On the following day he refused to accompany 
the Venerable on his rounds. The Venerable therefore 
took his other pupil with him to a certain place. 
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While he was away, the faithless pupil went to the 
house of a layman who was a supporter of the Vener
able. The layman asked him, "Where is the monk?" The 
Venerable doesn't feel well, and therefore remained at 
the Monastery." "What then should he have, Vener
able?" "Give him such and such food," said the youth, 
pretending that the monk had told him to ask for it. Ac
cordingly they prepared food such as he asked for, and 
gave it to him. He took the food, ate it on the way back, 
and returned to the Monastery. 

Now the Venerable had received from his supporter 
five robes, and these he presented to the youth who ac
companied him. The novice dyed them and converted 
them into under and upper garments for himself. The 
Venerable admonished the pupil on his behaviour. He 
resented this advice. The next day, he set fire to the 
Monastery and ran away. When he died, he was reborn 
in the Great Hell of Avici. 

Explanatory Translation (Verse 61) 

cararh attano seyyarh sadisarh ce na adhigac
cheyya ekacariyarh da{harh kayira bale sahayata 
natthi 

cararh: as companion; attano: for oneself; seyyarh: 
a greater; sadisarh: on an equal; ce na adhigac
cheyya: is not found; ekacariyarh: being alone; 
da{ham kayira: should be done; bale sahayata: 
companionship with fools; natthi: there is not 

People need companions. But if one does not find a 
person who is better than, or at least equal to oneself, it 
is better to be alone rather than keep company with 
foolish people. There is no profitable companionship 
with fools. 

Commentary 
sahciyatci: association; companionship. This verse insists that one 
should not keep company with immature people. Association with 
the immature is not at all conducive even to worldly progress; not 
to speak of spiritual progress. 

According to the commentary this term connotes higher morality, 
insight, Paths, and Fruits of Sainthood. No such virtues are found in 
the foolish. 

Out of compassion, to work for their betterment, one may associate 
with the foolish but not be contaminated by them. 
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IGNORANCE BRINGS SUFFERING 

5 (3) The Story of Ananda, the Rich Man (Verse 62) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to a miserly rich 
man, named Ananda. 

There was once a very wealthy man named Ananda 
in Savatthi. Although he possessed eighty billion, he 
was very reluctant to give anything in charity. To his 
son, Mulasiri, he used to say, "Don't think the wealth 
we have now is very much. Do not give away anything 
from what you have, for you must make it grow. Other
wise, your wealth will dwindle." This rich man had five 
pots of gold buried in his house and he died without re
vealing their location to his son. 

Ananda, the rich man, was reborn in a village of 
beggars, not far from Savatthi. From the time his 
mother was pregnant, the income of the beggars de
creased; the villagers thought there must be a wicked 
and unlucky one amongst them. By dividing them
selves up into groups and by the process of elimination, 
they came to the conclusion that the pregnant beggar 
woman must be the unfortunate one. Thus, she was 
driven out of the village. When her son was born, the 
son proved to be extremely ugly and repulsive. His 
hands and feet and eyes and ears and nose and mouth 
were not where they should have been. Terrible looking 
that he was, he looked like a mud spirit. In spite of this, 
however, his mother did not abandon him, for great is 
the love of a mother for the child she has carried in her 
womb. If she went out begging by herself, she would 
get alms as before, but if she went out with her son she 
would get nothing. So, when the boy could go out by 
himself, his mother placed a plate in his hand and left 
him, saying, "Dear son, because of you we have been 
brought to great distress. Now we can support you no 
longer. In this city meals are provided for poor folk and 
travellers. Get your living by begging for alms in this 
town." As he wandered about in Savatthi, he remem
bered his old house and his past existence. So he went 
into the house. When the sons of his son Mulasiri saw 
him, they were frightened by his ugly looks and began 
to cry. The servants then beat him and threw him out 
of the house. 
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The Buddha who was on his alms-round saw the 
incident and asked Venerable Ananda to fetch Mulasiri. 
When Mulasiri came, the Buddha told him that the 
young beggar was his own father in his previous exist
ence. But Mulasiri could not believe it. So, the Buddha 
directed the beggar boy to show where he had buried 
his five pots of gold. Then only, Mulasiri accepted the 
truth and from that time he became a devoted lay-disci
ple of the Buddha. 

Expla~atory Translation (Verse 62) 

me puttii atthi me dhanam atthi iii bii/6 vihaiiiiati 
attii hi attano natthi puttii kuto dhanam kuto 

me: I; puttii atthi: have sons; me: I; dhanam atthi: 
have wealth; iii: this way; bii/6: the fool; vihaiiiiati: 
worries; attii hi: one's own self; a/lano nallhi: one 
does not have; puttii: sons; ku/6: how can that be; 
dhanam: wealth; ku/6: how can that be. 

The fool worries "I have sons," "I have wealth." 
When his self is not his own, then how can he claim, "I 
have sons" or "I have wealth"? 

Commentary 
alld hi allano nallhi: the fools tax themselves, thinking that they 
have sons, they have wealth. But, in reality, their selves are not their 
o~n. If their 'self were their own, they could control it as they 
w1~hed. But they grow old; they decay; they fall ill; unexpected 
things happen to them, so how can they think that they possess 
themselves? 

Grains, wealth, silver, gold and whatever property there is; slaves, 
craftsmen, hired menials and all the dependant ones -

All these have to be abandoned when leaving. But whatever one 
does through deed, word or thought -

That alone belongs to him; that alone he takes with him and that 
alone follows him like the inseparable shadow. 

All beings die. Life ends in death. Beings fare according to their 
deeds, experiencing the results of their meritorious and sinful deeds. 
Those who do sinful deeds go to the woeful states and those who do 
meritorious deeds, attain blissful states. Therefore, let one always do 
good deeds, which serve as a store for life elsewhere. Meritorious 
deeds are a great support to beings in the future world. 
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KNOW REALITY. BE WISE. 

5 (4) The Story of Two Pick-pockets (Verse 63) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to two pick-pockets. 

The story goes that these two men, who were lucky 
companions, accompanied a great throng to Jetavana to 
hear the Buddha. One of them listened to the Teaching, 
the other watched for a chance to steal something. The 
first, through listening to the Teaching 'Entered the 
Stream'; the second found five coins tied to the belt of a 
certain man and stole the money. The thief had food 
cooked as usual in his house, but there was no cooking 
done in the house of his companion. His comrade the 
thief, and likewise the thief s wife, ridiculed him, say
ing, ''You are so excessively wise that you cannot obtain 
money enough to have regular meals cooked in your 
own house." He who entered the stream thought to 
himself, "This man, just because he is a fool, does not 
think that he is a fool." And going to Jetavana with his 
kinsfolk, he told the Buddha of the incident. 

Explanatory Translation (Verse 63) 

halo yo bcilyariz maflflali tena so paT)r.jito vci api, 
bcilo ea paT)r.jitamcini so ve bcilo iii vueeali 

halo: a fool; yo bcilyariz: one's foolishness; 
maflfla/i: knows; tena: by virtue of that knowledge; 
so: he; paT)r.jito vci api: is also a wise person ; halo 
ea: if an ignorant person; pQT)r.jitamcini: thinks he 
is wise; so: he; ve: in truth; halo iii vueeali: is 
called a foolish person 

If a foolish individual were to become aware that he 
is foolish, by virtue of that awareness, he could be de
scribed as a wise person. On the other hand, if a foolish 
person were to think that he is wise, he could be de
scribed as a foolish person. 

Commentary 
go bdlo maiiiiati biilgam: if a foolish person knows he is foolish. 
The implication of this stanza is that the true wisdom is found in 
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the awareness of reality. If one is aware of one's own foolishness, 
that awareness makes him wise. The basis of true wisdom is the 
right knowledge of things as they really are. Those who are foolish 
but are given to believe that they are wise are truly foolish because, 
that basically false awareness colours the totality of their thinking. 

bdlo: the foolish person. Foolishness is the result of confusion 
(moha) and unawareness (avijjii). Unawareness is the primary root 
of all evil and suffering in the world, veiling man's mental eyes and 
preventing him from seeing his own true nature. It carries with it 
the delusion which tricks beings by making life appear to them as 
pennanent, happy, personal and desirable. It prevents them from 
seeing that everything in reality is impermanent, liable to suffering, 
void of 'I' and 'Mine,' and basically undesirable. Unawareness (avi
jjii) is defined as "not knowing the four Truths; namely, suffering, 
its origin, its cessation, and the way to its cessation". 

As avijjii is the foundation of all evil and suffering, it stands first in 
the formula of Dependent Origination. Avijjii should not be regarded 
as 'the causeless cause of all things. It has a cause too. The cause of 
it is stated thus: 'With the arising of iisava there is the arising of avi
jjii. The Buddha said, "No first beginning of avijjii can be perceived, 
before which avijjii was not, and after which it came to be. But it 
can be perceived that avijjii has its specific condition." 

As unawareness (avijjii) still exists, even in a very subtle way, until 
the attainment of Arahatship or perfection, it is counted as the last 
of the ten Fetters which bind beings to the cycle of rebirths. As the 
first two Roots of Evil, greed and hate are on their part rooted in un
awareness and consequently all unwholesome states of mind are in
separably bound up with it, confusion (moha) is the most obstinate 
of the three Roots of Evil. 

Avijjii is one of the iisavas (influences) that motivate behaviour. It 
is often called an obscurant but does not appear together with the 
usual list of five obscuranl. 

Unawareness (avijja) of the truth of suffering, its cause, its end, and 
the way to its end, is the chief cause that sets the cycle oflife 
(samsiira) in motion. In other words, it is the not-knowingness of 
things as they truly are, or of oneself as one really is. It clouds all 
right understanding. 

"Avijjii is the blinding obscurant that keeps us trapped in this cycle 
of rebirth" says the Buddha. When unawareness is destroyed and 
turned into awareness, the "chain of causation" is shattered as in 
the case of the Buddhas and Arahats. In the ltivuttaka the Buddha 
states "Those who have destroyed avijjii and have broken through 
the dense darkness of avijjii, will tour no more in sarhsara. 
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THE IGNORANT CANNOT BENEFIT FROM THE WISE 

5 (5) The Story of Venerable Udayi (Verse 64) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Venerable Udayi, 
a pretentious monk. The story goes that when the 
monks left the Hall of Truth, Venerable Udayi used to 
go in and sit in the Seat of the Dhamma. Now one day 
some visiting monks saw him there, and thinking to 
themselves, "This must be the Buddha," asked him 
some questions about the aggregates of being and other 
matters. Discovering that he knew nothing about any of 
these things, they said in scorn, ''Who is this monk that 
he should live in the same monastery with the Buddha? 
He does not even know about the aggregates of being, 
the elements of being, and the organs and objects of 
sense." So they reported the matter to the Buddha. 

Explanatory Translation (Verse 64) 

biilo ce yiivajlvam api par:uf.itam payirupiisati, s6 
dhammam na vijiiniiti yathii dabbl suparasam. 

bii/6: an ignorant person; ce: if; yiivajivam api: 
even life long; par:u/itam: a wise person; pay
irupiisati: associates intimately; s6: he; dhammam: 
the way of existence; na vijiiniiti: will not learn; 
yathii: just as; dabbl: the spoon: suparasam: the 
taste of soup (will not know) 

The fool, even if he kept the company of a wise per
son intimately over a life-time, will not become aware 
of the nature of experience, just as a spoon will not 
know the taste of soup. 

Commentary 
dabbi: the spoon. The Buddha has presented in this stanza a very 
vivid image of what is being said by him. Dabbi - the spoon, stirs 
dishes. In the course of its work the spoon comes into intimate con
tact with all forms of foodstuff. The spoon turns le~ and right, up 
and down, turning the food this way and that. The spoon continues 
to do this for all forms of dishes - sweet, sour, astringent, etc. The 
spoon goes on for ages until it decays. But the point made by the 
Buddha is that, ~er that, the spoon does not know the taste of 
food. This is a very apt image to show what happens to a foolish per
son who associates with the wise over a lifetime. He does not derive 
even an iota of profit for all that association. 
Dhamma: the term Dhamma (meaning "experience") takes on nu
merous meanings. The meaning which is foremost in popular Bud
dhism is 'the Word of the Buddha'. The Buddha taught the world 
what he 'experienced'. The process through which the world came 
to know about this 'experience' was the Word of the Buddha, which 
is called Buddhadhamma, which has been recounted extensively in 
Buddhist scriptures. Immediately on Enlightenment, he was ab
sorbed in solitary meditation. At that time, the following thought oc
curred to him, "This 'experience', which I have realized, is indeed 
profound, difficult to perceive, difficult to comprehend, tranquil, ex
alted, not within the sphere of logic, subtle, and is to be understood 
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by the wise. These beings are attached to material plea~ur~. 1.his 
causally connected 'Dependent Arising' is a sub~ecl which 1s d1~ficult 
to comprehend. And this Nibbana - the cessation ?f the con~1-
tioned the abandoning of all passions, the destruction of cravmg, 
the n;n-attachment, and the cessation - is also a matter not easily 
comprehensible. If I were to teach this 'experience' (Dhamma), oth
ers would not understand me. That will be only weariness to me, 
that will be tiredness to me." Then these wonderful verses unheard 
of before occurred to the Buddha: "With difficulty have I compre
hended the Dhamma. There is no need to proclaim it now. This 
Dhamma is not easily understood by those who are dominated by 
lust and hatred. The lust-ridden masses, shrouded in darkness, do 
not see this Dhamma, which goes against the stream, which is not 
easy to understand, profound, difficult lo perceive and subtle." As 
the Buddha renected thus, he was not disposed to expound the 
Dhamma. Thereupon Brahma Sahampati (believed by Brahmins to 
be the creator of the world) read the thoughts of the Buddha, and, 
fearing that the world might perish through not hearing the 
dhamma, approached Him and invited Him lo teach the Dhamma 
thus: "0 Lord, may the Buddha expound the Dhamma! May the 
Buddha expound the Dhamma! There are beings with little dust in 
their eyes, who, not hearing the Dhamma, fall away. There will be 
those who understand the Dhamma." Furthermore, he remarked, 
"In ancient times there arose in Magadha a Dhamma, impure, 
thought out by the corrupted. Open this door to the Deathless State. 
May they hear the Dhamma understood by the Stainless One! Just 
as one standing on the summit of a rocky mountain would behold 
the people around, even so may the All-Seeing, Wise One who has 
ascended this palace of Dhamma, may the Sorrowless One, look 
upon the people who are plunged in grief and are overcome by birth 
and decay! "Rise, 0 Hero, victor in battle, caravan leader, debt-free 
One, and go out into the World! May the Buddha teach the 
Dhamma! There will be those who will understand the Dhamma." 
When the brahma said so, the Exalted One spoke to him thus: "The 
following thought, 0 Brahma, occurred to me - 'This Dhamma 
which I have comprehended is not easily understood by those who 
are dominated by lust and hatred. The lust-ridden masses, shrouded 
in darkness, do not see this Dhamma, which goes against the 
stream, which is abstruse, profound, difficult to perceive, and sub
tle'. As I reflected thus, my mind turned to inaction and to not teach
ing the Dhamma." Brahma Sahampati appealed to the Buddha for 
the second time and He made the same reply. When he appealed to 
the Buddha for the third time, the Buddha, out of compassion for 
beings, surveyed the world with His Buddha-Vision. As he surveyed 
thus, He saw beings with little and much dust in their eyes, with 
keen and dull intellect, with good and bad characteristics, beings 
who are easy and beings who are difficult to be taught, and few oth
ers who view evil with fear, and believe in a life beyond. As in the 
case of a blue, red or white lotus pond, some lotuses are born in the 
water, grow in the water, remain immersed in the water, and thrive 
plunged in the water; some are born in the water, grow in the water 
and remain on the surface of the water; some others are born in the 
water, grow in the water and emerging out of the water, stand un
contaminated by the water. Even so, as the Buddha surveyed the 
world with His Buddha-Vision, He saw beings with little and much 
dust in their eyes, with keen and dull intellect, with good and bad 
characteristics, beings who are easy and difficult to be taught, and 
few others who view evil with fear, and believe in a life beyond. Hav
ing seen this, he set out to preach his gospel, out of compassion for 
all suffering beings. Buddha's doctrine was initiated this way. The 
Dhamma signifies, in the first instance, the truth about experience 
which He revealed for the benefit of all beings. 
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PROFIT FROM THE WISE 

5 (6) The Story of Thirty Monks from Patheyyaka (Verse 65) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to thirty monks 
from Patheyyaka. 

Thirty monks were taught the Dhamma by the 
Buddha in the Kappasika Grove. Thirty youths from 
Patheyyaka were, on one occasion, enjoying themselves 
with a prostitute in a forest Then the prostitute stole 
some of their valuable ornaments and ran away. While 
searching for her in the forest, they met the Buddha. At 
that time all of them obeyed the command of the Bud
dha, "Come, monks!" and they received bowls and 
robes created by supernatural power. Taking upon 
themselves the thirteen pure practices, they returned af
ter a long time to the Buddha, hearkened to his dis
course on the beginningless, and before leaving their 
seats, attained arahatship. 

The monks began a discussion in the Hall of Truth: 
"On how short a time did these monks perceive the 
Dhamma!" The Buddha, hearing this, said to them, 
"Monks, this is not the first time these thirty compan
ions committed sin. They did the same thing in a pre
vious state of existence. But hearing the religious 
instruction of Venerable Tur.idila in the Tur.i<J.ila Jataka, 
they perceived the Dhamma very quickly and took upon 
themselves the five precepts. It was solely through the 
merit acquired by this act that they attained arahatship 
immediately, even as they sat in their seats." 

Explanatory Translation (Verse 65) 

viniiii. ce muhuttam api par;u/.ilarh payirupiisali 
khipparh dhammarh vijiiniili yalhii jivhii 
sii.parasarh 

viiiiiii.: the wise; ce muhuttarh api: even for a mo
ment; pa1Jefitarh: the man of mature wisdom; pay
irupiisali: associates; khipparh: instantly; 
dhammarh: the doctrine; vijiiniili: learns; yathii: 
just as;jivhii: the tongue; sii.parasarh: (relishes) 
the taste of various dishes 

If wise person were to associate with a wise person, 
even for one moment, he will quickly understand the 
Teaching. This is very much like the tongue being able 
to discern the subtle flavours of soup. This stanza could 
be further appreciated when you contrast it with the 
previous one. In the previous one the image used is the 
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spoon. Though it serves tasty food endlessly, it just can
not appreciate how food tastes, very much like a foolish 
individual being unable to appreciate the teaching even 
when he keeps company with the wise. An intelligent 
man, even though he is associated with a wise man 
only for a moment, quickly understands the Dhamma, 
just as the tongue knows the taste of the soup. 

Commentary 
jivha sliparasam yatha: like the tongue knows the flavour of food. 
The image of food-flavour is continued here as well. Food-flavour is 
a universal human experience. Therefore an image that is associated 
with the taste of food can be appreciated universally. In this stanza 
the Buddha compares the wise person to the tongue. The tongue 
keeps the company of much food. But, with alacrity it can discuss 
various flavours, in total contrast to the spoon that does not know 
how the food tastes, in spite of the fact that it spends its whole life
time in food. Just like the tongue, the wise person knows the 'fla
vour' of the virtuous person instantly he comes into contact with 
one. 

vititili: one who possesses viiiiitina (cognition). Here viiintina im
plies intelligence. Cognition is one of the five aggregates; one of the 
four nutriments; the third link of the dependent origination; the 
fifth in a sixfold division of elements. Viewed as one of the five 
groups, it is inseparably linked with the three other mental groups 
(feeling, perception and formations) and furnishes the bare cogni
tion of the object, while the other three contribute more specific 
functions. Its ethical and karmic character, and its greater or lesser 
degree of intensity and clarity, are chiefly determined by the mental 
formations associated with it Just as the other groups of existence, 
consciousness is a flux and does not constitute an abiding mind-sub• 
stance; nor is it a transmigrating entity or soul. The three charac• 
teristics, impermanence, suffering and not-self, are frequently 
applied to it in the texts. The Buddha often stressed that "apart from 
conditions, there is no arising of consciousness": and all these state• 
ments about its nature hold good for the entire range of conscious
ness, be it past, future or presently arisen, gross or subtle, in 
one-self or external, inferior or lofty, far or near. 

According to the six senses it divides into six kinds, viz. eye-(or vis
ual)consciousness, etc. About the dependent arising of these six 
kinds of consciousness, "Conditioned through the eye, the visible 
object, light and attention, eye-consciousness arises. Conditioned 
through the ear, the audible object, the ear-passage and attention, 
ear-consciousness arises. Conditioned through the nose, the olfac
tive object, air and attention, nose-consciousness arises. Condi
tioned through the tongue, the gustative object, humidity and 
attention, tongue-consciousness arises. Conditioned through the 
body, bodily impression, the earth-element and attention, body-con• 
sciousness arises. Conditioned through the subconscious mind, the 
mind-object, and attention, mind-consciousness arises." The Abhid
hamma literature distinguishes eighty-nine classes of conscious
ness, being either karmically wholesome, unwholesome or neutral, 
and belonging either to the sense-sphere, the fine-material or the im• 
material sphere, or to supermundane consciousness. 
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A SINNER IS ONE'S OWN FOE 

5 (7) The Story of Suppabuddha, the Leper (Verse 66) 

While residing at the Jetavana Monastery, the Bud
dha spoke this Verse, with reference to Suppabuddha, a 
leper. 

This religious instruction was given by the Buddha 
while He was in residence at Veluvana with reference to 
the leper Suppabuddha. The story of the leper Sup
pabuddha is found in the Udana. 

For at that time the leper Suppabuddha, seated in 
the outer circle of the congregation, heard the Buddha 
preach the Dhamma and attained the fruit of conver
sion. Desiring to inform the Buddha of the blessing he 
had received, but not daring to force his way into the 
midst of the congregation, he waited until the populace 
had paid obeisance to the Buddha, had accompanied 
him a little way, and had turned back. Then he went to 
the Monastery. 

At that moment the Sakka king of gods thought to 
himself, ''Yonder leper Suppabuddha desires to make 
known the blessing he has received in the Religion of 
the Buddha. I will test him." So he went to him, poised 
in the air, and spoke thus to him, "Suppabuddha, you 
are a poor man, a man afflicted with misery. I will give 
you limitless wealth if you will say, 'The Buddha is not 
the Buddha, the Teaching is not the Dhamma, the 
Sangha is not the Sangha. I have had enough of the 
Buddha, I have had enough of the Law, I have had 
enough of the Order."' The leper said to him, ''Who are 
you?" "I am Sakka." "Fool, shameless one, you are not 
fit to talk to me. You say that I am poor and afflicted. 
On the contrary, I have attained happiness and great 
wealth: the seven stores of honourable wealth. They 
that possess these stores of wealth are not called poor 
by Buddhas or solitary mendicants. When Sakka heard 
him speak thus, he le~ him by the way, went to the 
Buddha, and told him all the questions and answers. 
The Buddha said to him, "Sakka, it is not possible, even 
with a hundred pieces of gold, even with a thousand, to 
prevail upon the leper Suppabuddha to say, 'The Bud-
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dha is not the Buddha, the Dhamma is not the 
Dhamma, the Sangha is not the Sangha."' 

So Suppabuddha the leper went to the Buddha, 
and the Buddha received him. And having informed the 
Buddha of the blessing he had received, he arose from 
his seat and went his way. Before he had gone very far, 
he was killed by a young heifer. We are told that this 
heifer was a female evil spirit who had been a cow in 
each of a hundred existences, and that as a cow she had 
killed four youths: Pukkusati, a young man of high sta
tion; Bahiya Daruciriya; Tambada!hika, the robber out
law; and Suppabuddha the leper. 

Explanatory Translation (Verse 66) 

Mia dummedhii yam kafukapphalam hoti (lam) 
piipakam kammam karontii amittena iva attanii 
caranti 

biilii: the immature people; dummedhii: unwise 
men; yam kafukapphalam hoti: which brings evil 
results; papakam kammam: (that) evil act; 
karontii: doing; amittena iva: like an enemy; at
tanii: to oneself; caranti: live. 

Those unwise foolish people behave in a manner 
that is harmful to themselves. Their sinful actions yield 
bitter fruil They are their own enemy. 

Commentary 
bald dummedhd: the foolish people lacking wisdom. The two 
words are more or less synonymous. But the lacking in a sense of 
discrimination, intensifies the meaning of ignoranL The sense of dis
crimination is compared, in some texts, to lightning in a mountain 
peak. That bolt of lightning destroys everything on the top of the 
mountain. In the same way, the wise is capable of destroying all the 
defilements. But the ignorant person and the person who is incapa
ble of discrimination do not have that capacity to uproot blemishes. 
The foolish people who lack intelligence commit evil actions that 
bring him harmful results. They are being enemies to themselves. 
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DO WHAT BRINGS HAPPINESS 

5 (8) The Story of a Farmer (Verse 67) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to a farmer who 
handled poison. 

A farmer tilled a field not far from Savatthi. One 
day some thieves robbed the house of a rich man. One 
of the thieves outwitted his companions and secretly 
put away a purse containing a thousand pieces of 
money in a fold of his garmenL As the thief departed 
with his share, the purse dropped out of the fold of his 
garment, but he did not notice his loss. 

That day, early in the morning, the Buddha sur
veyed the world, and seeing that a certain farmer had 
entered his net of vision, he considered within himself 
what would happen. 

Early in the morning the farmer went to till his 
field. The Buddha was also there with the Venerable 
Ananda. Seeing the Buddha, the farmer went and paid 
obeisance to the Buddha, and then resumed tilling his 
field. The Buddha said nothing to him. Going to the 
place where the purse had fallen and seeing it, he said 
to the Venerable Ananda, "See, Ananda, a poisonous 
snake!" "I see, Venerable, a deadly, poisonous snake!" 
The farmer heard their conversation and said to him
self, "I will kill the snake." So saying, he took a goad-
s tick, went to the spot, and discovered the purse. "The 
Buddha must have referred to this purse," thought he. 
Not knowing exactly what to do about it, he laid the 
purse aside, covered it with dust, and resumed his plow
ing. 

Later men discovered the theft, and trailed the 
thieves to the field, and coming to the spot where they 
had divided their spoils, saw the foot-prints of the 
farmer. Following his footsteps to the spot where the 
purse was buried, they removed the earth and picked 
up the purse. Thereupon they reviled him, saying, "So 
you robbed the house, and here you are plowing the 
field!" And having given him a good beating, they took 
him and censured him before the king. 
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When the king heard what had happened, he or
dered the farmer to be put to death. As the farmer 
walked along and the king's men lashed him with 
whips, he kept repeating the words, "See, Ananda, a poi
sonous snake!" "I see, Venerable, a deadly, poisonous 
snake!" Not another word did he utter. The king's men 
asked him, ''You are repeating words of the Buddha and 
of the Venerable Ananda. What does this mean?" The 
farmer replied, "I will say, if I am permitted to see the 
king." 

He told the king, "I am not a thief, your majesty." 
The farmer told him the whole story. The king took the 
farmer to the Buddha, and asked him about this. The 
Buddha said, ''Yes, your majesty, I said just that when I 
went there. A wise man should not do a deed of which 
he must afterwards repenL" 

Explanatory Translation (Verse 67) 

yam katvd anutappati yassa vipdkam assumukho 
rodam pafisevati, tarn kammam katam na sddhu 

yam: some actions; katvd: having done; anutap
pati: one regrets; yassa: of some actions; vipdkam: 
results; assumukho: with tear-smeared face; 
rodam: and weeping; pafisevati: one has to suffer; 
tarn kammam: that kind of action; katam na 
sddhu: is not good to be done 

It is good if one were to avoid committing such ac
tions which would later lead to regret. When one re
grets one weeps. 

Commentary 
assumukho rodam: weeping with tear smeared face. This has been 
indicated as the result of action, having done which one repents. 
The admonition here is to avoid those actions which lead to remorse 
later. 

anutappati: repents. Repentance is thought of as the result of ac
tion which had been committed with no idea at all about later reper
cussions. 
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HAPPINESS RESULTS FROM GOOD DEEDS 

5 (9) The Story of Sumana, the Florist (Verse 68) 

while residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Sumana the flo
rist 

A florist, named Sumana, had to supply King Bim
bisara of Rajagaha with jasmine flowers every morning. 
One day, as he was going to the king's palace he saw 
the Buddha, with a radiating halo of light-rays, coming 
into town for alms-food accompanied by many monks. 
Seeing the Buddha in his resplendent glory, the florist 
Sumana felt a strong desire to offer his flowers to the 
Buddha. Then and there, he decided that even if the 
king were to drive him out of the country or to kill him, 
he would not offer the flowers to the king for that day. 
Thus, he threw up the flowers to the sides, to the back 
and over and above the head of the Buddha. The flow
ers remained hanging in the air; those over the head 
formed a canopy of flowers and those at the back and 
the sides formed walls of flowers. These flowers fol
lowed the Buddha in this position as he moved on, and 
stopped when the Buddha stopped. As the Buddha pro
ceeded, surrounded by walls of flowers, and a canopy of 
flowers, with the six-coloured rays radiating from his 
body, followed by a large entourage, thousands of peo
ple inside and outside of Rajagaha came out of their 
houses to pay obeisance to the Buddha. As for Sumana, 
his entire body was suffused with delightful satisfaction 
(patti). 

The wife of the florist Sumana then went to the 
king and said that she had nothing to do with her hus
band failing to supply the king with flowers for that day. 
The king, being a sotapanna himself, felt quite happy 
about the flowers. He came out to see the wonderful 
sight and paid obeisance to the Buddha. The king also 
took the opportunity to offer alms-food to the Buddha 
and his disciples. The king served the congregation of 
monks with choice food. At the conclusion of the meal 
the Buddha returned thanks, and surrounded as before 
by four sides of flowers and accompanied by a great 
multitude of people shouting in exultation, proceeded 
to the Monastery. 

The king accompanied the Buddha a little way and 
turned back. Then he sent for the florist and asked him, 
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''What did you say when you honoured the Buddha?" 
The florist replied, ''Your majesty, I surrendered my life 
to him and honoured him, saying, 'The king may kill 
me or banish me from his kingdom."' The king said, 
''You are a great man." So saying, he presented him 
with eight elephants, eight horses, eight male slaves, 
eight female slaves, eight magnificent sets of jewels, 
eight thousand pieces of money, eight women taken 
from the royal harem, adorned with all the adornments, 
and eight choice villages. These eight-fold gifts did the 
king give him. 

Venerable Ananda thought to himself, "Shouts of 
exultation and acclamation have continued all during 
the day since early morning. What will be the reward of 
the florist?" The Buddha replied ".Ananda, he surren
dered his life to me and rendered honour to me. There
fore, because he has immense faith in me, he will not 
enter a state of suffering but will receive the fruits of his 
good deed in the world of the gods and in the world of 
men. One day he will become the solitary Buddha Su
mana." 

Explanatory Translation (Verse 68) 

yam katvii na anutappali yassa vipiikam patito su
mano pa{isevati lam ea kammam katam siidhu 

yam: some act; kaivii: having done; nii anutappali: 
one does not regret; yassa: of which action; 
vipiikam: the result; patiio: happily; sumano: with 
pleasant mind; pafisevati: one enjoys; tarn: that 
kind of action; ea kammam katam siidhu: is cer
tainly good to be done 

It is good if one were to do such actions that would 
not bring repentance later. One should do things that 
bring pleasant consequences. 

Commentary 
patito sumano: happily and with pleasant mind. In this instance, 
what is described is the result of good actions, which does not cause 
repentance. The doer of the action has had forethought about what 
would result from his actions. With that forethought he had done 
only those actions that will not lead to remorse. 
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The unwise: thinks evil deeds ar. sweet till they ripen not. s the.tt ripen he'.s phmg din grief. 
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SIN YIELDS BI'ITER RESULTS 

5 (10) The Story of Nun Uppalaval)l)i (Verse 69) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Nun Up
palava1:n)a. 

Once there was a young daughter of a rich man in 
Savatthi. Because she was so beautiful, with looks so 
tender and sweet, like a blue lotus flower, she was called 
"Uppalavai:ii:ia", the blue lotus. The fame of her beauty 
spread far and wide and there were many suitors: 
princes, rich men and many others. Thereupon, the 
merchant, her father, thought to himself, "I shall not be 
able to satisfy the wishes of all, but I must find some 
way out of the difficulty." Now she was, in her last exist
ence, before attaining Nibbana and therefore her fa
ther's words were, to her, like oil a hundred times 
refined sprinkled on her head. Therefore she replied, 
"Dear father, I'll become a nun." So he prepared rich 
gifts in her honour, and conducted her to the commu
nity of nuns where she was admitted. 

One day, her tum came to unlock and lock the hall 
of compassion. After she had lighted the lamp and 
swept the hall, her attention was attracted to the flame 
of the lamp. She concentrated on the flame. Her atten
tion on the element of fire, entered into a state of 
trance. She attained arahatship. 

Some time later, she moved to the Dark Forest 
(Andhavana) and lived in solitude. While Nun Up
palavaiuia was out on her alms-round, Nanda, the son 
of her uncle, came to her monastery and hid himself 
underneath her sofa. Nanda had fallen in love with Up
palaval)Qa before she became a nun; his intention obvi
ously was to take her by force. 

On her return Nun Uppalavanna entered the hut, 
closed the door, and sat down on the bed, unable to see 
in the dark, because she had just come in out of the 
sunlight. Hardly had she seated herself on the bed when 
the youth crawled out from under the sofa and climbed 
on top. The nun cried out, "Fool, do not ruin me!" But 
the youth overcame her resistance, worked out his will 
over her, and went his way. As if unable to endure his 
wickedness, the great earth burst asunder, and he was 
swallowed up and reborn in the great Hell of Avici. 

Chapter 5 : Bala Vagga 

The nun told the other nuns what had happened, 
and the nuns told the monks, and the monks told the 
Buddha. Having heard this, the Buddha addressed the 
monks as follows, "Monks, the simpleton, whoever he 
may be, whether monk or nun, or lay disciple male or 
female, who commits an act of sin, acts with as much 
joy and happiness, with as much pleasure and delight, 
as though he were eating honey or sugar or some other 
sweet-tasting substance." Then he said, "Monks, they, 
that have rid themselves of the corruptions, neither like 
the pleasures of love nor gratified their passions. For, 
even as a drop of water which has fallen upon a lotus
leaf, does not cling thereto or remain thereon, but 
crawls over and falls off, precisely so love does not cling 
to the heart of one who has rid himself of the corrup
tions. 

Explanatory Translation (Verse 69) 

papam yava na paeeati ba/6 madhu iva maririati 
yadii ea piipam paeeati atha ba/6 dukkham nigae
ehati 

papam: evil; yava na paeeati: as long as it does not 
begin to yield results; ba/6: the ignorant; madhu 
iva: like honey; maririati: considers; yadii ea: 
when; papam: the evil; paeeati: matures; atha: at 
that time; ba/6: the ignorant; dukkham: to suffer
ing; nigaeehati: comes 

When a sinful act is being done, the ignorant per
son enjoys it as if it were honey. But the suffering 
comes when it begins to yield its evil results. 

Commentary 
pripam: unwholesome action. At times this kind of action is charac
terized as akusala. Akusala implies unwholesomeness. They are 
those karmical volitions and the consciousness and mental concomi
tants associated therewith, which are accompanied either by greed 
or hate or merely delusion; and all these phenomena are causes of 
unfavourable Karma-results and contain the seeds of unhappy des
tiny or rebirth. 
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Senr;e/ess austerities of reduced eating a.r. no/ worlb a fl'aymen/ ol grasping the Dhamma. 

fase miise kusaggena 
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THE UNCONDITIONED IS THE HIGHEST ACHIEVEMENT 

5 (11) The Story of Monk Jambuka (Verse 70) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Venerable Jam
buka. 

Jambuka was the son of a rich man in Savatthi. 
Due to his past evil deeds he was bom with very pecu
liar habits. As a child, he wanted to sleep on the floor 
with no proper bed, and take his own excrement for 
food instead of rice. When he grew older, his parents 
sent him to the ajivakas, the naked ascetics. When 
those ascetics found out about his peculiar food habits 
they drove him away. In the nights he ate human excre
ment and in the day time stood still on one leg and kept 
his mouth open. he used to say that he kept his mouth 
open because he only lived on air and that he stood on 
one leg because it would otherwise be too heavy for the 
earth to bear him. "I never sit down, I never go to 
sleep," he boasted and on account of this, he was 
known as Jambuka, a jackal. 

Many people believed him and some would come 
to him with offerings of choice food. Then Jambuka 
would refuse and say, "I do not take any food except 
air." When pressed, he would take just a little of the 
food with the tip of a blade of grass and say, ''Now go, 
this little food will give you enough merit." In this way, 
Jambuka lived for fifty-five years, naked and taking only 
excreta. 

One day, the Buddha saw in his vision that Jam
buka was due lo attain arahatship within a short time. 
So, in the evening, the Buddha went to where Jambuka 
was slaying and asked for some place to spend the 
night. Jambuka pointed out to him a mountain-cave 
not far from the stone slab on which he himself was 
staying. During the first, second and third watches of 
the night, the Catummaharajika devas, Sakka and Ma
habrahma came to pay homage to the Buddha in tum. 
On all the three occasions, the forest was lit up and Jam
buka saw the light three times. In the morning, he 
walked over to the Buddha and enquired about the 
lights. 

When told about the devas, Sakka and Mahabni
hma coming to pay homage to the Buddha, Jambuka 
was very much impressed, and said lo the Buddha, 
"You must, indeed, be a wonderful person for the devas, 
Sakka and Maha 

brahma to come and pay homage to you. As for 
me, even though I have practiced austerely for fifty-five 
years, living only on air and standing only on one leg, 
none of the devas, nor Sakka, nor Mahabrahma has ever 

Chapter 5: Bala Vagga 

came to me." To him, the Buddha replied "O Jambuka! 
You have been deceiving other people, but you cannot 
deceive me. I know that for fifty-five years you have 
been eating excrement and sleeping on the ground." 

Hearing that, Jambuka was horrified and terror
stricken, and repented for having done evil and for hav
ing deceived other people. He went down on his knees 
and the Buddha gave him a piece of cloth to put on. 
The Buddha then proceeded to deliver a discourse; at 
the end of which Jambuka attained arahatship and 
joined the Buddhist Sangha. 

Soon after this, Jambuka's pupils from Anga and 
Magadha arrived and they were surprised to see their 
teacher with the Buddha. Venerable Jambuka then ex
plained to his pupils that he had joined the Buddhist Or
der and that he was now only a disciple of the Buddha. 
To them, the Buddha said that although their teacher 
had lived austerely by taking food very sparingly, it was 
not worth even one-sixteenth part of his present prac
tice and achievement. 

Explanatory Translation (Verse 70) 

bii/6 mdse mdse kusaggena bhojanarh bhunjetha 
so sailkhatadhammiinarh sofasim kalam na ag
ghati 

bii/6: the ignorant person; mdse mdse: once a 
month; kusaggena: with the tip of a grass blade; 
bhojanarh: food; bhuiijetha: eats; so: (but) he; 
sailkhatadhammanarh: of the attainment of the 
unconditioned; solasirh kalam: at least one-six
teenth; na agghati: is not worth 

A foolish person sets out to attain the highest re
ward of spiritual life. As an austere ascetic, he eats a 
mere morsel of food with the tip of a blade of grass. 
And, that too, once a month. Still that kind of mis
guided ascetic will not at all be nearer liberation than 
when he started. With all that, he is not worth even one
sixteenth part of an Arahant who has achieved lhe Un
conditioned. 

Commentary 
kusaggena bhojanam: even if a tiny morsel of food is taken with 
the tip of a blade of grass. This verse refers to those who practice ex
treme austerities and self-mortification. The Buddha. quite early in 
his Teachings, discounted austerities as a means of realizing the 
truth. 
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SIN IS LIKE SPARKS OF FIRE HIDDEN IN ASHES 

5 (12) The Story of Snake-Ghost (Verse 71) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to a snake-ghost 

One day, in the midst of a thousand ascetics wear
ing matted hair, the Venerable Lakkhana and the Vener
able Moggallana the great descended from Vulture Peak 
with the intention of making an alms-pilgrimage in 
Rajagaha. The Venerable Moggallana, seeing a snake
ghost, smiled. Thereupon Venerable Lakkhana asked 
him the reason for his smile, saying, "Brother, it is not 
the proper time for you to ask that question. Wait until 
we are in the presence of the Buddha and then ask me." 
When they had completed their rounds for alms in Raja
gaha and had come into the presence of the Buddha 
and had sat down, Venerable Lakkhana asked Venerable 
Moggallana, "Brother Moggallana, as you were descend
ing from Vulture Peak, you smiled; and when I asked 
you the reason for your smile, you said, 'Wait until we 
are in the presence of the Buddha and then ask me.' 
Now tell me the reason.'' 

Said the monk, "Brother, I smiled because I saw a 
snake-ghost. This is what he looked like: his head was 
like the head of a man, and th~ rest of his body was like 
that of a snake. He was what is called a snake-ghost He 
was twenty-five leagues in length. Flames started from 
his head and went as far as his tail; flames started from 
his tail and went as far as his head. Flames of fire start
ing from his head played on both sides of his body; 
flames of fire starting from his sides descended on his 
body. There are two ghosts, they say, whose length is 
twenty-five leagues, the length of the rest being three
quarters of a league. But the length of this snake-ghost 
and of this crow-ghost was twenty-five leagues." 

Moggallana saw a crow-ghost and he asked the 
ghost about his former deed. The ghost said, "In a for
mer state of existence I took three mouthfuls of food 
meant for venerables. As a result of that misdeed, when 
I died, I suffered torment in the Avid Hell and thereaf
ter, because the result of my evil deed was not yet ex
hausted, I was reborn on Vulture Peak as a crow-ghost. 
Now, because of my deed, I endure this suffering." 

The story of the snake-ghost also was related. Now 
a certain resident of Benares was plowing a field near 
the wayside, and the people who passed through his 
field to see the solitary Buddha, trampled his field. The 

Chapter 5: Btila Vagga 

farmer tried to prevent them from doing this. But he 
was unable to prevent them. Finally, after the solitary 
Buddha had entered the city for alms, the farmer broke 
all his vessels for eating and drinking and set fire to his 
grass and leaf shelter. Then the people cried out, "Seize 
him!" They killed him. He was born in the Avid Hell 
and later, he was reborn on Vulture Peak as a snake
ghost. 

At this point, then, the monk said, "I smiled be
cause I saw a snake-ghost" Straightaway the Buddha 
arose and witnessed to the truth of Moggallana's state
ment, saying, "Monks, what Moggallana says is the 
truth. I myself saw this very ghost on the day I attained 
enlightenment But out of compassion for others, I did 
not say, 'As for those who will not believe my words, 
may it be to their disadvantage."' 

Explanatory Translation (Verse 71) 

khirarn iva katarn paparn kammarn sajju na hi 
muccati. bhasmacchanno pavako iva efaharn tarn 
balarn anveti 

khirarn iva: like milk; katarn paparn kammarn: the 
evil acts committed; sajju: immediately on being 
extracted; na hi muccati: certainly does not curdle; 
bhasmacchanno pavako iva: like sparks of fire con
cealed by ashes; efaharn: burning; tarn balam: that 
evil doer; anveti: pursues 

When an ignorant person commits an act of sin, it 
does not immediately yield bad results. This is just like 
the freshly extracted milk, which does not curdle imme
diately on being extracted from the cow's udder. The 
sin that has been committed remains concealed like the 
sparks covered with ashes, and continues to follow and 
bum the doer of sins. 

Commentary 
sqjju khiram iva muccati: the milk does not curdle immediately 
on being extracted. The milk has to undergo certain processes be
fore it curdles. It is the same thing with the sinful act It does not be
gin to show its evil results until later. Because the process is 
long-drawn, the sinner cannot immediately see the evil effect of his 
action. This makes him commit evil without seeing the harmful re
sults it will bring in the future. 
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Leaming of the unwise leads .to his destruction. Blasting his goodness 1/ ruins him totally. 
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THE KNOWLEDGE OF THE WICKED SPLITS HIS HEAD 

5 (13) The Story of Satthikiita-Peta (Verse 72) 

While residing at the Veluvana Monastery, the Bud
dha spoke this verse, with reference to a snake-ghost 
named Satthikuta. 

Once upon a time, there lived in Benares a cripple 
who was an adept at the art of slinging stones. He used 
to sit at the city-gate under a certain banyan-tree, sling 
stones, and cut the leaves of the tree. The boys of the 
city would say to him, "Make an elephant for us, make a 
horse for us;" and he would make every animal they 
asked him to. As a reward he received from them food 
both hard and soft. One day, as the king was on his way 
to the pleasure-garden, he came to this place. The boys 
left the cripple within the shoots of the banyan-tree and 
ran away. Now it was noon when the king stopped and 
went in among the roots of the tree, and his body was 
overspread with the chequered shade. 

"What does this mean?'' said he, looking up. See
ing leaves cut in the forms of elephants and horses, he 
asked, "Whose work is this?" On being informed that it 
was the work of the cripple, he sent for him. Happy 
with the cripple's service the king gave him the eight
fold gifts, and four fine large villages, north, east, south, 
and west of the city. 

Now a certain man, observing the worldly prosper
ity won by the cripple, thought to himself, "This man, 
born a cripple, has won great prosperity through this 
art. I also ought to learn this art." He learnt il 

Now at that time a solitary Buddha named Sunetta 
resided in a shelter of leaves and grass near the city. 
When the man saw him enter the city through the gate 
for the purpose of receiving alms, he thought to him
self, "This man has neither mother nor father. If I hit 
him, I shall have no penalty to pay; I will try my skill by 
hitting him." So aiming a stone at the right ear of the 
solitary Buddha, he let fly. The stone entered the soli-

Chapter 5: Biila Vagga 

tary Buddha's right ear and came out of his left ear. The 
solitary Buddha suffered intense pain, was unable to 
continue his alms-round, and returning to his shelter 
of leaves through the air, passed into Nibbana. 

The people said, "This wicked fell ow says that he 
hit the Private Buddha. Catch him!" And straightaway 
they beat him and then and there killed him. He was re
born in the Avid Hell. Until this great earth was ele
vated a league, during all that time he suffered torment. 
Thereafter, because the fruit of his evil deed was not yet 
exhausted, he was reborn on the summit of Vulture 
Peak as a sledge-hammer ghost. 

Explanatory Translation (Verse 72) 

btildssa nattarh. anatthdya ydva eva jdyati, bdlassa 
muddharh. vipdtayarh. assa sukkarh.sarh. hanti 

btildssa: by the ignorant; nattarh.: what is learned; 
anatthdya ydva eva: only to his harm;jdyati: (is) 
conducive; bdlassa: of the ignorant person; mud
dharh.: head; vipdtayarh.: cuts off; assa 
sukkarh.sarh.: what ever good is in him; hanti: de
stroys 

Whatever is learned by the ignorant is conducive to 
harm. It brings about his own downfall. Misplaced learn
ing destroys whatever potential learner possesses and 
renders him useless in terms of real knowledge. 

Commentary 
ilattam: knowledge. This stanza emphasizes that even the knowl
edge of the foolish person brings about his destruction. Knowledge 
needs such other refinements as capacity to use it so that no harm 
is done to oneself and others. The foolish people though they may 
acquire some skill are devoid of the wisdom to use it properly. 
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DESIRE FOR PRE-EMINENCE 

5 (14) The Story of Citta the Householder (Verses 73 & 74) 

while residing at the Jetavana Monastery, the Bud
dha spoke these Verses, with reference to Venerable 
Sudhamma and Citta the householder. 

A householder named Citta, residing in the city of 
Macchikasanga, observed the Venerable Mahana.ma, one 
of the band of five, making his round for alms; and 
pleased with his deportment, took his bowl, invited him 
into his house, provided him with food, and at the con
clusion of the meal listened to the law and obtained the 
fruit of conversion. Now Citta, possessed of immovable 
faith, desiring to make his own pleasure-garden 
Ambatthaka Grove a place of residence for the Sangha, 
poured water into the right hand of the Venerable and 
made the grove move to the Sangha. The moment he 
uttered the words, "The Religion of the Buddha is 
firmly established," the earth shook to its ocean bound
ary. The great treasurer caused a splendid monastery to 
be erected in the grove, and thereafter the door stood 
open to monks who came from all four quarters. At 
Macchikasanga also resided the Venerable Sudhamma. 

Some time afterwards, the two Chief Disciples, 
hearing the rumour of Citta's good qualities, decided to 
pay their respects to him and therefore went to Mac
chikasanga. Cilta the householder, hearing that they 
were coming, proceeded forth half a league to meet 
them, escorted them to the monastery, invited them, 
performed the usual duties for visitors, and then made 
the following request of the Buddha, "Venerable, we de
sire to listen to a short discourse on the Dhamma." The 
Venerable replied, "Lay disciple, we are weary with the 
journey; nevertheless listen for a short while." Citta, 
merely by listening to the Buddha's discourse on the 
Dhamma, obtained the fruit of the second path. Then 
he bowed to the two chief disciples and invited them to 
be his guests, saying, "Venerables, pray take a meal in 
my house tomorrow with your thousand monks." Then 
he turned to the resident monk, the Venerable Sud
hamma, and invited him, saying to him, "Venerable, 
you also come tomorrow with the Venerables." Angry at 
the thought, "He invited me last," Sudhamma refused 
the invitation; and although Cilta repeated the invita
tion again and again, he still refused. The lay disciple 
said, "Pray be present, Venerable," and went out. On 
the following day he prepared splendid offerings in his 
own residence. Very early in the morning the Venerable 
Suddhamma thought lo himself, "What manner of food 
has the householder prepared for the chief disciples? I 
will go see." So very early in the morning he took bowl 
and robe and went to his house. 

Chap/er 5: Bala l'agga 

"Pray sit down, Venerable," said the householder. 
"I will not sit down," replied Sudhamma; "I am about 
to set out on my alms-round." The Venerable surveyed 
the offerings prepared for the chief disciples, and seek
ing to annoy the householder about the varieties of 
food provided, said, "Householder, your food is most ex
cellent, but there is one thing you have omitted." 
"What is that, Reverend sir?" "Sesame-cake, house
holder." Thereupon the householder rebuked him, com
paring him to a crow. Angered at this, the Venerable 
said, "This is your residence, householder; I will de
part." Three times the householder strove to prevail 
upon the Venerable to remain, but each time the latter 
refused. Finally he left the house, went to the Buddha, 
and related the words that had passed between Citta 
and himself. The Buddha said, ''You, an inferior, have 
insulted a faithful, believing disciple." Having thus put 
the blame solely on the monk, the Buddha sent him 
back to beg pardon of the disciple. The Venerable went 
to Citta and said, "Householder, it was all my fault; 
please pardon me." But the householder refused to par
don him and said, "I will not pardon you." 

Provoked al his failure to obtain pardon, he re
turned to the Buddha. The Buddha, although he knew 
that the householder would pardon Sudhamma, 
thought, "This Venerable is stubborn in his pride; now 
let him go thirty leagues and come back." And so, with
out telling him how he might gain pardon, he just dis
missed him. The Venerable returned with pride 
humbled. The Buddha then gave the Venerable a com
panion and said to the Venerable, "Go with this com
panion and ask pardon of the householder." Said the 
Buddha, "A religious person ought not to give way to 
pride or ill-will, thinking, 'This residence is mine, this 
male lay disciple is mine, this female lay disciple is 
mine.' For if he so did, ill-will and pride and the other 
depravities increase." 

After listening to this admonition Venerable Sud
hamma bowed lo the Buddha, rose from his seat, cir
cum-ambulated the Buddha, and then, accompanied by 
his companion-monk, went within sight of the lay disci
ple, atoned for his fault, and begged the disciple's par
don. The lay disciple both pardoned him and in turn 
asked his pardon, saying, "I pardon you, Venerable; if I 
am to blame, pray pardon me also.'' The Venerable held 
steadfast in the admonition given by the Buddha, and 
in but a few days attained arahatship together with the 
supernatural faculties. 
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THE IGNORANT ARE EGO-CENTRED 

5 (14) The Story of Citta the Householder (Verses 73 & 74) (cont'd) 

The lay disciple thought to himself, "Even without 
seeing the Buddha I have attained the fruit of conver
sion; even without seeing him I have attained the Fruit 
of the second path. I ought to see the Buddha." So he 
ordered yoked five hundred carts full of sesame, rice, 
ghee, sugar, garments, coverlets, and other offerings, 
whether of food or aught else." He visited the Buddha, 
and spent one month giving alms to the Buddha and 
the monks. After a month, Venerable Ananda asked the 
Buddha, ''Venerable, was it because he saw you that he 
received all these honour?" Said the Buddha, ".Ananda, 
no matter what place such a man resorts to, he receives 
gain and honour." 

Explanatory Translation (Verse 73) 

asatarh bhcivanarh ieeheyya, bhikkhusu 
purekkhciranea avcisesu ea issariyarh parakulesu 
pujci ea 

asatarh bhcivanarh iccheyya: fond of being recog
nized for virtues he does not possess; bhikkhiisu: 
among the monks; purekkhcirafzea: leadership; 
civiisesu ea: residences; issariyarh: pre-eminence; 
parakulesu: by other families; piijii ea: acceptance, 
recognition and propitiation (desires) 

He is fond of being recognized for what he, in real
ity, is not. Yearns for pre-eminence among peers. He 
craves for preference in matters relating to residences. 
He is enamoured of the idea of receiving gifts and requi
sites from other families as well. 

Chap/er 5 : Biila Vagga 

Explanatory Translation (Verse 74) 

gihi pabbajitii ubho mama eva katarh anfzantu, kis
mici kieeiikiecesu mama eva ativasci assu "iti 
bii/assa sankappo ieehci miino ea va<!efhati 

gihi: laymen; pabbajit<i: monks; ubho: both these 
groups; mama eva: by me alone; katarh aflfzantu: 
should know as done; kismici: whatever; kieeiikie
cesu: activities small or big; mama eva: me alone; 
ativasci assu: should be followed; iti: this way; 
biilassa: of the ignorant; sankappo: is the thinking; 
icchii: craving; mano ea: and pride (sense of supe
riority); vaef<!hati: increase 

The ignorant one has this attitude of mind: "Let 
both the lay people and the clergy know that this was 
done by me alone. In whatever activity small or big my 
leadership alone should prevail. Everybody must follow 
me." This conceit of the ignorant leads to craving, un
controlled desire and to groundless pride, to a false 
sense of superiority. These begin to grow. 

Commentary 
asatam bhdvanam iccheyya pure/r/rhiiranca: glory and pre-emi
nence. These two stanzas are entirely on various forms of egoism, 
experienced in monastic life. These forms affect largely those monks 
and ascetics who are not much advanced in spiritual progress. Since 
they have not begun to cherish the real values of monastic life, they 
are enamoured of tinsel-dazzle gifts, offerings, prestige leadership, 
etc. These egotistic pursuits are petty activities of those who are still 
in the foothills of spiritual ascent These ignorant ones tend to ac
quire these assets oflay-life they left behind. Being surrounde? by 
retinues, being sought out to be given special presents are all impor
tant to them. They are hurt if they felt that they are neglected. They 
begin to yearn for requisites from other families than their own, to 
enable them to widen their circle of admirers. These attitudes mar 
their spiritual achievements. 
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The .true disr.lple should knoll' th path lo tPo.rldly gain as ont: and that lo ibl'Jiina ,a mu,lh r. 

75. ~ind hi labhlipanisd 
ar1na nibblinaglfrnini 
evametaril abhirfffii11a 
bhikkhu Buddhossu Slh·oko 
• akkiiram n£ibllinanrJ. yya 
i ll ~kamamllmthaye. 5: 16) 

On is the a) to wo ldh1 ga·n, 
no'th rt · ib ana g ,s. 

Clearly compreh nding lh1s 
the bhikkhu, Buddha's follower 
~hot d wallO\'I not in proffi · d gifts. 
sun nd t·in ins d to solitude. 

Tll · Tm1surg 1Jf Tmlh fDhamma1H1dcJJ 
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PATH TO LIBERATION 

5 (15) The Story of Novice Monk Tissa of the Forest Monastery (Verse 75) 

while residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Tissa, a novice 
monk, who dwelt in a forest monastery. 

Tissa was the son of a rich man from Savatthi. His 
father used to offer alms-food to the chief disciple 
Sariputta in their house and so Tissa even as a child 
had met the chief disciple on many occasions. At the 
age of seven he became a novice under the chief disci
ple Sariputta. While he was staying at the Jetavana Mon
astery, many of his friends and relatives came to see 
him, bringing presents and offerings. The novice monk 
found these visits to be very tiresome; so after taking a 
subject of meditation from the Buddha, he left for a for
est monastery. Whenever a villager offered him any
thing, Tissa would just say 'May you be happy, may you 
be liberated from the ills of life,' ("Sukhita hotha, duk
kha muccatha"), and would go on his own way. While 
he stayed at the forest monastery, he ardently and dili
gently pracliced meditation, and at the end of three 
months he attained arahatship. 

After the vassa (the rainy season), the Venerable 
Sariputta, accompanied by the Venerable Maha Mog
gallana and other senior disciples, paid a visit to novice 
monk Tissa, with the permission ·of the Buddha. All the 
villagers came out to welcome the Venerable Sariputta 
and his company of many monks. They also requested 
the Venerable Sariputta to favour them with a dis
course, but the chief disciple declined; instead, he di
rected his pupil Tissa to deliver a discourse to the 
villagers. The villagers, however, said that their teacher 
Tissa could only say "May you be happy, may you be lib
erated from the ills of life," and asked the chief disciple 
to assign another monk in his place. But the Venerable 
Sariputta insisted that Tissa should deliver a discourse 
on the Dhamma, and said to Tissa, "Tissa, talk to them 
about the Dhamma and show them how to gain happi
ness and how to be liberated from the ills of life." 

Thus, in obedience to his teacher, Novice Monk 
Tissa went up the platform to deliver his discourse. He 
explained to the audience the meaning of the aggre
gates (khandhas), sense bases and sense objects 
(ayatanas), elements of the perpetuation of the Teach
ing (Bodhipakkhiya), the path leading to arahatship and 
Nibbana, etc. Finally he concluded, "And thus, those 

Chapter 5: Bala Vagga 

who attain arahatship are liberated from all the ills of 
life and have perfect peace; all the rest will still wander 
about in the round of rebirths. 

The Venerable Sariputta praised Tissa for having ex
pounded the Dhamma so well. Dawn was approaching 
when he finished his exposition, and all the villagers 
were very much impressed.-Some of them were sur
prised that novice monk Tissa knew the Dhamma so 
well, but formerly he had talked so little about the 
Dhamma to them; the others were happy and con
tented to find the novice monk to be so teamed and felt 
that they were very lucky to have him amongst them. 

Explanatory Translation (Verse 75) 

liibhitpanisii aiiiiii hi nibbiinagaminl aiiiiii hi evarh 
Buddhassa siivak6 bhikkhu e/arh abhiiiiiaya 
sakkararh na abhinandeyya vivekarh anubriihaye 

labhitpanisii: the strategy to earn worldly profit; 
aiiiia hi: is one; nibbanagiiminf: the path to libera
tion; aniia hi: {is) certainly yet another; evarh 
Buddhassa siivak6: thus Buddha's disciple; bhik
khu: the monk; etarh: this matter; abhiiiniiya: ap
preciating well; sakkiirarh: undue adoration and 
offers of gifts; na abhinandeyya: should not enter
tain; vivekarh: tranquility; anubriihaye: should be 
pursued 

There is one way to worldly and material progress 
and profit But the way to Nibbana is quite different 
from that The monk, who is the Buddha's disciple, 
should be clearly aware of this difference. He must not 
take delight in the worldly gifts with which he is being 
enticed. He must on the other hand seek solitude. 

Commentary 
vivike: detachment, seclusion. According to Niddesa, it is of three 
kinds: 1) bodily detachment, i.e., abiding in solitude free from allur• 
ing sensuous objects; 2) mental detachment, i.e., the inner detach
ment from sensuous things; 3) detachment from the substrata of 
existence. In the description of the first absorption, the words "de
tached from sensuous things refer to 'bodily detachment', the words 
'detached from karmically unwholesome things' refer to 'mental de
tachment'; the words born of 'detachment', refer to the absence of 
the five hindrances. 
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Kno, , ledge is the key to higber path 

Without , .en uou plea u1 ~ ,would llfe be 
endurable? ithout belz~ef in im1nortality 
can man be moral? ~Vithout zvor.ship of a 

God can m ·,atl' advance towards 
rlghteou c:nes .? Ye' . teplies the Bucldha 

these end . , an be attained by 
knowledge;·· knozllledg.e alone is the key 

to thtl' higher piath the, one worth 
pursuing in life~· knowledge· is that which 
brings cabnne:ss and peace to life} tvhich 
renders ,nan lndlffe.rent to the torms of 

the phenon1enal lvorld. 

Prof. Karl Pearson 
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A sociate with wise persons who h'ke treasure-re eaters show your fault's construclil ely. 

1'i,Jhinmn la paua/l(irom 
ymn posse , ajjadassin01i1 
nfqgayha vadbi2 medha ith 
ttidisarh VG{lc/ilaril bhaje 
.tadismn bhojamiinassa 
seyyo hiHi na pdpiyo. (6:1 

Shoultl one a man of wisdom me L 
, hn poi 1ls oul fau]ts and gives r p oo , 
wh 'lays .i hi den re~s,.ure bare, 
with such a sage shou Id on · _ on sort 
Consm{ng so is one nri.ched 
and tie er in dedine. 

Tlrq 1'reasmy of1rulh (Vhammci11111lr1) 
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PANDITAVAGG (The w·se 
TREASURE HE. VICE OF THE \\rISE 

6 ( ), Th -·Lory of en rabl:e lUdha (\ • -r 716) 

w hil > residin ill he rtavana 1on.islery, th Bud
dha .,poke lhis ve,·s . wifh I' f rence to 1onk {'"dha, 
who was 11t on ime a poor oid brahmin. 

'R 5 · ha was a poor bnhm in wh s.li:t)"ell in lh mnn
a ·tery <loin sm·,11 sen,ice.i; (or the muuks. ·or hiss ·n•· 
i & he ,1.•11s provided,, ilh food and clolhin and olhel' 
need , but w,is nn n ourag d to join lhe: angha, ,11-
hnugh he h.id ._, s lrong de-Sire to ecom a monk 

One day, ariy in the moming, when lh BULL ha 
suiv }'ed lh world \.vilh his ~upernorm.il pml.l~l", he 
aw the poor brahmin in hi1; \:lision 21nd kn w lhal he 

\•.'ii.-; u for arahalshi·p. o the Buddlrn went lo h · old 
man, .ind le,1 ed ronl him thal lh monks of lhe mon
a lel}1 did not Wilnl him to join the .ilngha. The Bud
dh;i he:refore caned all lhe monks to Mrn nd "1S'ked 
lh m ""] lher~ any monk here\ ho r ~one 15. iln)' good 
tum done lo him hy this old man?" .I o this. queslion,. 
V I rnbl ·arip,11.1 a plied, '·\ enerabl . [ dio r nil · 
an in6tan e wh n thii- old man offered me a spoo11rul 
of rice." M U1~1~ be ·o," (h1: Buddha aid, ",houMn 
you help yolll' b nefaclur log t lih raled from Lhc illii. 
f life?" Then 'enerable aripucta .agreed lo make the 

old man a monk and f, , a duly r1dmilt I lo lh 
, 11ingha. enerah1e, arip,uUa guided lhe old monk and 
he ~lr'dly foU wed hi l,luidance. Within a few day , U1e 
old monk aiUained arahatship. 

\·\ he:n lhe :h1ddh next e rn: Lu ~e1:: lhe monks. 
th I reported lo him ho,.., slricU)' th old monk fol
lowed Lhc ~uidillncc of \ c:ncrahlc • iirip,uUa. To them, 
he Buddha replie lha a monk hould e ame rabl,e to 
uid;mce like Hiidha iln should not resent "'hen I'\ • 

bu ke<l for any faull or f ailin~. 
aid th • Ru ha,• · ncrahle ~ a·ripuna \ •a~ in" 

perviou life, lh . olilal)' lephant which pr • nli.!d lht 
pur , hit elephant hi. son to lhe ci1rp nt . in recog
ni ion of th se i e he}' . id him in healin hi:. foo ." 
HavinJat said thus about \ enc~ ble aripulta he said, 

, i'Lh refo.rence to - ncrable Radha, ... fonks , ,-.,hen 11 

f itUH i point oul l.o n onk, h . ought lo be am · n · -
hie Lo discip!ine· like Uadha and wh n he i admon
ished he should not tak offence .. " 

lEKpl nafor)-1 Transfation ( ,erse 76) 

lJOjjatlas.~inmn nf(Jg,ayhaviidhii m-dhii ' im· ymn 
nicinf nmi! pcwallaratil iv.a pass • tiidiscun p(lQ(/itmi> 
bhuje tiidi.rnri2 bhajamtinassa segy6 holi papilJ6 no 

vajjcula inmi1: who indicates en-ors; n(qgau
ha11ii<lhn: who admonishe but con:ln.: ctiv ly; 
metlhii · ilil.· wi. e; ya1il: \ ho; nidhinom. p.at at~ 
.lcimth iva: lik a l easurN·e al r; pas.sc: di:~cov-
rs, liidisa,n: ~uc.h; pa~efilm:n: a wise P- ~ on:. 

bhaj-: one shqu J 11 .suciate; ttidisarh' such ;i per
·on; bhajamiirw sa: l an indivWuc1l ,, ho ;umci
«ites i seygo: goo d.; hali.: , in happen; piipiyo: evi I; 
no: wil I not happen 

]f one iscovers a wisi: person who point ne' er
rors • rnJ st •ml}• correcl.s on h should be ooked 
upon. il a benign rev aler of a lrea.-.ure. ·1 ]i$ cornrm.n}' 
should b . oughl. uch s ocii lion would Ill 'ke better 
IJe 

Comn.entan.,, 
1u!if11da imui1 11iggcJJJht1vddirh: one who picks - · nc 
who r> . Th rnro qualities a, ·· as. I rii.lic.s 
of a p1:1. iho crili n1>lruclh ·I ~nn1 o i 111 

out aul r p Ill~ intcn i insu . B1.1t 
in this lan?:a lhi: co ee rnlic a .ml, ~ 
hi mlir,11l fil nd r't)1rovc. bui lheir i ion i ey go 
aooul 'tit .tie.s llke 're'l·,ealer.s 01 lreasur s.: d -
.s.1,;ribc a • r.: n."\' al ·r-' a a, per.son wl10 i11.~u1 oi 
l!Uide wm enable lh~ leamc-r to rtillize lor him~elfthe ione:r person
~lil}' lreas.ur he po. ~es.w.s, all ,l will nu I! him :111 depl in prop r 
ctmdu I, ~u lh t i11: c:111 1mi~r.:ss .:,afo.f.i tonl~, alon,11: I.hi": p;i h to re-
11liz:i:tion. 
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6 

dv.ice of l ise p.ersons pl ases the virtuous and disp/e.ases the ,evil on -s. 

ua<t yyanusiiseyya 
.asabbhti ea nl araue, 
salarh hi' so piyo hofi, 
asatarh hoti app(fJO. (6:2 

let him exho l, le him inslrucl, 
a.nd check one from abascm nt. 

1 ear indeed i he to the true 
not dear is he to lh fa1se. 

Th • Tr •asury of T nrth (Dhammopada} 

Downloaded from https://www.holybooks.com



THE VIRTUOUS CHERISH GOOD ADVICE 

6 (2) The Story ofVenerables Assaji and Punabbasuka (Verse 77) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Venerables As
saji and Punabbasuka. 

These monks, we are told, were two pupils of the 
chief disciples, but in spite of that fact were shameless 
and wicked. While they were in residence at Kitagiri 
with their retinues of many monks, they planted and 
caused to be planted flowering trees and were guilty of 
all manner of misconduct besides. They violated homes 
and procured thence the monastic requisites on which 
they lived. They rendered the monastery uninhabitable 
for the amiable monks. 

Hearing of their doings, the Buddha was deter
mined to expel them from the Sangha. For this pur
pose he summoned the two chief disciples, together 
with their retinues, and said to them, "Expel those who 
will not obey your commands, but admonish and in
struct those who will obey. He who admonishes and in
structs is hated by those that lack wisdom, but is loved 
and cherished by the wise." And joining the connection 
and instructed them in the Dhamma. 

Sariputta and Moggallana went there and admon
ished and instructed those monks. Some of them re
ceived the admonitions of the Venerables and corrected 
their behaviour, others returned to the house-life while 
still others were expelled from the Sangha. 

Explanatory Translation (Verse 77) 

Ovadeyya anustiseyya asabbhti ea nivtiraye so hi 
satam piyo hoti asatam appiyo hoti 

Ovadeyya: (if a good friend) reproaches; 
anusiiseyya: warns; asabbhti ea: from anti-social 
actions; niviiraye: safeguards; s6 hi: that good 
friend; satam· for the virtuous; piy6 h6ti: is appeal
ing; asatam: to evil people; appiyo hoti: is repulsive 

The wise and good person who reproaches and 
warns, and prevents a person from getting into anti-so
cial behaviour, is liked by virtuous individuals - and 
disliked by those who are evil. 

Commentary 
Ovadeyya, anusdseyga: Reproaches and warns. In some commen
taries, the distinction between ovdda and anustisand is carefully es-

Chapter 6: PaQr/ita Vagga 

tablished. 'Reproach' (ovtida) is described as telling a person about 
what is good and what is bad, in terms of what has already been 
done. Telling a person about what is likely to ensue, if one did 
either this or that, in the future, is referred to as "anustisanii" 
(warning). 'Reproach' (oviida) is made when one is physically p_re
sent before the reproacher. But, if the two persons are not physi
cally present together, and one's communications are conveyed to 
the other, that is described as 'warning' (anustisanci). Again, telling 
once only is 'ovcida' (reproach). Repeated telling is "anusiisanci" 
(warning). 

asabbhd ea nivdrayi: prevents one from resorting to anti-social 
action: makes him abstain from anti-social actions. It is abstinence 
from the wrong actions: killing, stealing and sexual misconducL It 
inculcates compassion to all living beings; the taking only of things 
that are given; and living a pure and chaste life. By such moral con
duct one gives others fearlessness, security and peace. All morality, 
or the good life, is founded on love and compassion, mettii and 
karunii. A person without these two salient qualities cannot be 
called a man of morals. Verbal and physical acts not tinged with 
love and compassion cannot be regarded as good and wholesome. 
Surely, one cannot kill, steal and so forth with thoughts of love and 
a good conscience, but it can be done only when one is driven by 
thoughts of cruelty, greed and ignorance. 

It is necessary to cultivate a certain measure of mental discipline, 
because the untamed mind always finds excuses to commit evil in 
word or deed. 'When the thought is unguarded, bodily action also is 
unguarded; so are speech and mental action'. 

Conduct builds character. No one can bestow the gift of a good 
character on another. Each one has to build it up by thought, reflec
tion, care, effort, mindfulness and introspection. Just as in the mas
tery of an art one has to labour hard, so to master the art of noble 
conduct on which a good and strong character depends, one must 
be diligent and 01'\ the alert. 

In the training of character the first thing necessary is to practice 
self control. If, instead, a man gives himself up to sense pleasures, 
his good social conduct and character will fall away - on this all 
teachers of religion and psychology agree. Those who are intoxi
cated with pleasures and are driven by the urge to enjoy them
selves, cannot be properly educated until they have learned to adlT\it 
their faults. 

Regarding high moral conduct the Buddha advised thus: 

"Evil can be abandoned. If it were not possible to give up evil, I 
would not say so. Since it can be done, I say unto you: 'Give up 
evil.'" 

The Buddha continues, "Good can be cultivated. If it were not possi
ble to cultivate good, I would not say so. Since it can be done, I say 
unto you: 'Cultivate the good.'" 

This is the kind of guidance that a good advisor should provide to 
make a person abstain from unacceptable, immoral and anti-social 
(asabbhti) behaviour. 
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Associate not with the wicked and /he .vil. e-ek lhe ompany of noble and vit:tuous frk-'nds. 

7. . 'a bhaje papake mitle 
na hhaje purfsadhame 
bha1etha mille kalyiive 
bhajet!ui pmisullame. (6:3) 

Don t go arouncJ , ith evil fr]en ds, 
wi Lh rogues do no resol't. 
Spend your time, ith nobl f eiemls, 
with worthy ones oonsorL 

1/ia 1'1.!tUM!f of Troth (DJta11mn1podt1) 
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IN THE COMPANY OF THE VIRTUOUS 

6 (3) The Story of Venerable Channa (Verse 78) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Venerable 
Channa. 

Channa was the attendant who accompanied 
Prince Siddhattha when he renounced the world and 
left the palace on horseback. When the prince attained 
Buddhahood, Channa also became a monk. As a monk, 
he was very arrogant and overbearing because of his 
close connection with the Buddha. Channa used to 
say, "I came along with my master when he left the pal
ace for the foresl At that time, I was the only compan
ion of my master and there was no one else. But now, 
Sariputta and Moggallana are saying, 'We are the chief 
disciples,' and are strutting about the place." 

When the Buddha sent for him and admonished 
him for his behaviour, he kept silent but continued to 
abuse and taunt the two chief disciples. Thus the Bud
dha sent for him and admonished him three times; 
still, he did not change. And again, the Buddha sent for 
Channa and said, "Channa, these two noble monks are 
good friends to you; you should associate with them 
and be on good terms with them." 

In spite of repeated admonitions and advice given 
by the Buddha, Channa did as he pleased and contin
ued to scold and abuse the monks. The Buddha, know
ing this, said that Channa would not change during 
the Buddha's lifetime but after his demise (parinib
bana) Channa would surely change. On the eve of his 
parinibbana, the Buddha called Venerable Ananda to 
his bedside and instructed him to impose the brahma
punishment (Brahmadamja) to Channa; i.e., for the 
monks to simply ignore him and to have nothing to do 
with him. After the parinibbtina of the Buddha, 
Channa learning about the punishment from monks, 
felt a deep and bitter remorse for having done wrong 
and he fainted three times. Then he owned up his guilt 
to the monks and asked for pardon. From that mo
ment, he changed his ways and outlook. He also 
obeyed their instructions in his meditation practice 
and soon attained arahatship. 

Chapter 6 : PaQ(/ita Vagga 

Explanatory Translation (Verse 78) 

papake mi/le na bhaje. purisadhame na bhaje. 
kalayne mitte bhajetha. purisuttame bhajetha 

papake mitte: bad friends; na bhaje: do not associ
ate; purisadhame: wicked evil people; na bhaje: do 
not keep company with; kalayne mitte: worthy 
friends; bhajetha: associate; purisuttame: noble su
perior people; bhajetha: keep company with 

Do not associate with people who have evil ways. 
Avoid the company of wicked, evil people who are 
mean and bad. Associate with worthy friends. Keep the 
company of noble persons who are superior in quality 
and virtue and who will be able to elevate you. 

Commentary 
Milla: friend. In Buddhist literature the concept of friend is exten
sively analysed. In the commentary seven types of friends are indi
cated. They are: 

(1) pa')a sakha: those who are friendly only at drinking bars; (2) 
sammiya sammiyo: those who are friendly only when you meet 
them; (3) atthesujatesu: those who are friendly only when there is 
some task at hand; (4) upakaraka: those friends who are really 
friends in need; (5) samana sukha dukkha: those who are always 
with you at all times whether you are ill or well; (6) atthakkriyi: 
those good friends who lead you along the path to progress, dis
suading one from evil; (7) anukampaka: they are good friends who 
are unhappy when you are in misery but are very happy when you 
are all right He prevents others when they find fault with you and 
praises those who praise you. A good friend is a 'kalya'(la milta' (be
nign friend). Popa milta (malign friend) is one who leads you to evil. 

In Sigalovada Sutta (advice to Householder Sigala) eight (8) types 
of friends are described. Of these four (4) are good friends. They are 
(1) Upakaraka mitta - a friend who helps you in need; (2) Samana 
Sukha Dukkha mitta - a friend who is ready even to give his life for 
you; (3) Atthakkhayi mitta - a friend who protects you against evil; 
(4) Anukampaka mitta - a friend who is happy when you make pro
gress and praises those who speak well of you. There are four (4) 
bad friends too. They are (1) Mfladatthuhara - a friend who is keen 
to profit from you; (2) Vaciparama - a friend who helps only in 
words (3) Anuppiyabhai;ii - a friend who approves both the good 
things and the bad things you do (4) Apaya Sahaya - a friend who 
leads you to such evil acts as taking intoxicating drinks. 
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A Dhamma-lo ·er dtt ell fn peace ,and comfort. delighting in the noble teachings. 

Dhammaprti ukham seti 
vippasannena r..etasii 
ariyappavedite dhamme 
sadii ramati Pat2rfil6. · 6:4) 

Happy is he \,ho Dhamma drinks 
,,,j h he-a1t tha • s dear and. cool. 
One so wise e'e1' delighL-. 
in Dhamma de lared by the Noble 

Tit 7'n a. urg afTmlh (Dhammaf1{ula) 
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LMNG HAPPILY IN THE DHAMMA 

6 (4) The Story of Venerable Mahakappina (Verse 79) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Venerable Ma
hakappina. 

Mahakappina was king of Kukkutavati. He had a 
queen named Anoja; he also had one thousand minis
ters to help him rule the country. One day, the king ac
companied by his ministers, was out in the park. 
There, they met some merchants from Savatthi. On 
learning about the Triple Gem from these merchants 
the king and his ministers immediately set out for 
Savatthi. 

On that day, when the Buddha surveyed the world 
with his supernormal power, he saw in his vision, Ma
hakappina and his ministers coming towards Savatthi. 
He also knew that they were due for arahatship. The 
Buddha went to a place one hundred and twenty 
yojanas (leagues) away from Savatthi to meet them. 
There, he waited for them under a banyan tree on the 
bank of the Candabhaga River. King Mahakappina and 
his ministers came to the place where the Buddha was 
waiting for them. When they saw the Buddha, with six
coloured rays radiating from his body, they approached 
the Buddha and paid homage to him. The Buddha then 
delivered a discourse to them. After listening to the dis
course the king and all his ministers attained sotapatti 
fruition, and they asked the Buddha to permit them to 
join the Sangha. The Buddha, reflecting on their past 
and finding that they had made offerings of yellow 
robes in a past existence said to them, "Ehi monk" 
(which means "Come here monk"), and they all be
came monks. 

Meanwhile, Queen Anoja, learning about the 
king's departure for Savatthi, sent for the wives of the 
one thousand ministers, and together with them fol
lowed the king's trail. They too came to the place 
where the Buddha was and seeing the Buddha with a 
halo of six colours, paid homage to him. All this time, 
the Buddha by exercising his supernormal power had 
made the king and his ministers invisible so that their 
wives did not see them. The queen therefore enquired 
where the king and his ministers were. The Buddha 
told the queen and her party to wait for a while and 
that the king would soon come with his ministers. The 
Buddha then delivered another discourse at the end of 

Chapter 6: PaT),r/.ita Vagga 

which the king and his ministers attained arahatship 
and the queen and the wives of the ministers attained 
sotapatti fruition. At that instant, the queen and her 
party saw the newly admitted monks and recognized 
them as their former husbands. The ladies also asked 
permission from the Buddha to enter the Sangha, So 
they were directed to go ahead to Savatthi. There they 
entered the Sangha and very soon they also attained 
arahatship. The Buddha then returned to the Jetavana 
Monastery accompanied by one thousand monks. 

At the Jetavana Monastery, Monk Mahakappina 
while resting during the night or during the day would 
often say, "Oh, what happiness!" (''Aho Sukham!'?. 
The monks, hearing him saying this so many times a 
day, told the Buddha about it. To them the Buddha re
plied, "My son Kappina, having had the taste of the 
Dhamma, lives happily with a serene mind; he is say
ing these words of exultation repeatedly with reference 
to Nibbana. 

Explanatory Translation (Verse 79) 

dhammapili vippasannena cetasa sukharh seti. 
pav<f.ito ariyappavedite dhamme sada ramati 

dhammapiti: those who truly delight in "the 
Teaching"; vippasannena cetasa: with clarity of 
mind; sukharh seti: live happily; pa7;1(jit6: the wise 
person; ariyappavedite: experienced by the "Sub
lime Ones"; dhamme: in the reality; sada ramati: 
always takes delight 

One who delights in "The Teaching" lives happily 
with a pure mind. The experience of the "Sublime 
Ones" (ariyii) the wise always enjoy. 

Commentary 
dhammapiti sukham seti: he who imbibes the essence of 
Dhamma lives happily. What is meant here is that those who follow 
the teaching of the Buddha and follow it in practical terms will live 
happily. The expression piti implies drinking. But the drinking 
meant here is absorbing the Teaching into one's life. 

Ar_lg_a: which l'!"enas 'one who is far removed from passions', was 
ongmally a racial term. In Buddhism it indicates nobility of charac
ter, and is invariably applied to the Buddhas and the Arahants. 
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The wise discfpfln th msel. ei; a. irrigat'ors wat r, fletchers arror s, and carpenter.<; wood. 

dakath hi na11anti nettikti 
u ukiira na1na1.1anli lejanarh' 
diirurh namayanli ta ·chakii 
attanarh damayanti par.u/ita. 6:S) 

]nigalors govem waters1 

ffctchers fashion shafts 
as joiners shap their Limber 
those w o are wise tarn e: them selve . 
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THE WISE CONTROL THEMSELVES 

6 (5) The Story of Novice Monk Pa94ita (Verse 80) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to the novice 
monk Pangita. 

Pangita was a young son of a rich man of Savatthi. 
He became a novice monk at the age of seven. On the 
eighth day after becoming a novice monk, as he was fol
lowing Venerable Sariputta on an alms-round, he saw 
some farmers channeling water into their fields and 
asked the Venerable, "Can water which has no con
sciousness be guided to wherever one wishes?" The 
Venerable replied, "Yes, it can be guided to wherever 
one wishes." As they continued on their way, the nov
ice monk next saw some fletchers heating their arrows 
with fire and straightening them. Further on, he came 
across some carpenters cutting, sawing and planing 
timber to make it into things like cart-wheels. Then he 
pondered, "If water which is without consciousness 
can be guided to wherever one desires, ifa crooked 
bamboo which is without consciousness can be 
straightened, and if timber which is without conscious
ness can be made into useful things, why should I, hav
ing consciousness, be unable to tame my mind and 
practice tranquillity and insight meditation.?" 

Then and there he asked permission from the Ven
erable and returned to his own room in the monastery. 
There he ardently and diligently practiced meditation, 
contemplating the body. Sakka and the devas also 
helped him in his meditation by keeping the monastery 
and its precincts very quiet and still. Before the noon 
meal novice monk Pangita attained anagami fruition. 

At that time Venerable Sariputta was bringing food 
to the novice monk. The Buddha saw with his super
normal power that novice monk Pangita had attained 
anagami fruition and also that if he continued to prac
tice meditation he would soon attain arahatship. So the 
Buddha decided to stop Sariputta from entering the 
room, where the novice monk was. The Buddha went 
to the door and kept Sariputta engaged by putting 
some questions to him. While the conversation was tak
ing place, the novice monk attained arahatship. Thus, 
the novice monk attained arahatship on the eighth day 
after becoming a novice. 

Chapter 6 : PaT)<fita Vagga 

In this connection, the Buddha said to the monks 
of the monastery. ''When one is earnestly practicing 
the Dhamma, even Sakka and the devas give protection 
and keep guard; I myself have kept Venerable Sariputta 
engaged at the door so that novice monk Pandita 
should not be disturbed. The novice monk, having 
seen the farmers irrigating their fields, the fletchers 
straightening their arrows, and carpenters making cart
wheels and other things, tames his mind and practises 
the Dhamma; he has now become an arahat." 

Explanatory Translation (Verse 80) 

nettikii hi udakarh nayanti usukcirii tejanarh 
namayanti tacchakii dcirurh namayanti par;u/.itii at
tiinarh damayanti 

nettikii: irrigators; hi: certainly; udakam: water; 
nayanti: lead (to whatever place they like}; usuk
iirii: fletchers; tejanarh: arrow-shafts; namayanti: 
shape and bend; tacchakii: carpenters; diirurh: 
wood; namayanti: shape and form; par;u/itii: the 
wise ones; attiinarh: their own minds (them
selves); damayanti: tame and restrain 

The irrigator who manages water is skilled in di
recting water to whatever place he wants. The fletcher 
skillfully shapes a very straight arrow shaft out of a 
piece of wood by working skillfully on it. The carpenter 
selects a block of wood and constructs whatever he 
wants out of it, depending on his need. In the same 
way, the wise persons work upon their mind, restrain
ing it the way they desire. 

Commentary 
nettikci, usukcirci, tacchakci: the irrigators, the arrow-makers, the 
carpenters. In this stanza, a whole series of experts is noted. They 
are all skilled in various activities. All these three categories of crafts
men control and tame inanimate things: one leads water to wher
ever he pleases; the fletcher shapes the stick into a fast-flying arrow 
and the carpenter forms whatever timber he likes into objects he 
wants made. But the truth-seeker shapes his own mind, which is 
much more difficult than the above three. 
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Both in praise and b·tame· lhe wise ar unshaken like the rock in the wind. 

· elo yath.a ekaghan6 
vatena na samirati 
evam nindiipasal'imisu 
na samMjan.ti 1>a1J(fila. 6:6) 

Just as. a mighty boulder 
stirs not with the \\ ind 
so the wi.se are never :moved 
e'Lher b praise or h ame. 

Th T. llr{/ of Truth (Dhammapado) 
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THE WISE ARE STEADFAST 

6 (6) The Story of Venerable Lakuntaka Bhaddiya (Verse 81) 

while residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Venerable Bhad
diya. 

Bhaddiya was one of the monks staying at the 
Jetavana Monastery. Because of his short stature he 
was known as Lakuntaka (the dwarf) to other monks. 
Lakuntaka Bhaddiya was very good natured; even 
young monks would often tease him by pulling his 
nose or his ear, or by patting him on his head. Very 
often they would jokingly say, "Uncle, how are you? 
Are you happy or are you bored with your life here as a 
monk?" Lakuntaka Bhaddiya never retaliated in anger, 
or abused them; in fact, even in his heart he did not 
get angry with them. 

When told about the patience of Lakuntaka Bhad
diya, the Buddha said, "An arahat never loses his tem
per, he has no desire to speak harshly or to think ill of 
others. He is like a mountain of solid rock; as a solid 
rock is unshaken, so also, an arahat is unperturbed by 
scorn or by praise." 

Explanatory Translation (Verse 81) 
yathii: just like; ekaghano: a solid; se/o: rock; 
vatena: by the wind; na samirati: is not shaken; 
evarh: in the same way; pQTJr./itii: the wise ones; 
nindii pasarhsiisu: both in praise and blame; na 
samifijanti: remain unmoved 

The wise remain unmoved and unruffled both by 
praise and humiliation. The wise remain unshaken un
der all vicissitudes of life, like the solid rock that with
stands the buffetings of wind, unmoved. 

Commentary 
nindii pasamstisu: both in praise and blame. The ordinary people 
tend to be shaken by the changing vicissitudes of life. When some
thing goes wrong, they are depressed. When things go well, they 
are elated. But, the wise are unshaken, whatever the fortune they 
face. It is said that the people in general face eight kinds of vicissi
tudes. They are described in Pali: 

Chapter 6: Pm:.u/ita Vagga 

Labho alabho, agaso, gasoca, 
(Gain, loss, neglect and attention 
Nindii, pasansa, sulcham, ea dukkham 
Insult, praise, pleasure and pain 
Eli aniccii manujisu dhammii 
These unstable human experiences 
Asassati uiparinama dhammii 
Are transient changing vicissitudes of life.) 

There are eight kinds of fortune, good and bad, that affect people: 
(1) Ltibha: gain; (2) Aliibha: loss; (3) Ayaso: neglect; (4) Yaso: at
tention; (5) Nindii: humiliation; (6) Pasamsii: praise; (7) Sukha: 
pleasure; and (8) Dukkha: pain. 

These eight are described as the eight vicissitudes oflife (a!fha loka 
dhamma). The ordinary masses are shaken by these vicissitudes. 
But the wise remain unshaken by them. The Wise Ones are aware 
of the changing nature of the world; in response, they remain un
moved by il In this stanza, this mental stability is compared to the 
stability of the rock that remains unshaken by the wind. The aware
ness of the wise ones and their unshaken mind, in the face of such 
vicissitudes, are summed up this way: 

Etiva 'ilatvii satimii sumidhii 
(Knowing this, the mind of sage 
Aueldchati vipariniima dhammii 
Closely observes the changing experience 
1//hassa dhammii na mathenti dltam. 
His mind not lured by pleasing experience 
Ani(/hatii na paJighiitami.i 
What is not pleasing, he does not hate.) 

(The wise person considers these vicissitudes carefully and notes 
that they are subject to fluctuation. His mind is not shaken by good 
fortune. Nor is he depressed by misfortune.) It is this recognition of 
impermanence that helps him preserve his calm. 

Special Note on Arahat Lakunfaka Bhaddiya: Though diminu
tive in stature he had a melodious voice. Among the eight Maha Ara
hats, his voice was pre-eminenl Of all gifts, gift of speech is the 
most precious. His superb voice came next to the Buddha's, which 
is compared to the singing of the bird called Kuravika (the Indian 
nightingale) of the Himalayas, the king of the birds with a sweet 
voice. His short stature, from which the name Lakuntaka came, 
was the result of a past kamma . 

Arahat Lakuntaka Bhaddiya's voice was deeply prized. In the Bhad
diya Sutta, the Buddha praised him saying that he, though hump
backed and unsightly, was highly gifted and his character was most 
lofty. Buddha declared that Lakuntaka Bhaddiya was pre-eminent in 
the Sangha, for his voice. 

His voice was vibrating with music, 
Bringing men to dhamma's fold, 
Curing minds by the physic, 
Though he was puny to behold. 
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The Buddha's teaching make·s the wise· lra.nqui/ like a fathomless lake still and dear. 

Yathii 'pi rahado gambhfro 
vippasanno anavifo 
evam dhammiini sutuana 
ippasidant.i vat1ditii. ( ':7) 

en as a fathomless l.ak , 
a lake so calm and cl ar 
so dhamma.s ha ing hear 
. rene the wi beoome. 

Thi' Treasury of Truth (Dhammapada) 

Downloaded from https://www.holybooks.com



THE WISE ARE HAPPY 

6 (7) The Story of Kanamata (Verse 82) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to the mother of 
Kana (Kanamata). 

Kanamata was a devoted lay disciple of the Bud
dha. Her daughter Kana was married to a man from an
other village. As Kana had been on a visit to her mother 
for some time, her husband sent a message for her to 
come home. Her mother told her to wait for one more 
day as she wanted her to take some sweetmeats for her 
husband. The next day, Kanamata made some sweet
meats, but when four monks stood at her door for alms 
she offered some to them. The four monks told other 
monks about the sweetmeats from Kanamata's house 
and they also came to stand at her door. Kanamata, as 
a devotee of the Buddha and his disciples, offered her 
sweetmeats to the monks as they came in, one after an
other. The result was that in the end there was none 
left for Kana and she did not go home on that day. The 
same thing happened on the next two days; her mother 
made some sweetmeats, the monks stood at her door, 
she offered her sweetmeats to the monks, there was 
nothing left for her daughter to take home, and her 
daughter did not go home. On the third day, for the 
third time, her husband sent her a message, which was 
also an ultimatum stating that if she failed to come 
home the next day, he would take another wife. But on 
the next day also, Kana was unable to go home because 
her mother offered all her sweetmeats to the monks. 
Kana's husband then took another wife and Kana be
came very bitter towards the monks. She used to abuse 
all monks so much so that the monks kept away from 
the house of Kanamata. 

The Buddha heard about Kana and went to the 
house of Kanamata; there she offered him some rice 
gruel. After the meal, the Buddha sent for Kana and 
asked her, "Did my monks take what was given them 
or what was not given them?" Kana answered that the 
monks had taken only what was given them, and then 
added, "They were not in the wrong; only I was in the 
wrong." Thus, she owned up her fault and she also 
paid homage to the Buddha. The Buddha then gave a 
discourse. At the end of the discourse, Kana attained 
sotapatti fruition. 

Chapter 6 : PQT)(/ita Voggo 

On the way back to the monastery, the Buddha 
met King Pasenadi of Kosala. On being told about Kana 
and her bitter attitude towards the monks, King 
Pasenadi asked the Buddha whether he had been able 
to teach her the dhamma and make her see the truth 
(dhamma). The Buddha replied, ''Yes, I have taught her 
the dhamma, and I have also made her rich in her next 
existence." Then the king promised the Buddha that he 
would make Kana rich even in this existence. The king 
then sent his men with a palanquin to fetch Kana. 
When she arrived, the king announced to his minis
ters, "Whoever can keep my daughter Kana in comfort 
may take her." One of the ministers volunteered to 
adopt Kana as his daughter, gave her all his wealth, and 
said to her, ''You may give in charity as much as you 
like." Every day, Kana made offerings to the monks at 
the four city-gates. When told about Kana giving gener
ously in charity, the Buddha said, "Monks, the mind of 
Kana which was muddled was made clear and calm by 
my words." 

Explanatory Translation (Verse 82) 

yathii api gambhiro rahado vippasanno anavi/6 
evam pa,:zrjita dhammani sutvana vippasidanti 

yathii api: just as; gambhiro: the deep; rahado: 
ocean; vippasanno: is very clear; anavi/6: and is 
not turbulent; evam: in the same way; pavrfita: 
the wise ones; dhammani: the Teaching; sutvana: 
having heard; vippasfdanti: become purified men
tally 

The exceedingly deep oceans are tranquil, calm 
and are not agitated. In the same way those wise ones 
who listen to the words of the Buddha acquire deep 
awareness and are extremely calm and tranquil. 

Commentary 
rahado gambhiro: the deep ocean. In this stanza, the purity of 
mind experienced by those who have heard the word of the Bud
dha, is declared to be similar to the clarity of the water of the deep 
oceans. The ordinary masses who have not had the advantage of lis
tening to the word of the Buddha are impure in mind, agitated and 
troubled 
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The wise are· tlo•t elate·d or depressed by happtness 01· by pain. The wise do renoun ,e all. 

-abballha va sappurisii cajanti 
na kiimakamii lapayanti santo 
sukhena phuffhii atha vci dukhena 
na ucciiuacam pa,:,<fitii dassayanti. (6: ) 

Eve tlhing lhe good 1:enounce 
lhe pe. cefol chatter no of fond delights, 
and, hether touched l'ly plea. ure or pain 
nor joy nor woe in· he wise is seen. 

Th Trmsury of Truth (D}m:rnma1md11) 
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THE WISE ARE TRANQUIL 

6 (8) The Story of the Five Hundred Monks (Verse 83) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to a group of 
monks. 

At the request of a Brahmin from Verafija, the Bud
dha was, on one occasions, staying at Verafija with a 
group of monks. While they were at Verafija, the brah
min failed to look after them. The people of Verafija, 
who were then facing a famine, could offer very little to 
the monks when they went on their alms-round. In 
spite of all these hardships, the monks were not dis
heartened; they were quite contented with the small 
amount of shrivelled grain which the horse-traders of
fered them daily. At the end of the vassa (rainy season), 
after informing the brahmin from Verafija, the Buddha 
returned to the Jetavana Monastery, accompanied by 
the monks. The people of Savatthi welcomed them 
back with choice food of all kinds. 

A group of people living with the monks, eating 
whatever was left over by the monks, ate greedily like 
true gluttons and went to sleep after their meals. On 
waking up, they were shouting, singing and dancing, 
thus making themselves a great nuisance. When the 
Buddha came in the evening to the congregation of 
monks, they reported to him about the behaviour of 
those unruly persons, and said, "These people living on 
the left-overs were quite decent and well-behaved when 
all of us were facing hardship and famine in Verafija. 
Now that they have enough good food they are going 
about shouting, singing and dancing, and thus make 
themselves a great nuisance. The monks, however, be
have themselves here just as they were in Verafija". 

To them the Buddha replied, "It is in the nature of 
the foolish to be full of sorrow and feel depressed when 
things go wrong, and to be full of gladness and feel 

Chapter 6: Pa'fJ(fila Vagga 

elated when things go well. The wise, however, can 
withstand the ups and downs oflife." 

Explanatory Translation (Verse 83) 

sappurisa ve sabbattha cajanti sanlo kamakama 
na /apayanti sukhena phut{Jui athava dukhena 
par;ujita uccavacariz na dassayanti 

sappurisa: noble ones; ve sabbattha: certainly in 
all things; cajanti: are non-attached; santo: the no
ble ones; kamakama: desiring sensual things; na 
lapayanti: do not talk; sukhena: by happiness; 
phu(tha: touched; athava: or else; dukhena: by 
misery (touched); par:u/.ila: wise ones; uccavacam: 
a fluctuation; na dassayanti: do not display 

The noble and wise persons are not attached to 
anything whatsoever in the world. The disciplined per
sons do not talk desiring worldly things, material bene
fits or sensual delights. Whatever fortune or ill fortune 
may touch them, they remain calm, neither depressed 
nor elated. 

Commentary 
sukhena dukkhina: the wise remain undisturbed both in pleasure 
and in pain. Pleasure and pain are a pair of opposites. They are the 
most powerful factors that affect mankind. What can be endured 
with ease is sukha (pleasure), what is difficult to bear is dukkha 
(pain). Ordinary happiness is the gratification of a desire. No sooner 
the desired thing is gained then we desire some other kind of pleas
ure. So insatiate are our selfish desires. the enjoyment of sensual 
pleasures is the highest and only happiness to an average person. 
No doubt there is a momentary happiness in the anticipation, grati
fication and recollection of such sensual pleasures, highly priced by 
the sensualist, but they are illusory and temporary. 

Real happiness is found within, and is not to be defined in terms of 
wealth, power, honours or conquests. 
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The u ise r ill never do any wrong for the sak of any g.ain whatsoe er. 

a altahetu na patassa hetu 
na paU:amicche na dhanarfl na raf(hari.i 
na 1ccheyya adhammena samiddhim altano 
s.r1 silava p.m1t1a a dhammiko si11ii. , 6:'9) 

, either for one's m .1 1 nor fo,r . nother\, s, ke 
one should wish for children, weaUh, est.at , 
not success de ire by mean unjus:l, 
thus virluous and wise, righteous one ,-rouid be. 

th Trea-sury ofTmll, (Dhnmma/HJda) 
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THE WISE LIVE CORRECTLY 

6 (9) The Story of Venerable Dhammika (Verse 84) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Venerable Dham
mika. 

Dhammika lived in Savatthi with his wife. One 
day, he told his pregnant wife that he wished to be
come a monk; his wife pleaded with him to wait until 
after the birth of their child. When the child was born, 
he again requested his wife to let him go; again, she 
pleaded with him to wait until the child could walk. 
Then Dhammika thought to himself, "It will be useless 
for me to ask my wife for her approval to join the 
Sangha; I shall work for my own liberation." Having 
made a firm decision, he left his house to become a 
monk. He took a meditation topic from the Buddha 
and practiced meditation ardently and diligently and 
soon became an arahat. 

Some years later, he visited his house in order to 
teach the Dhamma to his son and his wife. His son en
tered the Sangha and he too attained arahatship. The 
wife then thought, "Now that both my husband and 
my son have left the house, I had better leave it, too." 
With this thought she left the house and became a 
nun; eventually, she too attained arahatship. 

At the congregation of the monks, the Buddha was 
told how Dhammika became a monk and attained ara
hatship, and how through him his son and his wife 
also attained arahatship. To them the Buddha said, 
"Monks, a wise man does not wish for wealth and pros
perity by doing evil, whether it is for his own sake or 
for the sake of others. He only works for his own libera
tion from the round of rebirths (sarhsara) by compre
hending the teachings and living according to the 
dhamma." 

Chapter 6 : Pa,;u/ita Vagga 

Explanatory Translation (Verse 84) 

attahetu na parassa hetu na puttam na dhanam 
na rat(ham na icche Adhammena attano samid
dhim na iccheyya S6 silavd pannavd dhammik6 
siyd 

attahetu: for the sake of one's self; na: he does 
not; parassa hetu: for the sake of others; na: he 
does not; na puttam: no son; na dhanam: no 
wealth; na raf!ham: no kingdom; icche: does he 
wish; attano samiddhim: his own prosperity; ad
hammena: unrealistically; na iccheyya: he does 
not desire (to gain). so: such a one; silavd: well be
haved; pannavd: penetrative; dhammik6: realistic; 
siyd: becomes 

Not for one's own benefit nor for that of others, 
does he desire children, wealth or kingdom. Nor does 
he desire self-glory. Thus he is realistic, penetrative and 
well behaved. 

Commentary 
This verse gives an appropriate answer to the common question, 
"Why did Prince Siddhatta forsake his wife, child, parents and king
dom, if not for his own benefit." This verse reminds us that he 
would not do the unrealistic thing for his own benefit or for an
other's. 

It is owing to the right understanding of the nature of the world, its 
instability, sorrowfulness and impersonality, that he left home. At 
the same time, he did not disparage worldly wisdom. He tried to ac
quire knowledge even from his servants. Never did he show any de
sire to display his knowledge. What he knew was always at the 
disposal of others, and that he imparted to them unreservedly. He 
tried his best to lead others from darkness to light. What he did was 
to stop running after illusions. He started to live realistically; not 
only for himself, but also to show an example to others. 
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A FEW REACH THE OTHER SHORE 

6 (10) The Story of Dhamma Listeners (Verses 85 & 86) 

While residing at the Jetavana Monastery, the Bud
dha spoke these verses, with reference to a congrega
tion of people who had come to listen to a religious 
discourse in Savatthi. On one occasion, a group of peo
ple from Savatthi made special offerings to the monks 
collectively and they arranged for some monks to de
liver discourses throughout the night, in their locality. 
Many in the audience could not sit up the whole night 
and they returned to their homes early; some sat 
through the night, but most of the time they were 
drowsy and half-asleep. There were only a few who lis
tened attentively to the discourse. 

At dawn, when the monks told the Buddha about 
what happened the previous night, he replied, "Most 
people are attached to this world; only a very few reach 
the other shore (nibbana)." 

Explanatory Translation (Verse 85) 

manussesu ye janti paragtimino te appaka atha 
itara ayam paja ffram eva anudhcivali 

manussesu: of the generality of people; yejana: 
those who; ptiragtimino: cross over to the other 
shore; le: they; appakci: (are) only a few; alha: but; 
itarti: the other; ayaril pajti: these masses; ffram 
eva: on this shore itself; anudhavali: keep running 
along 

Of those who wish to cross over to the other side 
only a handful are successful. Those others who are left 
behind keep running along this shore. Those masses 
who have not been able to reach liberation continue to 
be caught up in Sarhsara. 

Explanatory Translation (Verse 86) 

ye ea kho sammadakkhcite dhamme dhammanu
vatlino te janii suduttararil maeeudheyyaril piiraril 
essanli 

ye ea kho: whosoever; sammadakkhate: in the 
well articulated; dhamme: teaching; dhammtinu
vatlino: who live in accordance with the Teaching; 
le jana: those people; suduttararil: difficult to be 
crossed; maeeudheyyaril: the realm of death; 
pararil essanli: cross over 

The realms over which Mara has sway, are difficult 
to be crossed. Only those who quite righteously follow 
the way indicated in the well-articulated Teachings of 

Chapter 6 : Pa,:u/ita Vagga 

the Buddha, will be able to cross these realms that are 
so difficult to cross. 

Commentary 
Dhamme Dhammtinuvatlino: the teaching of the Buddha and 
those who practice the Teaching. The Buddha expounded his Teach
ing, initially, to the Five Ascetics and preached his first sennon -
"The Turning of the Wheel of Truth". Thus did the Enlightened 
One proclaim Dhamma and set in motion the matchless 'Wheel of 
Truth". With the proclamation of the Dhamma, for the first time, 
and with the conversion of the five ascetics, the Deer Park at Isi
patana became the birth place of the Buddha's Dispensation, and of 
the Sangha, the community of monks, the ordaihed disciples. The 
Buddha addressed his disciples, the accomplished ones (arahats), 
and said: "Released am I, monks, from all ties whether human or di
vine. You also are delivered from fetters whether human or divine. 
Go now and wander for the welfare and happiness of many, out of 
compassion for the world, for the gain, welfare and happiness of 
gods and men. Let not two of you proceed in the same direction. 
Proclaim the Dhamma that is excellent in the beginning, excellent 
in the middle, excellent in the end, possessed of the meaning and 
the letter both utterly perfect Proclaim the life of purity, the holy 
life consummate and pure. There are beings with little dust in their 
eyes who will be lost through not hearing the Dhamma. There are 
beings who will understand the Dhamma. I also shall go to Uruvela, 
to Senanigama to teach the Dhamma. Thus did the Buddha com
mence his sublime mission which lasted to the end of his life. With 
his disciples he walked the highways and byways of Jambudipa, 
land of the rose apple (another name for India), enfolding all within 
the aura of his boundless compassion and wisdom. 
The Buddha made no distinction of caste, clan or class when com
municating the Dhamma. Men and women from different walks of 
life - the rich and the poor; the lowliest and highest; the literate 
and the illiterate; brahmins and outcasts, princes and paupers, 
saints and criminals - listened to the Buddha, took refuge in him, 
and followed him who showed the path to peace and enlighten
ment. The path is open to all. His Dhamma was for all. 
Caste, which was a matter of vital importance to the brahmins of In
dia, was one of utter indifference to the Buddha, who strongly con
demned so debasing a system. The Buddha freely admitted into the 
Sangha people from all castes and classes, when he knew that they 
were fit to live the holy life, and some of them later distinguished 
themselves in the Sangha. The Buddha was the only contemporary 
teacher who endeavoured to blend in mutual tolerance and concord 
those who hitherto had been rent asunder by differences of caste 
and class. The Buddha also raised the status of women in India. 
Generally speaking, during the time of the Buddha, owing to 
brahminical influence, women were not given much recognition. 
Sometimes they were held in contempt, although there were soli
tary cases of their showing erudition in matters of philosophy, and 
so on. In his magnanimity, the Buddha treated women with consid
eration and civility, and pointed out to them, too, the path to peace, 
purity and sanctity. The Buddha established the order of nuns 
(Bhikkhuni Scisana) for the first time in history; for never before 
this had there been an order where women could lead a celibate life 
of renunciation. Women from all walks of life joined the order. The 
lives of quite a number of these noble nuns, their strenuous endeav
ours to win the goal of freedom, and their paeans of joy at deliver
ance of mind are graphically described in the 'Psalms of the Sisters' 
(Therigcithci). 
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THOSE WHO FOLLOW THE DHAMMA ARE LIBERATED 

6 (10) The Story of Dhamma Listeners (Verses 85 & 86) (cont'd) 

Commentary 
While journeying from village to village, from town to town, in
structing, enlightening and gladdening the many, the Buddha saw 
how superstitious folk, steeped in ignorance, slaughtered animals in 
worship of their gods. He spoke to them: 

Oflife, which all can take but none can give, 
Life which all creatures love and strive to keep, 
Wonderful, dear and pleasant unto each, 
Even to the meanest •.•• 

The Buddha never encouraged wrangling and animosity. Address
ing the monks he once said: "I quarrel not with the world, monks, 
it is the world that quarrels with me. An exponent of the Dhamma 
quarrels not with anyone in the world." 

To the Buddha the practice of the Dhamma is of great importance. 
Therefore, the Buddhists have to be Dhammiinuvatti (those who 
practice the Teaching). The practical aspects are the most essential 
in the attainment of the spiritual goals indicated by the Buddha's 
Dhamma (Teaching). 

There are no short-cuts to real peace and happiness. As the Buddha 
has pointed out in many a sennon this is the only path which leads 
to the summit of the good life, which goes from lower to higher lev
els of the mental realm. It is a gradual training, a training in speech, 
deed and thought which brings about true wisdom culminating in 
full enlightenment and the realization of Nibbana. It is a path for 
all, irrespective of race, class or creed, a path to be cultivated every 
moment of our waking life. 

The one and only aim of the Buddha in pointing out this Teaching 
is stated in these words: "Enlightened is the Buddha, He teaches 
the Dhamma for enlightenment; tamed is the Buddha, He teaches 
the Dhamma for taming; calmed is the Buddha, He teaches the 
Dhamma for calming; crossed over has the Buddha, He teaches the 
Dhamma for crossing over; attained to Nibbana has the Buddha, He 
teaches the Dhamma for attainment of Nibbrina." 

This being the purpose for which the Buddha teaches the Dhamma, 
it is obvious that the aim of the listener or the follower of that path 
should also be the same, and not anything else. The aim, for in
stance, of a merciful and understanding physician should be to cure 
the patients that come to him for treatment, and the patient's one 
and only aim, as we know, is to get himself cured as quickly as pos
sible. That is the only aim of a sick person. 

We should also understand that though there is guidance, warning 
and instruction, the actual practice of the Dhamma, the treading of 
the path, is left to us. We should proceed with undiminished vigour 
sunnounting all obstacles and watching our steps along the right 
Path - the very path trodden and pointed out by the Buddhas of 
all ages. 

To explain the idea of crossing over, the Buddha used the simile of 
a raft: "Using the simile of a raft, monks, I teach the Dhamma de
signed for crossing over and not for retaining." 

The Buddha, the compassionate Teacher, is no more, but he has 
left a legacy, the sublime Dhamma. The Dhamma is not an inven
tion, but a discovery. it is an eternal law; it is everywhere with each 
man and woman, Buddhist or non-Buddhist, Eastern or Western. 
The Dhamma has no labels, it knows no limit of time, space or race. 
It is for all time. Each person who lives the Dhamma sees its light, 
sees and experiences it himself. It cannot be communicated to an
other, for it has to be self-realized. 

Chapter 6 : Pa,:uJita Vagga 

Kamma: action, correctly speaking denotes the wholesome and un
wholesome volitions and their concomitant mental factors, causing 
rebirth and shaping the destiny of beings. These karmical volitions 
become manifest as wholesome or unwholesome actions by body, 
speech and mind. Thus the Buddhist tenn kamma by no means sig
nifies the result of actions, and quite certainly not the fate of man, 
or perhaps even of whole nations (the so-called wholesale or mass
karma), which misconceptions have become widely spread in some 
parts of the world. Said the Buddha, ''Volition, O Monks, is what I 
call action, for through volition one performs the action by body, 
speech or mind. There is Kamma, 0 Monks, that ripens in hell. 
Kamma that ripens in the animal world. kamma that ripens in the 
world of men. Kamma that ripens in heavenly world. Three-fold, 
however, is the fruit of kamma: ripening during the life-time, ripen
ing in the next birth, ripening in later births. 

The three conditions or roots of unwholesome kamma (actions) 
are: Greed, Hatred, Delusion; those of wholesome kamma are: Un
selfishness, Hatelessness (goodwill), Non-delusion. 

"Greed is a condition for the arising of kamma, Hatred is a condi
tion for the arising of kamma, Delusion is a condition for the aris
ing of kamma". 

"The unwholesome actions are of three kinds, conditioned by 
greed, or hate, or delusion." 

"Killing, stealing, unlawful sexual intercourse, lying, slandering, 
rude speech, foolish babble, if practiced, carried on, and frequently 
cultivated, lead to rebirth in hell, or amongst the animals, or 
amongst the ghosts." "He who kills and is cruel goes either to hell 
or, if reborn as man, will be short-lived. He who torments others 
will be afflicted with disease. The angry one will look ugly, the envi
ous one will be without innuence, the stingy one will be poor, the 
stubborn one will be of low descent, the indolent one will be with
out knowledge. In the contrary case, man will be reborn in heaven 
or reborn as man, he will be long-lived, possessed of beauty, innu
ence, noble descent and knowledge." 

"Owners of their kamma are the beings, heirs of their kamma. The 
kamma is the womb from which they are born, their kamma is 
their friend, their refuge. Whatever kamma they perform, good or 
bad, thereof they will be the heirs." 

Kilesa: defilements - mind-defiling, unwholesome qualities. 
"There are ten defilements, thus called because they are themselves 
defiled, and because they defile the mental factors associated with 
them. They are: (1) greed; (2) hate; (3) delusion; (4) conceit; (5) 
speculative views; (6) skeptical doubt; (7) mental torpor; (8) restless
ness; (9) shamelessness; (1 O) lack of moral dread or unconscious
ness. 

Vipdka: karma-result - is any karmically (morally) neutral mental 
phenomenon (e.g., bodily agreeable or painful feeling, sense-con
sciousness etc.), which is the result of wholesome or unwholesome 
volitional action through body, speech or mind, done either in this 
or some previous life. Totally wrong is the belief that, according to 
Buddhism, everything is the result of previous action. Never, for ex
ample, is any kannically wholesome or unwholesome volitional ac
tion (kamma), the result of former action, being in reality itself 
kamma. 

Karma-produced corporeal things are never called kamma-vipdka, 
as this term may be applied only to mental phenomena. 
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LIBERATION THROUGH DISCIPLINE 

6 (11) The Story of Five Hundred Visiting Monks (Verses 87, 88 & 89) 

while residing at the Jetavana Monastery, the Bud
dha spoke these verses, with reference to five hundred 
visiting monks. 

Fifty monks who had passed the rainy season in 
the kingdom of Kosala came to Jetavana at the close of 
the rainy season for the purpose of seeing the Buddha; 
and having paid obeisance to the Buddha, sat down re
spectfully on one side. The Buddha, after listening to 
the story of their experiences, instructed them in the 
Dhamma by reciting the stanzas. 

Explanatory Translation (Verse 87) 

par;ufito yattha viveke diiramarh oka anokam 
agamma kQ1Jham dhammarh vippahaya sukkarh 
bhavetha 

parJ.r/.ito: the wise one; yattha viveke: in that libera
tion; diiramarh: difficult to take interest in; oka: 
from home; anokam agamma: go to homeless
ness (the life of the samana); ka1'}.harh dhammarh: 
tainted views; vippahciya: giving up totally; 
sukkarh bhcivetha: cultivate purity (conducive to 
liberation) 

The wise person abandons fully and totally those 
tainted views and questionable ways of behaviour and 
moves away from the known comforts of lay life into 
the unfamiliar way of life of the renunciate. He prac
tises virtues conducive to the achievement of liberation. 

Explanatory Translation (Verse 88) 

akiflcano parJ.efito kame hitva tatra abhiratim ic
cheyya cittaklesehi attanarh pariyodapeyya 

akiflcano: being without possessions (unat
tached); parJ.efito: the wise person; kame hitvci: giv
ing up sensual pleasures; tatra: in that (liberation); 
abhiratim: interested; iccheyya: (and) desiring; cit
taklesehi: from mental defilements; attiinam pari
yodapeyya: cleanses oneself 

He takes interest in liberation. He gives up all pref
erences for sensualities. This way, he is without any 
possessions. The wise person proceeds to cleanse his 
mind from those defilements that blemish the mind. 

Chapter 6 : Pm;u/ita Vagga 

Explanatory Translation (Verse 89) 

yesarh cittarh sambodhiarJ.gesu sammii sub
hcivitarh ye anupadaya adana pafinissagge rata 
jutfmanto te khirJ.dsava l6ke parinibbuta 

yesam: of those (blemishless ones); cittam: the 
mind; sambodhiarJ.gesu: in the factors conducive 
to enlightenment; samma subhdvitarh: well prac
ticed and developed; ye: they; anupdddya: without 
clinging to anything; addna pafinissagge: in the 
giving up of grasping; ratci: interested;jutfmant6: 
the shining ones; te khirJ.dsava: those who are be
reft of influences; /6ke: in this world; parinibbuta: 
have attained Nibbana. 

There are those wise individuals who have practiced 
extremely well the factors conducive to the attainment of 
liberation. They do not cling to anything emotionally or 
mentally. They are opposed to the tendency to be greedy 
and grasping. They take delight in non-grasping. They, 
the shining ones, who are totally bereft of blemishes, have 
attained liberation in this world itself. 

Commentary 
parlyodapeyya attonarh citlalclesehi papjilo: the wise one puri
fies one's mind from the defilements that blemish the mind. This is 
a summing up of the total process of refining the mind, so that it 
will be a fit instrument to explore deathlessness. Of the defilements 
that blemish the mind, the foremost are the five-fold hindrances. 

Mvarana: to hinder. In this context, what is meant is preventing 
behaviour that is not conducive to the attainment of spiritual 
heights. Those factors that hinder or obstruct one's progress along 
the path to liberation and higher states are described as Nibbiina. 
There are five kinds of these hindrances. They are: (1) sensual de
sires, (2) ill-will, (3) sloth and torpor, (4) restlessness and worry, 
and (5) doubts. 

(1) Sensual desires or attachment to pleasurable sense-objects such 
as fonn, sound, odour, taste, and contact. This is regarded as one of 
the Fetters, too, that bind one to sarhsara. 

An average person is bound to be tempted by alluring objects of 
sense. lack of self-control results in the inevitable arising of pas
sions. This hindrance is inhibited bg one-pointedness, which is one 
of the five characteristics ofjhanas. It is attenuated on attaining 
sakadiigiimi and is completely eradicated on attaining aniigiimi. 
Subtle fonns of attachment such as nipa riiga and ariipa raga (at
tachment to realms of form and formless realms) are eradicated 
only on attaining arahatship. 

(Cont'd on page 187) 
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PURIFY YOUR MIND 

6 (11) The Story of Five Hundred Visiting Monks (Verses 87, 88 & 89) (cont'd) 

The following six conditions tend to the eradication of sense-desires. 
(i) perceiving the loathsomeness of the object, (ii) constant medita

tion on loathsomeness, (iii) sense-restraint, (iv) moderation in food, 
(v) good friendship, and (vi) profitable talk. 
(2) ill-will or aversion. A desirable object leads to attachment, while 
an undesirable one leads to aversion. These are the two great fires 
that bum the whole world. Aided by ignorance these two produce 
all sufferings in the world. Ill-will is inhibited by pili or joy which is 
one of thejhtina factors. It is attenuated on attaining sakadiigiimi 
and is eradicated on attaining aniigiimi. 
The following six conditions tend to the eradication of ill-will. (i) 
perceiving the object with thoughts of goodwill, (ii) constant medi
tation on loving-kindness (melta), (iii) thinking that kamma is 
one's own, (iv) adherence to that view, (v) good friendship, and (vi) 
profitable talk. 
(3) Sloth is explained as a morbid state of the mind, and Middha as 
a morbid state of the mental states. A stolid mind is as 'inert as a 
bat hanging to a tree, or as molasses cleaving to a stick, or as a 
lump of butter too stiff for spreading'. Sloth and torpor should not 
be understood as bodily drowsiness, because arahats, who have de
stroyed these two states, also experience bodily fatigue. These two 
promote mental inertness and are opposed to strenuous effort. 
They are inhibited by thejhiina factor and are eradicated on attain
ing arahatship. 
The following six conditions tend to the eradication of Sloth and 
Torpor: (i) reflection on the object of moderation in food, (ii) chang
ing of bodily postures, (iii) contemplation on the object of light; (iv) 
living in the open, (v) good friendship and (vi) profitable talk. 
(4) Mental restlessness or excitement of the mind. It is a mental 
state associated with all types of immoral consciousness. As a rule 
an evil is done with some excitement or restlessness. Worry is 
either repentance over the committed evil or over the unfulfilled 
good. Repentance over one's evil does not exempt one from its in
evitable consequences. The best repentance is the will not to repeat 
that evil. 
Both these hindrances are inhibited by thejhcina factor, sukha or 
happiness. Restlessness is eradicated on attaining Arahatship, and 
worry is eradicated on attaining anagami. The following six condi
tions tend to the eradication of these two states: (i) erudition or 
learning, (ii) questioning or discussion, (iii) understanding the na
ture of the vinaya discipline, (iv) association with senior monks, (v) 
good friendship and (vi) profitable talk. 
5) Doubt or indecision. That which is devoid of the remedy of wis
dom. It is also explained as vexation due to perplexed thinking. 
Here it is not used in the sense of doubt with regard to the Buddha 
etc., for even non-Buddhists inhibit vicikicchii and gainjhtinas. As 
a fetter vicikicchii is that doubt about Buddha etc., but as a hin
drance it denotes unsteadiness in one particular thing that is being 
done. The commentarial explanation of vicikicchti is the inability to 
decide anything definitely that it is so. In other words it is indeci
sion. 
This state is inhibited by the jhcina factor - victira, sustained appli
cation. It is eradicated on attaining sotapatti. 
The following six conditions tend to its eradication: (i) knowledge 
of the Dhamma and vinaya, (ii) discussion or questioning, (iii) un
derstanding of the nature of the vinaya discipline, (iv) excessive 
confidence, (v) good friendship, and (vi) profitable talk. Another 
comment on Nibbana obstacles to the mind and blind our mental 
vision. In the presence of them we cannot reach neighbourhood
concentration and full concentration, and are unable to discern 
clearly the truth. They are: sensuous desire, ill-will, sloth and tor
por, restlessness and scruples, and skeptical doubt. 

Chapter 6 : Pa,:u/ita Vagga 

In the similies, sensuous desire is compared with water mixed with 
manifold colours, ill-will with boiling water, sloth and torpor with 
water covered by mosses, restlessness and scruples with agitated 
water whipped by the wind, skeptical doubt with turbid and muddy 
water. Just as in such water one cannot perceive one's own reflex
ion, so in the presence of these five mental Hindrances, one cannot 
clearly discern one's own benefit, nor that of others, nor that of 
both. Regarding the temporary suspension of the five hindrances 
on entering the first absorption, the Sutta text runs as follows: 
"He has cast away sensuous desire; he dwells with a heart free from 
sensuous desire; from desire he cleanses his heart. 
"He has cast away Ill-will; he dwells with a heart free from ill-will, 
cherishing love and compassion toward all living beings, he 
cleanses his heart from ill-will. 
"He has cast away sloth and torpor; he dwells free from sloth and 
torpor; loving the light, with watchful mind, with clear conscious
ness, he cleanses his mind from sloth and torpor. 
"He has cast away restlessness and scruples; dwelling with mind un
disturbed, with heart full of peace, he cleanses his mind from rest
lessness and scruples. 
"He has cast away skeptical doubt; dwelling free from doubt, full of 
confidence in the good, he cleanses his heart from doubt. 
"He has put aside these five hindrances, and come to know these 
paralysing defilements of the mind. And far from sensual impres
sions, far from unwholesome things, he enters into the first absorp
tion etc." 
The overccming of these five hindrances by the absorptions is, as al
ready pointed out, a merely temporary suspension, called 'overcom
ing through repression'. They disappear for ever on entering the 
four supennundane paths i.e., skeptical doubt on reaching 
solapanna-ship; sensuous desire, ill-will and mental worry on reach
ing anagami-ship; sloth, torpor and restlessness on reaching arahat
ship. 
sambodhi angesu: factors conducive to enlightenment. These are 
seven factors that are conducive to enlightenment. They are de
scribed as bhojjaflga. The truth-seekers attitude towards these 
seven factors of enlightenment is given below: 

The truth-seeker knows well - 'I have the enlightenment factor of 
mindfulness', or when it is not present - he knows well that is ab
sent; he knows well how the arising of the non-arisen enlighten
ment factor of mindfulness comes to be and how the fulfillment by 
meditation of the arisen enlightenment factor of mindfulness 
comes to be. When the enlightenment factor of 'investigation of re
ality' (dhammavicaya) is present he knows well - 'I have the en
lightenment factor of investigation of reality'; when it is not present 
he knows well that it is absent; he knows well how the arising of the 
enlightenment factor of investigation of reality comes to be and 
how the fulfillment by meditation of the arisen enlightenment fac
tor of investigation of reality comes to be. 

When the enlightenment factor of Energy (viriya) is present he 
knows well - 'I have the enlightenment factor of energy', or when 
it is not present, he knows well that it is absent; he knows well how 
the arising of the non-arisen enlightenment factor of energy comes 
to be. When the enlightenment factor of joy (piti) is present he 
knows well - 'l have the enlightenment factor of joy' or when it is 
not present he knows well that it is absent; he knows well how the 
rising of the non-arising enlightenment factor of joy comes to be, 
and how the fulfillrnent by meditation of the arisen enlightenment 
factor of joy comes to be. 

(Cont'd on page 189) 
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Practice of these en factors and non-attachment ensur:e · ibb<ina. 

Yesam samhoclhi"angesu 
sammii ciltazf1. subhauilarn 
adiin.apa(inis_sogg, -
anupadaya ye mtii: 
khu;uisavii julima.nlo 
le lo.ke parinlbbuta. {6: 1 

Those wl o come to Wake,.fng 
with mind full-cul i- ated, 
deligl t, 1 o long r clinging 
in relinquishing at achment: 
they without pollutior1, radian , 
in this world have reached .. ibb,'ina. 

Till! 1't.!osury ofTnilh (Dhammapada) 
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ARAHATS ARE BEYOND WORLDLINESS 

6 (11) The Story of Five Hundred Visiting Monks (Verses 87, 88 & 89) (cont'd) 

When the enlightenment factor of tranquility (passaddhi) is present 
he knows well - 'I have the enlightenment factor of tranquility or 
when it is not present he knows well that it is absent; he knows well 
how the arising of the non-arisen enlightenment factor of tranquil
ity comes to be, and how the fulfillment by meditation of the arisen 
enlightenment factor of tranquility comes to be. 

When the enlightenment factor of concentration (samiidhi) is pre
sent he knows well - 'I have the enlightenment factor of concen
tration,' or when it is not present he knows well that it is absent, he 
knows well how the arising of the non-arisen enlightenment factor 
of concentration comes to be, and how the fulfillment by medita
tion of the arisen enlightenment factor of concentration comes to 
be. 

When the enlightenment factor of equanimity (upekkhii) is present 
he knows well - 'I have the enlightenment factor of equanimity', 
or when it is not present he knows well that it is absent; he knows 
well how the arising of the non-arisen enlightenment factor of equa
nimity comes to be, and how the fulfillment by meditation of the 
arisen enlightenment factor of equanimity comes to be. 

Thus the truth-seeker lives contemplating the Dhammas, clinging 
to nothing in this world. 

Thus a disciple lives contemplating the dhammas with respect to 
the seven factors of enlightenment 

Bojjhanga: the seven factors of enlightenment', are: mindfulness, 
investigation of the law, energy, rapture, tranquility, concentration, 
equanimity. "Because they lead to enlightenment, therefore they 
are called factors of enlightenment". 

The seven factors are said to be the means of attaining the three
fold wisdom. 

They may be attained by means of the four foundations of mindful
ness. The Buddha said: 

(1) ''Whenever, 0 monks, the monk dwells contemplating the body 
(kiiga), feeling (vedanii), mind (citta) and mind-objects (dhamma), 
strenuous, clearly-conscious, mindful, after subduing worldly greed 
and grief, at such a time his mindfulness is present and undis
turbed; and whenever his mindfulness is present and undisturbed, 
at such a time he has gained and is developing the Factor of En
lightenment 'Mindfulness' (sati-sambojjhaiiga), and thus this fac
tor of enlightenment reaches fullest perfection. 
(2) ''Whenever, while dwelling with mindfulness, he wisely investi
gates, examines and thinks over the law at such a time he has 
gained and is developing the factor of enlightenment 'Investigation 
of the Law' (dhamma-vicaga). 
(3) "Whenever, while wisely investigating his energy is firm and un
shaken at such a time he has gained and is developing the Factor of 
Enlightenment 'Energy' (viriga). 
(4) "Whenever in him, while firm in energy, arises supersensuous 
rapture at such a time he has gained and is developing the factor of 
enlightenment ecstasy (pili). 
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(5) ''Whenever, while enraptured in mind, his body and his mind be
come composed at such a time he has gained and is developing the 
Factor of Enlightenment tranquility (passaddhi). 
(6) ''Whenever, while being composed in his body and happy, his 
mind becomes concentrated at such a time he has gained and is de
veloping the Factor of Enlightenment Concentration (samiidhi). 
(7) ''Whenever he looks with complete indifference on his mind 
thus concentrated at such a time he has gained and is developing 
the Factor of Enlightenment 'Equanimity' (upekkhii). 

ltanham dhammam: tainted views and practices - those activities 
and beliefs that are not conducive to the achievement of liberation. 

olcii amoltam: from the lay life with its known comforts, to the life 
of homelessness. 

tatriibhiratimiccheyya: takes pleasure in that (which is liberation). 

a/riiicano: giving up everything and becoming possessionless. 

ciltaklesehi: defilements that blemish the mind. 

iiddnapatinissagge: shunning the tendency to grasp. 

lo/re parinibbute: they have attained Liberation in this life (this 
world) itself. 

parinibbute: passed into Nibbana. This expression is associated ex
clusively with the demise of the Buddha in Buddhist literature, al
though it can be used in the instance of any Arahat It also refers to 
the attainment of full enlightenment. The Parinibbana of the Bud
dha is described in detail in Buddhist Scripture. The following is a 
brief description of the Buddha's last moment The Buddha at
tained to the first ecstacy (jhiina). Emerging from it, He attained in 
order to the second, third, and fourth ecstasies. Emerging from the 
fourth ecstacy, He attained to "The realm of the infinity of space" 
(iikiisiinaiiciiyatana). Emerging from it He attained to 'the realm of 
the infinity of consciousness' (viiiiiiinaiicagatana). Emerging from 
it, He attained to the realm of nothingness' (ii/riiicaiiiiiigatana). 
Emerging from it, He attained to 'the realm of neither perception 
nor non-perception' (N'eva saiiiiii misaiiiiiigatana). Emerging 
from it, He attained to 'the cessation of perceptions and sensations' 
(Saiiiiiivedagita-Nirodha). 

Then the Buddha, emerging from 'the cessation of perceptions and 
sensations', attained to 'the realm of neither perception nor non
perception.' Emerging from it, He attained to 'the realm of nothing
ness.' Emerging from it, He attained to 'the realm of the infinity of 
consciousness.' Emerging from it, He attained to 'the realm of the 
infinity of space.' Emerging from it, He attained to the fourth ec
stasy. Emerging from it, He attained to the third ecstasy. Emerging 
from it, He attained to the second ecstasy. Emerging from it, He at
tained to the third ecstasy. Emerging from it, He attained to the 
fourth ecstasy. Emerging from it, and immediately after, the Bud
dha finally passed away. 
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A Buddhist is not a slave to anybody 

A B·ucldhist is not a lave to a book o.r to 
any per.son .. Nor does he sacrlnce his 
freedom of thought by becoming a 

follower of the Buddha.. He can exercise 
his own free will and develop .hi's 

kriow,[edge even to the extent of attaining 
Buddhahood himself, for all are 

potential B'uddhas. 

Ven. Nar-ada Mafia TI.era, 1' What is B.uddltism0 
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Journeyed, sorrowless, freed from bonds, one suffers no torment of passions here. 

Gataddhin6 vis6kassa 
vippamuttassa sabbadhi 
sabbaganthappahinassa 
pari/ah6 na vijjati. (7:1) 

With journey finished and s01Towless, 
from everything completely free, 
for one who's loosened all the ties 
passion 's fever is not found. 

The Treasury of Truth (Dhammapada) 
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ARAHANTA VAGGA (The Saints) 
PASSION'S FEVER GONE 

7 (1) The Story of the Question Asked by Jivaka (Verse 90) 

While residing at the mango-grove Monastery of 
Jivaka, the Buddha spoke this verse, with reference to 
the question raised by Jivaka to the Buddha. 

Now on a certain occasion Devadatta joined forces 
with Ajatasattu, climbed Vulture Peak, and out of the 
wickedness of his heart, saying to himself, "I will kill 
the Buddha," hurled down a rock. 1\vo mountain crags 
caught the rock and splintered it; but one of the flying 
pieces struck the foot of the Buddha and caused blood 
to flow. The Buddha suffered intense pains and was re
moved by the monks to Maddakucchi. Desiring to go 
on to Jivaka's Mango-grove, the Buddha said to the 
monks, "Carry me thither." So the monks took the 
Buddha and carried him to Jivaka's Mango-grove. 
When Jivaka heard the news, he immediately went to 
the Buddha and to heal the wound applied anoint
ment Then he bound up the wound and said to the 
Buddha, ''Venerable, I have a patient in the city. As 
soon as I have visited him, I will return. Let this dress
ing remain exactly as it is until I return." So saying, 
Jivaka went and treated his patient But the gate was 
closed when he returned, and he was therefore unable 
to enter. Thereupon the following thought occurred to 
him, "I have committed a grievous fault. I applied an 
astringent to the foot of the Buddha and hound up his 
wound, just as I should have bound up the wound of 
any other man. It is now time to remove the bandage. 
For if the bandage remains unbound all night long, the 
Buddha will suffer intense pain." 

At that moment the Buddha addressed the Vener
able Ananda, "Ananda, Jivaka returned late in the eve
ning and was unable to enter the gate. This was the 
thought in his mind, 'Now it is time to remove the ban
dage.' Therefore remove the bandage, whereupon the 
scar disappeared like bark from a tree. At early dawn 
Jivaka hastened to the Buddha's side and asked, ''Vener
able, did you suffer intense pain?" Said the Buddha, 
"Jivaka, all suffering is extinguished for the Buddha, 
even as when he sat on the Throne of Enlightenment." 

Explanatory Translation (Verse 90) 

gataddhino visokassa sabbadhi vippamuttassa sab
baganthappahinassa parifiiho na vijjati 
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gataddhino: those who are at journey's end; 
visokassa: sorrowless; sabbadhi: in all things; vip
pamuttassa: fully released; sabbaganthappa
hinassa: have totally freed themselves from all 
bonds; parifiiho: anxiety; na vijjati: (in them) does 
not occur 

They are at the journey's end - their quest for lib
eration has succeeded. They are sorrowless and are to
tally released in mind. They have got rid of all knots 
and no bonds bind them. In them no anxiety exists. 

Commentary 
gataddhino: he who has fully travelled the road, who has gone all 
the way - and that person is the arahal There are two roads that 
can be taken by humans. One is the wilderness road. The other is 
the road through succeeding cycles of existence - which is 
samsiira. The wilderness roads are of five types. One is the bandit 
Wilderness which is dominated by plundering and murdering ban
dits. The second is the wilderness of wild beasts. The ferocious 
beasts hold sway over il The third is the waterless wilderness where 
there is no water for drinking or washing. The fourth is the Wilder
ness of non-human and sub-human species. That kind of Wilder
ness is dominated by devils and demons. The fifth is the foodless 
wilderness. There, no edible things are found. But, when the ara
hats are described as gataddhino - those who have travelled the 
road - what is meant is the road through the cycle of existence. 
The arahats have completed their journey through it - Samsiira. 

sabba ganthappahinassa: to him who has given up all bonds. 
Bonds are four in number. They are: (1) abhijjhii: covetousness: de
siring the possessions of others; (2) vyiipiida: ill-will; hatred, resent
ment and anger towards others; (3) silabbata-pariimiisa: alienated 
discipline; (4) idam sacciibhiniviso: the bias that what I hold is en
tirely true and all others are untrue. These four bonds keep a person 
shackled to recurrent existence (samsiira). 

Jiuaka: personal physician of the Buddha. The Buddha pro
nounced this stanza for Jivaka. Immediately after his birth Jivaka 
was placed in a casket and was cast away by his mother, a courte
san, on a dust heap by the road side. Prince Ahhaya, a son of King 
Bimbisara, who happened to pass that way, saw the helpless infant 
surrounded by crows, and discovering that he was alive ~Ivati), 
caused him to be given to the care of the nurses. As he was found 
alive he was named Jivaka. Being adopted by a prince, he was called 
Komarabhacca. Growing up, he became a skilful physician and sur
geon. Books state that he made two successful operations on a mil
lionaire who was suffering from a severe headache. He used to 
attend on the Buddha three times a day. When, in this instance, the 
Buddha's foot was wounded by a splinter caused by the hurling of a 
rock by Devadatta, it was Jivaka who attended on Him and healed 
Him. 
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'1/Jindfi.dly delighting in no abode, they mo · e from home to homeless like deparling !;UJans • 

91. Uy11unjanti satimanfo 
na nikele ramanii te 
harnsii'oa pallalarh hitva 
6kam6karh jahanll Iii. (7:2 

. lindful Ones e: rt hemselves 
in no abode do they d, ] ght, 
as swans abandoning their lake 
ho.m fler home they leave behind. 

The 1'11 usury of Tmth (Dhammgpada) 
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SAINTS ARE NON-ATTACHED 

7 (2) The Story of Venerable Mahakassapa (Verse 91) 

while residing at the Veluvana Monastery, the Bud
dha spoke this verse, with reference to Venerable Ma
hakassapa 

On a certain occasion, after keeping residence dur
ing the season of the rains at Rajagaha, the Buddha 
made this announcement to the monks, "At the end of 
a fortnight I will go forth on a pilgrimage for alms." 
But while the monks were scalding their bowls and dye
ing their robes, the Venerable Mahakassapa washed his 
robes. The monks were offended at this and said, "Why 
does the Venerable wash his robes? Within and without 
this city dwell a hundred and eighty million people. So 
many of these as are not the Venerable's kinsfolk are 
his supporters; and so many as are not his supporters 
are his kinsfolk. All these people show honour and rev
erence to the Venerable by providing him with the four 
requisites. If he rejects all their good offices, where will 
he go? Even were he to go, he would not go farther 
than Mapamada Cave." (Mapamada Cave, by the way, 
acquired its name in the following way: Whenever the 
Buddha reached this cave, he would say to the monks 
who were to return, "Now you may return; be not heed
less - mii pamajjillha." Thus this cave came to be 
called Mapamada Cave.) 

Likewise the Buddha thought, as he set out on his 
pilgrimage, ''Within and without this city dwell a hun
dred and eighty million people, and on occasions of 
public festivals or disasters, there the monks must go. 
It is therefore out of the question to leave the monas
tery empty. But shall I direct all of them to return?" 
Then the following thought occurred to him, "These 
people are either kinsfolk or retainers of Mahakassapa; 
therefore, it is Mahakassapa whom I should direct to re
turn." Accordingly he said to the Venerable, "Ma
hakassapa, it is out of the question to leave the 
monastery empty, for there is need of monks on occa
sions of public festivals or disasters; therefore take your 
own retinue with you and return." ''Very well, Vener
able," replied the Venerable and taking his own retinue 
with him, he returned. 

The monks were offended at this and said, "Did 
you observe, brethren? Did we not just say, 'Why is Ma
hakassapa washing his robes? He will not accompany 
the Buddha.' Everything has happened just as we said 
it would." When the Buddha heard the talk of the 
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monks, he turned around, stood still, and said, "Monks, 
what is this you are saying?' 'We are talking about Ven
erable Mahakassapa, Venerable," Replied the monks, 
and then repeated their conversation word for word. 
The Buddha listened to what they had to say and then 
replied, "Monks, you say, 'Mahakassapa is attached to 
his households and his requisites.' As a matter of fact, 
he turned back because it was his desire to obey my 
command. For in a previous state of existence he made 
an earnest wish and became, like the moon, free from 
attachmenl He made the earnest wish, 'May I be able 
to approach the households of supporters.' Ma
hakassapa has no attachment for a household or a req
uisite. Beginning with Mahakassapa, I preached to all a 
path like that of the moon, the path of the stock of the 
elect. My son has no attachment anywhere, but is like a 
royal goose which goes down into a lake and swims 
and remains there. 

Explanatory Translation (Verse 91) 

satimanli5 uyyufljanti te nikete na ramanti le pa/
la/am hitvii hamsii iva okami5kam jahanti 

satimanto: those mindful ones; uyyufljanti: con
stantly practice; le: they; nikete: in attachment; na 
ramanti: do not take interest in; le pal/a/am hitva 
iva: like leaving the lake; hamsa: swans; 
i5kamokam: all settled abodes;jahan/i: leave (give
up) 

Those mindful ones make the effort to keep their 
attentiveness always in trim. They are not at all at
tached to abodes or settlements. Giving up all places of 
settled living, they leave like the swans who fly away 
free in mind. 

Commentary 
satimanto: those who are attentive. Sati is attention, perpetual 
alertness. Attentiveness, which is introspective attention, is one of 
the five spiritual Faculties and Powers, one of the seven factors of 
enlightenment, and the seventh link of the eight-fold path, and is, 
in its widest sense, one of those mental factors inseparably associ
ated with all kammically wholesome and kamma-produced lofty 
states of mind. 

arahants: Arahants wander whithersoever they like without any at
tachment to any particular place as they are free from the concep
tion of 'I' and 'mine'. 
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The path of the liberated cannot be traced like the course of birds in the sky. 

Yesarh sannicay6 natthi 
ye parifzfultabhojana 
sufzfzat6 animit/6 ea 
vimokkho yassa g6car6 
akase'va sakuntanarh 
gati. tesam durannaya. (7:3) 

For those who don't accumulate, 
who well reflect upon their food, 
they have as range the nameless and 
the void of perfect freedom too. 
As birds that wing through space, 
hard to b·ace their going. 

The Treasury of Truth (Dhammapada) 

Downloaded from https://www.holybooks.com



BLAMELESS IS THE NATURE OF SAINTS 

7 (3) The Story of Venerable Bellatthisisa (Verse 92) 

while residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Venerable 
Bellatthisisa. 

Venerable Bellatthisisa, after going on an alms
round in the village, stopped on the way and took his 
food there. After the meal, he continued his round of 
alms for more food. When he had collected enough 
food he returned to the monastery, dried up the rice 
and hoarded it. Thus, there was no need for him to go 
on an alms-round every day; he then remained in 
jhana (one-pointed) concentration for two or three 
days. Arising fromjhana concentration he ate the dried 
rice he had stored up, after soaking it in.water. Other 
monks thought ill of the thera on this account, and re
ported to the Buddha about his hoarding of rice. Since 
then, the hoarding of food by the monks has been pro
hibited. 

As for Venerable Bellatthisisa, since he stored up 
rice before the ruling on hoarding was made and be
cause he did it not out of greed for food, but only to 
save time for meditation practice, the Buddha declared 
that the thera was quite innocent and that he was not 
to be blamed. 

Explanatory Translation (Verse 92) 

yesarh. sannieayo natthi ye pariflflatabhojana 
yassa suflflato animitto vimokkho ea gocaro 
tesarh. gall <ik<ise sakuntiinarh. iva durannay<i 

yesarh.: to those (liberated persons); sannieayo nat
thi: there is no amassing; ye: they; pariflflatab
hojanii: full of understanding of the nature of 
food; yassa: to whom; suflflato: emptiness; 
animitto: objectlessness; vimokkho: freedom of 
mind; ea gocaro: are the field; tesarh. gall: their 
whereabouts; iikiise sakunt<inarh. iva: like the birds 
in the sky; durannaya: are difficult to be perceived 
or known 

With full understanding that nature is empty and 
objectless the mind is free of craving and leaves no 
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trace of its whereabouts like the paths of birds in flight. 

Commentary 
sannicayo natthi: no hoarding. The evolved persons - the saintly 
individuals - do not hoard anything. This statement is true in two 
ways. It is quite clear that they do not hoard worldly requisites and 
material things. They do not also accumulate fresh merit or sin. 
They do not accumulate new Kamma. Because of that they do not 
have a rebirth. An arahat may commit an act ot virtue. He does not 
accumulate new merit for that act 

arahat: This stanza dwells on the special qualities of an arahat. 
Who, then, are the arahats? They are those who cultivate the path 
and reach the highest stage of realization (arahatta), the final libera
tion from suffering. 

Victors like me are they, indeed, 
They who have won defilements' end. 

Arahats have given up all attachments, even the subtlest Therefore, 
an arahat's mind roams only on emptiness, objectlessness and total 
freedom of thought 

The Buddha, however, also made clear to his disciples the differ
ence between himself and the arahats who were his disciples. They 
were declared by the Buddha to be his equals as far as the emancipa
tion from defilements and ultimate deliverance are concerned: 

'The Buddha, 0 disciples, is an Arahat, a fully Enlightened One. It is 
He who proclaims a path not proclaimed before, He is the knower 
of a path, who understands a path, who is skilled in a path. And 
now His disciples are way-farers who follow in His footsteps. That is 
the distinction, the specific feature which distinguishes the Bud
dha, who is an Arahat, a Fully Enlightened One, from the disciple 
who is freed by insight' Sanskrit arhat 'the Consummate One', 
'The Worthy One': are titles applied exclusively to the Buddha and 
the perfected disciples. As the books reveal, the first application of 
the term to the Buddha was by himself. That was when the Buddha 
was journeying from Gaya to Baranasi to deliver his first sermon to 
the five ascetics. On the way, not far from Gaya, the Buddha was 
met by Opaka, an ascetic, who, struck by the serene appearance of 
the Master, inquired: 'Who is thy teacher? Whose teaching do you 
profess?' Replying in verse, the Buddha said: 

'I, verily, am the Arahat in the world, 
A teacher peerless am I...' 

He used the word for the second time when addressing the five as
cetics thus: 'I am an Arahat, a Tathagata, fully enlightened.' 

The word is applied only to those who have fully destroyed the 
taints. In this sense, the Buddha was the first Arahat in the world as 
he himself revealed to Upaka. 

197 

Downloaded from https://www.holybooks.com



198 

Path of.the p·as.sionless, nnattached to food~ is untraceable like the cou.r .e of birds in the ait. 

Yassa'sava parikkhiQa 
ahare ea am'ssllo 
suiJ.f'wltJ anltnill6 a 
vimokkho yassa goca,~6 
iikas '"''va sakzmtan.am 
padari1 lass.a dur:armayam. (7:4} 

For whom po' lulions are destroyed, 
not aUached to any food, 
h has as range the name1ess and 
Lh void of p erfec .freedom · oo. 
As birds that wing lhrnu gh sp1a,ce 
hard Lo ll!'ace his goin!!. 

Th Tr:easury ofTrnth (Dlmmma1Mdu) 
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ARAHAT'S STATE CANNOT BE TRACED 

7 (4) The Story of Venerable Anuruddha (Verse 93) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Venerable Anu
ruddha. 

One day, the Venerable, whose robes were worn 
out, was seeking material on refuse-heaps and in other 
similar places. Now in the Venerable's third previous ex
istence he had a wife who had been reborn in the 
World of the Thirty-three as the goddess Jalini. When 
the goddess saw the Venerable seeking cloths for robes, 
she resolved to aid him. So taking three celestial cloths 
thirteen cubits long and four cubits wide, and thinking 
to herself, "If I display these cloths in this manner, the 
Venerable will not take them," she went to a certain re
fuse-heap in front of the heap where the Venerable was 
seeking cloths and laid them down in such a way that 
only the hems were visible. 

Taking the cloths with him, he went his way. On 
the day he was to make his robes, the Buddha, accom
panied by his retinue of many monks, went to the mon
astery and sat down; likewise the eighty chief 
Venerables sat down there also. For the purpose of sew
ing the robes, Venerable Kassapa the Great sat at the 
foot, Venerable Sariputta in the midst, and Venerable 
Ananda at the head. The company of monks spun out 
the thread, the Buddha threaded the needle, and Vener
able Moggallana went hither and thither supplying 
whatever else might be needed. 

The goddess entered the village and incited the in
habitants lo give alms, saying, "They are making robes 
for my noble Venerable Anuruddha. The Buddha, sur
rounded by the eighty chief disciples, and accompanied 
by his retinue of many monks, has gone to the monas
tery and sat down therein. Take rice-porridge and other 
provisions and go to the monastery." During the meal 
Venerable Moggallana brought large pieces of rose-ap
ple, but the monks were unable to eat it. Sakka drew a 
circle about the place where they were making the 
robes; the earth was as if dyed with lac; there was a 
great heap of food both soft and hard remaining over 
and above to the monks who had eaten. 

The monks were off ended, and said, "Why should 
such a quantity of food be provided for so few monks? 
When they told The Buddha, he said, "But, monks, you 
do not think that this was brought by any orders of 
Anuruddha, do you?" ''Yes, Venerable; we do." "Monks, 
my son Anuruddha does not talk thus. They that have 
rid themselves of the corruptions do not spend their 
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time talking about requisites; nay, these provisions 
were produced by the supernatural power of a goddess." 

Explanatory Translation (Verse 93) 

yassa cisavci parikkhfTJ.ci cihcire ea anissi/6 yassa 
suiiiiato animitto ea vimokkho goearo tassa 
padam cikcise sakuntcinam iva durannayam 

yassa: whose; asava: taints; parikkhir:,.ci: exhausted 
(gone); cihcire ea: even in food; anissito: not at
tached; yassa: to whom; suiiiiato: emptiness; 
animitto ea: and objectlessness; vimokkho goearo: 
liberation are their field; tassa padarh: their path; 
cikase: in the sky; sakuntanam iva: like those of 
birds; durannayam: cannot be seen 

If one is totally rid of influences, internal or exter
nal, that motivate human behaviour, and is not at
tached even to food, that kind of individual focusses his 
mind on emptiness, objectlessness and freedom of 
thought. The path of such saints is difficult to be 
traced, like the path of birds flying through the sky. 

Commentary 
iisavii: Usually translated as cankers, fluxes, fluxions, taints, corrup• 
lions, intoxicants, biases. We translate this word (ci + sava = flow• 
ing in) as influence that motivates behaviour. Four influences are 
listed in the Suttas: 1) tendency towards sensual desires 
(ktimtisava); 2) tendency towards existence (bhaviisava); 3) ten• 
dency towards beliefs (dii{!hiisava); and 4) tendency towards un
awareness (av(Dcisava). A list of three, omitting the tendency 
towards views is also found in the Suttas. The four-fold division 
also occurs under the name of 'floods' and 'yokes'. 

Through the path of stream-entry, the influence of views is de
stroyed; through the path of non-returning, the influence of sense
desire; through the path of arahatship, the influence of existence 
and ignorance. Buddha shows how to overcome the influences 
namely through insight, sense-control, avoidance, wise use of the 
necessities of life. 

Khiniisava, one whose influences are destroyed, or one who is influ
ence-free, is a name for the arahat or Holy One. The state of arahat
ship is frequently called cisavakkhaya, 'the destruction of the 
influences'. Suttas concluding with the attainment of arahatship by 
the listeners, often end with the words "During this utterance, the 
hearts of the monks were freed from the influences through cling
ing no more". 

This term iisava could mean impulse, urge, compulsion, motive or 
influence. It is similar to the term tanhii commonly translated as 
craving. Tanhti is also of three kinds: thirst for sensual pleasure 
(kiima tanhci); thirst for existence (bhava tanhci); and thirst for non
existence (vibhava tanhci). 
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H, whose senses are guarded like trained horses, is pure and humble., is adored even by gods. 

94. Yass'indriyiini samathan gattini 
assii yathii sarathinii sudantd 
pahiQ.amiina.ssa ancisa assie1 
deuii 'pi tassa pihayanti .tiidino. 7:5,) 

Whose fa ulti.es are pac' 1ed 
a!. steeds by cha1iote:er, ell-tamed. 
with pride abandoned, un f'l oluted 
lo even devas th's One ·s dear. 

The Th a.wry of Truth fVh mmap.1da) 
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GODS ADORE ARAHATS 

7 (5) The Story of Venerable .Mahakaccayana (Verse 94) 

While residing at the Pubbarama Monastery, the 
Buddha spoke this verse, with reference to Venerable 
Mahakaccayana. 

For once upon a time, on the occasion of the ter
minal festival, the Buddha sat on the ground floor of 
the mansion of the Mother of Migara, surrounded by a 
company of eminent lay disciples. At this time Vener
able Kaccayana resided in the Avanti country. Now this 
Venerable, although obliged to come from a great dis
tance, regularly attended the preaching of the 
Dhamma. Therefore, when the Venerables sat down, 
they always left a seat for Venerable Kaccayana. 

Sakka the king of gods drew near with his celestial 
retinue from the two Worlds of Gods, and honoured 
the Buddha with celestial perfumes and garlands. Not 
seeing Venerable Kaccayana, he thought to himself, 
''Why is my noble Venerable nowhere seen? It would be 
well if he were to draw near." At that very moment the 
Venerable drew near, and showed himself sitting in his 
proper seal When Sakka saw the Venerable, he grasped 
him firmly by the ankles and said, "It is indeed well 
that my noble Venerable has come; that my noble Ven
erable should come, was the very thing I wished for." 
So saying, he rubbed the Venerable's feet with both 
hands, honoured him with perfumes and garlands, and 
having paid obeisance to him, stood respectfully on 
one side. 

The monks were off ended and said, "Sakka shows 
respect of persons in rendering honour. Such honour 
as this, he has not rendered to the rest of the Chief Dis
ciples. The moment he saw Venerable Kaccayana, he 
grasped him by the ankles and said, 'It is indeed well 
that my noble Venerable has come; that my noble Ven
erable should come, was the very thing I wished for.' 
So saying, he rubbed the Venerable's feet with both 
hands, honoured him with perfumes and garlands, and 
having paid obeisance to him, stood respectfully on 
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one side." The Buddha, hearing their talk, said, 
"Monks, those monks who, like my son Kaccayana, 
keep the doors of their senses guarded, are beloved 
both by gods and men." 

Explanatory Translation (Verse 94) 

yassa indriyani sarathina sudanta assa yatha 
samatham gatani, pahir:zamanassa aniisavassa 
tadino tassa deva api pihayan/i 

yassa: whose; indriyani: senses; sarathina: like by 
charioteer; sudanta: (are) well tamed; assa yatha: 
like horses; samatham: calmness; gatani: have 
reached; pahiT)amanassa: judgement given up; 
anasavassa: taintless; tadino: mentally stable one; 
tassa: their (sight); deva api: even gods; pihay
anti: (are) pleased by. 

Those whose senses are calmed as a horse trained 
by a horse-tamer, who have fully given up judgement, 
who is free of influences, the sight of those mentally 
stable ones pleases even the gods. 

Commentary 
indriyiini: the senses. "Sense" is a name for the six senses men
tioned in the Suttas. They are: 1) Eye: cakkhu; 2) Ear: so/a; 3) 
Nose: ghiina; 4) Tongue:jivhii; 5) Body: kiiga; 6) Thought: mono. 

tiidino: steady; unaffected by the inlluences within and without. 
The Buddha is steady in four ways because he has ended his wan
derings in samsara. These are the four ways in which he is steady 
on that account: (1) Bhagavii kiimogham tinno: The Buddha has 
crossed the llood of desires. (2) Bhagavii bhavogham tinno: the 
Buddha has crossed the flood of being; (3) Bhagavii Avijjogham 
tinno: the Buddha has crossed the flood of unawareness. Due to 
these and many other reasons the Buddha is steady, stable (tiidi). 

A person's stability is the emotional stability that comes from not re
acting to what is seen, heard, smelt, tasted or touched. The reaction 
begins with the judgement of things as good or bad, pleasant or un
pleasant. Guarding the senses (indriya samvara) prevents the reac
tion. When not reacting, the senses are calmed. 
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Peaceful like the earth and pure lik:e a lak, the rahant rims no mo1'e in amsora. 

Pafhauisomo no vlrujjhati 
indakhlhi 'pamo tiidi ubbato 
ralwclo ' a apetakaddam6 
sari1siirii na bhal!1anti tiidino. 7:6) 

Like earlh is one \ ho's, · ll-b haved, 
s _ cur · and not r sentful, 
as city-post, a. 'filth-free lake, 
no\ anderings-on for One Who's hus. 

Th Treurnry of Troth (Dhammapada) 
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ARAHATS ARE NOBLE 

7 (6) The Story of Venerable Sariputta (Verse 95) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to the Chief Disci
ple Sariputta and a young monk. 

Once upon a time, at the conclusion of the rains, 
Venerable Sariputta, desiring to go forth on an alms-pil
grimage, took leave of the Buddha, paid obeisance to 
him, and departed with his own retinue. Many other 
monks took leave of the Venerable. In dismissing the 
monks the Venerable mentioned the personal and fam
ily name of all of the monks who were known by per
sonal and family names. A certain monk who was not 
known by a personal and family name said, "Oh, that 
the Venerable would greet me by a personal and family 
name in dismissing me." But in the great throng of 
monks the elder did not notice him. thereupon the 
monk said to himself, "He does not greet me as he 
does the other monks," and straightaway conceived a 
grudge against the Venerable. 

Besides that, the hem of the Venerable's garment 
brushed against the monk, and this also served to in
tensify the hatred the monk felt towards the Venerable. 
So soon as he knew that the Venerable had passed be
yond the entrance to the monastery, he approached the 
Buddha and said to him, "Venerable, Venerable 
Sariputta, doubtless thinking to himself, 'I am your 
chief disciple,' struck me a blow that almost injured my 
ear. Having so done, without so much as begging my 
pardon, he set out on his alms-pilgrimage." The Bud
dha caused the Venerable to be summoned. 

Venerable Sariputta came with the rest, saluted the 
Buddha, and sat down respectfully on one side. When 
the Buddha questioned him about the incident, the 
elder, instead of saying, "I did not strike that monk," re
cited his own virtues. 

As the Venerable recited his own virtues, remorse 
pervaded the whole body of the monk who had un
justly slandered him. And straightaway he fell at the 
feet of the Buddha, admitted that he was guilty of slan
der, and confessed his fault. The Buddha addressing 
the Venerable, said, "Sariputta, pardon this deluded 
man, lest his head split into seven pieces." Thereupon 
the Venerable crouched before the monk, and extend
ing his clasped hands in an attitude of reverence, said 
to him, ''Venerable, I freely pardon this venerable 
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monk. Let this venerable monk also pardon me if I 
have in any way offended against him." Thereupon the 
monks said, "Behold, brethren, the surpassing good
ness of the Venerable! He cherishes neither anger nor 
hatred against this lying, slanderous monk. Instead, he 
crouches before him, extends his hands in an attitude 
of reverence, and asks his pardon." When the Buddha 
heard the talk of the monks, he said, "Monks, what are 
you talking about?" When they told him, he said, 
"Monks, it is impossible for Sariputta and his like to 
cherish anger or hatred. Sariputta's mind is like the 
great earth, like a threshold, like a pool of still water." 

Explanatory Translation (Verse 95) 

subbato pa{havlsamo no virujjali indakhllupamo 
tiidi rahado iva apelakaddamo tiidino samsiirii na 
bhavanli 

subbalo: well conducted; pa{havlsamo: like the 
earth; no virujjali: does not stand opposed to any
one; indakhl/upamo: like a fortress tower; tiidi: sta
ble; rahado iva: like the ocean; apetakaddamo: 
devoid of mud; tiidino: stable one; samsiirii: (for 
him) wandering in existence; na bhavanli: does 
not happen 

The noble Arahats never lose their temper whatso
ever is done to them. They are as firm and unshaken as 
the gate-pillars that secure city-gates. They are as lucid 
and tranquil as the ocean and the lakes devoid of mud. 
That kind of noble person ceases to wander in the 
round of existence -samsiira. 

Commentary 
inda/rhila: either a column as firm and high as that of Sakka's, or 
the main tower that stands at the entrance of a fortress, or city. 
Commentators state that these indakhi/as are firm posts which are 
erected either inside or outside the city as an embellishment. Usu
ally they are made of bricks or of durable wood and are octagonal in 
shape. Half of the post is embedded in the earth, hence the meta
phor 'as firm and steady as an indakhila'. 

tiidino: Tiidi is one who has neither attachment to desirable objects 
nor aversion to undesirable objects. Nor does he cling to anything. 
Amidst the eight worldly conditions - gain and loss, fame and in
famy, blame and praise, happiness and pain - an Arahant remains 
unperturbed, manifesting neither attachment nor aversion, neither 
elation nor depression. 
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.Tranquil in mind, in speech, and action is he who is .totally freed thror,1gh perfect wisdom .. 

96. anlarh la sa manam hoti 
san:iii iica ea kamma ea 
sammadafinii immutlassa 
uposantassa tiidino. (7: ) 

Peaceful his mind and peaceful 
his speech and action loo, 
perfec in know e ge of freedom, 
One Thus is of u most peac:, . 

Th~ rrcasurg of Trulli (Dhummt1pt1dcl) 
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THE TRANQUILITY OF THE SAINTS 

7 (7) The Story of a Novice Monk from Kosamhi (Verse 96) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to a novice monk, 
a pupil of Venerable Tissa from Kosambi. 

A certain youth of respectable family, residing at 
Kosambi, retired from the world and became a monk in 
the religion of the Buddha. After making his full profes
sion, he was known as Venerable Kosambivasi Tissa. Af
ter he had kept residence during the season of the rains 
at Kosarnbi, his supporter brought a set of three robes 
and offerings of ghee and palm sugar and laid them at 
his feet. ''Venerable, if it be true that you have no nov
ice to minister to your needs, my son will become your 
novice." The Venerable graciously accepted the offer. 
The lay disciple brought his own son, but seven years 
old, to the Venerable, and committed him into the Ven
erable's hands, saying, "Pray receive him into the 
Sangha, Venerable." The Venerable moistened the 
boy's hair, taught him how to meditate on the first 
five of the consistent parts of the body, and received 
him into the Sangha. The instant the razor touched his 
hair, he attained arahatship, together with the super
natural faculties. The Venerable, having received the 
youth into the Sangha, remained at Kosambi for a fort
night. Then, deciding to visit the Buddha, he directed 
the novice to take the requisites, and set out on his 
Journey. On the way he entered a monastery. The nov
ice obtained lodging for the Venerable and looked after 
it for him. While he was thus engaged, it grew dark and 
he was therefore unable to provide a lodging for him
self. So assuming a cross-legged posture near the bed 
of his preceptor, the novice spent the night sitting up. 

The Venerable rose at dawn and said to himself, "I 
must cause the novice to go out." So he took a fan 
which was placed at the side of the bed, struck the mat 
of the novice with the tip of the palm-leaf, and then, 
tossing the fan into the air, said, ''Novice, go out." The 
handle of the fan struck the novice in the eye and 
straightaway blinded his eye. "What did you say, Vener
able?" said the novice. "Rise and go out," was the reply. 
The novice, instead of saying, ''Venerable, my eye has 
been blinded," covered his eye with one hand and went 
out. Moreover, when it was time for him to perform his 
duties as novice, he did not say, "My eye has been 
blinded," nor did he remain seated, but covering his 
eye with one hand and taking a hand-broom in the 
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other hand, he swept out the privy and the wash-room, 
after which, setting out water for washing the face, he 
swept out the Venerable's cell. 

When he advanced to present the toothstick to the 
Venerable, the novice told him the whole story from 
the beginning. When the Venerable heard his story, he 
was deeply moved. The novice tried to comfort the Ven
erable but he would not be comforted. Overcome with 
remorse he took the novice to the Buddha. The Bud
dha asked him, "Monk, is everything really well?" The 
Venerable replied, "All is well with me. But here is a 
young novice whose good qualities surpass anything I 
have ever seen." The Venerable told him the story. 
''Venerable, when I asked him to· pardon me, he said, 
'You are not to blame in this matter, and neither am 
I.'" Said the Buddha to the Venerable, "Monk, those 
who have rid themselves of the depravities, cherish nei
ther anger nor hatred towards anyone." 

Explanatory Translation (Verse 96) 

samma aflflaya vimuttassa upasantassa tadin6 
tassa manam santam h6ti vaeii ea santii kammam 
ea 

sammii: harmonious; aflflaya: by "disknowing"; 
vimuttassa: freed; upasantassa: tranquil within; 
tiidin6: stable one's; tassa manam: mind; santam 
h6ti: is calm; viieii ea: also his speech; kammam 
ea: his actions too; santii: (are) calmed 

A noble arahat, who is freed by 'disknowing', is 
calm and unshaken by the impact of changing circum
stances. His mind is at peace. His words are peaceful. 
His actions are peaceful. 

Commentary 
santa: peaceful. The saintly - the arahat - is truly peaceful. He is 
peaceful because he has reached total "disknowing", or freedom 
from knowing, as he has attained that level of calm that is not per
turbed. Since the mind is the fountain of all activity, his words are 
calm. Since his mind and words are calm, his actions too are calm. 
Therefore he is totally serene in personality. This leads him to the 
status of total serenity - upasantii (tranquil within). 'Disknowing' 
means that one does not fonn opinions about circumstances based 
on past experience or presenl When one does not, one remains un
moved and one is at peace. 
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o more b.e/iever, .a /mower of his goal, a r lentless demolish r of all that interferes. 

A r:addh6 akatm1flu ea 
sandhicchedo ea uo naro 
hatiivakiis6 aniiiso 
sa ve uttamaponso. (7:8) 

\ 1lh no beliefs the Unmad known, 
, ilh fetters finaUy evered, 
, ith kammas cul and cravings shed, 
attaine-d to humanity's heights. 

Th Treasury ofTntlh (Dhnmm-npadn) 
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EXALTED ARE THE UNBLEMISHED 

7 (8) The Story of Venerable Siriputta (Verse 97) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Venerable 
Sariputta. 

One day thirty forest-dwellers approached the Bud
dha, paid obeisance to him, and sat down. The Buddha, 
seeing that they possessed the requisite faculties for at
taining arahatship, addressed Venerable Sariputta as fol
lows, "Sariputta, do you believe that the quality of 
faith, when it has been developed and enlarged, is con
nected with the deathless and terminates in the death
less?" In this manner the Buddha questioned the 
Venerable with reference to the five moral qualities. 

Said the Venerable, ''Venerable, I do not go by faith 
in the Buddha in this matter, that the quality of faith, 
when it has been developed and enlarged, is connected 
with the deathless and terminates in the deathless. But 
of course, Venerable, those who have not known the 
deathless or seen or perceived or realized or grasped 
the deathless by the power of reason, such persons 
must of necessity go by the faith of others in this mat
ter; namely, that the faculty of faith, when it has been 
developed and enlarged, is connected with the death
less and terminates in the deathless." Thus did the Ven
erable answer his question. 

When the monks heard this, they began a discus
sion: ''Venerable Sariputta has never really given up 
false views. Even today he refused to believe even the 
supremely Enlightened One." When the Buddha heard 
this, he said, "Monks, why do you say this? For I asked 
Sariputta the following question, 'Sariputta, do you be
lieve that without developing the five moral qualities, 
without developing tranquillity and spiritual insight, it 
is possible for a man to realize the paths and the 
fruits?' And he answered me as follows, 'There is no 
one who can thus realize the paths and the fruits.' 
Then I asked him, 'Do you not believe that there is 
such a thing as the ripening of the fruit of almsgiving 
and good works? Do you not believe in the virtues of 
the Buddhas and the rest?' But as a matter of fact, 
Sariputta walks not by the faith of others, for the rea-
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son that he has, in and by himself, attained states of 
mind to which the Paths and the Fruits lead, by the 
power of spiritual insight induced by ecstatic medita
tion. Therefore he is not open to censure." 

Explanatory Translation (Verse 97) 

yo naro assaddho akataflflii ea sandhieehedo 
hatiivakiiso vantiiso ea, so ve uttamaporiso 

yo naro: a person; assaddho: not believing false 
views; akataflflii: aware of nibbana; ea sandhie
ehedo: also having severed all connections; 
hatiivakiiso: having destroyed all the opportuni
ties; vantiiso: having given up all desires; so: he; 
ve: without any doubt; uttamaporiso: is a noble 
person 

He has no faith in anyone but in himself. He is 
aware of deathlessness - the unconditioned. He is a 
breaker of connections, because he has severed all his 
worldly links. He has destroyed all the opportunities for 
rebirth. He has given up all desires. Because of all these 
he - the arahat - is a truly noble person. 

Commentary 
assaddho: non-believer; he so finnly believes his own view and 
that of the Buddha he does not need to believe in any other. 

akataiiiiu: literally, 'ungrateful'; but, in this context, 'aware of the 
unconditioned - that is Nibbana'. 

sandhicchedo: is the tenn usually given to a burglar, because he 
breaks into houses. But, here, it signifies severing all worldly con
nections. 

hatdvakdso: a person who has given up all opportunities. But, here 
it is meant having given up opportunities for rebirth. 

Special Note: All the expressions in this stanza can be interpreted 
as applying to persons who are not noble, but to depraved persons. 
But, the interpretation of those forms to give positive spiritually 
wholesome meanings and not negative ones, is quite intriguing. In 
other words, the Buddha has, in this stanza, used a set of expres
sions used in general parlance to denote people of mean behaviour. 
But, due to the implications attributed to them by the Buddha, 
these depraved tenns acquire a high significance. 
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The abode of Arahals whether in village, v.afley forest, hill or dale is iruleed delightful. 

Game vii gadi 11ci'raiine 
nlnne vii yadi vii /hale 
yotfharahanto iharantl 
tari2 bhiimiri.1 riimaQeyya.karn.. (7:9) 

Whether in to·1. 1n or woods 
whether ·n val, on hilJ. 
wherever d\ ·,eH the Arahants 
so p]easin~ there the earth. 

1h Tr.1:cz,mry of1'rulh (DJmmmapadaJ 
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DWELLING OF THE UNBLEMISHED IS ALLURING 

7 (9) The Story of Venerable Revata (Verse 98) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Venerable 
Revata of the Acacia (khadira) Forest. 

Revata was the youngest brother of the Chief Disci
ple Sariputta. He was the only one of the brothers and 
sisters of Sariputta who had not left home for the 
homeless life. His parents were very anxious to get him 
married. Revata was only seven years old when his par
ents arranged a marriage for him to a young girl. At the 
wedding reception, he met an old lady who was one 
hundred and twenty years old, and he realized that all 
beings are subject to ageing and decay. So, he ran away 
from the house and went straight to a monastery, 
where there were thirty monks. Those monks had been 
requested earlier by Venerable Sariputta to make his 
brother a novice monk if he should come to them. Ac
cordingly, he was made a novice monk and Venerable 
Sariputta was informed about it. 

Monk Revata took a meditation topic from those 
monks and left for an acacia forest, thirty yojanas 
(leagues) away from the monastery. At the end of the 
vassa (rainy season), the novice monk attained arahat
ship. Venerable Sariputta then asked permission from 
the Buddha to visit his brother, but the Buddha replied 
that he himself would go there. So the Buddha accom
panied by Venerable Sariputta, Venerable Sivali and 
many other monks set out to visit Samanera (novice) 
Revata. 

The journey was long, the road was rough and the 
area was uninhabited by people; but the devas looked 
to all the needs of the Buddha and the monks on the 
way. At an interval of every yojana (league), a monas
tery and food were provided, and they travelled at the 
rate of a yojana a day. Revata, learning about the visit 
of the Buddha, also made arrangements to welcome 
him. By supernormal power he created a special monas
tery for the Buddha and five hundred monasteries for 
the other monks, and made them comfortable through
out their stay there. 

On their return journey, they travelled at the same 
rate as before, and came to the Pubbarama Monastery 
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on the eastern end of Savatthi at the end of the month. 
From there, they went to the house of Visakha, who of
fered them alms-food. After the meal, Visakha asked 
the Buddha if the place of Revata in the acacia forest 
was pleasant. 

Explanatory Translation (Verse 98) 

giime vii yadi arafifie vii ninne vii yadi /hale vii, 
yatlha araha/6 viharanli, lam bhumirh 
riimaT)eyyakarh 

giime vii: whether in a village; yadi: or else; 
arafifie vii: whether in a forest; ninne vii: even in a 
valley; yadi: or else; /hale vii: whether in a plain; 
yatlha: in whatever place; araha/6: noble ones; vi
haranli: dwell; tarn bhumirh: that particular place; 
riimQT)eyyakarh: is attractive 

Whether in the village, in the forest, in a valley or 
in the plain, wherever arahats - noble saints - dwell, 
that place is alluring in the extreme. 

Commentary 
arahat: the noble ones; Evolved Ones. They are also described as 
Ariya-Puggala (Noble Ones). Ariya-Puggala are those who have re
alized one of the eight stages of holiness, i.e., the four supermun
dane Paths (magga) and the four supermundane Fruitions (phala) 
of these paths. There are four pairs:- (1) the one realizing the path 
of stream-winning; (2) the one realizing the fruition of stream-win
ning; (3) the one realizing the path of once-return; (4) the one real
izing the fruition of once-return; (5) the one realizing the path of 
non-return; (6) the one realizing the fruition o( non-return; (7) the 
one realizing the path of holiness; (8) the one realizing the fruition 
of holiness. Summed up, there are four noble individuals: the 
stream-winner, the once-returner, the non-returner, the holy one. 
In some texts gotrabhu is listed as the ninth noble individual. Ac
cording to the Abhidhamma, supermundane path, or simply path 
(magga), is a designation of the moment of entering into one of the 
four stages of holiness - Nibbana being the object - produced by 
intuitional insight into the impermanency, misery and impersonal
ity of existence, flashing forth and transforming one's life and na
ture. By fruitions are meant those moments of consciousness, 
which follow immediately thereafter as the result of the path, and 
which in certain circumstances may repeat for innumerable times 
during life-time. 
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~ ~ 
Forests where no ommoner. delight, ar a delight to those who seek no sensual vteasur ..-. 

Rama-q..'lytinl araiifuini 
yaltha rw ramali janij 
l ilanii.ga ramissanli 
na te kamaga •ifsino. 17: 1 

Delightful a ·e the for•e-Sts 
whe ·e folk do not delight 
the1~ the Passionless delight 
they're not pl a ur -s k rs. 
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THE PASSIONLESS DELIGHT IN FORESTS 

7 (10) The Story of a Woman (Verse 99) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to a woman of 
doubtful character. We are told that a certain monk 
who lived by his alms-bowl, got a meditation topic 
from the Buddha and retired to a dilapidated pleasure 
garden for the purpose of meditation. Now a certain 
courtesan made an appointment with a man, saying, "I 
will go to such and such a place and you meet me 
there." The woman kept the appointment, but the man 
did not. For some time she watched in vain the path by 
which she expected him to come. Finally, disappointed 
at his failure to keep his appointment, she strolled 
hither and thither and went into the pleasure garden. 
There she saw the monk sitting cross-legged. Looking 
this way and that, and seeing no one else about, she 
said to herself, "Here is a man; I will throw his 
thoughts into confusion." So standing in front of the 
monk, she took down her undergarment several times 
and put it on again, unloosened her hair and bound it 
up again, and clapped her hands and laughed. The Ven
erable became excited; his whole body, in fact, was suf
fused with excitement. ''What does this mean?" 
thought he. 

The Buddha considered within himself, "A monk 
obtained a meditation topic from me and went forth to 
perform his meditations. How is he getting on?" See
ing that woman, and observing her evil conduct, and 
perceiving that her evil conduct was upsetting the Ven
erable, still remaining seated in his perfumed chamber, 
he spoke as follows, "Monks, there is no delight where 
those abide who seek after their lusts. But where those 
abide who are free from passion, that place is full of de
light." So saying, he sent forth a radiant image of him
self, and instructing the Venerable in the Dhamma, 
recited this stanza. 

Chapter 7: Arhat Vagga 

Explanatory Translation (Verse 99) 

yattha jano na ramati ramaviyani araflfuini 
vitaragii ramissanti te kamagavesino na 

yatlha: those places;jano: the worldly masses; na 
ramafi: do not take delight in; ramaT)iy<ini 
arafifiiini: (such) attractive forests; vitaraga: the 
passionless; ramissanti: take delight in; te: those 
places; kiimagavesino: pursuers of sensual pleas
ures; na: do not take delight in 

Those fascinating forests that do not capture the 
mind of the worldly masses and in which they do not 
take delight are attractive to the passionless ones. The 
Arahats take delight in the forests, because they are not 
pursuers of sensual pleasures. 

Commentary 
vitariigo: the passionless one : the arahat The arahat is essentially 
a passionless one. An arahat, literally, a worthy one, is not subject 
to rebirth because he does not accumulate fresh Kammic activities. 
The seeds of his reproduction have all been destroyed. The arahal re
alizes that what was to be accomplished has been done, a heavy bur
den of sorrow has finally been relinquished, and all forms of craving 
and all shades of ignorance are totally annihilated. The happy pil
grim now stands on heights more than celestial, far removed from 
uncontrolled passions and the defilements of the world, experienc
ing the unutterable bliss of Nibbana. Rebirth can no longer affect 
him since no more reproductive seeds are formed by fresh kammic 
activities. An arahat is called an asekha, one who does not undergo 
training, as who has lived the holy life and has accomplished his ob
ject. The other saints from the sotapatti stage to the arahat path 
stage are called sekhas because they still undergo training. Arahats 
could experience the Nibbanic bliss uninterruptedly for as long as 
they liked even in this life. This, in Pali, is known as nirodha
samapalli. 

211 

Downloaded from https://www.holybooks.com



Per.secu.t1on 
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Religion of Man 
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of man of humanity as a whole. 
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SAHASSA VAGGA (THOUSANDS) 
ONE PACIFYING WORD IS NOBLE 

8 (1) The Story of Tambadithika (Verse 100) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Tambadathika, 
the executioner of thieves. 

Tambadathika served the king as an executioner of 
thieves for fifty-five years. In old age he could no longer 
cut off a man's head with a single blow. On the day he 
was retired from office, he gave orders that sweet milk
porridge should be cooked for him. And taking with 
him old clothes and jasmine flowers and perfumes, he 
went to the river and bathed. Having so done, he put 
on the old clothes, decked himself with garlands, 
anointed his limbs, and went home and sat down. They 
set before him sweet milk-porridge made with fresh 
ghee and water for rinsing the hands. At that moment 
Venerable Sariputta showed himself at the door of the 
former executioner's house. When the man saw the 
Venerable, he paid obeisance to him. And escorting 
him into his house, he provided him with a seat, 
poured the sweet milk-porridge into his bowl, spread 
fresh ghee thereon, and standing beside him, began to 
fan him. 

After the meal, the monk taught him the 
Dhamma, but Tambadathika could not pay attention, 
because he was so agitated as he recollected his past 
life as an executioner. When the monk knew this, he 
decided to ask Tambadathika tactfully whether he killed 
the thieves because he wished to kill them or because 
he was ordered to do so. Tambadathika answered that 
he was ordered to kill them by the· king and that he had 
no wish to kill. Then the monk asked, "If that is so, 
would you be guilty or not?" Tambadathika then con
cluded that, as he was not responsible for the evil 
deeds, he was not guilty. He, therefore, calmed down, 
and requested the monk to continue his exposition. As 
he listened to the Dhamma with proper attention, he 
came very close to attaining sot:apatti magga and 
reached as far as anuloma iici,:za (adaption-to-truth
knowledge). After the discourse, Tambadathika accom
panied Venerable Sariputta for some dista~ce and then 
returned home. On his way home a cow (actually a de
mon in the guise of a cow) gored him to death. 

Chapter 8: Sahassa Vagga 

When the Buddha came to the congregation of the 
monks in the evening, they informed him about the 
death of Tambadathika. When asked where Tam
badathika was reborn, the Buddha told them that al
though Tambadathika had committed evil deeds 
throughout his life, because he comprehended the 
Dhamma after hearing it from Venerable Sariputta and 
had already attained anuloma fici,:za before he died, he 
was reborn in the Tusita deva world. The monks won
dered how such an evil-doer could have such great 
benefit after listening to the Dhammajust once. To 
them the Buddha said that the length of a discourse is 
of no consequence, for one single word of sense can 
produce much benefil 

Explanatory Translation (Verse 100) 

anatthapadasamhitci vcicci ce sahassam api yam 
sutvci upasammati ekam atthapadam seyyo 

anatthapadasarhhitci: full of meaningless and 
worthless expressions; vcicci: words; ce: even; sa
hassam api: thousands (are not worth); yam: if; 
sutvci: by hearing (it); upasammati: a person is 
pacified; ekam atthapadam: one such meaningful 
word; seyyo: is noble 

Expressions replete with thousands of words are of 
no value. One single meaningful word is more valu
able, if hearing it one is pacified. 

Commentary 
vticti anatthapadasamhilti: discourse full of useless words. Words 
that are not conducive to the attainment of higher spiritual goals 
are meant here. In traditional commentaries, descriptions of sky, 
mountains, forests, villages, cities, settlements, oceans, moon-rise, 
sun-~se, parks, water-sports, drinking parties, get-togethers, are 
considered themes unfit to be talked about by aspirants. These are 
considered futile and as not being helpful in spiritual pursuits. 
Thirty-two topics come within the category of useless discourses. 
Similarly, topics such as riijakathii (matters relating to kings), 
corakathti (matters relating to thieves), mahamaccakathti (matters 
relating to administrators), senii (forces), bhaya (Fears), yuddha 
(wars) are termed unfit words to be discussed by those seeking 
higher spiritual goals. 
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ONE USEFUL VERSE IS BETTER THAN 
A THOUSAND USELESS VERSES 

8 (2) The Story of Bahiyadiruciriya (Verse 101) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Bahi
yadaruciriya. 

A group of merchants went out to sea in a boat; 
their boat was wrecked at sea and all, except one, died. 
The only survivor got hold of a plank and eventually 
came to land at the port of Supparaka. As he was na
ked, he tied a piece of bark to his body, got hold of a 
bowl, and sat in a place where people could see him. 
Passers-by gave him rice and gruel; some thought that 
he was a holy man and paid respects to him. Some 
brought clothes for him to wear but he refused, fearing 
that by wearing clothes, people would give less respect 
to him. Besides, because some said that he was an ara
hat, he mistakenly came to think that he really was 
one. Thus, because he was a man of wrong views who 
was wearing a piece of bark as his clothing, he came to 
be known as Bahiyadaruciriya. Mahabrahma came to 
him in the night and said to him, "Bahiya, you are not 
an arahat yet, and what is more, you do not have the 
qualities that make one an arahat." Bahiya looked up at 
Mahabrahma and said, "Yes, I must admit that I am 
not an arahat, as you have said. I now realize that I 
have done a great wrong. But is there anyone else in 
this world now who is an arahat (a perfected person)?" 
Mahabrahma then told him that there lived in Savatthi 
a Teacher, Gotama Buddha, an arahat, who was per
fectly self-enlightened. 

Bahiya found the Buddha going on an alms-round 
with other monks and respectfully followed him. He 
pleaded with the Buddha to teach him the Dhamma, 
but the Buddha replied that since they were on an 
alms-round it was not yet time for a religious dis
course. And again, Bahiya pleaded, ''Venerable, one can
not know the danger to your life or to my life, so please 
talk to me about the Dhamma." The Buddha knew that 
Bahiya had made the journey of one hundred and 
twenty yojanas in one night, and also that he was over
whelmed with joy at seeing the Buddha. That was why 
the Buddha did not want to talk about the Dhamma im
mediately but wanted him to calm down to enable him 
to take in the Dhamma properly. Still, Bahiya persist
ently pleaded. So, while standing on the road, the Bud
dha said to Bahiya, "Bahiya, when you see an object, be 
conscious of just the visible object; when you hear a 
sound, be conscious of just the sound; when you smell 
or taste or touch something, be conscious of just the 

Chapter 8: Sahassa Vagga 

smell, the taste or the touch; and when you think of 
anything, be conscious of just the mind-object." 

After hearing the above discourse, Bahiya attained 
arahatship and he asked permission from the Buddha 
to join the Sangha. The Buddha told him to get the 
robes, the bowl and other requisites of a monk. On his 
way to get them, he was gored to death by a cow which 
was, in fact, a female evil spirit in the likeness of a cow. 
When the Buddha and the other monks came out after 
having had their meal, they found Bahiya lying dead on 
a rubbish heap. As instructed by the Buddha, the 
monks cremated the body of Bahiya and had his bones 
enshrined in a stiipa. Back at the Jetavana Monastery, 
the Buddha told the monks that Bahiya had realized 
Nibbana. He also told them that as far as speed was con
cerned in attaining Magga Insight (abhiflfui) Bahiya 
was the fastest, the best (etadaggam). The monks were 
puzzled by the statement made by the Buddha and 
they asked him why and when Bahiya became an Ara
hat. To this, the Buddha replied, "Bahiya attained ara
hatship while he listened to my instructions given to 
him on the road when we were on the alms-round." 
The monks wondered how one could attain arahatship 
after listening to just a few sentences of the Dhamma. 
So, the Buddha told them that the number of words or 
the length of a speech did not matter if it was beneficial 
to someone. 

Explanatory Translation (Verse 101) 

anatthapadasamhitii giithii ce sahassam api yam 
sutvii upasammati ekam giithiipadam seyyo 

anatthapadasamhitii: full of meaningless expres
sions; giithii: stanzas; ce: even; sahassam api: 
thousands (are not worth); yam: which if; sutvii: 
by hearing; upasammati: a person is pacified; 
ekam giithiipadam: only one such meaningful 
stanza; seyyo: is noble 

A poem replete with thousands of verses is of no 
value if it has no useful meaning. One single stanza 
pregnant with wisdom is more valuable, if hearing it 
one is pacified. 

Commentary 
gtithti: verse; stanza. A Pali composition in verse, usually of four 
lines. 

217 

Downloaded from https://www.holybooks.com



218 

One single dharnma t ord which leads lo calm is lJ,etfer than uttering a thousand empty ones. 

102. Y6 ci giilhasatarh hhiise 
anatthapadasa 1ilhf ta 
ekarh dhamm,apadarh .rnyy6 
ya.rh sutvii upasammati. {8:3) 

Though one a hundred \lerse s chan · 
compos d of meaningless 'lines, 
better the single Dhamma-Hne 
one hears then oome:s to calm. 

Downloaded from https://www.holybooks.com



A DHAMMA-WORD IS NOBLE 

8 (3) The Story of Nun Kun\falakesi (Verses 102 & 103) 

While residing at the Jetavana Monastery, the Bud
dha spoke these verses with reference to Nun 
KuncJalakesi. 

A rich merchant of Rajagaha had an only daughter 
who was about sixteen years of age, and she was ex
ceedingly beautiful and fair to see. Her mother and fa
ther lodged her on the topmost floor of a seven-storied 
palace in an apartment of royal splendour, and gave her 
only a single slave-woman to wait upon her. Now one 
day a young man of station was caught in the act of 
robbery. They bound his hands behind his back and led 
him lo the place of execution, scourging him with 
lashes at every cross-road. The merchant's daughter 
heard the shouts of the crowd, said to herself, "What is 
that?" looked down from the top of the palace, and saw 
him. Straightaway she fell in love with him. So great, 
in fact, was her longing for him that she took to her 
bed and refused to eat. Her mother asked her, "What 
does this mean, my dear daughter?" "If I can have that 
young man who was caught in the act of committing 
robbery and who was led through the streets, life will 
be worth living; if not, life is not worth living; I shall 
die here and now." The mother, unable to pacify her 
daughter, told the father; but the father likewise was 
unable to pacify his daughter. ''What is to be done?" 
thought he. He sent a thousand pieces of money to the 
king's officer who had captured the robber and who 
was accompanying him to the place of execution, say
ing, "Take this money and send the robber to me." 
''Very well!" said the king's officer. He took the money, 
released the robber, had another man put to death, and 
sent word to the king, "The robber has been executed, 
your majesty." 

The merchant gave his daughter in marriage to 
the robber. She resolved to win favour of her husband; 
and from that time on, adorned with all her adorn
ments, she prepared her husband's meals with her own 
hand. After a few days the robber thought to himself, 
''When can I kill this woman, take her jewels and sell 
them, and so be able to take my meals in a certain tav
ern? This is the way!" He took to his bed and refused to 
eat. She came to him and asked, "Are you in pain?" 
"Not at all, wife." "Then perhaps my mother and father 
are angry with you?" "They are not angry with me, 
wife." ''What is the matter, then?" "Wife, that day when 
I was bound and led through the streets, I saved my life 
by vowing and offering to the deity that lives on Rob
bers' Cliff; likewise it was through his supernatural 
power that I gained you for my wife. I was wondering 
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how I could fulfill my vow of an offering to the deity." 
"Husband, do not worry; I will see to the offering; tell 
me what is needed." "Rich rice-porridge, flavoured 
with honey; and the five kinds of flowers, including the 
laja flower." ''Very well, husband, I will make ready the 
offering." Having prepared the whole offering, she said 
to her husband, "Come, husband, let us go." "Very 
well, wife; let your kinsmen remain behind; put on 
your costly garments and adorn yourself with your pre
cious jewels, and we will go gaily, laughing and enjoy
ing ourselves." She did as she was told. But when they 
reached their destination, he said to her, "I have no use 
for the offering; I deceived you in bringing you here 
with an offering." "Then why did you bring me here, 
husband?" "To kill you, seize your jewels, and escape." 
Terrified with the fear of death, she said to him, "Hus
band, both my jewels and my person belong to you; 
why do you speak thus?" Over and over again she 
pleaded with him, "Do not do this;" but his only reply 
was, "I will kill you." "After all, what will you gain by 
killing me? Take these jewels and spare my life." 

She thought to herself, "Oh, what a wicked deed is 
this! However, wisdom was not made to be cooked and 
eaten, but rather to make men look before they leap. I 
shall find a way of dealing with him." And she said to 
him, "Husband, when they caught you in the act of 
committing robbery and led you through the streets, I 
told my mother and father, and they spent a thousand 
pieces of money in ransoming you, and they gave you 
a place in their house, and from that time on I have 
been your benefactress; today do me the favour of let
ting me pay obeisance to you." ''Very well, wife," said 
he, granted her the favour of paying obeisance to him, 
and then took his stand near the edge of the cliff. She 
walked around him three times, keeping him on her 
right hand, and paid obeisance to him in the four 
places. Then she said to him, "Husband, this is the last 
time I shall see you. Henceforth you will see me no 
more, neither shall I see you any more." And she em
braced him both before and behind. Then, remaining 
behind him, as he stood off his guard near the edge of 
the cliff, she put one hand to his shoulder and the 
other to the small of his back, and flung him over the 
cliff. Thus was the robber hurled into the abyss of the 
mountain, and dashed to pieces when he reached the 
bottom. Having thrown the robber over the cliff, she 
came to a certain hermitage of nuns. She reverently 
bowed and said, "Sister, receive me into your order as a 
nun." So they received her as a nun. 
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SELF-CONQUEST IS THE HIGHEST VICTORY 

8 (3) The Story of Nun Kun4alakesi (Verses 102 & 103) 

When she had mastered the thousand articles of 
faith, they said to her, "You have acquired proficiency; 
now go throughout the length and breadth of Jam
budipa and look for some one able to match question 
and answer with you." So, placing a branch of rose-ap
ple in her hands, they dismissed her with these words, 
"Go forth, sister; if any one who is a layman is able to 
match question and answer with you, become his 
slave; if any monk, enter his Sangha as a nun." No one 
was able to match question and answer with her; in 
fact, such a reputation did she acquire that whenever 
men heard the announcement, "Here comes the 'Nun 
of the Rose-Apple,"' they would run away. 

Before entering a town or village for alms, she 
would scrape a pile of sand together before the village 
gate and there plant her rose-apple branch. Then she 
would issue her challenge, "Let him that is able to 
match question and answer with me trample this rose
apple branch under his feel" So saying, she would en
ter the village. No one dared to pass beyond that spot. 
When one branch withered, she would procure a fresh 
one. Travelling about in this way, she arrived at Savat
thi, planted the branch before the city gate, issued her 
challenge in the usual way, and went in to seek alms. A 
number of young boys gathered about the branch and 
waited to see what would happen. Then the Venerable 
Sariputta said, "Go ahead, boys, trample that branch 
under your feel" 

When the nun returned, she asked, "Venerable, did 
you tell them to trample my branch under their feet?" 
''Yes, sister." "Well then, match question and answer 
with me." ''Very well, I will do so." 

The nun said to the Venerable, ''Venerable, I wish 
to ask you a question." "Ask it, sister." So she asked 
him the thousand articles of faith. Every question the 
nun asked, the Venerable answered correctly. Then he 
said to her, "I will ask you just one; will you answer 
me?" "Ask your question, Venerable." Then the Vener
able asked her, ''What is one?" She said to herself, 
"This is a question I should be able to answer," but not 
knowing the answer, she inquired of the Venerable, 
''What is it, Venerable?" "This is the Buddha's ques
tion, sister." "Tell me also the answer, Venerable." "If 
you will enter our Sangha, I will tell you the answer." 
''Very well, admit me to the Sangha." The Venerable 
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sent word to the nuns and had her admitted. After be
ing admitted to the Sangha, she made it her full prof es
sion, took the name Kun9alakesi, and after a few days 
became an arahat endowed with the supernatural facul
ties. 

Explanatory Translation (Verse 102) 

yo ea anatthapadasamhita gatha satam bhase 
yam sutva upasammati ekam dhammapadarh 
seyy6 

yo ea: if someone; anatthapadasamhita: full of 
meaningless expressions; gatha satam: a hundred 
verses; bhase: were to recite; yam sutva: if some
one listening; upasammati: a person is pacified; 
ekam: even one; dhammapadam: Dhamma word; 
seyy6: is noble. 

One may recite hundreds of verses replete with 
meaningless expressions. If one recites one line of 
verse pregnant with wisdom, which is pacifying, it will 
be more valuable and nobler. 

Explanatory Translation (Verse 103) 

yo sangame sahassena sahassam manuse jine, ea 
ekam attanamjeyya save sangamajuttam6. 

yo: if someone; sangame: in battle; sahassena sa
hassarh.· thousands of thousands (million); 
manuse: men;jine: were to conquer; ea ekam at
tanam: if one's own self (which is just one);jeyya: 
were to conquer; s6: he; ve: truly; sangamajut
tam6: is the greatest conqueror of battles. 

One may conquer a thousand men in thousand 
battles. But the person who conquers just one person, 
which is one's own self, is the greatest conqueror. 

Commentary 
atldnam: one's own self. In this stanza what is established is the 
supreme victory of the person who conquers himself. The individ
ual who conquers himself, conquers just one individual - one's 
self. But this victory is greater than conquering tens of thousands 
in a battle. The implication is, defeating thousands in battle is rela
tively easier than conquering just one's own ignorance. 
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VICTORY OVER ONESELF IS UNEQUALLED 

8 (4) The Story of the Brahmin Anatthapucchaka (Verses 104 & 105) 

while residing at the Jetavana Monastery, the Bud
dha spoke these verses, with reference to the brahmin 
Anatthapucchaka. 

On one occasion, a brahmin by the name of Anat
thapucchaka, came to the Buddha and said to him, 
"Venerable, I think that you know only the practices 
that are beneficial and not the practices that are not 
beneficial." To him, the Buddha answered that he also 
knew the practices which were not beneficial and harm
ful. Then the Buddha enumerated six practices which 
cause dissipation of wealth; they are: (1) sleeping until 
the sun has risen, (2) habitual idleness, (3) cruelty, (4) 
indulgence in intoxicants which cause drunkenness 
and negligence, (5) sauntering alone in streets at un
earthly hours, and (6) sexual misconducl 

When the brahmin heard this, he applauded the 
Buddha, saying, ''Well said, well said, teacher of the 
multitude, leader of the multitude! You know indeed 
both gain and loss." "Indeed, brahmin, there is none 
other that knows loss so well as I." Then the Buddha 
considered within himself what motive actuated the 
brahmin, and asked him, "Brahmin, how do you make 
your living?" "By gambling, Venerable." "But who 
wins, you or the other man?" "Sometimes I win and 
sometimes the other man wins." Then said the Bud
dha, "Brahmin, a trifling matter is the victory of him 
who defeats another; there is no superior advantage in 
such a victory. But he who overcomes his depravities 
and so conquers self, wins a better victory, for such a 
victory no one can tum into defeat." 

Explanatory Translation (Verse 104) 

attii jitarh have seyyo, yii ea ayarh itarii pajii at
tadantassa nieearh saflflataeiirino posassa. 

attii: one's own self;jitarh: conquered; have seyy6: 
is truly noble; yii ea ayarh itarii pajii: if other peo
ple are conquered (that is not noble); ea attadan
tassa: the self conquerer; nieearh: constantly; 
saflflataeiirino: is restrained in behaviour; 
posassa: of that kind of individual. 

Self conquest is greater than the conquest of oth
ers. The victory of one who conquers himself cannot be 
turned into defeat. He remains a self controlled individ
ual who lives ever disciplined. 

Chapter 8 : Sahassa Vagga 

Explanatory Translation (Verse 105) 

tathtirilpassa jantuno jitarh devo, na eva apajitarh 
kayirti gandhabbo na Brahmunii saha Miiro na 

tathtirilpassajantuno: of that kind of person; 
jilarh: conquest; devo: an angel or a god; na eva 
apajilarh kayirii: cannot be turned into a defeat; 
gandhabbo: a spirit; Brahmunii: creator; saha: 
and; Mara: Devil; na: cannot tum into a defeal 

Such conquest cannot be turned into defeat either 
by a god, a spirit, a Mara (devil) or a Brahma (creator). 
gandhabbo: a group of divine beings given to singing, dancing and 
rejoicing. In this stanza it is said that not even a 'gandhabb6' can 
tum a self-conquerer's victory into defeaL According to traditional 
commentaries, the 'gandhabbas' Jive in the heaven called 'Catur 
malui rajika' - the four great kingdoms of heaven. They take de
light in music and dancing. In a traditional stanza their groups are 
enumerated thus: 

Ha, hli hlis cilgraratho, 
Hans6, vishvavasuslallui 
Gomaguslumburu nandi, 
Reva madrusca le smruta. 

Commentary 
"They are known by such names as Ha-ha, hii, citraratha, hansa, 
vishvavasu, gomaga, tumburu and Nandi." In the ancient text 'Va
hni Purana', (The Adoration of Fire) they are divided into eleven 
groups. All these gandhabbas are divided into two main groups: (1) 
malarva gandharva (those who are born in that state due to past 
merit in this age); (2) deva gandharva (those born in that state due 
to merit in previous ages). 

attadantassa posassa: to the person who has conquered his own 
self. In Buddhist thought al/a (soul or selO is mentioned at times 
for the conventional purpose of identifying a person. But, the con
cept of no soul or selllessness (anatta) is a central principle of Bud
dhist thought. The following is a detailed commentary on this 
concept: apart from mind and matter, which constitute this so
called being, Buddhism does not assert the existence of an immor
tal soul, or an eternal ego, which man has obtained in a mysterious 
way from an equally mysterious source. A soul which is eternal 
must necessarily remain always the same without any change what
ever. If the soul which is supposed to be the essence of man is eter
nal, there could be neither a rise nor a fall. Nor could one explain 
why 'different souls are so variously constituted at the outset.' To 
justify the existence of endless felicity in an eternal heaven and un
ending torment in an eternal hell, it is absolutely necessary to pos
tulate an immortal soul. 

"It should be said," writes a philosopher, "that the old distinction 
between soul and body has evaporated, quite as much because 'mat
ter' has lost its solidity as because mind has lost its spirituality. Psy
chology is just beginning to be scientific. In the present state of 
psychology belief in immortality can at any rate claim no support 
from science.'' 

According to the learned author of the Riddle of the Universe: 
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uch vict01y of a man shoufdirre, ersible be by Miira or Brahma 01' any· of the gods. 

105. 'eva devo na gandhabbo 
na Wiiro .saba Brahmuna 
jilarh ,apajita,h kayiril 
tathd1-upassa jantuno. (8:6} 

either deva nor mi nslTC:I divine, 
nor 1ara together with Bt-ahma, 
can overthrow the victory 
of such a one as this. 

Th Ttea5_wy of Truth (Dhammopadn) 
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VICTORY OVER SELF CANNOT BE UNDONE 

8 (4) The Story of the Brahmin Anatthapucchaka (Verses 104 & 105) (cont'd) 

"This theological proof that a personal creator has breathed an im
mortal soul (generally regarded as a portion of the divine soul) into 
man is a pure myth. The cosmological proof that the 'moral order 
of the world' demands the eternal duration of the human soul is a 
baseless dogma. The teleological proof that the 'higher destiny' of 
man involves the perfecting of his defective, earthly soul beyond the 
grave - rests on a false anthropism. The moral proof - that the 
defects and the unsatisfied desires of earthly existence must be ful
filled by 'compensative justice' on the other side of eternity - is 
nothing more than a pious wish. The ethnological proof - that the 
belief in immortality, like the belief in God, is an innate truth, com
mon to all humanity - is an error in facL The ontological proof -
that the soul, being a simple, immaterial, and indivisible entity 
cannot be involved in the corruption of death - is based on an en
tirely erroneous view of the psychic phenomena; it is a spiritualistic 
fallacy. All these and similar 'proofs of athanatism' are in a parlous 
condition; they are definitely annulled by the scientific criticism of 
the last few decades." If nothing in the form of a spirit or soul 
passes from this life to the other, what is it that is reborn? In this 
question it is taken for granted that there is some thing to be re
born. A few centuries ago it was argued - "Cogito, ergo sum" (I 
think, therefore I am). True, but first it has to be proved that there 
is an "I" to think. We say that the sun rises in the East and sets in 
the West, although we know that actually it is not so. We have to 
admit that one cannot strike an identical place twice although to all 
appearance one has done so. Everything changes so soon. For no 
two moments are we identically the same. 

Buddhists agree with a philosopher when he says, "There is obvi
ously some reason in which I am the same person as I was yester
day, and, to take an even more obvious example, ifl simultaneously 
see a man and hear him speaking, there is some sense in which I 
see and hear." 

Brahma: These stanzas state that the self-conquest achieved by a 
person cannot be undone either by a gandhabba or Brahmas. Brah
mas are Brahma-kiiyika-devas. 

Brahma-kiiyika-diva: The 'Heavenly Beings of the Brahma
words, inhabit the 3 first heavens of the Fine-material world (nipa
loka), corresponding to the 1st Absorption l,jhiina) The highest 
ruler of them is called the Great Brahma (mahti-brahmii). With 
caustic humour he is said to pretend: 'I am Brahma, the Great 
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Brahma, the Most High, the Invincible One, the Omniscient One, 
the Ruler, the Lord, the Creator, the Maker, the Perfect One, the Pre
server, the Controller, the Father of all that was and will be.' 

Brahma-loka: 'Brahma-world', in the widest sense, is a name for 
the Fine-material (riipa-loka) and Immaterial World (ariipa-loka); 
in a narrower sense, however, only for the first three heavens of the 
Fine-material world. 

The Brahma belongs to devas. 

Diva: 0it. the Radiant Ones; related to Lal deus), Heavenly Beings, 
deities, celestials; are beings who live in happy worlds, and who, as 
a rule, are invisible to the human eye. They are subject however, 
just as all human and other beings, to ever-repeated rebirth, old age 
and death, and thus not freed from the cycle of existence, and not 
freed from misery. There are many classes of heavenly beings. 

I. The 5 classes of heavenly beings of the Sensuous Sphere 
(kiimiivacara or kiima-loka; are: Ciiturmahiiriijikadevii, Tiivatimsa, 
Yiima, Tusita, Nimmiina-rati, Paranimmita-vasavatti. 

II. The heavenly beings of the Fine-material Sphere (riipiivacara or 
riipa/oka). are: 

(1) Brahma-piirisajja, Brahma-purohita, Mahti-brahma. Amongst 
these three classes will be reborn those with a weak, medium or 
full experience of the 1st absorption l,jhiina), 

(2) Parittiiba, Appamiiniibha, Abhassara. Here will be reborn those 
with experience of the second absorption. 

(3) Paritta-subha, Appamiina-subha, Subha Ki1,11,1a (or Ki,;zha). 
Here will be reborn those with experience of the 3rd absorption. 

(4) Vehappha/a, Asaflna-satta, Suddhiiviisa. Amongst the two first 
classes will be reborn those with experience of the 4th absorp
tion, but amongst the third class only aniigiimis. 

III. The 4 grades of heavenly beings of the Immaterial Sphere 
(ariipiivacara or ariipa-loka) are: the Heavenly Beings of the 
Sphere of Unbounded Space (iikiisiinariciiyataniipaga-devii), of Un
bounded Consciousness (viririiiT)aflciiyataniipaga-devii), of Noth
ingness (iikincaflniiyataniipaga-devii), of Neither-Perception-nor 
Nonperception (nevasrinii-ntisariii<iyataniipaga-deval. Here will be 
reborn those with experience of the 4 Immaterial Spheres 
(ariipiiyatana). 
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.Even a moment's homage to a self-, u/{ured person exce.ls ,r ors hip of a hundred years. 

106. Uase ma.se sahassena 
yo yajetha satarh samam 
ekam ea blul itattlinam 
muhufla m api piijaye 
sii yeua pfljcmo e11110 
11a1n ce a sasatarh hulam .. (8:7) 

· [onth by month for a hundred years 
a thousand one might sacrifice, 
but if for on]y a moment one 
might honour the self-developed 
such honour then wer, elle:r 'by far 
tha, cent my of . acrifk:,e. 

The Tre(l:sury of Truth (Dlmmmapada) 
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THE GREATEST OFFERING 

8 (5) The Story of Venerable Sariputta's Uncle (Verse 106) 

while residing at the Veluvana Monastery, the Bud
dha spoke this verse, with reference to a brahmin, who 
was the maternal uncle of Venerable Sariputta. 

Venerable Sariputta once went to his uncle and 
said, "Brahmin, do you ever do a single good deed?" "I 
do, Venerable." 

"What do you do?" "Month after month, I give 
alms to the value of a thousand pieces of money." 

"To whom do you give this money?" "To the na
ked ascetics, Venerable." 

"And what do you hope to gain thereby?" "I hope 
to gain the world of Brahma." 

"But is this the way to reach the World of 
Brahma?" ''Yes, Venerable." 

''Who told you so?" "My teachers told me so, Ven
erable." 

"Brahmin, neither you nor your teachers know the 
way to the World of Brahma. The Buddha alone knows 
the way thereto. Come with me, and I will ask him to 
tell you the way to the world of Brahma." 

So Venerable Sariputta took his uncle with him, 
went to the Buddha, and told him all about it, saying, 
"Venerable, this Brahmin said so and so. Be so good as 
to tell him the way to the World of Brahma." 

The Buddha asked, "Brahmin, are you correctly re
ported?" ''Yes, Venerable." 

"Brahmin, though you should give alms in this 
way for a hundred years, yet were it far more fruitful 
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for a man, with believing heart, for but a single instant 
to look upon my disciple or to bestow upon him a 
mere spoonful of boiled rice." 

Explanatory Translation (Verse 106) 

yo mdse sahassena satam samam yajelha bhtivi
tattanam ekam ea muhuttam api piijaye ce vas
sasa/am yam hu/am SQ pujanti yeva seyyo 

yo: if someone: mdse mdse: month after month; 
sahassena: at the expense of a thousand; satam 
samam: for a hundred years; yajetha: gives alms: 
bhtivital/anam: (but if an individual) with a re
strained and disciplined mind; ekam: one noble 
arahat; ea muhuttam api: even for a moment; 
pujaye: adores; ce vassasatam: through out a hun
dred years; yam hutam: conducted fire worship; sa 
pujanti yeva: that one adoration alone; seyyo: is 
nobler. 

One may make sacrifices every month for a hun
dred years; but, the honour paid to one spiritually de
veloped person, for one moment, is greater than 
oblations made for a hundred years. 

Commentary 
hutam: propitiation; offering. This usage generally denotes the sac
rifices made by non-Buddhists. In the days of the Buddha, fire-wor
ship was described as hula. In Vedic Literature of ancient India, 
ghee thrown into fire as propitiation of the Fire God was described 
as hula. 
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Ado.ring one ,l ho has developed himself exc.,d~ fire-worship ofa hundred gears .. 

107. yo e vassasatarhjanlu 
aggkh pan·care . ane 
ekan ea bhlivilaltanam· 
muhuttam api pi'ijayi 
sd lflva JJ'lijana seyyo 
.11am ce assasatom hutam. (8;, ) 

One nf ght tend for a hundred years 
the forest s sac red fire, 
but if for only a moment one 
might honour the self-developed 
such honour then were better by far 
than century of saclifice. 

Tire Tr. asurg of 'f'ffllh (Dhammc1pad11} 
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EVEN BRIEF ADORATION OF ARAHAT FRUITFUL 

8 (6) The Story of Venerable Sariputta's Nephew (Verse 107) 

While residing at the Veluvana Monastery, the Bud
dha spoke this verse, with reference to Venerable 
Sariputta's nephew. 

For the Venerable went to his nephew also and 
said, "Brahmin, do you ever do a single good deed?" 
"Yes, Venerable." 

'What do you do?" "Month after month, I slay a 
single beast and tend the sacrificial fire." 

"For what purpose do you do that?" "That, they 
say, is the way to the World of Brahma." 

'Who told you so?" "My teachers, Venerable." 

"Neither you nor your teachers know the way to 
the World of Brahma. Come, let us go to the Buddha." 

So Venerable Sariputta conducted his nephew to 
the Buddha, informed the Buddha of the incident, and 
said to him, "Venerable, tell this man the way to the 
world of the Brahma." 

Said the Buddha, "Brahmin, are you correctly re
ported?" "Yes, Venerable." 

"Brahmin, though you should thus tend the sacrifi
cial fire for a hundred years, yet would the merit of 
your performance not attain the worth of honour done 
to my disciple for even a single instant." 

Explanatory Translation (Verse 107) 

yo jantu vane ce vassasatam aggim paricare 
bhiivitattiinam ekam muhuttam api piijaye vas
sasatam yam hutam sii piijanii eva seyyo 

Chapter 8: Sahassa Vagga 

yo jantu: some individual; vane: in the forest; ce: 
if; vassasatam: for a hundred years; aggim pari
care: worships fire; bhiivilattiinam: disciplined and 
restrained in self; ekarh: one noble arahat; 
muhuttam api: just for one moment only; piijaye: 
adores; vassasatam: for a hundred years; yam 
hutam: if fire worship has been conducted; sii 
piijanii eva: that one adoration alone; seyyo: is no
bler 

A person may perform fire-worship ritual in the for
est for a hundred years. Yet, for a person who adores 
just for one moment, a self-restrained, disciplined Ara
hant, that moment's adoration of the Arahant is far no
bler than the fire-worship of hundred years. 

Commentary 
aggim paricari vane: if someone were to dwell in the forest offer
ing sacrifices to the fire. In the two stories, that gave rise to verses, 
relating to Venerable Sariputta's uncle, his nephew and his friend, 
the sacrifices sanctioned by the Vedic Hindu practices of the Bud
dha's day are referred to. Here, in this verse, Chief Disciple 
Sariputta's nephew is told that offering sacrifices to-Fire-Cod, dwell
ing in the forest is a futile pursuit, if he intends to attain higher 
spiritual goals through that rite. The Teaching of the Buddha, em
phasizing inner purity and unblemished conduct exercised a strong 
force against untemporary systems that sought to achieve libera
tion through externalized practices like Fire-worship. In the in
stance of this stanza, the fire-worship takes place in the forest The 
fire-worshipper has renounced his lay life and has gone into the for
est to practice fire-worship as his whole activity. He has attributed 
such importance to this ritual of fire-worship because he is con
vinced that it was only this ritual that will ensure him life in the 
world of Brahma. 

229 

Downloaded from https://www.holybooks.com



230 

Acts of worship and prayer fo1· a year never equal a fourth of homage to the l .orthy. 

108. Yam kin ciyif!ham a htdarn va lake 
sarh acchararh yajetha punfiapekh6 
sabbam'pi tarn na catubhiigam -Ji 
abhivddcmii ujjugat -~u s,em.10. ( :9 

\1/hatever une ,,,;,ho metit se ks 
should for a yea make sacrific 
all comes not to a quarter p rl 
,of honour:ing Lhe oble. 

Tire Troo!.UrJI of Truth (Dham11 ap1Jda) 
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WORSHIPPING AN UNBLEMISHED INDMDUAL IS NOBLE 

8 (7) The Story of Venerable Sariputta's Friend (Verse 108) 

while residing at the Veluvana Monastery, the Bud
dha spoke this verse, with reference to a friend of Vener
able Sariputta. 

The Venerable approached him and asked him, 
"Brahmin, do you ever do a single good deed?" ''Yes, 
Venerable." 

''What do you do?" "I offer sacrificial slaughter." 
(At that time, we are told, it was the custom to offer 
sacrificial slaughter at an expenditure of immense 
sums of money.) 

The Venerable, after questioning his companion in 
that manner, conducted him to the Buddha, informed 
him of the incident, and said to him, ''Venerable, tell 
this man the way to the World of Brahma." 

The Buddha asked him, "Brahmin, are you cor
rectly reported?" ''Yes," replied the brahmin. 

"Brahmin, though you should offer sacrificial 
slaughter for a year, yet would your act not be worth 
the fourth part of the act of him who, with believing 
heart, gives alms on the people, or of those who, with 
good intention, render homage to my disciples." 

Explanatory Translation (Verse 108) 

loke puiiiiapekho yam kiiici yi(tham vti hutam vti 
samvaccharam yajetha tarn sabbam api na catub
hagam na eti ujjugatesu abhivadana seyyo 

loke: in this world; puiiiiapekho: one desiring 
good; yam kiiici yif{ham va: even some minor 
alms-giving or; hutam vti: a major alms-giving or; 
samvaccharam: for a whole year; yajetha: offers; 
tarn sabbam api: all that; catubhagam na eti: does 
not become even one fourth (compared to); ujju-
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gatesu: straight walking person (arahat); ab
hivadana: saluting; seyyo: which is greater 

In this world, an individual seeking merit may give 
alms and offerings during a religious festival. Or else 
that person may conduct an elaborate sacrifice for a 
whole year. But the merit from all those activities put 
together is not even one-fourth the merit one gets by 
paying homage to a person who walks straight - an 
arahat. 

Commentary 
brahma: In several verses of this Chapter, references are made to 
Brahma. Besides the stories that have occasioned the pronouncing 
of several of these stanzas, too, have to do with those who practiced 
various rites and rituals, with the intention of attaining the Brahma 
world. What is the Buddhist attitude to the concept of Brahma and 
the Brahma worlds? In Dhammacakkappavattana Sulla (Buddha's 
First Sermon - The Turning of the Wheel of Righteousness) refer
ence is made to Brahma worlds. 

Hearing this, the Devas Ciitummaharajika, Tavatirhsa, Yiima, 
Tusita, Nimmanarati, Paranimmitavasavatti, and the Brahmas of 
Brahma Piirisajja, Brahma Purohita, Maha Brahma, Parittiibha, Ap
pamanabha, Ahhassara, Parittasubha, Appamanasubha, Subhakinna 
Vehapphala, Aviha, Atappa, Sudassa, Sudassi, and Akanittha, also 
raised the same joyous cry. Thus at that very moment, at that very 
instant, this cry extended as far as the Brahma realm. These ten 
thousand world systems quaked, shook and trembled violently. 

Throughout Buddhist Literature, references are made to Brahma; 
but in the Buddhist system, one's liberation is not sought through 
sacrifices to gods. Brahma world is considered the abode of the crea
tor - god (Maha Brahma). The idea that Brahma is the creator god 
is sarcastically dismissed in Bhiiridatta Jataka (The Birth Story). 
Thislataka Tale (Birth Story) enquires thus: 

"He who has eyes can see the sickening sight, 
Why does not Brahma set his creatures right?" 

Although there is a heavenly being called Maha Brahma, who be
lieves he is the creator, and whom the brahamins believe is the crea
tor, and is recognized in Buddhism, Buddhists do not believe that 
he is the creator of the world. 
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Respectful beha iour .lot ards eld >rs ·or1fer long life, beaut!/ joy and strength. 

0 ', Abhiviidanasiftssa 
ni cath .ua(j(/htipa, ayinii 
cattiiro dhammii ua(kfhanti 
iiyu va,;u;u5 sukharn baiam. (8:10 

For one of resl)e<:tful na:ture 
who ever the el · ers honours, 
long life and b auty joy and strength, 
th se qua ities increase .. 

Th Tnasi.irv of Truth (Dlmm,,,m,101/a) 
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SALUTING VENERABLES YIELDS FOUR BENEFITS 

8 (8) The Story of Ayuva~4hanakumara (Verse 109) 

While residing in a village monastery near Digha
langhika, the Buddha spoke this verse, with reference 
to Ayuvagghanakumara. 

Once, there were two hermits who lived together 
practicing religious austerities for forty-eight years. 
Later, one of the two left the hermit life and got mar
ried. After a son was born, the family visited the old her
mit and paid obeisance to him. To the parents the 
hermit said, "May you live long." but he said nothing 
to the child. The parents were puzzled and asked the 
hermit the reason for his silence. The hermit told them 
that the child would live only seven more days and that 
he did not know how to prevent his death, but the Bud
dha might know how to do it. 

So the parents took the child to the Buddha; when 
they paid obeisance to the Buddha, he also said, "May 
you live long" to the parents only and not to the child. 
The Buddha also predicted the impending death of the 
child. To prevent his death, the parents were told to 
build a pavilion at the entrance to the house, and put 
the child on a couch in the pavilion. Then some monks 
were sent there to recite the parittiis (protective 
chants) for seven days. On the seventh day the Buddha 
himself came to that pavilion; the devas from all over 
the universe also came. At that time the evil spirit 
Avaruddhaka was at the entrance, waiting for a chance 
to take the child away. But as more powerful devas ar
rived the evil spirit had to step back and make room for 
them so that he had to stay at a place two leagues away 
from the child. That whole night, recitation of parittiis 
continued, thus protecting the child. The next day, the 
child was taken up from the couch and made to pay 
obeisance to the Buddha. This time, the Buddha said, 
"May you live long" to the child. When asked how long 
the child would live, the Buddha replied that he would 
live up to one hundred and twenty years. So the child 
was named Ayuvagghana. 

When the child grew up, he went about the coun
try with a company of five hundred fellow devotees. 
One day, they came to the Jetavana Monastery, and the 
monks, recognizing him, asked the Buddha, "For be
ings is there any means of gaining longevity?" To this 
question the Buddha answered, "By respecting and 
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honouring the elders and those who are wise and virtu
ous, one would gain not only longevity, but also 
beauty, happiness and strength." 

Explanatory Translation (Verse 109) 

abhivtidana sllissa niccam vucf4hapaciiino ayu 
vanno sukham balam cattiiro dhammii vaddhanti . . . . 
abhivtidana silissa: of those who are in the habit of 
honouring and respecting; niccam: constantly; 
va(j.fj.htipactiino: those who are developed and ma
ture in mind; ayu: length of life; va,:z,:zo: complex
ion; sukham: comfort; ba/am: strength; catttiro 
dhammii: four things; va(j.(j.hanti: increase 

If a person is in the habit of constantly honouring 
and respecting those who are developed and mature, 
their lives improve in four ways. Their life span soon in
creases. Their complexion becomes clearer. Their good 
health and comfort will improve. Their vigour and 
stamina too will increase. 

Commentary 
va//hdpacdino: the developed and the mature. This stanza extols 
the virtue of honouring those who are spiritually evolved. In terms 
of traditional commentaries, there are four categories that should 
be considered as 'mature' and as deserving honour. The four catego
ries are: 

(l) Jiitivuddha: mature or higher in terms of race. Among some 
groups of people there is the convention that some categories of 
race should be considered superior. Though this form of supe
riority is not accepted in Buddhism, the commentaries recognize 
its existence; 

(2) Gotta vuddha: deserving honour due to caste or clan superiority. 
In some systems this kind of superiority is accepted, but not in 
the Buddhist system; 

(3) Vayo vuddha: superiority through age. In most cultures this 
form of honour is valid. Those younger in years always respect 
those who are superior to them in age; 

(4) Gw:,a vuddha: superior in terms of character. In the Buddhist 
Sangha hierarchy, this system prevails. In the Buddhist system 
all lay men honour all Buddhist monks because they are com
mitted to certain superior principles of living even though the 
Buddhist monk may have been initiated into the order only a few 
seconds ago. 
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VIRTUOUS LIFE IS NOBLE 

8 (9) The Story of Novice Monk Samkicca (Verse 110) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to novice monk 
Sarhkicca. 

On one occasion, thirty monks each took a medita
tion topic from the Buddha and left for a large village, 
one hundred and twenty yojanas (leagues) away from 
Savatthi. At that time, five hundred robbers were stay
ing in a thick jungle, and they wanted to make an offer
ing of human flesh and blood to the guardian spirits of 
the forest. So they came to the village monastery and 
demanded that one of the monks be given up to them 
for sacrifice to the guardian spirits. From the eldest to 
the youngest, each one of the monks volunteered to 
go. With the monks, there was also a young novice 
monk by the name of Sarhkicca, who was sent along 
with them by Venerable Sariputta. This novice monk 
was only seven years old, but had already attained ara
hatship. Sarhkicca said that Venerable Sariputta, his 
teacher, knowing this danger in advance, had pur
posely sent him to accompany the monks, and that he 
should be the one to go with the robbers. So saying, he 
went along with the robbers. The monks felt very bad 
for having let the young novice monk go. The robbers 
made preparations for the sacrifice; when everything 
was ready, their leader came to the young novice 
monk, who was then seated, with his mind fixed on 
jhana concentration. The leader of the robbers lifted his 
sword and struck hard at the young novice monk, but 
the blade of the sword curled up without cutting the 
flesh. He straightened up the blade and struck again; 
this time, it bent upwards right up to the hilt without 
harming the novice monk. Seeing this strange happen
ing, the leader of the robbers dropped his sword, knelt 
at the feet of the novice monk and asked his pardon. All 
the five hundred robbers were amazed and terror
stricken; they repented and asked permission from 
Sarhkicca to become monks. He complied with their re
quest. 

Having so done, he established them in the ten 
precepts, and taking them with him, set out So with a 
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retinue of five hundred monks he went to their place of 
residence. When they saw him, they were relieved in 
mind. 

Then Sarhkicca and the five hundred monks con
tinued on their way to pay respect to Venerable 
Sariputta, his teacher, at the Jetavana Monastery. After 
seeing Venerable Sariputta they went to pay homage to 
the Buddha. When told what had happened, the Bud
dha said,"Monks, if you rob or steal and commit all 
sorts of evil deeds, your life would be useless, even if 
you were to live a hundred years. living a virtuous life 
even for a single day is much better than a hundred 
years of a life of depravity." 

Explanatory Translation (Verse 110) 

dussilo asamiihito yo ea vassasatariz jive silavan
tassa jhiiino ekiihariz jivitariz seyyo 

dussi/6: a person who is bereft of virtue; 
asamiihito: uncomposed in mind; yo: that one; 
ea: even if; vassasatariz: hundred years;jive: were 
to live; silavantassa: of the virtuous;jhiiino: who 
is meditative; ekiihariz: only one day's;jivitariz: liv
ing; seyy6: is great 

A single day lived as a virtuous meditative person 
is greater than a hundred years of life as an individual 
bereft of virtue and uncomposed in mind. 

Commentary 
jhtiino: one who practisesjhtina (meditation). Jhtina - (mental re
pose) refers to the four meditative levels of mental repose of the 
"sphere of form". They are attained through a process of mental pu
rification during which there is a gradual, though temporary, calm
ing down offive-fold sense-activity and of the Five Obscurants 
(emotional disturbances that cloud the mind). The state of mind, 
however, is one of full alertness and lucidity. This high degree of 
tranquillity is generally developed by the practice of one or more of 
the forty subjects of Tranquillity Meditation. There are also the four 
formless levels of tranquillity called 'formless spheres' (anipa 
ayalana). 
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A WISE ONE'S LIFE IS GREAT 

8 (10) The Story of Khanu-Ko9daiiiia (Verse 111) 

while residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Khanu 
Km;idanfia. 

This Venerable, it appears, obtained a meditation 
topic from the Buddha, and while residing in the forest 
attained arahatship. Desiring to inform the Buddha of 
his attainment, he set out to return from the forest 
Crowing tired by the way, he left the road, seated him
self on a flat stone, and entered into a state of trance. 
Now at that time a band of five hundred thieves plun
dered a village, packed up their spoils in sacks of sizes 
proportioned to the strength of their several members, 
placed the sacks on their heads, and carried them for a 
long distance. Becoming weary, they said to them
selves, "We have come a long distance; let us rest on 
the top of this flat rock." So saying, they left the road, 
went to the rock, and mistook the Venerable for the 
stump of a tree. One of the thieves placed his sack on 
the Venerable's head, and another placed his sack near 
his body. One after another, the five hundred thieves 
set their sacks in a circle about him and then lay down 
and went to sleep. 

At dawn they woke up and took their sacks. Seeing 
the Venerable, and thinking he was an evil spirit, they 
started to run away. The Venerable said to them, "Lay 
disciples, have no fear; I am a monk." Thereupon they 
prostrated themselves before his feet and begged his 
pardon, saying, "Pardon us, Venerable; we mistook you 
for the stump of a tree." The ringleader of the thieves 
said, "I intend to become a monk under the Vener
able." The rest said, ''We also will become monks." And 
with one accord all the thieves requested the Venerable 
to make them monks. The Venerable made monks of 
them all, just as did the novice Sarhkicca. From that 
time forward he went by the name of Stump 
Ko!J.dafifia, Khanu-Ko1J.dafifia. 

Accompanied by those monks, he went to the Bud
dha. When the Buddha asked him, "Ko!J.daflfia, you 
have obtained pupils?" he told him what had happened. 
The Buddha asked, "Monks, is this true?" "Yes, Vener
able; we never saw such an exhibition of magical power 
before and therefore we have become monks." The 
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Buddha replied, "Monks, it were better for you to live 
but a single day in the exercise of the wisdom you have 
just acquired than to live for a hundred years commit
ting such acts of foolishness." 

Explanatory Translation (Verse 111) 

duppanflo asamiihito yo ea vassasatam jive 
paflflavantassa jhiiin6 ekiiham jfvitam seyy6 

duppaflflo: unwise; asamiihi/6: unsteady and fluc
tuating in mind; yo: some person; ea: even if; vas
sasatarh.;1ve: were to live hundred years; 
paflflavantassa: of a person endowed with wis
dom; jhtiino: mentally disciplined; ekaharh: only 
one day's;jfvitarh.: life; seyyo: is greater 

A single day's life of a wise person, who is aware of 
reality, is greater than even hundred years of life of an 
individual who is bereft of wisdom and insight 

Commentary 
jhaino: one who practisesjhana. The Buddha describesjhana this 
way: 

(1) Withdrawn from sensual objects, withdrawn from unwholesome 
states of mind, the monk enters into the firstjhiina, which is 
accompanied by inference (vitakka) and inquiry (vicora), filled 
with joy (piti) and comfort (sukha) which is born of detachment. 

(2) After the subsidence of inference and inquiry, and by gaining 
inner tranquillity and oneness of mind, he enters into the second 
Jhana, which is born of stillness of mind, and filled with joy (piti) 
and comfort (sukha). 

(3) After the fading away of joy he dwells in equanimity, mindful, 
clearly conscious; and he experiences in his person that feeling 
of which the Noble Ones say, 'Happy lives the man of equanimity 
and attentive mind'; thus he enters the Third absorption. 

(4) After having given up pleasure and pain, and through the disap
pearance of previous joy and grief, he enters into a state beyond 
pleasure and pain, into the Fourth absorption, which is purified 
by Equanimity (upekkhii) and mindfulness. 

(5) Through the total overcoming of the perceptions of matter, 
however, and through the vanishing of sense-reactions and the 
non-attention to the perceptions of variety, with the idea, 
'boundless is space', he reaches the sphere of boundless space 
(iikiisiinailciiyatana) and abides therein. 
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THE PERSON OF EFFORT IS WORTHY 

8 (11) The Story of Venerable Sappadasa (Verse 112) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Venerable Sap
padasa. 

Once a monk was not feeling happy with the life of 
a monk; at the same time he felt that it would be im
proper and humiliating for him to return to the life of a 
householder. So he thought it would be better to die. 
So thinking this, on one occasion, he put his hand into 
a pot where there was a snake but the snake did not 
bite him. This was because in a past existence the 
snake was a slave and the monk was his master. Be
cause of this incident the monk was known as Vener
able Sappadasa. On another occasion, Venerable 
Sappadasa took a razor to cut his throat; but as he 
placed the razor on his throat he reflected on the purity 
of his morality practice throughout his life as a monk 
and his whole body was suffused with delightful satis
faction (piti) and bliss (sukha). Then detaching himself 
from piti, he directed his mind to the development of 
insight knowledge and soon attained arahatship, and 
he returned to the monastery. 

On arrival at the monastery, other monks asked 
him where he had been and why he took the knife 
along with him. When he told them about his inten
tion to take his life, they asked him why he did not do 
so. He answered, "I originally intended to cut my 
throat with this knife, but I have now cut off all moral 
defilements with the knife of insight knowledge." The 
monks did not believe him; so they went to the Bud
dha and asked, "Venerable Sir, this monk claims that 
he has attained arahatship as he was putting the knife 
to his throat to kill himself. Is it possible to attain ara
hatta magga within such a short time?" To them the 
Buddha said, "Monks! Yes, it is possible; for one who is 
zealous and strenuous in the practice of tranquillity 
and insight development, arahatship can be gained in 
an instant. As the monk walks in meditation, he can at
tain arahatship even before his raised foot touches the 
ground." 

Explanatory Translation (Verse 112) 

kusi/6 hinaviriy6 yo ea vassasatamjive da/ham 
viriyam arabhat6 ekahamjivitam seyy6 
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kusi/6: lazy; hinaviriyo: without initiative, lethar
gic; yo: an individual; ea: if; vassasatam: hundred 
years;jive: were to live; dafham viriyam: full of ef
fort; arabhato: who develops; ektihamfivitam: 
even one day's life; seyyo: is noble 

A single day's life of a wise person who is capable 
of strenuous effort, is nobler than even hundred years 
of life of an individual who is lazy, incapable of making 
an effort and is wanting in initiative. 

Commentary 
virigam: effort; specifically spiritual effort. Closely allied with 
Paiiiiii (wisdom) is Viriya (Perseverance). Here, Viriya does not 
mean physical strength though this is an asset, but mental vigour 
or strength of character, which is far superior. It is defined as the 
persistent effort to purify the mind. Firmly establishing himself in 
this virtue, the Bodhisatta develops viriya and makes it one of his 
prominent characteristics. 

The Viriya of a Bodhisatta is clearly depicted in the Mahiijanaka 
Jiitaka. Shipwrecked in the open sea for seven days he struggled on 
without once giving up hope until he was finally rescued. Failures 
he views as steps to success, opposition causes him to double his 
exertion, dangers increase his courage. Cutting his way through dif
ficulties, which impair the enthusiasm of the feeble, surmounting 
obstacles, which dishearten the ordinary, he looks straight towards 
his goal. Nor does he ever stop until his goal is reached. To Mara 
who advised the Bodhisatta to abandon his quest, he said, "Death, 
in battle with passions seems to me more honourable than a life of 
defeat." Just as his wisdom is always directed to the service of oth
ers, so also is his fund of energy. Instead of confining it to the nar
row course leading to the realization of personal ends, he directs it 
into the open channel of activities that tend to universal happiness. 
Ceaselessly and untiringly he works for others, expecting no remu
neration in return or reward. He is ever ready to serve others to the 
best of his ability. 

In certain respects, Viriya plays an even greater part than Paiiiiii in 
the achievement of the goal. In one who treads the noble eight-fold 
path, right effort (samma vayama or viriya) prevents the arising of 
evil states, removes those which have arisen, cultivates good states, 
and maintains and develops those good states which have already 
arisen. It serves as one of the seven factors of enlightenment (viriya 
sambojjhanga). It is one of the four means of accomplishment (viri
yiddhipada). It is viriya that performs the function of the four 
modes of right endeavour (sammappadhona). It is one of the five 
powers (viriya bala) and one of the five controlling faculties (viriyin
driya). 

Viriya therefore may be regarded as an officer that performs nine 
functions. It is this persistent effort to develop the mind that serves 
as a powerful hand to achieve all ends. 
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WHO KNOWS REALITY IS GREAT 

8 (12) The Story of Nun Patacara (Verse 113) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Pat:acara. 

Patacara was the daughter of a rich man from 
Savatthi. She was very beautiful and was guarded very 
strictly by her parents. But one day, she eloped with a 
young male attendant of the family and went to live in 
a village, as a poor man's wife. In due course she be
came pregnant and as the time for confinement drew 
near, she asked permission from her husband to return 
to her parents in Savatthi, but her husband discour
aged her. So, one day, while her husband was away, 
she set out for the home of her parents. He followed 
her and caught up with her on the way and pleaded 
with her to return with him; but she refused. It so hap
pened that as her time was drawing so near, she had to 
give birth to a son in one of the bushes. After the birth 
of her son she returned home with her husband. 

Then, she was again with child and as the time for 
confinement drew near, taking her son with her, she 
again set out for the home of her parents in Savatthi. 
Her husband followed her and caught up with her on 
the way; but her time for delivery was coming on very 
fast and it was also raining hard. The husband looked 
for a suitable place for confinement and while he was 
clearing a little patch of land, he was bitten by a poison
ous snake, and died instantaneously. Pat:acara waited 
for her husband, and while waiting for his return she 
gave birth to her second son. In the morning, she 
searched for her husband, but only found his dead 
body. Saying to herself that her husband died on ac
count of her, she continued on her way to her parents. 
Because it had rained incessantly the whole night, the 
Aciravati River was in spate; so it was not possible for 
her to cross the river carrying both her sons. Leaving 
the elder boy on this side of the river, she crossed the 
stream with her day-old son and left him on the other 
bank. She then came back for the elder boy. While she 
was still in the middle of the river, a large hawk hov
ered over the younger child taking it for a piece of 
meat. She shouted to frighten away the bird, but it was 
all in vain; the child was carried away by the hawk. 
Meanwhile, the elder boy heard his mother shouting 
from the middle of the stream and thought she was 
calling out to him to come to her. So he entered the 
stream to go to his mother, and was carried away by 
the strong current. Thus Pat:acara lost her two sons as 
well as her husband. So she wept and lamented loudly, 
"A son is carried away by a hawk, another son is carried 
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away by the current, my husband is also dead, bitten 
by a poisonous snake!" Then, she saw a man from 
Savatthi and she tearfully asked after her parents. The 
man replied that due to a violent storm in Savatthi the 
previous night, the house of her parents had fallen 
down and that both her parents, together with her 
three brothers, had died, and had been cremated on 
one funeral pyre. On hearing this tragic news, Pat:acara 
went stark mad. She did not even notice that her 
clothes had fallen off from her and that she was half-na
ked. She went about the streets, shouting out, ''Woe is 
me!" 

While the Buddha was giving a discourse at the 
Jetavana Monastery, he saw Pat:acara at a distance; so 
he willed that she should come to the congregation. 
The crowd seeing her coming tried to stop her, saying 
"Don't let the mad woman come in." But the Buddha 
told them not to prevent her coming in. When 
Patacara was close enough to hear him, he told her to 
be careful and to keep calm. Then, she realized that she 
did not have her skirt on and shamefacedly sat down. 
Someone gave her a piece of cloth and she wrapped 
herself up in it. She then told the Buddha how she had 
lost her sons, her husband, her brothers and her par
ents. She later became a nun and attained liberation. 

Explanatory Translation (Verse 113) 

udayabbayarh apassarh yo ea vassasatamjive 
(tato) udayabbayarh passato kusilo hinaviriyo 
ekaham jivitam seyyo 

udayabbayam: the rise and decline; apassarh: 
does not see; yo ea: an individual; vassasatarh: a 
hundred years;jive: were to live; udayabbayarh: 
the arising and disappearance; passato: he who 
sees; ekaham: even one day's;jivitarh: life; seyyo: 
is noble 

A single day's life of a person who perceives the 
arising and the disappearance of things experienced is 
nobler and greater than the hundred-year life-span of a 
person who does not perceive the process of the arising 
and the disappearance of things. 

Commentary 
udayabbayam: the coming into being of the five-fold totality of ex
perience (panca khanda): (1) fonn; (2) sensation; (3) perception; 
(4) conception and (5) cognition. 
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THE SEER OF THE DEATHLESS IS A WORTHY ONE 

8 (13) The Story of Nun Kisagotami (Verse 114) 

while residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Kisagotami. 

Kisagotami was the daughter of a rich man from 
Savatthi; she was known as Kisagotami because of her 
slim body. Kisagotami was married to a rich young 
man and a son was born to them. The boy died when 
he was just a toddler and Kisagotami was stricken with 
grief. Carrying the dead body of her son, she went 
about asking for medicine that would restore her son 
to life from everyone she happened to meel People be
gan to think that she had gone mad. But a wise man 
seeing her condition thought that he should be of 
some help to her. So, he said to her, "The Buddha is 
the person you should approach, he has the medicine 
you want; go to him." Thus, she went to the Buddha 
and asked him to give her the medicine that would re
store her dead son to life. 

The Buddha told her to get some mustard seeds 
from a house where there had been no death. Carrying 
her dead child in her bosom, Kisagotami went from 
house to house, with the request for some mustard 
seeds. Everyone was willing to help her, but she could 
not find a single house where death had not occurred. 
Then, she realized that hers was not the only family 
that had faced death and that there were more people 
dead than living. As soon as she realized this, her atti
tude towards her dead son changed; she was no longer 
attached to the dead body of her son. 

She left the corpse in the jungle and returned to 
the Buddha and reported that she could find no house 
where death had not occurred. Then the Buddha said, 
"Did you not get the single pinch of mustard seed?" 
"No, that did I not, Venerable. In every village the dead 
are more in number than the living." Said the Buddha, 
"Vainly did you imagine that you alone had lost a child. 
But all living beings are subject to an unchanging law, 
and it is this: The prince of death, like a raging torrent, 
sweeps away into the sea of ruin all living beings; with 
their longings still unfulfilled. Gotami, you thought 
that you were the only one who had lost a son. As you 
have now realized, death comes to all beings; before 
their desires are fulfilled death takes them away." On 
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hearing this, Kisagotami fully realized the imperma
nence, unsatisfactoriness and insubstantiality of the ag
gregates and attained s6tapatti fruition. 

Soon afterwards, Kisag6tami became a nun. One 
day, as she was lighting the lamps she saw the flames 
flaring up and dying out, and suddenly she clearly per
ceived the arising and the perishing of beings. The Bud
dha, through supernormal power, saw her from his 
monastery, and sent forth his radiance and appeared to 
her in person. Kisag6tami was told to continue meditat
ing on the impermanent nature of all beings and to 
strive hard to realize Nibbana. She reached higher 
stages of spiritual awakening. 

Explanatory Translation (Verse 114) 

amatam padam apassam yo ea vassasatamjive 
amatam padam passato ekahamjivitam seyyo 

amatam padam: Deathless state (nibbana); 
apassam: without seeing; yo ea: if an individual; 
vassasatamjive: were to live a hundred years; 
amatam padam: the deathless state (nibbana); pas
sato: the perceiver's; ektiham: one day's;jivitam: 
life; seyyo: is noble 

A single day's life of a person who sees the state of 
deathlessness is far greater and nobler than the hun
dred-year life-span of a person who does not perceive 
the deathless state. 

Commentary 
amatam padam: the state of deathlessness - Nibbana. Nibbana is 
characterized as 'the deathless' because it is the cessation of the illu
sion of existence. Nibbana has to be won by depersonalizing the per
sonalized five-fold totality (panciipiidiina khanda) of experience. 

The self image of existence that we carry in our mind is created by 
the personalization of impersonal phenomena. Our existence or be
ing is the continuation of this self image called personality. When 
we have removed this self image through depersonalization, we 
cease to exist When we cease to exist, we cease to die. This is the 
deathless state. To observe the experience, as it comes and goes, 
without personalizing it, is to experience the deathless Nibbana 
here and now. 

243 

Downloaded from https://www.holybooks.com



244 

A day's life seeing the supreme dhamma £:,; greater than a hundred.years without.seeing .it. 

115. Yo ea VOS'!.QS(1/(1ri1Jivrl 
,apas arh dhammamutlamarh 
,ekd'harh jivltcufJ· seygo 
pas.salo dhamma.multoma1i1. (8:1•6} 

Though one should live a hundred years 
not seeing Dhamma Supreme 
yet better i.s life for a single day 
.seeing Dhamma upreme. 

The Tr 'tUW'!J of Truth (Dlurmrrmpmia 

Downloaded from https://www.holybooks.com



LIFE OF ONE WHO KNOWS THE TEACHING IS NOBLE 

8 (14) The Story of Nun Bahiiputtika (Verse 115) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Bahuputtika, a 
mother of many children. 

Once in Savatthi, there lived a couple, with their 
seven sons and seven daughters. All the children got 
married and the family was doing quite well. Then, the 
father died and the mother kept all the property with
out giving anything to the children. Her sons and 
daughters wanted the inheritance, so they said to their 
mother, "What benefit do we get from our property? 
Can't we make it multiply? Can't we look after our 
mother?" They said such things again and again so 
their mother thought that her children would look af
ter her, and she finally divided up the property without 
leaving anything for herself. 

After a few days had passed, the wife of her oldest 
son said to her, "Apparently this is the only house our 
excellent mother visits; she acts as though she had 
given both parts of her estate to her oldest son." In like 
manner did the wives of her other sons address her. So 
likewise did her daughters address her whenever she 
entered their houses, from the oldest to the youngest. 
With such disrespect was she treated that finally she 
said to herself, "Why should I live with them any 
longer? I will enter the Sangha and live the life of a 
nun." So she went to the nuns' convent and asked to 
be admitted to the Sangha. They received her into the 
Sangha, and when she had made it her full profession 
she went by the name of Bahuputtika the nun because 
she was the mother of many children. 

"Since I have entered the Sangha in old age," 
thought she, as she performed the major and minor du
ties assigned to nuns, "it behooves me to be heedful; I 
will therefore spend the whole night in meditation." 
On the lower terrace, putting her hand on a pillar, she 
guided her steps thereby and meditated. Even as she 
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walked along, fearful that in the dark places she might 
strike her head against a tree or against some other ob
ject, she put her hand on a tree and guided her steps 
thereby, and meditated. Resolved to observe only the 
Dhamma taught by the Buddha, she considered the 
Dhamma and pondered the Dhamma and meditated. 

The Buddha, seated in the perfumed chamber, 
sent forth a radiant image of himself, and silting as it 
were face to face with her, talked with her, saying, "Ba
huputtika, it is helter that one lives only for a moment 
seeing the Dhamma I have taught than to live a hun
dred years without seeing what I taught." 

Explanatory Translation (Verse 115) 

u//amam dhammam apassam yo ea vassasatam 
jive uttamam dhammam passato ekaham jivitam 
seyyo 

uttamam dhammam: the Supreme Teaching of 
the Buddha (the noblest of doctrines); apassm: 
who does not perceive; yo ea: if some person; vas
sasatamjive: were to live a hundred years; ut
tamam dhammam: the Supreme Teaching of the 
Buddha (the noblest of doctrines); passato: the 
seer's; ekaham: one day's;jivitam: life; seyyo: is 
nobler. 

A single day's life of a seer of the Noble Teaching of 
the Buddha is by far greater than the !if e of a hundred 
years of a person who does not see the Noblest Teach
ing. 

Commentary 
Dhammam Uttomom: the Noblest of the Noble -- Teaching of the 
Buddha. Dhamma, the Teaching of the Buddha, is the way to tran
scend the world. The Dhamma is described as nine-fold: the four 
paths, four fruits and Nihbana - (the deathless). 
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PAPA VAGGA (Evil) 
NEVER HESITATE TO DO GOOD 

9 (1) The Story of Culla Ekasataka (Verse 116) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to a brahmin cou
ple by the name of Culla Ekasataka. 

There was once a brahmin couple in Savatthi, who 
had only one outer garment between the two of them. 
Because of this they were also known as Ekasataka. As 
they had only one outer garment, both of them could 
not go out at the same time. So, the wife would go to 
listen to the discourse given by the Buddha during the 
day and the husband would go at night. One night, as 
the brahmin listened to the Buddha, his whole body 
came to be suffused with delightful satisfaction and he 
felt a strong desire to offer the outer garment he was 
wearing to the Buddha. But he realized that if he were 
to give away the only outer garment he had, there 
would be none left for him and his wife. So he wavered 
and hesitated. Thus, the first and the second watches 
of the night passed. Came the third watch and he said 
to himself, "If I am so miserly and hesitant, I will miss 
the opportunity of ending worldly suffering. I shall now 
offer my outer garment to the Buddha." So saying, he 
placed the piece of cloth at the feet of the Buddha and 
cried out "I have won" three times. King Pasenadi of 
Kosala, who was among the audience, heard those 
words and ordered a courtier to investigate. Learning 
about the brahmin's offering to the Buddha, the king 
commented that the brahmin had done something 
which was not easy to do and so should be rewarded. 
The king ordered his men to give the brahmin a piece 
of cloth as a reward for his faith and generosity. The 
brahmin offered that piece of cloth also to the Buddha 
and he was rewarded by the king with two pieces of 
cloth. Again, the brahmin offered the two pieces of 
cloth to the Buddha and he was rewarded with four. 
Thus, he offered to the Buddha whatever was given 
him by the king, and each time the king doubled his re
ward. When finally the reward came up to thirty-two 
pieces of cloth, the brahmin kept one piece for himself 
and another for his wife, and offered the remaining 
thirty pieces to the Buddha. 

Then, the king again commented that the brahmin 
had truly performed a very difficult task and so must be 
rewarded fittingly. The king sent a messenger to the 
palace to bring two pieces of velvet cloth, each of which 
was worth one hundred thousand, and gave them to 
the brahmin. The brahmin made these two pieces of 
valuable cloth into two canopies and kept one in the 
perfumed chamber where the Buddha slept and the 
other in his own house above the place where a monk 
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was regularly offered alms-food. When the king next 
went to the Jetavana Monastery to pay homage to the 
Buddha, he saw the velvet canopy and recognized it as 
the offering made by the brahmin and he was very 
pleased. This time, he made a reward of seven kinds in 
fours (sabbacatukka), viz., four elephants, four horses, 
four female slaves, four male slaves, four errand boys, 
four villages and four thousands in cash. When the 
monks heard about this, they asked the Buddha, "How 
is it that, in the case of this brahmin, a good deed done 
at present bears fruit immediately?" To them the Bud
dha replied, "If the brahmin had offered his outer gar
ment in the first watch of the night, he would have 
been rewarded with sixteen of each kind; if he had 
made his offering during the middle watch, he would 
have been rewarded with eight of each kind; since he 
had made his offering only during the last watch of the 
night, he was rewarded with only four of each kind. So, 
when one wants to give in charity, one should do so 
quickly; if one procrastinates, the reward comes slowly 
and only sparingly. Also, if one is too slow in doing 
good deeds, one may not be able to do it at all, for the 
mind tends to take delight in evil." 

Explanatory Translation (Verse 116) 

kalyane abhittharetha ptipti cittarh nivtiraye 
puflflarh dandharh hi karoto mano ptipasmirh 
ramati 

kalytine: in virtue; abhittharetha: be alert; ptipti: 
from evil; cittarh: the mind; nivtiraye: guard; 
puflflarh: good action; dandharh: hesitantly; hi 
karoto: if one does; mano: his mind; ptipasmirh: 
in evil; ramati: takes delight 

In the matter of performing virtuous, meritorious 
actions, be alert and act quickly. Guard the mind 
against evil. If one were to perform meritorious actions 
hesitantly, his mind will begin to take delight in evil 
things. 

Commentary 
abhittharetha /ralgtine: indulge in wholesome activities without 
any loss of time. The practice of the spiritual path has been called 
by the Buddha, going against the stream (pafisolagdmi). The nor
mal tendency of the mind is to be carried away by emotions and do 
the wrong things. If one does not make the effort to go against this 
current, one will be doing the wrong things and going the wrong 
way. 
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ever nzpeat an act of e il. • ever mara incline that way. Evil amass,ed leads lo unhappiness. 

117. Paparh c • pwiso kayira 
na tari1 kayira mmavvunam 
na taml2i chandam kayiriitha 
dakkho papassa uccayo. (9:2) 

If o .e should .some evil do 
then do it not again, again. 

o not wi.sh for it anew 
for evi I g1:m,vs to du kkha. 
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DONOEVILAGAINANDAGAIN 

9 (2) The Story of Venerable Seyyasaka (Verse 117) 

while residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to the Venerable 
Seyyasaka. For Venerable Seyyasaka was Venerable 
Kaludayi's fellow-monk. Becoming discontented with 
the continence required by the Religious Life, he 
started sexually stimulating himself. Thereafter, as 
often as he fell into this self-abuse, he broke the same 
rule. The Buddha heard about his doings, sent for him, 
and asked him, "Is the report true that you did such 
and such?" "Yes, Venerable." "Foolish man," said the 
Buddha, "why have you acted in a manner so unbe
coming to your state?" In such fashion did the Buddha 
reprove him. Having so done, he enjoined upon him 
the observance of the rules. Then he said to him, 
"Such a course of action inevitably leads to suffering, 
both in this world and in the world to come." So say
ing, the Buddha pronounced this Stanza. 

Explanatory Translation (Verse 117) 

puriso ce ptipam kayirti lam punappunam na kay
irti lamhi chandam na kayirtilha ptipassa uccayo 
dukkho 

puriso: some person; ce ptipam kayirti: were to 
commit an evil deed; lam: that; punappunam: re
peatedly over and over; na kayirti: should not; 
tamhi: in that; chandam: a delight; na kayirtilha: 
do not take; ptipassa: in evil; uccayo: accumula
tion (of evil); dukkho: is painful 

A person may do some evil things. But he should 
not keep on doing it over and over, repeatedly. He 
should not take delight in il Accumulation of evil is 
painful. 

Commentary 
Special Note: Arahat Kaludayi: the monk who figures in this story 
is named Seyyasaka. Arahat Kaludayi was Venerable Seyyasaka's 
companion and mentor. Arahat Kaludayi had to impose disciplinary 
measures on Seyyasaka. Arahat Kaludayi, who was charged with 
correcting Venerable Seyyasaka, is a predominant arahat in the his
tory of Buddhism. This Maha arahat had the unique honour of be
ing the first in inducing the relations of the Buddha to embrace the 
faith. He was with King Suddhodana right through the period of six 
years during the absence of Prince Siddhartha. He made light the 
absence of the Prince. After performing many a meritorious deed, 
he was born at Kapilawastu as a son to a minister of king Sud
dodana on the very Wesak Poya day when Prince Siddhartha was 
born. He was a close associate of the Prince Siddhartha. 
The Prince had seven treasures by birth, viz.: (I) The Bodhi tree un
der which he received Enlightenment; (2) His Queen Yasodhara; (3) 
The Four Great Treasures; (4) Arohaniya - the royal elephant; (5) 
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Kanthaka the royal horse; (6) Channa - the charioteer and (7) 
Companion Kaludayi. 
After Enlightenment, the Buddha was at Veluvanarama at Rajagaha. 
King Suddhodana after an absence of over six years was pining to 
see his son. So he sent minister after minister each with a retinue 
of one thousand followers requesting the Buddha to return. In all, 
he sent nine ministers. But none of them returned. One and all 
sought ordination and became arahats. Yet they forgot their mis
sion. Finally he dispatched Kaludayi, the most trusted follower. 
Kaludayi and his followers, as others before him, became arahats. 
The wish of the king was uppermost in his mind. He bided his time 
for a suitable opportunity. He waited till nature became auspicious 
for such a journey. Kaludayi gave the hint and the Buddha was 
pleased to oblige. The concourse that attended Buddha was about 
twenty thousand arahats. Kaludayi heralded the visit by coming 
through the air with the bowl in hand. The King was glad at the 
good news. He got the bowl fdled up with exquisite food and re
quested the Venerable to partake of the food then and there agree
ing to offer food to the Buddha. 
After the Venerable did so, the King repeated the acL The Venerable 
agreed to the King's request that he should come every day and re
peat the process until the arrival of the Buddha. And every day the 
Venerable preached to the King by way of thanks. It was a merit of
fering (punna-anumodana) - transfer of merit 
Not long afterwards the Buddha addressing the monks and laity de
clared Venerable Kaludayi was foremost in the Noble Sangha for in
ducing relations to embrace the faith. 
papa: unwholesome actions: akusala. Unwholesome are all those 
karmical volitions and the consciousness and mental concomitants 
associated therewith, which are accompanied either by greed 
(lobha) or hate (dosa) or merely delusion (m6ha); and all these phe
nomena are causes of unfavourable Kamma results and contain the 
seeds of unhappy destiny or rebirth. 
a/rusala-sadharana-cetasi/ra: general unwholesome (papa) men
tal factors associated with all unwholesome actions (volitions), are 
four: (I) lack of moral shame (ahirika); (2) lack of moral dread 
(anottappa); (3) restlessness (uddhacca), (4) delusion (m6ha). 
mu/a: roots, also called hetu, are those conditions which through 
their presence determine the actual moral quality of a volitional 
state (cetanti), and the consciousness and mental factors associated 
therewith, in other words, the quality of kamma. There are six such 
roots, three kammically wholesome and three unwholesome roots, 
viz.: greed, hate, delusion (lobha, dosa, moha) and greedlessness, 
hatelessness, undeludedness (alobha, adosa, amoha). 
Greed arises through unwise reflection on an attractive object, hate 
through unwise reflection on a repulsive object. Thus, greed (lobha 
or raga) comprises all degrees of attractedness towards an object 
from the faintest trace of a longing thought up to grossest egoism, 
whilst hatred (dosa) comprises all degrees of repulsion from the 
faintest trace of ill-humour up to the highest pitch of hate and 
wrath. Those papa (unwholesome) actions - killing, stealing, un
lawful sexual intercourse, lying, tale-bearing, harsh language, mvo-
lous talk, covetousness, ill-will and wrong views - these things are 
either due to greed, or hate, or delusion. 
Enraptured with lust (greed), enraged with hate, blinded by delu
sion, overwhelmed, with mind ensnared, man aims at his own ruin, 
at others' ruin, at the ruin of both, and he experiences mental pain 
and grief. And he follows evil ways in deeds, words and thought and 
he really knows neither his own welfare, nor the welfare of others, 
nor the welfare of both. These things make him blind and ignorant, 
hinder his knowledge, are painful, and do not lead him to peace. 
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Repe.al your acts of goodness. Dellght therein. Goodness amassed bnngs happiness. 

1 IS.. Pufinam ce pwiso kayira 
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lamhi chandarh kayiriitha· 
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ff one :should .some merit make 
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ACCUMULATED MERIT LEADS TO HAPPINESS 

9 (3) The Story of Goddess Laja (Verse 118) 

While residing at the Jetavana Monastery, the Bud
dha spoke this Verse, with reference to the goddess 
Laja. 

For a while Venerable Kassapa the Great was in 
residence at Pipphali Cave, he entered into a state of 
trance, remaining therein for seven days. Arising from 
trance on the seventh day, he surveyed with supernatu
ral vision the places where he wanted to go for alms. As 
he looked abroad, he beheld a certain woman, the 
keeper of a field of rice-paddy, parching heads of rice 
which she had gathered. Thereupon he considered 
within himself, "Is she endowed with faith or is she not 
endowed with faith?" Straightaway becoming aware 
that she was endowed with faith, he reflected, ''Will she 
be able to render me assistance?" Straightaway he be
came aware of the following, "This noble young 
woman is wise and resourceful; she will render me as
sistance, and as the result of so doing will receive a rich 
reward." So he put on his robes, took bowl in hand, 
and went and stood near the rice-field. When this noble 
young woman saw the Venerable, her heart believed, 
and her body was suffused with the five sorts of joy. 
"Wait a moment, Venerable," said she. Taking some of 
the parched rice, she went quickly to him, poured the 
rice into the Venerable's bowl, and then, saluting him 
with the five rests, she made an earnest wish, saying, 
''Venerable, may I be a partaker of the Truth you have 
seen?" "So be it," replied the Venerable, pronouncing 
the words of thanksgiving. Then that noble young 
woman saluted the Venerable and set out to return, re
flecting upon the alms she had given to the Venerable. 

Now in a certain hole by the road skirting the field 
of growing rice lurked a poisonous snake. He was not 
able to bite the Venerable's leg, for it was covered with 
his yellow robe. But as that noble young woman 
reached that spot on her return, reflecting upon the 
alms she had given to the Venerable, the snake wrig
gled out of his hole, bit her, and then and there caused 
her to fall prostrate on the ground. Dying with believ
ing heart, she was reborn in heaven. As a goddess she 
came down from time to time and attended to the up
keep of the Venerable's place - cleaning the premises 
etc. When the Venerable saw what had been done, he 
concluded, "Some probationer or novice must have 
rendered me this service." On the second day the god
dess did the same thing again, and the Venerable again 
came to the same conclusion. But on the third day the 
Venerable heard the sound of her sweeping, and look
ing in through the keyhole, saw the radiant image of 
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her body. And straightaway he asked, ''Who is it that is 
sweeping?" "It is I, Venerable, your female disciple the 
goddess Llija." "I have no female disciple by that 
name." ''Venerable, when I was a young woman tend
ing a rice-field, I gave you parched rice; as I returned 
on my way, a snake bit me, and I died with believing 
heart and was reborn in the Heavenly World. Since it 
was through you that I received this glory, I said to my
self, 'I will perform the major and minor duties for you 
and so make my salvation sure.' Therefore came I 
hither, Venerable." ''Was it you that swept this place for 
me yesterday and on the preceding days, setting out 
water for drinking?" "Yes, Venerable." "Pray depart 
hence, goddess. Never mind about the duties you have 
rendered, but henceforth come no more hither." ''Ven
erable, do not destroy me. Permit me to perform the 
major and minor services for you and so make my sal
vation sure." "Goddess, depart hence, lest in the future, 
when expounders of the law take the variegated fan and 
sit down, they have reason to say, 'Report has it that a 
goddess comes and performs the major and minor du
ties for Venerable Kassapa, setting out water for him to 
drink."' Thereupon the goddess wept and wailed and la
mented, standing poised in the air. About this incident 
the Buddha said, "Indeed, both in this world and the 
world to come, it is the doing of good works alone that 
brings happiness." 

Explanatory Translation (Verse 118) 

puriso ce puflflam kayirii lam punappunam kay
iriilha lam hi chandam kayiriilha puflflassa uc
cayo sukho 

puriso: some person; ce puflflam: if meritorious 
activities; kayirii: were to do; lam: that; punap
punam: repeatedly over and over; kayirii: should 
do; lam hi: in that; chandam: a delight; kayiriitha: 
should take; puflflassa: of merit; uccayo: accumu
lation; sukho: leads to happiness 

A person may do some meritorious activity. He 
must keep on repeating it, over and over. He must take 
delight in that meritorious action. Accumulation of 
merit leads to happiness. 

Commentary 
puiitia: meritorious acts. Kusala is another term to denote such 
acts. 
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EVIL SEEMS SWEET UNTIL IT RIPENS 

9 (4) The Story of Anathapin~ika (Verses 119 & 120) 

while residing at the Jetavana Monastery, the Bud
dha spoke these verses, with reference to Anathap
incJ.ika, the famous rich man of Savatthi. 

AnathapincJ.ika, who spent fifty-four billion of treas
ure in the religion of the Buddha on Jetavana Monas
tery alone, proceeded in state three times a day to wait 
upon the Buddha during the Buddha's residence at 
Jetavana. Whenever he set out to go thither, he 
thought, "The probationers and novices will look at my 
hands and ask the question, 'What has he brought with 
him as offerings?"' and therefore never went empty
handed. 

When he went there early in the morning he car
ried rice-porridge with him; after breakfast he carried 
ghee, fresh butter, and other medicaments; in the eve
ning he carried with him perfumes, garlands, un
guents, and garments. Now those who lived by trade 
had borrowed from him eighteen billion of treasure. 
Moreover eighteen billion of treasure belonging to his 
family, secretly buried at the bank of the river, had 
been swept into the great ocean at the time when the 
river burst its banks. The result was that he was gradu
ally being reduced to a state of poverty. But in spite of 
this, he just gave alms to the Congregation of Monks as 
before, although he was unable to give choice food as 
before. 

One day the Buddha asked him, "Are alms pro
vided for us in the house of our householder?" Anathap
incJ.ika replied, "Yes,Venerable, but the food is nothing 
but bird-feed and sour gruel." Then said the Buddha to 
him, "Householder, do not allow yourself to think, 'It is 
nothing but coarse food that I give to the Buddha,' and 
be not disturbed thereat. If the intention be pure, it is 
impossible to give the Buddhas and others food that is 
really coarse." 

When the Buddha and the Buddha's disciples en
tered the house of Anathapingika, the goddess who 
dwelt over the gate, unable to remain by reason of the 
intensity of their goodness, thought to herself, "I will 
detach the householder from his allegiance, that they 
may no more enter this house." Now although the god
dess had longed to address the householder, she could 
not say a word to him in the heyday of his wealth and 
power. At this time, however, she thought to herself, 
"The householder is now a poor man, and will there
fore be disposed to give heed to my words." Accord-
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ingly she went by night, entered the treasurer's cham
ber of state, and stood poised in the air. When the treas
urer saw her, he said, "Who is that?" "It is I, great 
treasurer, the goddess that resides over your fourth 
gate. I am come to give you admonition." "Well then, 
say what you have to say." 

"Great treasurer, without considering the future, 
you have dissipated your great wealth in the religion of 
the monk Gotama. Now, although you have reduced 
yourself to poverty, you still continue to give of your 
wealth. If you continue this course, in a few days you 
will not have enough left to provide you with clothing 
and food. Of what use to you is the monk Gotama? 
Abandon your lavish giving, devote your attention to 
business, and make a fortune." "Is this the advice you 
came to give me?" "Yes, treasurer." "Then go away. 
Though a hundred thousand like you should try, you 
would not be able to move me from my course. You 
have said to me what you had no right to say; what 
business have you to dwell in my house? Leave my 
house instantly." The goddess, unable to withstand the 
words of a noble disciple who had attained the fruit of 
conversion, left his house, taking her children with her. 

But after the goddess had left his house, she was 
unable to find lodging elsewhere. Then she thought to 
herself, "I will ask the treasurer to pardon me and to al
low me to resume my residence in this house." Accord
ingly she approached the tutelary deity of the city, told 
him of her offense, and said to him, "Come now, con
duct me to the treasurer, persuade him to pardon me, 
and persuade him to allow me to resume my residence 
in his house." But the tutelary deity of the city replied, 
"You said something you had no business to say; it will 
be impossible for me to go with you to the treasurer's 
residence." Thus did the tutelary deity of the city refuse 
her request. Then she went to the Four Great Kings, 
but they likewise refused her request. Then she ap
proached Sakka king of gods, told him her story, and 
entreated him yet more earnestly. Said she, "Sire, I am 
unable to find a place wherein to lodge myself, but wan
der about without protection, children in hand. Obtain 
for me the privilege of returning to my former resi
dence." Sakka replied, "But neither will it be possible 
for me lo speak to the treasurer in your behalf. How
ever, I will tell you a way." ''Very good, sire; tell me 
what it is." 
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yiiva bhadrarh na paccati 
yadii ea paccati bhadram 
atha bhadr6 bhadrani passall. (9:5) 

long as goodne s ripens not 
even the good one vii knO\/ .s, 
but, hen he goo ness ripens 
then that p rson knows the: good. 

The Tmlsury of Tnrlh <DlmmmapadaJ 

Downloaded from https://www.holybooks.com



GOOD MAY SEEM BAD UNTIL GOOD MATURES 

9 (4) The Story of Anathapin4ika (Verses 119 & 120) (cont'd) 

'' Go, assume the dress of the treasurer's steward; 
note on a leaf from the hand of the treasurer a list of 
the wealth he once possessed; put forth your super
natural power and recover the eighteen billion of 
wealth borrowed by those who live by trade, and fill 
therewith the treasurer's empty storeroom. Besides 
this wealth, there are eighteen billion of wealth which 
were swept into the great ocean. Yet again there are 
eighteen billion of wealth without an owner, to be 
found in such and such a place. Gather all this together 
and therewith fill his empty storeroom. Having thus 
atoned for your offence, ask him to grant you pardon." 
"Very well," said the goddess. And straightaway she did 
all, just as Sakka king of gods told her to. Having so 
done, she went and stood poised in the air, illuminat
ing with supernatural radiance the treasurer's chamber 
of state. 

''Who is that?" asked the treasurer. "It is I," replied 
the goddess, "the blind, stupid goddess that once dwelt 
over your fourth gate. Pardon me the words I once 
spoke to you in my blind stupidity. In obedience to the 
command of Sakka king of gods, I have recovered the 
fifty-four billion of wealth and filled your empty store
room therewith; thus have I atoned for my offence; I 
have no place wherein to lodge myself, and therefore 
am I greatly wearied." Anathapingika thought to him
self, "This goddess says to me, 'I have made atonement 
for my offence,' and confesses her fault; I will conduct 
her to the Supremely Enlightened." Accordingly he 
conducted her to the Buddha, saying to her, "Tell the 
Buddha all you have done." The goddess fell upon her 
face before the feet of the Buddha and said, ''Venerable, 
because of my folly I did not recognize your eminent 
merit and spoke evil words; pardon me for having spo
ken them." Thus did the goddess ask pardon of both 
the Buddha and of the great treasurer. 

Then the Buddha admonished both the treasurer 
and the fairy with reference to the ripening of deeds 
both good and evil, saying, "Here in this present life, 
great treasurer, even an evildoer sees happiness, so 
long as his evil deed has not yet ripened. But so soon 
as his evil deed has ripened, then he sees only evil. Like
wise a good man sees evil things, so long as his good 
deeds have not yet ripened; but so soon as his good 
deeds have ripened, then he sees only happiness." 

Explanatory Translation (Verse 119) 

yiiva piipam na paceati piipo api bhadram passati 

Chap/er 9 : Papa Vagga 

yadii ea piipam paceati atha piipo piipiini passati 

yava: as long as; piipam: evil action; na paccati: 
does not mature; piipo api: the evil doer; bhadram 
passati: views it as good; yadii ea: when; piipam: 
evil; paecati: begins to mature; atha: then; piipo: 
the evil doer; piipiini: the true nature of evil; pas
sali: sees 

The evil doer sees even evil as good. When evil be
gins to mature, the evil doer will understand evil to be 
evil. 

Explanatory Translation (Verse 120) 

yiiva bhadram na paceati bhadro api piipam pas
sali yadii ea bhadram paccati atha bhadro 
bhadriini passati 

yiiva: as long as; bhadram: good; na paccati: does 
not mature; bhadro api: even the good; piipam 
passati: is seen as evil; yadii: when; ea bhadram: 
what is good; paecati: begins to mature; atha: 
then; bhadro: good; bhadriini passati: is seen re
ally as good 

A person may do good things. But those good 
things may at first seem evil. But when the good ma
tures, then the good will be seen to be actually good. 

Commentary 
Anathapint/ika: These two stanzas were spoken by the Buddha in 
the course of an event in which Treasurer AnathapinQdika figured. 
Anathapingika, a millionaire, was the chief lay disciple and sup
porter of the Buddha. His name Anathapingika, means the 'feeder 
of the helpless'. His original name was Sudatta. Owing to his unpar
alleled generosity he was given the new name. His birthplace was 
Savatthi. 

atha papo papani passati: A wicked person may lead a prosper
ous life as the result of his past good deeds. He will experience hap
piness owing to the potentiality of his past good over the present 
evil, - a seeming injustice which often prevails in this world. When 
once, according to the inexorable law of kamma, his evil actions 
fructify, then he perceives the painful effects of his wickedness. 

atha bhadro bhadrani passati: A virtuous person, as often hap
pens, may meet with adversity owing to the potentiality of his past 
evil actions over his present good acts. He is convinced of the effi
cacy of his present good deeds only when, at the opportune mo
ment, they fructify, giving him abundant bliss. The fact that at 
times the wicked are prosperous and the virtuous are unfortunate is 
itself strong evidence in support of the belief in kamma and rebirth. 
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TAKE NOT EVIL LIGHTLY 

9 (5) The Story of a Careless Monk (Verse 121) 

while residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to a monk who 
was careless in the use of furniture belonging to the 
monastery. 

This monk, after using any piece of furniture 
(such as a couch, bench or stool) belonging to the 
monastery, would leave it outside in the compound, 
thus exposing it to rain, sun and white ants. When 
other monks chided him for his irresponsible behav
iour, he would retort, "I do not have the intention to 
destroy those things; after all, very little damage has 
been done," and so on and so forth and he continued 
to behave in the same way. When the Buddha came to 
know about this, he sent for the monk and said to him, 
"Monk, you should not behave in this way; you should 
not think lightly of an evil act, however small it may 
be; because, it will grow big if you do it habitually." 

Explanatory Translation (Verse 121) 

tarn marn na agamissati papassa ma ap
pamafzfzetha udabindu nipatena api udakumbho 
pilrati thokathokarn api acinarn ba/6 papassa 
pilrati 

tarn: that minor evil: marn: towards me; na 
agamissati: will not bring evil results; papassa: 
about evil action; ma appamafzfzetha: do not un
derestimate; udabindu nipiitena api: only drop by 
drop; udakumbho: the water pot; pilrati: gets 
filled; thokathokarn api: even little by little; 
iicinarn: accumulating; bii/6: the ignorant; 
piipassa: by evil; pilrati: gets filled 

Some tend to believe that evil can be taken lightly. 
Their attitude to wrong-doing is that they can get away 
with anything whatsoever. They say in effect: "I will be
have in the way I want. Evil results will never come my 
way." But evil accumulates little by little -very much 
like a water-pot being filled drop by drop. Little by little 
the evil accumulates, until he is filled with it. 

Commentary 
Requisites of a Mon/r: This stanza was pronounced by the Bud
dha, about a monk who misuses the requisites of monastic life. The 
requisites of a monk are traditionally very simple. So far as a monk 
is concerned there are four requisites (catu paccaya) for progress 
on the path to purity and freedom. They are robes, food, a lodging 
and medicine. These are the bare necessities without which no hu
man being can live. Basically they are also the fundamental needs 
of a layman. It was the Buddha's custom to ask the monks on meet-
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ing them: "How is it with you; how are you faring? I trust you are 
well, and that you are not short of food." There is the touching tale 
of a herdsman who, in looking for a lost ox, missed his midday 
meal. On his way back, fatigued and hungry, he went to the Bud
dha to listen to him preaching. The Blessed One, however, knowing 
that the man had not eaten all day, inquired from the people if he 
could first be fed. The Buddha knew that it was profitless to preach 
to this man without first satisfying his hunger. 

Although the Buddha did not focus mainly on material progress, he 
did not entirely ignore it. The Buddha was very outspoken with re
gard to certain aspects of material conditions and social welfare. 

It is an admitted fact that poverty is a contributory cause of crime. 
If people are deprived of the four requisites mentioned above, the 
bare necessities, or if these are scarce, especially food, people's 
minds are not at rest. They cannot and do not think of moral behav
iour, or give a thought to righteous living. Necessity has no law, 
and they stoop to unjust and unrighteous ways of gaining a subsis
tence. Owing to lack of economic security, and of money, people 
are led to commit theft and other crimes. The Kiitadantasutta 
states how in order to raise the social and economic conditions of a 
country, the farmers and traders should be given the necessary fa
cilities to carry on their farming and business, and that people 
should be paid adequate wages. Thus when they have enough for 
their subsistence and are economically secure, crime is lessened 
and peace and harmony prevail. 

In another discourse, the Buddha explains to Anathapin4ika (the 
banker who donated to the Sangha the Jetavana Monastery), the 
four kinds of happiness a layman ought to enjoy. The first is the sat
isfaction of ownership (atthi-sukha), or economic security, so that 
he has sufficient means acquired lawfully by his own efforts; the 
second is the joy of consumption (bogha-sukha) or happiness 
gained by the judicious use of lawful wealth; the third is the happi
ness of freedom from debt (anana-sukha), the joy and satisfaction 
that comes with the thought, "I owe nothing to anyone"; the fourth 
is the bliss of innocence (anavajja-sukha), which is the satisfaction 
derived from the thought, "I am blessed with blameless acts of 
body, speech and mind." 

All these discussions and sermons in Buddhism go to show that the 
layman, as a member of society, should work hard to earn a living 
and strengthen his economic and social security, lest he becomes a 
burden to himself and others, but at the same time he should avoid 
wrong and unrighteous ways of living and not deviate from the 
path of self sacrifice, charity, self control, moderation, patience, de
tachment, meditation, etc. 

The Buddha's instructions and advice on right livelihood are ad
dressed both to the layman and to the members of the Sangha. He 
has clearly explained to his disciples that the monk's life should be 
absolutely pure and free from fraud. The Master is indeed very em
phatic on this matter, for he says: "Monks, whatsoever monks are 
cheats, stubborn, babblers, cunning, passionate, proud, uncalmed · 
such monks are no followers of mine. They have fallen away from 
this Dhamma-vinaya (Doctrine and Discipline), nor do they grow, 
increase and prosper in this Dhamma-vinaya. Further says the Mas
ter: "Monks, this holy life (brahmacariyam) is lived neither to cheat 
people nor for scheming, nor for profit and favour, nor for the sake 
of honour. It is not for gossiping, nor with the intention: 'let people 
know me as so-and-so.' But, monks, this holy life is lived for the 
sake of restraint, for abandoning, for dispassion, for cessation.'' 

259 

Downloaded from https://www.holybooks.com



f 

280 

, nd rrate not goodn ss. El)en /ilt/'e acls of goodness total up like a po,t fillb1g drop by drop. 

L..2. i1iivamaiinitha punfiassa 
na maril tarn iigamissali 
udabindu nipiit ·na 
udakumbho-' pi purati 
piiratl dl1fr6 puiif'ia.ssa 
tlwkathokam pi iidnam. (9:7 

Think l"ghU not of goodn ss,, 
·u, i l not oom to me', 
fi r by Lh .• (aH·ng of ,,1Jaler drop 
a water jar is fil1ed. 
The sage\ ilh goodness GWI I ims I 
he .soaks up !iLlle by litUe. 

my of Truth (Dhammap daJ 

Downloaded from https://www.holybooks.com



MERIT GROWS LI'ITLE BY LITTLE 

9 (7) The Story of BilaJapidaka (Verse 122) 

while residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Bilalapadaka, a 
rich man. 

Once, a man from Savatthi, having heard a dis
course given by the Buddha, was very much im
pressed, and decided to practice what was taught by 
the Buddha. The exhortation was to give in charity not 
only by oneself but also to get others to do so and that 
by so doing one would gain much merit and have a 
large number of followers in the next existence. So, 
that man invited the Buddha and all the resident 
monks in the Jetavana Monastery for alms-food the 
next day. Then he went round to each one of the 
houses and informed the residents that alms-food 
would be offered the next day to the Buddha and other 
monks and so to contribute according to their wishes. 
The rich man Bilalapadaka seeing the man going 
round from house to house disapproved of his behav
iour and felt a strong dislike for him and murmured to 
himself "O this wretched man! Why did he not invite 
as many monks as he could himself offer alms, instead 
of going round coaxing people!" So he asked the man 
to bring his bowl and into this bowl, he put only a little 
rice, only a little butter, only a little molass. These were 
taken away separately and not mixed with what others 
had given. The rich man could not understand why his 
things were kept separately, and he thought perhaps 
that man wanted others to know that a rich man like 
him had.contributed very little and so put him to 
shame. Therefore, he sent a servant to find out. 

The promoter of charity put a little of everything 
that was given by the rich man into various pots of rice 
and curry and sweetmeats so that the rich man may 
gain much merit. His servant reported what he had 
seen; but Bilalapadaka did not get the meaning and 
was not sure of the intention of the promoter of char
ity. However, the next day he went to the place where 
alms-food was being offered. At the same time, he took 
a knife with him, intending to kill the chief promoter of 
charity, if he were to reveal in public just how little a 
rich man like him had contributed. 

But this promoter of charity said to the Buddha, 
"Venerable, this charity is a joint offering of all; 
whether one has given much or little is of no account; 
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each one of us has given in faith and generosity; so 
may all of us gain equal merit." When he heard those 
words, Bilalapadaka realized that he had wronged the 
man and pondered that if he were not to own up his 
mistake and ask the promoter of charity to pardon him, 
he would be reborn in one of the four lower worlds 
(apiiyas). So he said, "My friend, I have done you a 
great wrong by thinking ill of you; please forgive me." 
The Buddha heard the rich man asking for pardon, and 
on enquiry found out the reason. So, the Buddha said, 
"My disciple, you should not think lightly of a good 
deed, however small it may be, for small deeds will be
come big if you do them habitually. 

Explanatory Translation (Verse 122) 

tarn marn na iigamissati punflassa mii 
avamaflfletha udabindu nipdtena api udakumbho 
pilrati thokathokarh api iicinarn dhiro punflassa 
pilrati 

tarn: that act of merit; marn: towards me; na 
iigamissati: will not come bringing good results; 
puflflassa: act of merit; mii avamaflfletha: do not 
underestimate; udabindu nipiitena api: only drop 
by drop; udakumbho: the water pot; pilrati: gets 
filled; thokathokarn api: even little by little; 
iicinarn: collected; dhlro: the great man; 
puflflassa: with merit; pilrati: gets filled. 

Some tend to think that virtue can be taken 
lightly, and that virtue practiced is not likely to bring 
about any spectacular good results. This view is not 
quite correct. The good done by an individual accumu
lates little by little. The process is very much like the 
filling of a water-pot, drop by drop. As time goes on, 
the little acts of virtue accumulate, until the doer of 
good is totally filled with it. 

Commentary 
mdppamaiiiietha: md avamaiiiietha: do not under estimate. The 
intention of this Stanza is to stress that wholesome action, however 
trifling it may seem, is not to be under-estimated. Since the action 
yields results in tenns of happiness, even a modicum of good can 
be helpful. 
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SHUN EVIL AS POISON 

9 (7) The Story of Mahadhana (Verse 123) 

while residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Mahadhana the 
merchant. 

Mahadhana was a rich merchant from Savatthi. On 
one occasion, five hundred robbers were planning to 
rob him, but they did not get the chance to rob him. In 
the meantime, they heard that the merchant would 
soon be going out with five hundred carts loaded with 
valuable merchandise. The merchant Mahadhana also 
invited the monks who would like to go on the same 
journey to accompany him, and he promised to look to 
their needs on the way. So, five hundred monks accom
panied him. The robbers got news of the trip and went 
ahead to lie in wait for the caravan of the merchant. 
But the merchant stopped at the outskirts of the forest 
where the robbers were waiting. The caravan was to 
move on after camping there for a few days. The rob
bers got the news of the impending departure and 
made ready to loot the caravan; the merchant, in his 
tum, also got news of the movements of the bandits 
and he decided to return home. The bandits now heard 
that the merchant would go home; so they waited on 
the homeward way. Some villagers sent word to the 
merchant about the movements of the bandits, and the 
merchant finally decided to remain in the village for 
some time. When he told the monks about his deci
sion, the monks returned to Savatthi by themselves. 

On arrival at the Jetavana Monastery, they went to 
the Buddha and informed him about the cancellation 
of their trip. To them, the Buddha said, "Monks, Mahad
hana keeps away from the journey beset with bandits; 
one who does not want to die keeps away from poison; 
so also, a wise monk, realizing that the three levels of 
existence are like a journey beset with danger, should 
strive to keep away from doing evil." 

Chapter 9: Popa Vagga 

Explanatory Translation (Verse 123) 

mahaddhano appasattho vcir)ijo bhayaril maggaril 
iva jivitukamo visaril iva ptiptini parivajjaye 

mahaddhano: an extremely affluent; appasattho: 
accompanied by a small retinue of caravans; 
vti,:zijo: like a merchant; bhayaril maggaril iva: 
(avoiding) the risky path;jivituktimo: being fond 
of life; visaril iva: just like poison; papani: evil 
acts; parivajjaye: shun totally 

A rich and wise trader carrying goods will scrupu
lously avoid a risky road (a road known to be fre
quented by bandits), especially if he does not have an 
adequate retinue of caravans to ensure safety. Again, 
an individual fond of his life will very carefully avoid 
poison. In the same way, one must totally shun evil. 

Commentary 
appasattho: minor caravan of traders. The expression 'sattha' de
notes a band of merchants. They travel from one place to the other 
trading their merchandise. At times they travel in formidable cara
vans. In ancient times such caravans were made up of carts and 
wagons drawn by oxen. Since they had to traverse a variety of ter
rain at times they were attacked by bandits. To counter such at
tacks, the merchants travelled in large groups, capable of dispelling 
an attack by bandits. In traditional commentary sattha (the mer
chants) are described as being of two categories: (I) janghasattha: 
hawkers and vendors who travelled mostly singly carrying their mer
chandise themselves; (2) sakata sattha: those who travelled about 
filling carts with their merchandise. In the days of the Buddha, 
these caravans of carts were an outstanding feature in the econ
omy. In this stanza, a habit of these extremely wealthy merchants is 
stressed. If they were very rich but if the caravan is small (appasat
tho) they would avoid 'fearful paths' (bhayam maggam). Fearful 
paths were those known to be inhabited by bandits. 

piipiini: evil of body, speech and thought. These are rooted in lust 
(/obha), hate (dosa) and mental confusion (moha). These are emo
tional acts that bring unhappiness to both oneself as well as others. 
Evil is as dangerous and distinctive as bandits and poison. 
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EVIL RESULTS FROM BAD INTENTION 

9 (9) The Story of Kukkutamitta (Verse 124) 

While residing at the Veluvana Monastery, the Bud
dha spoke this verse, with reference to the hunter 
Kukkutamitta and his family. 

At Rajagaha there was once a rich man's daughter 
who had attained sotapatti fruition as a young girl. One 
day, Kukkutamitta, a hunter, came into town in a cart 
to sell venison. Seeing Kukkutamitta the hunter, the 
rich young lady fell in love with him immediately; she 
followed him, married him and lived with him in a 
small village. As a result of that marriage, seven sons 
were born to them and in course of time, all the sons 
got married. One day, the Buddha surveyed the world 
early in the morning with his supernormal power and 
found that the hunter, his seven sons and their wives 
were due for attainment of sotapatti fruition. So, the 
Buddha went to the place where the hunter had set his 
trap in the foresL He put his footprint close to the trap 
and seated himself under the shade of a bush, not far 
from the trap. 

When the hunter came, he saw no animal in the 
trap; he saw the footprint and surmised that someone 
must have come before him and let out the animal. So, 
when he saw the Buddha under the shade of the bush, 
he took him for the man who had freed the animal 
from his trap and flew into a rage. He took out his bow 
and arrow to shoot at the Buddha, but as he drew his 
bow, he became immobilized and remained fixed in 
that position like a statue. His sons followed and found 
their father; they also saw the Buddha at some distance 
and thought he must be the enemy of their father. All 
of them took out their bows and arrows to shoot at the 
Buddha, but they also became immobilized and re
mained fixed in their respective postures. When the 
hunter and his sons failed to return, the hunter's wife 
followed them into the fores, with her seven daughters
in-law. Seeing her husband all her sons with their ar
rows aimed at the Buddha, she raised both her hands 
and shouted, "Do not kill my father." 

When her husband heard her words, he thought, 
"This must be my father-in-law", and her sons 
thought, "This must be our grandfather" and thoughts 
of loving-kindness came into them. Then the lady said 
to them, "Put away your bows and arrows and pay obei
sance to my father." The Buddha realized that, by this 
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time, the minds of the hunter and his sons had sof
tened and so he willed that they should be able to move 
and to put away their bows and arrows. After putting 
away their bows and arrows, they paid obeisance to the 
Buddha and the Buddha expounded the Dhamma to 
them. In the end, the hunter, his seven sons and seven 
daughters-in-law, all fifteen of them, attained sotapatti 
fruition. Then the Buddha returned to the monastery 
and told Venerable Ananda and other monks about the 
hunter Kukkutamitta and his family attaining sotapatti 
fruition in the early part of the morning. The monks 
then asked the Buddha, "Venerable, is the wife of the 
hunter, who is a sotapanna, also not guilty of taking 
life, if she has been getting things like nets, bows and 
arrows for her husband when he goes out hunting?" 
To this question the Buddha answered, "Monks, the 
sotapannas do not kill, they do not wish others to get 
killed. The wife of the hunter was only obeying her hus
band in getting things for him. Just as the hand that 
has no wound is not affected by poison, so also, be
cause she has no intention to do evil she is not doing 
any evil." 

Explanatory Translation (Verse 124) 

ce ptinimhi vano na assa ptir;zinti visarh hareyya 
visarh abbanarh na anveti akubbato ptipam natthi 

ce: if; ptinimhi: in one's palm; vano: wound; nti 
assa: is not present; ptir;zinti: in the palm; visarh: 
poison; hareyya: can be taken; visarh: the poison; 
abbanarh: one without the wound in the palm; na 
anveti: will not enter; akubbato: in the same way 
to the person does not commit evil; ptiparh natthi: 
no evil occurs 

If a person has no wound in his palm, that person 
can carry poison in his hand. This is because the poi
son will not get absorbed into that person's system. In 
the same way, to a person who has not committed an 
evil action, there is no fear of evil consequences. 

Commentary 
visam: the poison. If a man without a wound in his palm touches 
poison, it will not affect his system. Similarly, evil will not affect 
one who does not do evil things. 
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WRONG DONE TO OTHERS RETURNS TO DOER 

9 (9) The Story ofKoka the Huntsman (Verse 125) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Koka the hunts
man. 

One morning, as Koka was going out to hunt with 
his pack of hounds, he met a monk entering the city 
for alms-food. He took that as a bad omen and grum
bled to himself, "Since I have seen this wretched one, I 
don't think I would get anything today," and he went 
on his way. As expected by him, he did not get any
thing. On his way home also, he saw the same monk 
returning to the monastery, and the hunter became 
very angry. So he set his hounds on the monk. Swiftly, 
the monk climbed up a tree to a level just out of reach 
of the hounds. Then the hunter went to the foot of the 
tree and pricked the heels of the monk with the tip of 
his arrow. The monk was in great pain and was not 
able to hold his robes on; so the robes slipped off his 
body on to the hunter who was at the foot of the tree. 

The dogs seeing the yellow robe thought that the 
monk had fallen off the tree and pounced on the body, 
biting and pulling at it furiously. The monk, from his 
shelter in the tree, broke a dry branch and threw it at 
the dogs. Then the dogs discovered that they had been 
attacking their own master instead of the monk, and 
ran away into the forest. The monk came down from 
the tree and found that the hunter had died and felt 
sorry for him. He also wondered whether he could be 
held responsible for the death, since the hunter had 
died for having been covered up by his yellow robes. 

So, he went to the Buddha to clear up his doubts. 
The Buddha said, "My son, rest assured and have no 
doubt; you are not responsible for the death of the 
hunter; your morality (sila) is also not soiled on ac-

Chapter 9: Piipa Vagga 

count of that death. Indeed, that huntsman did a great 
wrong to one whom he should do no wrong, and so 
had come to this grievous end." 

Explanatory Translation (Verse 125) 

yo appadufthassa suddhassa anaizga7Jassa 
narassa posassa dussati (tam) papam pafivatam 
khitto sukhumo rajo iva lam ba/am eva pacceti 

yo: if someone; appadu{fhassa: is unblemished; 
suddhassa: is pure; anaizga,:zassa: is free of defile
ments; narassa posassa: to such a human being; 
dussati: a person were to become harsh; papam: 
that evil act; pafiva/am: against the wind; khitto: 
thrown; sukhumo rajo iva: like some fine dust; 
tarn balam eva: to that ignorant person himself; 
pacceli: returns 

If an ignorant person were to become harsh and 
crude towards a person who is without blemishes, 
pure, and is untouched by corruption, that sinful act 
will return to the evil-doer. It is very much like the fine 
dust thrown against the wind. The dust will return to 
the thrower. 

Commentary 
anatiganassa: to one bereft of defilements - anganas. Anganas 
are defilements that are born out of raga (passion), dosa (ill-will), 
and moha (ignorance). These are described as anganas (literally , 
open spaces; play-grounds) because evil can play about in these 
without inhibition. At times, 'stains', too, are referred to as ailgana. 
Etymologically, angana also means the capacity to deprave a per
son defiled by blemishes. In some contexts, ailgana implies dirt. An 
individual who is bereft of defilements is referred to as anangana. 
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Evil-doers get reborn in hell, and to heavens the virtuous go. The undefiled in Nibbdna end. 

126. Gabbharh eke uppajjanti 
nirayam pdpakammin6 
saggam sugatin6 yanti 
parinibbanti andsavd. (9: 11) 

Some find bi1th within a womb, 
evil-doers quicken in hell, 
good-farers to the heavens go, 
the Unpolluted wholly cool. 

The Treasury o/Tnith (Dhammapada) 
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THOSE WHO PASS AWAY 

9 (10) The Story of Venerable Tissa (Verse 126) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Venerable Tissa. 
Once, there was a gem polisher and his wife in Savat-
thi; there was also a Venerable (senior monk), who was 
an arahat. Every day, the couple offered alms-food to 
the Venerable. One day, while the gem polisher was 
handling meat, a messenger of King Pasenadi of Kosala 
arrived with a ruby, which was to be cut and polished 
and sent back to the king. The gem polisher took the 
ruby with his hand which was covered with blood, put 
it on a table and went into the house to wash his 
hands. The pet crane of the family, seeing the blood 
stained ruby and mistaking it for a piece of meat, 
picked it up and swallowed it in the presence of the 
Venerable. When the gem polisher returned, he found 
that the ruby was missing. He asked his wife and his 
son and they answered that they had not taken it. 
Then, he asked the Venerable who said that he did not 
take it. The gem polisher was not satisfied. As there 
was no one else in the house, the gem polisher con
cluded that it must be the Venerable who had taken the 
precious ruby: so he told his wife that he must torture 
the Venerable to get admission of theft. 

But his wife replied, "This Venerable had been our 
guide and teacher for the last twelve years, and we have 
never seen him doing anything evil; please do not ac
cuse the Venerable. It would be better to take the king's 
punishment than to accuse a noble one." But her hus
~and paid no heed to her words; he took a rope and 
ti~d up the Venerable and beat him many times with a 
stick. As a result of this, the Venerable bled profusely 
from the head, ears and nose, and dropped on the floor. 
The crane, seeing blood and wishing to take it, came 
close _to the Venerable. The gem polisher, who was by 
then m a great rage, kicked the crane with all his might 
a~d ~e bird died instantaneously. Then, the Venerable 
said, Please see whether the crane is dead or not," and 
the gem polisher replied, "You too shall die like this 
crane." When the Venerable was sure the crane had 
died, he said, softly, "My disciple, the crane swallowed 
the ruby." 

Hearing this, the gem polisher cut up the crane 
an~ found the ruby in the stomach. Then, the gem 
pohsher realized his mistake and trembled with fear 
He pleaded with the Venerable to pardon him and aiso 
to continue to come to his door for alms. The Vener
able replied, "My disciple, it is not your fault nor is it 
mine. This has happened on account of wh;t has been 
done in our previous existences; it is just our debt in 
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sarhsara; I feel no ill will towards you. As a matter of 
fact, this has happened because I have entered a house. 
From today, I would not enter any house; I would only 
stand at the door." Soon after saying this, the Vener
able expired as a result of his injuries. 

Later, the monks asked the Buddha where the vari
ous characters in the above episode were reborn, and 
the Buddha answered, "The crane was reborn as the 
son of the gem polisher; the gem polisher was reborn 
in Niraya (Hell); the wife of the gem polisher was re
born in one of the deva worlds; and the Venerable, who 
was already an arahat when he was living, attained 
Parinibbana." 

Explanatory Translation (Verse 126) 

eke gabbharh uppajjanti piipakammino nirayam 
sugatino saggam yanti anasavii parinibbanti 

eke: some; gabbharh: in a womb; uppajjanti: get 
conceived; piipakammino: evil doers; nirayam: in 
hell (are born) sugatino: those who have good 
ways; saggarh: heaven; yanti: reach; anasavii: 
those who are free of taints and corruptions; 
parinibbanti: achieve total Nibbana 

Some, after their death, receive conception in 
wombs. Those who have committed sins in their life
time are born in hell. Those whose ways have been vir
tuous when they were alive go to heaven when they 
di~. These blemishless ones who are totally free of 
tamts and corruptions, achieve total Nibbana on giving 
up their mortal lives. ' 

Commentary 
sagga: h~av!n: I_n th_e tra'!itional commentaries, sagga is defined as 
follows: rupadihi panca kama gunehi sutthu aggoli - saggo. This 
me~s: the place where the five-fold sensualities are at the highest 
possible level. Those who live in heaven are called devas (angels or 
gods). 

g~bbham. eke uppajjanti: According to Buddhism there are four 
kin?s ofb1rth - n~el~, e~-born (a,:,daja), womb-born (ia/tibuja), 
mmsture-born (samstida1a), and spontaneous birth (apapiilika). 

niragam ptipa/rammino: : Niraga = ni + aga = devoid of happi
ness. ~ere ~e four ki~ds of niraga - namely, woeful state (apiiya), 
the ammal kingdom (liracchiinayoni) the plane of Petas 
(pelayfmi), ~d the plane of Asura-de.;,ons (asurayoni). None of 
these_states 1s eternal. According to their evil kamma beings may be 
born m ~uch_woeful states. Departing from those states, they may 
be born m blissful states according to their past good kamma. 

parinibba,;,ti andsavti: Arahants, after death, are not born any 
more, but attain Parinibbana. 
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An evil doer has no escape from his bad ,actions wherever he Irie,: to hide. 

127. a antaliA-ld1 • na samuddamajjhe 
na pahbatiinarh ivararh pavi a 
n.a uljjali so jagatippadeso 
yaltha{{hitv muficeyya papakammii. (9:12 

eilher in sk · nor surrounded by Siea, 
nor by dwe1Hn:g in a mountain ,cave, 
no\ here is found that place on earth 
where one's from evil kamma fre-e. 

Th Tn!a.rury of Truth (Dhammapada.J 
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SHELTER AGAINST DEATH 

9 (11) The Story of Three Groups of Persons (Verse 127) 

A group of monks were on their way to pay homage woman who had a dog. Whatever she did and wherever 
to the Buddha and they stopped at a village on the way. she went the dog always followed her. As a result, some 
Some people were cooking alms-food for those monks, young boys would poke fun at her. She was very angry 
when one of the houses caught fire and a ring of fire and felt so ashamed that she planned to kill the dog. 
flew up into the air. At that moment, a crow came fly- She filled a pot with sand, tied it round the neck of the 
ing, got caught in the ring of fire and dropped dead in dog and threw it into the water; and the dog was 
the central part of the village. The monks seeing the drowned. On account of this evil deed, that woman had 
dead crow observed that only the Buddha would be suffered for a long time and, in serving the remain part 
able to explain, for what evil deed this crow had to die of the effect, she had been thrown into the water to be 
in this manner. After taking alms-food, they went to drowned." The Buddha's answer to the third group~ 
the Buddha, to ask about the crow. Another group of "Monks, once, seven cowherds saw an iguana going 
monks were on their way to pay homage to the Bud- into a mound and, for fun, they closed all the outlets of 
dha. When they were in the middle of the ocean, the the mound. After completely forgetting the iguana that 
boat could not be moved. So, lots were drawn to find was trapped in the mound. Only after seven days did 
out who the unlucky one was. Three times the lot fell they remember what they had done and hurried to the 
on the wife of the skipper. Then the skipper said sor- scene of their mischief to let the iguana oul On ac-
rowfully, "Many people should not die on account of count of this evil deed, you seven have been impris-
this unlucky woman; tie a pot of sand to her neck and oned together for seven days without any food." 
throw her into the water." The woman was thrown The Buddha replied, "Even in the sky or anywhere 
into the sea and the ship started to move. On arrival at else, there is no place which is beyond the reach of the 
their destination, the monks disembarked and contin- consequences of evil." 
ued on their way to the Buddha. They also intended to 
ask the Buddha due to what evil kamma the unfortu- Explanatory Translation (Verse 127) 
nate woman was thrown overboard. 

A group of seven monks was also went to pay hom
age to the Buddha. On the way, they enquired at a 
monastery and they were directed to a cave, and there 
they spent the night; but in the middle of the night, a 
large boulder slipped off from above and closed the en
trance. In the morning, the monks from the nearby 
monastery coming to the cave, saw that and they went 
to bring people from seven villages. With the help of 
these people they tried to move the boulder, but the 
seven monks were trapped in the cave without food or 
water for seven days. On the seventh day, the boulder 
moved miraculously by itself, and the monks came out 
and continued their way to the Buddha. They also in
tended to ask the Buddha due to what previous evil 
deed they were thus shut up for seven days in a cave. 

The three groups of travelling monks went to the 
Buddha. Each group related to the Buddha what they 
had seen on their way and the Buddha answered their 
questions. The Buddha's answer to the first group: 
"Monks, once there was a farmer who had a very lazy 
and stubborn ox. The farmer, in anger, tied a straw 
rope round the neck of the ox and set fire to it, and the 
ox died. On account of this evil deed, the farmer had 
suffered for a long time in Hell (Niraya) He had been 
burnt to death in the last seven existences." The past 
actions brought on the present suffering. The Buddha's 
answer to the second group: "Monks, once there was a 

Chapter 9 : Ptipa Vagga 

yatthaf!hi/6 piipakammii muflceyya so jagatip
padeso na vijjati antalikkhe na samuddamajjhe na 
pabbatiinariz vivarariz pavissa na 

yattha: somewhere; fhito: taking shelter; 
piipakammii: from the results of evil actions; 
muflceyya: (one could) escape; so: that kind of;ja
gatippadeso: spot on earth; na vijjati: is not seen; 
antalikkhe: out in space; na: there is no such 
place; samuddamajjhe na: nor (is there such a 
place) in the middle of the ocean; pabbatiinariz: of 
mountains; vivarariz: cleft, crevice or opening; pav
issa: having entered: na: (one cannot escape) 

There is no single spot on Earth an evil-doer can 
take shelter in to escape the results of his evil actions. 
No such place is seen out there in space, or in the mid
dle of the ocean. Neither in an opening, a cleft or a crev
ice in a rocky mountain can he take shelter to escape 
the results of his evil action. 

Commentary 
na vqjati so jagalippadeso: there is no place. The implication 
here is that there is no place either on land , in the sea or in the sky 
where an evil-doer can escape the consequences of his misdeeds. 
The stanza mentions some of the places which might be considered 
safe: antalikkhe (space; sky); samuddamajjhe (in the middle of the 
sea); pabbattinam vivaram (crevices of a rock). 
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Wherever a person may hide in· lhe sky, 01· .s a o.r rnounlaln, there is no escape from Death. 

· 28.. Na antallkkhe na samuddamajjhe 
na pabbatanam vi aram pa Issa 
na V'ijjati so jagah"ppadeso 
yatthat,hitam :nappasahitha maccu. (9: 3), 

]either in ky nor surrounded by sea, 
nor by dwellh1~ in a. mounta·n ,cav, 
nowhere is found. that pface on earth 
, here o e's by de·1'th no overcome. 

Tli ~ Treosw11 of Tmlh (()}um1mo1>od ~ 
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NO ESCAPE FROM DEATH 

9 (12) The Story of King Suppabuddha (Verse 128) 

While residing at the Nigrodharama Monastery, the 
Buddha spoke this verse, with reference to King Sup
pabuddha. 

King Suppabuddha was the father of Devadatta 
and father-in-law of Prince Siddhattha who later be
came Gotama Buddha. King Suppabuddha was very an
tagonistic to the Buddha for two reasons. First, 
because as Prince Siddhattha he had left his wife Yasod
hara, the daughter of King Suppabuddha, to renounce 
the world; and secondly, because his son Devadatta, 
who was admitted into the Order by Gotama Buddha, 
had come to regard the Buddha as his arch enemy. 
One day, knowing that the Buddha would be coming 
for alms-food, he got himself drunk and blocked the 
way. When the Buddha and the monks came, Sup
pabuddha refused to make way, and sent a message say
ing, "I cannot give way to Samana Gotama, who is so 
much younger than me." Finding the road blocked, the 
Buddha and the monks turned back. Suppabuddha 
then sent someone to follow the Buddha secretly and 
find out what the Buddha said, and to report to him. 

As the Buddha turned back, he said to Ananda, 
"Ananda, because King Suppabuddha had refused to 
give way to me, on the seventh day from now he would 
be swallowed up by the earth, at the foot of the steps 
leading to the pinacled hall of his palace." The king's 
spy heard these words and reported to the king. And 
the king said that he would not go near those steps and 
would prove the words of the Buddha to be wrong. Fur
ther, he instructed his men to remove those steps, so 
that he would not be able to use them; he also kept 
some men on duty, with instructions to hold him back 
should he go in the direction of the stairs. 

When the Buddha was told about the king's in
structions to his men, he said, "Monks! Whether King 
Suppabuddha lives in a pinacled tower, or up in the 
sky, or in an ocean or in a cave, my word cannot go 
wrong; King Suppabuddha will be swallowed up by the 
earth at the very place I have told you." 

Chap/er 9 : Papa Vagga 

On the seventh day, about the time of the alms 
meal the royal horse got frightened for some unknown 
reason and started neighing loudly and kicking about 
furiously. Hearing frightening noises from his horse, 
the king felt that he must handle his pet horse and for
getting all precautions, he started towards the door. 
The door opened of its own accord, the steps which 
had been pulled down earlier were also there, his men 
forgot to stop him from going down. So the king went 
down the stairs and as soon as he stepped on the earth, 
it opened and swallowed him up and dragged him right 
down to Avici Hell. Thus, no matter how hard he tried, 
the foolish king was unable to escape the effects of his 
evil kamma. 

Explanatory Translation (Verse 128) 

yattha{thitam maccu nappasahetha s6 jagatip
padeso na vijjati antalikkhe na samuddamajjhe 
na pabbatanam vivaram pavissa na 

yattha: somewhere; {hitam: taking shelter; maccu: 
by Death; nappasahetha: will not be overwhelmed; 
so: that kind of;jagatippadeso: spot on earth; na 
vijjati: is not seen; antalikkhe: out in space; na: 
there is no such place; samuddamajjhe na: nor in 
the middle of the ocean; pabbatanam: of moun
tains; vivaram: cleft, crevice or opening; pavissa: 
having entered; na: one cannot escape 

Not in the sky, nor in the ocean midst, not even in 
a cave of a mountain rock, is there a hiding place 
where one could escape death. 

Commentary 
nappasahetha maccu: place where death cannot overcome a per
son. The implication of the stanza is that there is no place whatso
ever on Earth where death cannot overcome a person. In positive 
tenns, there is no escape from death, wherever one went. 
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Man ,can stand on his own feet 

Buddhism makes man land on hls own 
feet and rouses self-confidence and 

,energy .. 

Ven. Nar.ada 11,er,a, ''Buddblsm fn .a· nutslielf' 

Man can ceas,e to be crusbed 

~an i · greater than. the blind forces of 
nature because even though he is 

cnished by them he remains superior by 
virtue of his understanding of them .. 
Again, B·uddhism can-'les the truth 
further: it shoto that by means of 

understanding .man can also control hi 
•circumstances.He can cease to be 

crushed by them,. and use their laws to 
raise himselt 

Pascal 
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AH dread dealh and physical har.assmenl. Taklng oneself as the examP'le, kill not, hurl not. 

129. · ,abbe tasanti davcJassa 
sabbe bhauanti macc,mo 
attiinam upamam kat ii 
na haneyya na ghiitaye. (10:1) 

All tremble at force 
of death are all a raid. 
Llkening others to oneself 
kill not nor cause · o kill. 

The Trcc1sury of Truth (Dhan1m@udu) 
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D~A VAGGA (PUNISHMENT) 
OF OTHERS THINK OF AS YOUR OWN SELF 

10 (1) The Story of a Group of Six Monks (Verse 129) 

while residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to a group of six 
monks. 

Once, a group of monks was cleaning up a build
ing in the Jetavana Monastery with the intention of oc
cupying it, when they were interrupted in their task by 
another group of monks who had arrived at the scene. 
The monks who had come later told the first group of 
monks who were cleaning the building, ''We are elderly 
and more senior to you, so you had better accord us 
every respect and give way to us; we are going to oc
cupy this place and nothing will stop us from doing so." 

However, the first group of monl5s resisted the un
welcome intrusion by the senior monks and did not 
give in to their demands, whereupon they were beaten 
up by the senior monks till they could not bear the 
beatings and cried out in pain. 

News of the commotion had reached the Buddha 
who, on learning about the quarrel between the two 
groups of monks, admonished them and introduced 
the disciplinary rule whereby monks should refrain 
from hurting one another. 

Explanatory Translation (Verse 129) 

sabbe dar;z<fassa tasanti sabbe maccuno bhayanti 
attanam upamam katva na haneyya na ghataye 

sabbe: all; dar;z<fassa: at punishment; tasanti: are 
frightened; sabbe: all; maccuno: death; bhayanti: 
fear; attanam: one's own self; upamam katva: tak
ing as the example; na haneyya: do not kill; na 
ghiitaye: do not get anyone else to kill 

All tremble at violence, all fear death. Comparing 
oneself with others do not harm, do not kill. 

Commentary 
maccimo bhdyanti: fear death. Buddhism has analyzed the phe
nomenon of death quite extensively. The Paticca-Samuppiida de
scribes the process of rebirth in subtle technical terms and assigns 
death to one of the following four causes: 

1) Exhaustion of the reproductive kammic energy (kam
makkhaya). The Buddhist belief is that, as a rule, the thought, 
volition, or desire, which is extremely strong during lifetime, 

Chapter 10: Dal)r/a Vagga 

becomes predominant at the time of death and conditions the 
subsequent birth. In this last thought-process is present a special 
potentiality. When the potential energy of this reproductive 
(janaka). Kamma is exhausted, the organic activities of the 
material form in which is embodied the life-force, cease even 
before the end of the life-span in that particular place. This often 
happens in the case of beings who are born in states of misery 
(apiiya) but it can also happen in other planes. 

2) The expiration of the life-term (iiyukkhaya), which varies in 
different planes. Natural deaths, due to old age, may be classed 
under this category. There are different planes of existence with 
varying age-limits. Irrespective of the kammic force that has yet 
to run, one must, however, succumb to death when the maxi
mum age-limit is reached. If the reproductive kammic force is 
extremely powerful, the kammic energy rematerialises itself in 
the same plane or, as in the case of devas, in some higher realm. 

3) The simultaneous exhaustion of the reproductive kammic en
ergy and the expiration of the life-term (ubhayakkhaya). 

4) The opposing action of a stronger kamma unexpectedly ob
structing the flow of the reproductive kamma before the life-term 
expires (upacchedaka-kamma). Sudden untimely ·deaths of per
sons and the deaths of children are due to this cause. A more 
powerful opposing force can check the path of a flying arrow and 
bring it down to the ground. So a very powerful kammic force 
of the past is capable of nullifying the potential energy of the last 
thought-process, and may thus destroy the psychic life of the 
being. The death of Venerable Devadatta, for instance, was due 
to a destructive kamma which he committed during his lifetime. 

The first three are collectively called timely deaths (kiila-marana), 
and the fourth is known as untimely death (akiilamarana). An oil 
lamp, for instance, may get extinguished owing to any of the follow
ing four causes - namely, the exhaustion of the wick, the exhaus
tion of oil, simultaneous exhaustion of both wick and oil, or some 
extraneous cause like a gust of wind. So may death be due to any of 
the foregoing four causes. 

Very few people, indeed, are prepared to die. They want to Jive 
longer and longer, a delusion which contemporary research is mak
ing more possible to realize. The craving for more and more of this 
life is somewhat toned down, if one believes, as many do, that this 
is only one life of a series. Plenty more lives are available to those 
who crave for them and work begun in this one does not have to be 
feverishly rushed to a conclusion but may be taken up again in sub
sequent births. The actual pains of dying are, of course, various and 
not all people go through physical agonies. But there is distress of 
another sort; the frightful stresses which are set up in the mind of 
one whose body is dying - against his will. This is really the final 
proof that the body does not belong to me, for if it did, I could do 
whatever I wanted with it; but at the time of death, although I de
sire continued life, it just goes and dies - and there is nothing to 
be done about it. If I go towards death unprepared, then, at the time 
when the body is dying, fearful insecurity will be experienced, the 
result of having wrongly identified the body as myself. 
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Life is dear lo all. Taking oneself as th , xample. kill not, hurt not. 

130. Sabbi tasanti dmJ(fassa 
sabbesa1i2jlvitati2 piyaril 
attiinari1 upamam kat a 
n:a haneyya n:a ghataye. (10:2) 

• 'll lremble at f re _, 
dear i life to aU. 
Liker ing oth · r lo oneself 
k ·11 no nor cause to ill 

Th• T. •asury of Truth (Dhtr1nnuwu,ta} 
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TO ALL LIFE IS DEAR 

10 (2) The Story of a Group of Six Monks (Verse 130) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to a group of six 
monks. This is linked to the previous verse. 

After having exchanged blows over the incident at 
the Jetavana Monastery, the same two groups of monks 
quarrelled again over the same building. As the rule re
lating to physically hurting others had already been laid 
down by the Buddha, this particular rule was strictly 
observed by both groups. 

However, this time one of the two groups made 
threatening gestures to the other group, to the extent 
that the latter cried out in frighl The Buddha, after 
hearing about this threatening attitude of the monks, 
introduced the disciplinary rule preventing the making 
of threatening gestures to each other. 

Explanatory Translation (Verse 130) 

sabbe da,:ujassa tasanti sabbesamjivitam piyam 
attiinarh upamarh katvii na haneyya na ghiitaye 

sabbe: all; da,J.(/.assa: at punishment; tasanti: are 
frightened; sabbesarh: to all;jivitarh: life; piyarh: 
dear; attiinam: one's own self; upamam katvii: tak
ing as the example; na haneyya: do not kill; na 
ghiitaye: do not get anyone else to kill 

All are frightened of being hurt or of any threat to 
one's life. To all, life is dear. Seeing that others feel the 
same way as oneself, equating others to oneself, refrain 
from harming or killing. 

Commentary 
na haneyya, na ghtitaye: do not destroy; do not kill. Here, the 
quality that is being inculcated is compassion. Disagreements and 
disputes arise due to lack of compassion. A universal compassion 
arises only when there is the perception of true reality. Compassion 
expresses itself through wholesome action. Compassion is not 
merely thinking compassionate thoughts. It has to show itself 
through compassionate action. Compassion is taking note of the 
sufferings of other beings in the world. It overcomes callous indiffer
ence to the plight of suffering beings, human or otherwise. Like
wise, it must be reflected in one's life by a willingness to go out of 
one's way to give aid where possible and to help those in distress. It 
has the advantage of reducing one's selfishness by understanding 
others' sorrows. It is Lord Buddha's medicine for cruelty, for how 
can one harm others when one has seen how much they have to 
suffer already? It has also two enemies: the 'near' one is mere grief, 
while its 'far' enemy is cruelty. 

Metta: compassion - loving-kindness. Mel/ii is the first of the four 
sublime states. It means that which softens one's heart, or the state 
of a true friend. It is defined as the sincere wish for the welfare and 
genuine happiness of all living beings without exception. It is also 
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explained as the friendly disposition, for a genuine friend sincerely 
wishes for the welfare of his friend. 

"Just as a mother protects her only child even at the risk of her life, 
even so one should cultivate boundless loving-kindness towards all 
living beings" is the advice of the Buddha. It is not the passionate 
love of the mother towards her child that is stressed here but her 
sincere wish for the genuine welfare of her child. Me/Iii is neither 
carnal love nor personal affection, for grief inevitably arises from 
both. Me/Iii is not mere neighbourliness, for it makes no distinction 
between neighbours and others. Mettii is not mere universal broth
erhood, for it embraces all living beings including animals, our 
lesser brethren and sisters that need greater compassion as they are 
helpless. Mel/ii is not religious brotherhood either. Owing to the sad 
limitations of so-called religious brotherhood human heads have 
been severed without the least compunction, sincere outspoken 
men and women have been roasted and burnt alive; many atrocities 
have been perpetrated which baffle description; cruel wars have 
been waged which mar the pages of world history. Even in this sup
posedly enlightened twentieth century the followers of one religion 
hate or ruthlessly persecute and even kill those of other faiths 
merely because they cannot force them to think as they do or be
cause they have a different label. If, on account of religious views, 
people of different faiths cannot meet on a common platform like 
brothers and sisters, then surely the missions of compassionate 
world teachers have pitifully failed. Sweet me/Iii transcends all these 
kinds of narrow brotherhood. It is limitless in scope and range. Bar
riers it has none. Discrimination it makes not. Mettii enables one to 
regard the whole world as one's motherland and all as fellow-be
ings. Just as the sun sheds its rays on all without any distinction, 
even so sublime mettii bestows its sweet blessings equally on the 
pleasant and the unpleasant, on the rich and the poor, on the high 
and the low, on the vicious and the virtuous, on man and woman, 
and on human and animal. 

Such was the boundless mettii of the Buddha who worked for the 
welfare and happiness of those who loved Him as well as of those 
who hated Him and even attempted to harm and kill Him. The Bud
dha exercised me/Iii equally towards His own son Rahula, His adver
sary Devadatta, His attendant Ananda, His admirers and His 
opponents. This loving-kindness should be extended in equal meas
ure towards oneself as towards friend, foe and neutral alike. Sup
pose a bandit were to approach a person travelling through a forest 
with an intimate friend, a neutral person and an enemy, and sup
pose he were to demand that one of them be offered as a victim. If 
the traveller were to say that he himself should be taken, then he 
would have no me/Iii towards himself. If he were to say that anyone 
of the other three persons should be taken, then he would have no 
meltii towards them. 

Such is the characteristic of real meltii. In exercising this boundless 
loving-kindness oneself should not be ignored. This subtle point 
should not be misunderstood, for self-sacrifice is another sweet vir
tue and egolessness is yet another higher virtue. The culmination 
of this me/Iii is the identification of oneself with all beings (sabbat
tatii), making no difference between oneself and others. The so
called I is Jost in the whole. Separatism evaporates. Oneness is 
realized. 

There is no proper English equivalent for this graceful Pali term 
me/Iii. Goodwill, loving-kindness, benevolence and universal love 
are suggested as the best renderings. The antithesis of mettii is an
ger, ill-will, hatred, or aversion. Mettii cannot co-exist with anger or 
vengeful conduct 
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Harassing others in que.r;f of one's own ha opinessJ one gains no happlness hereafter. 

131 . Sukhakfimlini bhtitani 
yo da,:ujena vihirhsati 
aflr:mo sukhame.sano 
pecca Sana labhati suk}wm. (10:3) 

\1\fhoever harms \ jfh force 
those desiring happiness 
as sooll:er aft-er happ,iness 
one gains no ·uturejoy. 
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THOSE WHO DO NOT RECEIVE HAPPINESS 

10 (3) The Story of Many Youths (Verses 131 & 132) 

While residing at the Jetavana Monastery, the Bud
dha spoke these verses, with reference to a number of 
youths. 

Once, the Buddha was out on an alms-round at 
Savatthi when he came across a number of youths beat
ing a snake with sticks. When questioned, the youths 
answered that they were beating the snake because 
they were afraid that the snake might bite them. To 
them the Buddha said, ''If you do not want to be 
harmed, you should also not harm others: if you harm 
others, you will not find happiness in your next exist
ence." 

Explanatory Translation (Verse 131) 

yo attano sukham esano sukha kamiini bhiitiini 
dm:zgena vihimsati so pecca sukham na labhate 

yo: if someone; attano: one's own; sukham esiino: 
seeking happiness; yo: if someone; sukha kiimiini 
bhiitani: equally happiness-seeking beings; 
dm:zgena: with rods (with various inflictions); 
vihimsati: tortures (gives pain to); so: that person; 
pecca: in the next birth too; sukham: happiness; 
na lalJhate: does not achieve (happiness) 

People who like to be happy and are in search of 
pleasure hurt others through various acts of violence 
for their own happiness. These victims too want to be 
happy as much as those who inflict pain on them. 
Those who inflict pain do not achieve happiness even 
in their next birth. 

Explanatory Translation (Verse 132) 

yo attano sukham esiino sukha kamani bhiitani 
dar;z<J,ena na himsati, so pecca sukham labhate 

yo: if someone; attano: one's own; sukham esiino: 
seeking happiness; sukha kiimiini: equally happi
ness-seeking; bhiitani: beings; dar;zgena: with rods 
(with various inflictions); na himsati: does not 
hurt, torture or give pain; so: that person; pecca: 
in the next world; sukham: happiness; labhale: 
achieves 

If people who like happiness for themselves and 
are in search of pleasure for themselves, do not hurt or 
torture others or give pain to others, they achieve hap
piness in the next life too. 
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Commentary 
Antithapintji/ra and Jetavana: most o{ the stanzas in Dhamma
pada were spoken by the Buddha while residing at Jetavanarama, 
built by Anathapin4ika. In consequence, both these are important 
institutions for Buddhist especially to Dhammapada. 
The original name of Anathapin4ika, which means the feeder of the 
helpless, was Sudatta. Owing to his unparalleled generosity he was 
latterly known by his new name. His birthplace was Savatthi. One 
day he visited his brother-in-law in Rajagaha to transact some busi
ness. He did not come forward as usual to welcome him but 
Suda/ta found him in the garden making preparations for a feast. 
On inquiry, to his indescribable joy, he understood that those ar
rangements were being made to entertain the Buddha on the follow
ing day. The utterance of the mere word Buddha roused his interest 
and he longed to see Him. As he was told that the Buddha was liv
ing in the Sitavana forest in the neighbourhood and that he could 
see Him on the following morning, he went to sleep. His desire to 
visit the Budddha was so intense that he had a sleepless night and 
he arose at an unusual hour in the morning to start for the 
Sitavana. It appears that, owing to his great faith in the Buddha, a 
light emanated from his body. He proceeded to the spot passing 
through a cemetery. It was pitch dark and a fear arose in him. He 
thought o{ turning back. Then Sivaka, a yakkha, himself invisible, 
encouraged him, saying: 

A hundred elephants and horses too, 
Ay, and a hundred chariots drawn by mules, 
A hundred thousand maidens, in their ears 
Bejewelled rings: - all are not worth 
The sixteenth fraction of a single stride. 
Advance, 0 citizen, go forward thou! 
Advance for thee is better than retreat. 

His fear vanished and faith in the Buddha arose in its place. Light 
appeared again, and he courageously sped forward. Nevertheless, all 
this happened a second time and yet a third time. Ultimately he 
reached Sitavana where the Buddha was pacing up and down in the 
open air anticipating his visit The Buddha addressed him by his 
family name, Suda/ta, and called him to His presence. 
Anathapin4ika was pleased to hear the Buddha address him thus 
and respectfully inquired whether the Buddha rested happily. The 
Buddha replied: 

Sure at all times happily doth rest 
The arahat in whom all fire's extinct. 
Who cleaveth not to sensuous desires, 
Cool all his being, rid of all the germs 
That bring new life, all cumbrances cut out, 
Subdued the pain and pining of the heart, 
Calm and serene he resteth happily 
For in his mind he hath attained to Peace. 

(cont'd on page 283) 
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Harassing not others, those who seek happlness gain lheir oz n happiness hereafter. 

132. ukhakiimoni hhiitiini 
.t/6 da,:i~ na na hiriJSali 
altano .sukham ·san6 
pecca so labhate sukh.aril. U0:4) 

Whoever doesn't ha.1m with force 
those desi1ing happiness, 
as seeker after happiness 
one then gains fun r joy. 

Tit • Tl11!a."i11rz1 of Tmlh (Vhamm«pada} 
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THOSE WHO DO NOT RECEIVE HAPPINESS 

10 (3) The Story of Many Youths (Verses 131 & 132) 

Hearing the Dhamma, he became a sotiipanna (stream-winner), 
and invited the Buddha to spend the rainy season at Savatthi. The 
Buddha accepted the invitation suggesting that Buddhas take pleas
ure in solitude. Anathapindika, returning to Savatthi, bought the 
park belonging to Prince Jeta at a price determined by covering, so 
the story goes, the whole site with gold coins, and erected the fa
mous Jetavana Monastery at a great cosL Here the Buddha spent 
nineteen rainy seasons. This monastery where the Buddha spent 
the major part of His life was the place where He delivered many of 
His sermons. Several discourses, which were of particular interest 
to laymen, were delivered to Anathapin4ika, although he refrained 
from asking any question from the Buddha, lest he should weary 
Him. 
Once, the Buddha, discoursing on generosity, reminded Anathap
in4ika that alms given to the Sangha together with the Buddha is 
very meritorious; but more meritorious than such alms is the build
ing of a monastery for the use of the Sangha; more meritorious 
than such monasteries is seeking refuge in the Buddha, the 
Dhamma, and the Sangha; more meritorious than seeking refuge in 
the Buddha, the Dhamma and the Sangha, is the observance of the 
five precepts; more meritorious than such observance is meditation 
on loving-kindness (me/Iii) for a moment; and most meritorious of 
all is the development of Insight as to the fleeting nature of things 
(passanii). 
On another occasion when the Buddha visited the house of 
Anathapin4ika, he heard an unusual uproar inside the house and in
quired what it was. "Lord, it is Sujata, my daughter-in-law, who 
lives with us. She is rich and has been brought here from a wealthy 
family. She pays no heed to her mother-in-law, nor to her father-in
law, nor to her husband; neither does she venerate, honour, rever
ence nor respect the Buddha," replied Anathapin4ika. 
The Buddha called her to His presence and preached an illumina
tive discourse on seven kinds of wives that exist even in modem so
ciety as it was in the days of old. 
Who so is wicked in mind, ill-disposed, pitiless, fond of other (men) 
neglecting husband, a prostitute, bent on harassing - such a one 
is called a troublesome wife. (vadhakabhariyii) 
Who so wishes to squander whatever profits, though little, that the 
husband gains whether by crafts, trade, or plough - such a one is 
called a thievish wife. (corabhariyii) 
Who so is not inclined to do anything, lazy, gluttonous, harsh, 
cruel, fond of bad speech, lives domineering the industrious -
such a one is called a lordly wife. (ayyabhariyii) 
Who so is ever kind and compassionate, protects her husband like a 
mother, her son, guards the accumulated wealth of her husband -
such a one is called a motherly wife. (miitubhariyii) 
Who so is respectful towards her husband just as a younger sister 
towards her elder brother, modest, lives in accordance with her hus
band's wishes -such a one is called a sisterly wife. (bhaginib
hariyii) 
Who so rejoices at the sight of her husband even as a friend on see
ing a companion who has come after a long time, is of noble birth, 
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virtuous and chaste - such a one is called a friendly wife. (sakhib
hariyii) 
Who so, when threatened with harm and punishment, is not angry 
but calm, endures all things of her husband with no wicked heart, 
free from hatred, lives in accordance with her husband's wishes -
such a one is called a handmaid wife. (diisibhariyii) 
The Buddha describing the characteristics of the seven kinds of 
wives remarked that of them the troublesome wife (vadhakab
hariyii), the thievish wife (corabhariyii), and the lordly wife (ayyab
hariyii), are bad and undesirable ones, while the motherly wife 
(miitubhariyii), sisterly wife (bhaginibhariyii), friendly wife (sakhib
hariyii), and handmaid wife (diisibhariyii), are good and praisewor
thy ones. 
"These Sujiitii, are the seven kinds of wives a man may have: and 
which of them are you?" "Lord, let the Buddha think of me as a 
handmaid wife (diisibhariyii) from this day forth." 
Anathapin4ika used to visit the Buddha daily and, finding that peo
ple go disappointed in the absence of the Buddha, wished to know 
from the Venerable Ananda whether there was a possibility for the 
devout followers to pay their respects when the Buddha goes out on 
His preaching tours. This matter was reported to the Buddha with 
the result that the Ananda-Bodhi tree, which stands to this day, was 
planted at the entrance to the monastery. 
sukham: happiness. Commenting on the four kinds of happiness a 
layman may enjoy, the Buddha declared: "There are these four 
kinds of happiness to be won by the householder who enjoys the 
pleasures of sense, from time to time and when occasion offers. 
They are: the happiness of ownership (atlhisukha), the happiness of 
enjoyment (bhogasukha), the happiness of debtlessness 
(ananasukha), and the happiness of innocence (anavajjasukha). 
''What is the happiness of ownership?" Herein a clansman has 
wealth acquired by energetic striving, amassed by strength of arm, 
won by sweat, lawful, and lawfully gotten. At the thought, wealth is 
mine, acquired by energetic striving, lawfully gotten, happiness 
comes to him, satisfaction comes to him. This is called the happi
ness of ownership. 
''What is the happiness of debtlessness?" Herein a clansman owes 
no debt, great or small, to anyone. At the thought, I owe no debt, 
great or small, to anyone, happiness comes to him, satisfaction 
comes to him. This is called the happiness of debtlessness. 
''What is the happiness of innocence? Herein the Aryan disciple is 
blessed with blameless action of body, blameless action of speech, 
blameless action of mind. At the thought, I am blessed with blame
less action of body, speech and mind, happiness comes to him, sat
isfaction comes to him. This is called the happiness of innocence." 
Winning the bliss of debtlessness a man 
May then recall the bliss of really having. 
When he enjoys the bliss of wealth, he sees 
'Tis such by wisdom. When he sees he knows. 
Thus is he wise indeed in both respects. 
But these have not one-sixteenth of the bliss 
(That cometh to a man) of blamelessness. 
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Use no harsh words. It is painful. 1ori harsh 1, ord's will follow with retaliatory action. 

13,3. \f'iivoca pharusam kaiicl 
vufiii pa(iuacleyyu 'lam 
dukkhii hi sii ranzbhakathii 
Jlatidat;uja plwseyyu'lam. (10:5) 

pe knot harshly to other foik 
speaking so . they may re orL 
Dukkha indeed is quarrelsome spe,ech 

d forcie for force may hurt you 

Tfli. Tre,1S11t11 of TrnfJ, (Dfu1111m«pm/uJ 
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RETALIATION BRINGS UNHAPPINESS 

10 (4) The Story of Venerable Kun~adhina (Verses 133 & 134) 

While residing at the Jetavana Monastery, the Bud
dha spoke these verses, with reference to Venerable 
Kungadhana. 

From the day Kungadhana became a monk a cer
tain female form accompanied him. The Venerable him
self never saw her, but everybody else saw her. Indeed, 
whenever the Venerable made an alms-round in a vil
lage, the inhabitants would first give the Venerable a 
portion of alms saying, ''Venerable, this is for you," and 
then they would give the woman a second portion of 
alms, saying, "And this is for our female friend." The 
story goes that in the dispensation of the Buddha 
Kassapa there were two companion-monks who were 
as intimately associated with each other as though they 
had issued from the womb of the same mother. And in 
the dispensation of the Buddha Dighayu, year by year 
and month by month as the monks met together for 
the purpose of keeping fast-day, those same two monks 
would come forth from their lodging and say to each 
other, "Let us go to the hall of discipline together." 

Now at that time a certain goddess, reborn in the 
heavenly world, seeing those two monks, thought, 
"These two monks are too much together; is there per
haps some way by which I can separate them?" No 
sooner had she thought this in her folly then one of the 
two monks said to his companion, "Brother, wait a mo
ment; I must attend to the needs of nature." So soon 
as she heard this, that goddess assumed the form of a 
woman and entered the thicket with the Venerable. 
When he came out, she followed close behind him, ar
ranging with one hand her tuft of hair and with the 
other her undergarment. The Venerable himself could 
not see her, but when the monk who stood outside 
waiting for him turned and looked, and he saw the 
woman come out, arranging her hair and her undergar
ment. As soon as the woman observed that the waiting 
monk had seen her, she disappeared. When the Vener
able came up to the monk who was waiting for him, 
the latter said to him, "Brother, you have broken your 
vow of chastity." "I have done no such thing, brother." 
"Why, I just saw a young woman come out after you, 
doing this and that. Yet you say you have done noth
ing." 

The Venerable acted as if he had been struck by a 
thunderbolt. He said, "Brother, do not ruin me. I have 
done no such thing." Said the monk, "What I saw, I 
saw with my own eyes. Do you expect me to believe 
you?" And forthwith he broke off the tip of his staff and 
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departed. Moreover, when he sat down in the hall of 
concession, he said, "I will not keep the fast-day in his 
company." The Venerable said to the monks, "Breth
ren, there is not a fleck of dust even the size of an atom 
on my chastity." But the monk repeated, ''What I saw, I 
saw with my own eyes." When the female spirit saw 
that the monk was unwilling to keep the fast-day with 
the Venerable, she thought to herself, "I have done a 
grievous wrong." And straightaway she said to the 
monk, ''Venerable, my noble elder has not really vio
lated his vow of chastity. I did this merely to try him. 
Pray keep the fast-day with him as usual." When the 
monk saw the female spirit poised in the air, and heard 
her speak those words, he believed her, and kept the 
fast-day with the Venerable. He was not, however, so 
kindly disposed to the Venerable as before. Such was 
the former deed of the female spirit. 

Now at the end of their allotted term of life, the 
Venerables were reborn according to their good pleas
ure. The female spirit was reborn in the Avici Hell, and 
after suffering torment there for a period of an interval 
between two Buddhas, was reborn in Savatthi in the 
dispensation of the present Buddha as a man. When he 
had grown up he retired from the world and decided to 
become a monk, subsequently making it his full profes
sion. From the day he retired from the world, a phan
tom in female form appeared and followed him. 
Therefore they gave him the name Kungadhana. When 
the monks observed that he was followed about by a 
woman, they said to Anathapingika, "Treasurer, drive 
this unchaste monk out of your monastery, for by rea
son of him reproach will fall upon all of the other 
monks." "But, Venerables, is the Buddha not at the 
monastery?" "He is, lay disciple." ''Well then, the Bud
dha alone will know." The monks went and said the 
same thing to Visakha, and she gave them the same an
swer. 

The monks, getting no satisfaction from the two 
lay disciples, reported the matter to the king, saying, 
"Great king, Kungadhana goes about accompanied by a 
woman, and has thus cast reproach upon all the rest of 
the monks. Drive him out of your kingdom." "But 
where is he, venerables?" "In the monastery, great 
king." "In which lodging does he reside?" "In such and 
such." ''Very well, go your way. I will have him 
caught." So in the evening the king went to the monas
tery, caused the Venerable's lodging to be surrounded 
by his men, and himself stood facing the entrance to 
the Venerable's cell. 

285 

Downloaded from https://www.holybooks.com



266 

Let one hold one's peace like a cracked gong. In this silence one i's already in 1\ibbiina. 

134. ace ne, sf au narh 
kmnso upahato yatha 
esa patio 'sl nibbiinam 
siirambho te na ijjati. no•, 

U lik a broken gong 
never you reverberate, 
quarr Iii g's no part of ou, 
that Nibbftna's reached. 

1hr mns(tTg of Tn41/i (Dhommap tlo) 
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TRANQUILITY SHOULD BE PRESERVED 

10 (4) The Story of Venerable Kun~adhana (Verses 133 & 134) (cont'd) 

The Venerable, hearing a loud noise, came out and 
stood facing the monastery. The king immediately saw 
that phantom woman standing behind him. When the 
Venerable observed that the king had come to his cell, 
he went up into the monastery again and sat down, but 
the king did not make obeisance to the Venerable. The 
king saw the woman no more. Although he looked in
side the door and under the bed, still he did not see 
her. Finally he said to the monk, ''Venerable, I saw a 
certain woman in this place; where is she?" "I see 
none, great king." Then said the king, "I just saw her 
behind your back." But the Venerable replied as before, 
"I see no woman, great king." ''Venerable, just step out 
here for a moment." The monk came out and stood be
low, facing the monastery. Again that woman stood be
hind the Venerable. The king, seeing her, ascended 
once more to the upper floor. The Venerable observing 
that the king had gone, sat down. The king again 
looked everywhere, but for all that failed to see the 
woman. And again he asked the monk, ''Venerable, 
where is that woman?" "I do not see her." "Tell me the 
truth, Venerable. I just saw a woman standing behind 
your back." "Yes, great king; that is what everybody 
says. Everybody says, 'A woman follows you wherever 
you go,' but I never see her." 

The king, suspecting it was a phantom, said to the 
Venerable, ''Venerable, with much impurity following 
about you, no one will give even food. Therefore, visit 
my house regularly and I alone will furnish you with 
the four requisites. And, having given this invitation, 
he departed. The monks went and reported the matter 
to the Buddha. Then, the Buddha related to them the 
monk's wicked deed in a previous birth as a female 
spirit and preached the Dhamma. 

Explanatory Translation (Verse 133) 

kanci pharusarn mii avoca vuttii tarn 
pa{ivadeyyurn hi siirambhakathii dukkhii 
pa{idar:u/.ii tarn phuseyyurn 

kanci: to anyone; pharusarn: harsh words; mii 
avoca: do not speak; vuttii: if you speak harshly; 
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tarn: to you; pa{ivadeyyurn: harsh words will be 
spoken in return; hi: for some reason; 
siirambhakathii: cross talk; dukkhii: is painful; 
pa{idar:uJii: mutual attacks; tarn: you; phuseyyurn: 
may resort to 

Never speak harsh words. If you do, you will also 
be replied to in the same vein. This kind of cross-talk is 
painful. It may even lead to the exchange of blows. 

Explanatory Translation (Verse 134) 

sace upahato kamso yathii attiinarn neresi eso nib
biinarn patto asi le siirambho na vijjati 

sace: just like; upahato: flattened out; kamso 
yathii: a metal pot; attiinarn: one's own self; 
neresi: is rendered silent; eso: that way; nibbtinarn 
patto asi: Nibbana has been reached by you; le: for 
you; stirambho: need to exchange words; na vi
jjati: is not seen 

When an individual is tranquil and silent like a flat
tened out metal pot, it is as if he has already attained 
Nibbana. Such a person does not engage in vain talk. 
Even when it is struck, the flattened out metal pot can
not make a sound in return. 

Commentary 
pharusam mti avoca: do not speak harsh words. The positive ad
vice here is to practice right speech. Right speech is to abstain (1) 
from falsehood and always speak the truth; (2) from tale-bearing 
which brings about discord and disharmony, and to speak words 
that are conducive to concord and harmony; (3) from harsh and 
abusive speech, and instead to speak kind and refined words; and 
(4) from idle chatter, vain talk or gossip and instead to speak words 
which are meaningful and blameless. 

kamso: a metal poL The description kamsa is given to any one of 
the five metals - gold, silver, copper, iron or lead. Here, the image 
is that of a metal poL When its pot-shape is gone and is flattened 
out, it does not give out a sound. It is dull and silent. 

Esa patto'si nibbtinam: One who follows this exemplary practice, 
even though not yet having attained Nibbana, is regarded as having 
attained Nibbana. 
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A cowherd goads caitle lo pasture. Decay and death all belngs lo their end. 

135. Yatha da.udina gopiilo 
giivo piiceli gor.ara111 
evamjani a maccti ea 
iiyurh pacenli piir;.inam. (10:7 

As with force the -cowherds tive 
their cattl out to graze, 
like Lhis decay and death drive out 
the life from beings aU. 

TIN1 'lwastmJ of Trulli (lJhcm,mopadQ) 
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DECAY AND DEATH TERMINATE LIFE 

10 (5) The Story of Some Ladies Observing the Moral Precepts (Verse 135) 

While residing at the Pubbarama Monastery, the 
Buddha spoke this verse, with reference to five hun
dred ladies. 

Once, five hundred ladies from Savatthi came to 
the Pubbarama Monastery to keep the Eight Precepts. 
The donor of the monastery, the well-renowned 
Visakha, asked different age groups of ladies why they 
had come to keep the fast-day. She got different an
swers from different age groups for they had come to 
the monastery for different reasons. The old ladies 
came to the monastery to keep the fast-day because 
they hoped to gain the riches and glories of celestial be
ings in their next existence; the middle-aged ladies had 
come to the monastery because they did not want to 
stay under the same roof with the mistresses of their re
spective husbands. The young married ladies had come 
because they wanted their first born to be a son, and 
the young unmarried ladies had come because they 
wanted to get married to good husbands. 

Having had these answers, Visakha took all the la
dies to the Buddha. When she told the Buddha about 
the various answers of the different age groups of la
dies, the Buddha said, "Visakha! Birth, ageing and 
death are always actively working in beings; because 
one is born, one is subject to ageing and decay, and fi
nally to death. Yet, they do not wish to strive for libera
tion from the round of existences (samsara); they still 
wish to linger in samsara." 

Explanatory Translation (Verse 135) 

yatha gopalo darJif.ena gavo goeararh paeeti evarh 
jara ea maeeii ea paninarh ayurh paeeti 

yatha: just as; gopa/6: the cow-herd; dQr)r/.ena: 
with the goad; gavo: the cattle; gocararh: to the 
pasture; paeeti: drives; evarh: similarly;jara ea: de
cay; maeeii ea: and death; paninarh: of beings; 
ayurh: life-span; paeeti: drive 

The cowherd drives the cattle along to the pasture 
with the goad. In the same way, decay and death drive 
the life-span of beings. 

Commentary 
Visdkhd: Special Note on Visakhii. V,stikhii was the daughter of 
Dhananjaya. Her mother was Sumana Devi, and her beloved grand
father was the rich man Mendaka. 

When she was only seven years old, the Buddha happened to visit 
her birth place, Bhaddiya, in the kingdom of Anga. Her grandfather, 
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hearing of Buddha's visit, said to her, "Dear girl, this is a happy day 
for you and a happy day for me. Summon the maidens who are 
your attendants, mount the chariots, and accompanied by your reti
nue of slave-maidens, go forth to welcome the Buddha." 
Readily she agreed and, as advised, went up to the Buddha, saluted 
Him and sat respectfully at a side. The Buddha was pleased with her 
refined manners and he preached the Dhamma to her and others. 
Though young in age, she was comparatively far advanced from a 
moral standpoinL As such, immediately after hearing the Dhamma, 
she attained the first stage of sainthood (sotiipatti) in her early age. 
Books state that even in the prime of her youth she possessed mas
culine strength and was gifted with all womanly charms. Her hair 
was like a peacock's tail and when loosened it reached the hem of 
her skirt and then the ends of the hair curled and turned upwards. 
Her lips were of a bright red colour and were smooth and soft to the 
touch. Her teeth were white and were evenly set without interstices 
and shone like a row of diamonds. Her skin, without the use of any 
cosmetic, was as smooth as a blue lotus-wreath and was of a golden 
colour. She retained her youthful appearance although she bore sev
eral children. 
Endowed with these five kinds of feminine beauty - hair, flesh, 
bone, skin and youth - young Visakha excelled both in worldly wis
dom and spiritual insight. 
When she was about fifteen or sixteen years old, on a certain festival 
day, she went on foot with her retinue in a holiday spirit to the river 
to bathe. Suddenly there arose an unexpected shower, and all but 
young Visakha ungraciously ran as fast as they could and entered a 
hall where there were some brahmins who had come in search of a 
suitable maiden possessed of the five kinds of beauty for their 
young master. Cultured Visakha, without any particular haste, 
gracefully proceeded at her usual gait and entered the hall with gar
ments and ornaments all wel The inquisitive brahmins criticized 
her for not quickening up her pace as others had done and thus es
caping being drenched in the rain. 
Talented Visakha rose to the occasion and gave an extempore dis
course on deportment according to her view. She said that she 
could have run even faster but she refrained from doing so pur
posely. Then she explained that it was not becoming for a king, 
adorned with all jewels, to gird up his loins and run in the palace
court. Likewise it is not becoming for a fully caparisoned state ele
phant to run; it should move about with the natural grace of an 
elephant. Monks also incur criticism when they run about like ordi
nary laymen. Likewise it is not a dignified spectacle to see a woman 
running about like a man. 
Brahmins were pleased with her instructive talk and thought that 
she was an ideal wife for their master. Accordingly, arrangements 
were made to give her in marriage to their master, Punnavaddhana, 
himself the son of a rich man named Migara, who was not a fol
lower of the Buddha. 
The marriage festival was conducted on an elaborate scale. On the 
wedding day, in addition to a large dowry and an exquisitely rich or
nament (mahiilattip11andhiina), her wise father gave her the follow
ing admonitions: (1) do not carry outside the indoor fire; (2) do not 
take inside the outdoor fire; (3) give only to those that give; (4) do 
not give to those that do not give; (5) give both to those that give 
and do not give; (6) sit happily; (7) eat happily; (8) sleep happily; 
(9) tend the fire and (10) honour the household divinities. 
Books state that she had the good fortune to be the happy mother 
of ten fortunate sons and ten fortunate daughters. She died at the 
ripe age of one hundred and twenty. 
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Evil doer who is unmindful of con.seqtienc s suffer:.'), consequently because of his Ol n deeds. 

J3,6. tha pdp ni kar:nmiini 
karmn biilo na bujjlwli 
sehi kammehi ,dummedho 
aggida(l(lho'r a lappali. (10: 

\.Vhen the foo] do s evil d,eeds 
their end he oes not kn.0,\1 

such kamma burns the one um ise 
as one who's scorched by fire .. 

TII Tre1is-1,1iy ofTmth iD1mmmapada} 
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RESULTS OF EVIL TORMENT THE IGNORANT 

10 (6) The Story of the Boa Constrictor Peta-Ghost (Verse 136) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to a boa constric
tor peta-ghosl 

Once upon a time Venerable Moggallana was de
scending from Vulture Peak with Venerable Lakkhana, 
when by Supernatural Vision he beheld a ghost twenty
five leagues long in the form of a boa-constrictor. 
Flames of fire proceeded from his head and descended 
on his extremities; flames of fire proceeded from his ex
tremities and descended on his head; flames offire pro
ceeded from both sides of him and descended on his 
middle. When the Venerable beheld that ghost he 
smiled. When the Venerable Lakkhana asked him why 
he smiled, he replied, "Brother, it is not the proper 
time to answer that question; wait until we are in the 
presence of the Buddha, and then ask me." 

Vv'hen, therefore, Venerable Moggallana had com
pleted his round for alms in Rajagaha, and had come 
into the presence of the Buddha, Venerable Lakkhana 
repeated his question. Venerable Moggallana replied as 
follows, "At that spot, brother, I saw a ghost, and his 
outward appearance was such and such. When I saw 
him, I thought to myself, 'No such ghost as that did I 
ever see before.' That is why I smiled.'' Then said the 
Buddha, "Monks, my disciples indeed possess eyes and 
use them." Continuing, he confirmed the statement of 
the Venerable and added, "I saw that very ghost as I sat 
on the Throne of Enlightenment. However, the 
thought came into my mind 'If any refuse to believe 
my word, it may be to their detriment.' Therefore I said 
nothing about il But now that I have Moggallana for 
my witness, I do say it." When he had thus spoken, in 
response to a request of the monks, he explained what 
the ghost had done in a previous state of existence. 

The story goes that in the dispensation of the Bud
dha Kassapa, a treasurer named Sumangala spread the 
ground with bricks of gold for a space of twenty usab
has (fathoms), expended an equal amount of treasure 
in building a monastery, and an equal amount in giv
ing a festival in honour of the opening of the monas
tery. One day, very early in the morning, as he was on 
his way to pay his respects to the Buddha, he saw hid
den in a certain rest house at the gate of the city a cer-
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lain thief, his feet spattered with mud, his robe drawn 
over his head. The treasurer said to himself, "This man 
with feet all spattered with mud must be some night
prowler in hiding." "Never mind, I know how to get 
even with you," thought the thief. And conceiving a 
grudge against the treasurer, he burned his field seven 
times, cut off the feet of the cattle in his cattle-pen 
seven times, and burned his house seven times. 

But, in spite of all this, he was unable to satisfy his 
grudge against the treasurer. So he made friends with 
the treasurer's page and asked him, "What is your mas
ter the treasurer especially fond of?" "There is nothing 
he thinks more of than the perfumed chamber," replied 
the page. "Very well," thought the thief, "I will bum up 
the perfumed chamber and thus satisfy my grudge.'' Ac
cordingly, when the Buddha entered the city for alms 
he broke all the vessels used for drinking and eating 
and set fire to the perfumed chamber. When the treas
urer heard the cry, "The perfumed chamber is on fire!" 
he immediately went there, but before he arrived at the 
perfumed chamber it had burned to the ground. The 
treasurer rebuilt the monastery and pardoned the thief 
for his crimes. The thief was reborn as the peta-ghosl 

Explanatory Translation (Verse 136) 

atha papani kammani karam ba/6 na bujjhati 
dummedho sehi kammehi aggidacjcjo iva tappati 

a/ha: besides; papcini kammcini: evil deeds; 
karam: doing; halo: the ignorant person; na bu
jjhati: is not aware; dummedho: the unwise per
son; sehi kammehi: due to his own evil actions; 
aggidacj(j.6 iva: as if he has been burnt by fire; tap
pali: bums (suffers) 

Fools, unaware that evil rebounds, through evil 
acts they hurt themselves. As flies leap into fire and 
bum, their own executioners they become. 

Commentary 
dummidho: an individual who does not possess wisdom. Here, wis
dom is meant to be the capacity to weigh right and wrong. 

291 

Downloaded from https://www.holybooks.com



292 

He who ma/ici'ous/y ofli nds the inoffi nsi e soon falls into one of fen woeful states. 

37. yo da(lt}ena ada1J(lesu 
e1ppadu{/J1esu dussati 
da!iannam alfr"iatarmi1 !hiinarh 
khlppameva nigac.choti. (1 : A 

\fhoever forces tl e forceless 
or ffen s lli inoffensive, 
.speedily comes indeed 
to on of these ten sta e : 

The TI• n.mry of Truth (Dfwmmapada) 
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THE EVIL RESULTS OF HURTING THE PIOUS 

10 (7) The Story of Venerable Mahi Moggallana (Verses 137 -140) 

While residing at the Jetavana Monastery, the Bud
dha spoke these verses, with reference to Venerable 
Maha Moggallana. Once upon a time the heretics met 
together and said to each other, "Brethren, do you 
know the reason why the gifts and offerings to the Bud
dha have waxed great?" "No, we do not know; but do 
you know?" "Indeed we do know; it has all come about 
through one Venerable Moggallana. For Venerable Mog
gallana goes to heaven and asks the deities what deeds 
of merit they performed; and then he comes back to 
earth and says to men, 'By doing this and that men re
ceive such and such glory.' Then he goes to hell and 
asks also those who have been reborn in hell what they 
did; and comes back to earth and says to men, 'By do
ing this and that men experience such and such suffer
ing.' Men listen to what he says, and bring rich gifts 
and offerings. Now if we succeed in killing him, all 
these rich gifts and offerings will fall to us." 

"That is a way indeed!" exclaimed all the heretics. 
So all the heretics with one accord formed the resolu
tion, "We will kill him by hook or by crook." Accord
ingly they roused their own supporters, procured a 
thousand pieces of money, and formed a plot to kill 
Venerable Moggallana. Summoning some wandering 
thieves, they gave them the thousand pieces of money 
and said to them, "Venerable Moggallana lives at Black 
Rock. Go there and kill him." The money attracted the 
thieves and they immediately agreed to do as they were 
asked. ''Yes, indeed," said the thieves; "we will kill the 
Venerable." So they went and surrounded the Vener
able's place of abode. 

The Venerable, knowing that his place of abode 
was surrounded, slipped out through the keyhole and 
escaped. The thieves, not seeing the Venerable that 
day, came back on the following day, and again sur
rounded the Venerable's place of abode. But the Vener
able knew, and so he broke through the circular peak of 
the house and soared away into the air. Thus did the 
thieves attempt both in the first month and in the sec
ond month to catch the Venerable, but without suc
cess. But when the third month came, the Venerable 
felt the compelling force of the evil deed he had himself 
committed in a previous state of existence, and made 
no attempt to get away. 

At last the thieves succeeded in catching the Vener
able. When they had so done, they tore him limb from 
limb, and pounded his bones until they were as small 
as grains of rice. Then thinking to themselves, "He is 
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dead," they tossed his bones behind a certain clump of 
bushes and went their way. The Venerable thought to 
himself, "I will pay my respects to the Buddha before I 
pass into Nibbana." Accordingly he swathed himself 
with meditation as with a cloth, made himself rigid, 
and soaring through the air, he proceeded to the Bud
dha, paid obeisance to the Buddha, and said to him, 
"venerable, I am about to pass into Nibbana." ''You are 
about to pass into Nibbana, Moggallana?" ''Yes, Vener
able.'' "To what region of the earth are you going?" "To 
Black Rock, Venerable." ''Well then, Moggallana, preach 
the Law to me before you go, for herea~er I shall have 
no such disciple as you to look upon." "That will I do, 
Venerable," replied Venerable Moggallana. So first pay
ing obeisance to the Buddha, he rose into the air, per
formed all manner of miracles just as did the Venerable 
Sariputta on the day when he passed into Nibbana, 
preached the Dhamma, paid obeisance to the Buddha, 
and then went to Black Rock forest and passed into Nib
bana. 

Immediately the report spread all over South Asia. 
"Thieves nave killed the Venerable." Immediately King 
Ajatasattu sent out spies to search for the thieves. Now 
as those very thieves were drinking strong drink in a 
tavern, one of them struck the other on the back and 
felled him to the ground. Immediately the second thief 
reviled the first, saying, ''You scoundrel, why did you 
strike me on the back and fell me to the ground?" 
"Why, you vagabond of a thief, you were the first to 
strike Venerable Moggallana.'' ''You don't know 
whether I struck him or not" There was a babel of 
voices crying out, "'Twas I struck him, 'Twas I struck 
him." 

Those spies heard what the thieves said, captured 
all the thieves, and made their report to the king. The 
king caused the thieves to be brought into his presence 
and asked them, ''Was it you that killed the Venerable?" 
''Yes, your majesty.'' ''Who, pray, put you up to it?" 
"The naked ascetics, your, majesty." The king had the 
five hundred naked ascetics caught, placed them, to
gether with the five hundred thieves, waist-deep in pits 
which he had dug in the palace-court, caused their bod
ies to be covered over with bundles of straw, and then 
caused the bundles of straw to be lighted. When he 
knew that they had been burned, he caused their bod
ies to be plowed with iron plows and thus caused them 
all to be ground to bits. 

(cont'd on page 295) 
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Evil doer comes to stiffer ,acute pain, break iip of body and disease and dem11gamt1nl of mind .. 

138. Veda.nam pharu,;am jiinim 
sa:rira~a ea bhedanmil 
garukarh vapi' abadham 
df takkhilparn' va ptipuryii. (10: l 0) 

Sharp pain ,o:r d . privation, 
o,r injury to h . body 
or lo a serious disease, 
d,erangement of the mind; 
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EVIL RESULTS OF HURTING HARMLESS SAINTS 

10 (7) The Story of Venerable Maha Moggallana (Verses 137 -140) (cont'd) 

The monks began a discussion in the hall of truth: 
''Venerable Moggallana met death which he did not de
serve." At that moment the Buddha approached and 
asked them, "Monks, what are you saying as you sit 
here all gathered together?" When they told him, he 
said, "Monks, if you regard only this present state of ex
istence, Venerable Moggallana indeed meet death 
which he did not deserve. But as a matter of fact, the 
manner of death he met was in exact conformity with 
the deed he committed in a previous state of exist
ence." Thereupon the monks asked the Buddha, "But, 
venerable, what was the deed he committed in a pre
vious state of existence?" In reply the Buddha related 
his former deed in detail. 

The story goes that once upon a time in the dis
tant past a certain youth of good family performed with 
his own hand all of the household duties, such as 
pounding rice and cooking, and took care of his 
mother and father also. One day his mother and father 
said to him, "Son, you are wearing yourself out by per
forming all of the work both in the house and in the 
forest. We will fetch you home a certain young woman 
to be your wife." The son replied, "Dear mother and fa
ther, there is no necessity of your doing anything of 
the sort. So long as you both shall live I will wait upon 
you with my own hand." In spite of the fact that he re
fused to listen to their suggestion, they repeated their 
request time and again, and finally brought him home 
a young woman to be his wife. 

For a few days only she waited upon his mother 
and father. After those few days had passed, she was un
able even to bear the sight of them and said to her hus
band with a great show of indignation, "It is impossible 
for me to live any longer in the same house with your 
mother and father." But he paid no attention to what 
she said. So one day, when he was out of the house, 
she took bits of clay and bark and scum of rice-gruel 
and scattered them here and there about the house. 
When her husband returned and asked her what it 
meant, she said, "This is what your blind old parents 
have done; they go about littering up the entire house; 
it is impossible for me to live in the same place with 
them any longer." Thus did she speak again and again. 
The result was that finally even a being so distin-
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guished as he, a being who had fulfilled the Perfection, 
broke with his mother and father. 

"Never mind," said the husband, "I shall find some 
way of dealing with them properly." So when he had 
given them food, he said to them, "Dear mother and fa
ther, in such and such a place live kinsfolk of yours 
who desire you to visit them; let us go thither." And as
sisting them to enter a carriage, he set out with them. 
When he reached the depths of the forest, he said to his 
father, "Dear father, hold these reins; the oxen know 
the track so well that they will go without guidance; 
this is a place where thieves lie in wait for travellers; I 
am going to descend from the carriage." And giving 
the reins into the hands of his father, he descended 
from the carriage and made his way into the forest 

As he did so, he began to make a noise, increasing 
the volume of the noise until it sounded as if a band of 
thieves were about to make an attack. When his 
mother and father heard the noise, they thought to 
themselves, "A band of thieves are about to attack us." 
Therefore they said to their son, "Son, we are old peo
ple; save yourself, and pay no attention to us." But 
even as his mother and father cried out thus, the son, 
yelling the thieves' yell, beat them and killed them and 
threw their bodies into the forest Having so done, he 
returned home. 

When the Buddha had related the foregoing story 
of Venerable Moggallana's misdeed in a previous state 
of existence, he said, "Monks, by reason of the fact that 
Venerable Moggallana committed so monstrous a sin, 
he suffered torment for numberless hundreds of thou
sands of years in hell; and thereafter, because the fruit 
of his evil deed was not yet exhausted, in a hundred 
successive existences he was beaten and pounded to 
pieces in like manner and so met death. Therefore the 
manner of death which Venerable Moggallana suffered 
was in exact conformity with his own misdeed in a pre
vious state of existence. Likewise the five hundred here
tics who with the five hundred thieves offended against 
my son who had committed no offense against them , 
suffered precisely that form of death which they de
served. For he that offends against the offenseless, in
curs misfortune and loss through ten circumstances." 
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Evil .doer comes to suffer rejecHon by kings, serious accusations, loss of weallll and kinsmen. 

139. Rajato vii upa:ssaggorn 
abbhakkhanarh va darunan1 
parikkhayarh v.a fiiilinarn 
bhoganam'.va pabhallgurath. {10:l , 

Trnub]ed by the govemment 
or el.se fals accusation, 
or by th Loss o.f relatives, 
destmclion of one's wealth; 

Tb Tr.ca.w;ry of1nA1l1 (Dhttmmnprrda) 
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HARMING THE HOLY IS DISASTROUS 

10 (7) The Story of Venerable Maha Moggallana (Verses 137-140) (cont'd) 

Explanatory Translation (Verse 137) 

yo adar;u/esu appadutfhesu dar;z<Jena dussali 
dasannam aflflataram fhanam khippameva nigac
chati 

yo: if a person; adar;u/.esu: the non-violent ones; 
appaduttesu: one bereft of evil; dar;z<Jena: through 
violence; dussati: hurts; dasannam: (of) ten forms 
of suffering; aflflataram fhtinam: one form of suf
fering; khippam eva: without delay; nigacchati: 
will happen 

If one attacks one who is harmless, or ill-treats in
nocent beings, ten woeful states lie here and now to 
one of which he shall fall. 

Explanatory Translation (Verse 138) 

pharusam vedanam jiinim sarirassa bhedanam vii 
api garukam iibiidham va cittakkhepam va piipur;ze 

pharusam: severe; vedanam: pain;jiinim: disas
ter; sarirassa bhedanam: physical damage; vii api: 
also; garukam iibiidham: serjous illness; cit
takkhepam: mental disorder; piipur;ze: will occur 

The following ten forms of suffering will come to 
those who hurt the harmless, inoffensive saints: severe 
pain; disaster; physical injury; serious illness, mental 
disorder. 

Explanatory Translation (Verse 139) 

riijato upassggam vii diirunam abbhakkhtinam vii 
fuitinam parikkhayam vii bhogiinam pab
har;zguram vii 

riijato: from kings; upassaggam vii: trouble; 
dtirunam: grave; abbhakkhiinam: charges; vii 
fliitfnam: of relatives; parikkhayam: loss; 
bhogiinam pabhar:zguram: loss of property 

Trouble from rulers; grave charges; loss of rela-
tives; property loss. 

Explanatory Translation (Verse 140) 

atha ivti assa agtiriini piivako aggi cjahati so dup
pafifio kiiyassa bhedii nirayam upapajjati 

atha ivii: or else; assa: his; agiiriini piivako aggi 
cjahati: houses the fire will bum; so duppanno: 

Chapter JO : Da,:uJa Vagga 

that ignorant person; kiiyassa bhedii: on dissolutio 
of the body; nirayam.· in hell; upapajjati: will be 
born 

Or else, his houses will be burnt by fire and, upon 
death, that wicked person will be reborn in hell. 

Commentary 
Venerable Moggallana: These four stanzas relate to the demise, 
under tragic circumstances, of the Chief Disciple Moggallana. If 
Sariputta could be regarded as the Chief Disciple on the right of 
Buddha, Moggallana was the Chief Disciple on His left. They were 
born on the same day and were associated with each other during 
many previous lives; so were they during the last life. It is one of 
the oldest recorded friendships in the world. Venerable Moggallana 
was foremost in the noble Sangha in psychic power. Once a king of 
cobras called Nandopananda, also noted for psychic feats, was 
threatening the Buddha and some arahats. The Buddha was be
sieged with offers from various members of the noble sangha to 
subdue the snake king. At last Venerable Moggallana's tum came 
and the Buddha readily assented. He knew he was equal to the task. 
The result was a psychic confrontation with the Naga King who was 
worsted and he begged for peace. The Buddha was present through
out the encounter. This epic feat is commemorated in the seventh 
verse of the Jayamangala Gatha which is recited at almost every 
Buddhist function. Whether in shaking the marble palace of Said@, 
the heavenly ruler, with his great toe, or visiting hell, he was equally 
at ease. These visits enabled him to be a sort of an information bu
reau. He could graphically narrate, to dwellers of this earth, the fate 
of their erstwhile friends or relatives. How, by evil Kamma, some 
get an ignominious rebirth in hell, and others, by good Kamma, an 
auspicious rebirth in one of the six heavens. These ministrations 
brought great fame to the dispensation, much to the chagrin of 
other sects. His life is an example and a grim warning. Even a chief 
disciple, capable of such heroic feats, was not immune from the 
residue of evil kamma sown in the very remote pasL It was a hei
nous crime. He had committed matricide and patricide under the 
most revolting circumstances. Many rebirths in hell could not ade
quately erase the evil effects of the dire deed. Long ago, to oblige his 
young wife, whose one obsession was to get rid of her parents-in
law, he took his aged parents to a forest, as if going on a journey, 
waylaid and clubbed them to death, amidst cries of the parents, im
ploring the son to escape from the robbers, who they imagined 
were clubbing them. In the face of such cruelty, the love of his par
ents was most touching. In the last life of Moggallana, he could not 
escape the relentless force of kamma. For, with an arahat' s parinib
btina, good or bad effects of kamma come to an end. He was 
trapped twice by robbers but he made good his escape. But, on the 
third occasion, he saw with his divine eye, the futility of escape. He 
was mercilessly beaten, so much so that his body could be put even 
in a sack. But death must await his destiny. It is written that a chief 
disciple must not only predecease the Buddha, but also had to treat 
the Buddha before his death (parinibbtina), and perform miracu
lous feats and speak verses in farewell, and the Buddha had to enu
merate his virtues in return. He was no exception. The curtain 
came down closing a celebrated career. 

(cont'd on page 299) 
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WOEFUL STATES IN THE WAKE OF EVIL DOING 

10 (7) The Story of Venerable Maha Moggallana (Verses 137-140) (cont'd) 

Commentary 
The noble Sangha was bereft of the most dynamic figure. Chief Dis
ciple Moggallana's life story is intimately linked with that of co
Chief Disciple Sariputta. 

Not far from Rajagaha, in the village Upatissa, also known as 
Nalaka, there lived a very intelligent youth named Sariputta. Since 
he belonged to the leading family of the village, he was also called 
Upatissa. Though nurtured in Brahmanism, his broad outlook on 
life and matured wisdom compelled him to renounce his ancestral 
religion, for the more tolerant and scientific teachings of the Bud
dha Giitama. His brothers and sisters followed his noble example. 
His father, Vanganta, apparently adhered to the Brahmin faith. His 
mother, who was displeased with the son for having become a Bud
dhist, was converted to Buddhism by himself at the moment of his 
death. 

Upatissa was brought up in the lap of luxury. He found a very inti
mate friend in Kiilita, also known as Moggallana, with whom he 
was closely associated from a remote past One day, as both of them 
were enjoying a hill-top festival, they realized how vain, how tran
sient, were all sensual pleasures. Instantly they decided to leave the 
world and seek the path of release. They wandered from place to 
place in quest of peace. 

The two young seekers went at first to Sanjaya, who had a large fol
lowing, and sought ordination under him. Before long, they ac
quired the meager knowledge which their master imparted to them, 
but dissatisfied with his teachings, as they could not find a remedy 
for that universal ailment with which humanity is assailed - they 
left him and wandered hither and thither in search of peace. They 
approached many a famous brahmin and ascetic, but disappoint
ment met them everywhere. Ultimately, they returned to their own 
village and agreed amongst themselves that, whoever would first 
discover the Path should inform the other. 

It was at that time that the Buddha dispatched His first sixty disci
ples to proclaim the sublime Dhamma to the world. The Buddha 
Himself proceeded towards Uruvela, and the Venerable Assaji, one 
of the first five disciples, went in the direction of Rajagaha. 

The good kamma of the seekers now intervened, as if watching 
with sympathetic eyes their spiritual progress. For Upatissa, while 
wandering in the city of Rajagaha, casually met an ascetic whose 
venerable appearance and saintly deportment at once arrested his at
tention. This ascetic's eyes were Jowly fixed a yoke's distance from 
him, and his calm face showed deep peace within him. With body 
well composed, robes neatly arranged, this venerable figure passed 
with measured steps from door to door, accepting the morsels of 
food which the charitable placed in his bowl. "Never before have I 
seen," he thought to himself, "an ascetic like this. Surely, he must 
be one of those who have attained arahatship, or one who is practic
ing the path leading to arahatship. How if I were to approach him 
and question, 'For whose sake, Sire, have you retired from the 
world? Who is your teacher? Whose doctrine do you profess?"' 

Upatissa. however, refrained from questioning him, as he thought 
he would thereby interfere with his silent begging tour. The Arahat 
Assaji, having obtained what little he needed, was seeking a suitable 
place to eat his meal. Upatissa seeing this, gladly availed himself of 
the opportunity to offer him his own stool and water from his own 
pot. Fulfilling thus the preliminary duties of a pupil, he exchanged 
pleasant greetings with him, and reverently inquired, "Venerable, 
calm and serene are your organs of sense, clean and dear is the hue 
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of your skin. For whose sake have you retired from the world? Who 
is your teacher? Whose doctrine do you profess?" The unassuming 
Arahat Assaji modestly replied, as is the characteristic of all great 
men, "I am still young in the sangha, brother, and I am not able to 
expound the Dhamma to you at length." 

"I am Upatissa, Venerable. Say much or little according to your abil
ity, and it is left to me to understand it in a hundred or thousand 
ways." 

"Say little or much," Upatissa continued, "tell me just the sub
stance. The substance only do I require. A mere jumble of words is 
of no avail." 

The Venerable Assaji spoke a four line stanza, thus skillfully sum
ming up the profound philosophy of the Master, on the truth of the 
law of cause and effect 

Ye dhammti hetuppabhavti -
tesam hetum tathtigato 
Aha tesan ea go nirodho -
evam vtidi mahti Samano. 

(Of things that proceed from a cause, their cause the Buddha has 
told, and also their cessation. Thus teaches the great ascetic.) 

Upatissa was sufficiently enlightened to comprehend such a lofty 
teaching succinctly expressed. He was only in need of a slight indi
cation to discover the truth. So well did the Venerable Assaji guided 
him on his upward path that immediately on hearing the first two 
lines, he attained the first stage of sainthood, sottipatti. The new 
convert Upalissa must have been, no doubt, destitute of words to 
thank to his heart's content his Venerable teacher for introducing 
him to the sublime teachings of the Buddha. He expressed his deep 
indebtedness for his brilliant exposition of the truth, and obtaining 
from him the necessary particulars with regard to the master, took 
his leave. Later, the devotion showed towards his teacher was such 
that since he heard the Dhamma from the Venerable Assaji, in what
ever quarter he heard that his teacher was residing, in that direction 
he would extend his clasped hands in an attitude of reverent obei
sance and in that direction he would tum his head when he lay 
down to sleep. 

Now, in accordance with the agreement, he returned to his compan
ion Kiilita to convey the joyful tidings. Kiilita, who was as enlight
ened as his friend, also attained the first stage of Sainthood on 
hearing the whole stanza. Overwhelmed with joy at their successful 
search after peace, as in duty bound, they went to meet their 
teacher Sanjaya with the object of converting him to the new doc
trine. Frustrated in their attempt Upatissa and Kiilita, accompanied 
by many followers of Sanjaya, who readily joined them, repaired to 
the Veluvana Monastery to visit their illustrious Teacher, the Bud
dha. 

In compliance with their request, the Buddha admitted both of 
them into the sangha by the mere utterance of the words - Etha 
Bhikkhave! (Come, 0 Monks!). A fortnight later, the Venerable 
Sariputta attained arahatship on hearing the Buddha expound the 
Vedana Pariggaha Suffa to the wandering ascetic Dighanakha. On 
the very same day in the evening, the Buddha gathered round Him 
His disciples, and the exalted positions of the first and second disci
ples in the Sangha, were respectively conferred upon the Venerables 
Upatissa (Sariputta) and Kiilita (Moggallana), who also had attained 
arahatship a week earlier. 
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Na naggacari'gii na jatii na pankfi 
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PRACTICES THAT WILL NOT LEAD TO PURITY 

10 (8) The Story of Venerable Bahiibhin~ika (Verse 141) 

while residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Bahubhangika, 
a monk with many possessions. 

Once there was a rich man in Savatthi. After the 
death of his wife, he decided to become a monk. But be
fore he entered the sangha, he built a monastery, 
which included a kitchen and a store room. He also 
brought his own furniture, utensils and a large stock of 
rice, oil, butter and other provisions. Whatever dishes 
he wanted was cooked for him by his servants. Thus, 
even as a monk he was living in comfort, and because 
he had so many things with him, he was known as Ba
hubhangika. One day, other monks took him to the 
Buddha, and in his presence told the Buddha about the 
many things he had brought along with him to the 
monastery, and also how he was still leading the luxuri
ous life of a rich man. So, the Buddha said to Bahub
hangika, "My son, I have been teaching all of you to 
live an austere life; why have you brought so much 
property with you?" When reprimanded even this 
much, that monk lost his temper and said angrily, ''In
deed, venerable! I will now live as you wish me to." So 
saying, he cast off his upper rqbe. 

Seeing him thus, the Buddha said to him, "My 
son, in your last existence you were an evil spirit; even 
as an evil spirit you had a sense of shame and a sense 
of fear to do evil. Now that you are a monk in my 
Teaching, why do you have to throw away the sense of 
shame, and the sense of fear to do evil?" When he 
heard those words, the monk realized his mistake; his 
sense of shame and fear to do evil returned, and he re
spectfully paid obeisance to the Buddha and asked that 
he should be pardoned. The Buddha then said to him, 
"Standing there without your upper robe is not proper; 
just discarding your robe etc., does not make you an 
austere monk; a monk must also discard his doubl" 

Explanatory Translation (Verse 141) 

naggacariya na jafa na pa,:zka na anasaka na 
thar;u/.i/asdyika va, rajo jallarh va ukkufikappad
hanarh va avitirpJa-ka,:zkharh maccarh na sodhenti 
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naggacariya: by going about naked;jafa: by mat
ted hair; pa,:zkti: by smearing body with mud; 
anasakti: by fasting; thm:uf.ilasaykti vti: even by ly
ing on bare earth; rajo jallarh va: by accumulating 
dust on one's body; ukkufikappadhiinarh: by scot
ting; aviti,:zr;za-ka,:zkharh: who has not been able to 
overcome his wavering of mind; maccarh: mortal; 
na sodhenti: will not become spiritually cleansed 

A person seeking the purification of his soul may 
practice the ritual of wandering about naked; or else he 
may wear turbans; he may even smear his body with 
mud; he may even refrain from partaking of food as an 
austerity to obtain purity; he may lie on bare earth; or 
else he may throw dust all over his body. And again, 
some may practice a squatting posture. All these will 
not wash a person into spiritual purity if his wavering 
of mind has not been overcome. 

Commentary 
na naggacariyii: not by wandering naked. This stanza refers to in
numerable rites and rituals practiced by various ascetics and libera
tion-seekers. Their mistaken efforts are considered here. 
Gymnosophism is still practiced in Jambudipa. External dirtiness is 
regarded by some as a mark of saintliness. The Buddha denounces 
strict asceticism confined to such externals. The members of His 
celibate sangha follow the middle path, avoiding the extremes of 
self-mortification and self-indulgence. Simplicity, humility, and pov
erty should be the chief characteristics of monks as much as cleanli
ness. Unwashed matted hair is regarded by the foolish as a mark of 
holiness. The non-cleaning of teeth and smearing the body with 
mud and fasting alone do not tend to purification. The monks too 
fast daily between midday and the following dawn. Sleeping on the 
ground does not lead to purity. Monks only avoid luxurious and 
high couches. Rubbing the body with ashes is still practiced by 
some ascetics. 

Superficial observances and vows do not purify a person, no matter 
how long it is practiced. As long as the mind wavers between good 
and bad (and has not achieved integrity (where the mind is set on 
being good without hesitation), purity of mind has not been 
achieved. Overcoming wavering is the achievement of this integrity, 
which is the beginning of the process of mental purification. 
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The cdibal ·who's restrained and is full of lo e lor the enlir.e 1 orld is indeed a true bhikkfm. 

142. Alanka/6 [e'pi samam ca.reyya 
santo danto niyafo bra 1macii1i 
sabbesu bluitesu nidha11a da(l~arh 
so briihmm}o 6 ama{lo sa bhikkhu. (10:1 ~) 

Even though adorned, if living at peace 
calm tamed, established in the holy life, 
for beings aU layin!! fore asid : 
one p,ur on p ae: fu], a bhikkhu is he. 

T/11.! TreflJlff!J ofTmlh (Dhammapada) 

Downloaded from https://www.holybooks.com



COSTUMES DO NOT MAR VIRTUE 

10 (9) The Story of Santati the Minister (Verse 142) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Santati, the min
ister of King Pasenadi of Kosala. 

On one occasion, Santati the minister returned af
ter suppressing a rebellion on the border. King 
Pasenadi was so pleased with him that he honoured 
the minister with the gift of the riches and glory of a 
ruler together with a dancing girl to entertain him for 
seven days. On the seventh day, riding the ornamented 
royal elephant, he went down to the riverside for a 
bath. On the way, he met the Buddha going on an 
alms-round, and being drunk, he just bowed casually, 
as a sign of respect to the Buddha. The Buddha smiled, 
and Ananda asked the Buddha why he smiled. So, the 
Buddha said to Ananda, "Ananda, this minister will 
come to see me this very day and after I have given 
him a short discourse, he will become an arahat Soon 
after becoming an arahat he will realize parinibbana." 

Santati and his party spent the whole day at the riv
erside, bathing, eating, drinking and thus thoroughly 
enjoying themselves. In the evening the minister and 
his party went to the garden to have more drinks and 
to be entertained by the dancer. The dancer, on her 
part, tried her best to entertain the minister. For the 
whole week she was living on reduced diet to keep her
self trim. While dancing, she suffered a severe stroke 
and collapsed, and at that instant she died with her 
eyes and mouth wide open. The minister was shocked 
and deeply distressed. In agony, he tried to think of a 
refuge and remembered the Buddha. He went to the 
Buddha, accompanied by his followers, and related to 
him about the grief and anguish he suffered on ac
count of the sudden death of the dancer. He then said 
to the Buddha, "Venerable! Please help me get over my 
sorrow; be my refuge, and let me have the peace of 
mind." To him the Buddha replied, "Rest assured my 
son, you have come to One, who could help you, One 
who could be a constant solace to you and who will be 
your refuge. The tears you have shed due to the death 
of this dancer throughout the round of rebirths is more 
than the waters of all the oceans." The Buddha then in
structed the minister in verse. The meaning of the 
verse is as follows: "In the past there has been in you 
clinging (uptidtina) due to craving; get rid of it In fu
ture, do not let such clinging occur in you. Do not also 
harbour any clinging in the present; by not having any 
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clinging, craving and passion will be calmed in you and 
you will realize Nibbana." 

After hearing the verse, the minister attained ara
hatship. Then, realizing that his life span was at an 
end, he said to the Buddha, ''Venerable! Let me now re
alize parinibbana (great demise), for my time has 
come." The Buddha consenting, Santati rose to a 
height of seven toddy-palms into the sky and there, 
while meditating on the element of fire (tejo kasina), 
he passed away realizing parinibbana. His body went 
up in flames, his blood and flesh burnt up and bone rel
ics (dhtitu) fell through the sky and dropped on the 
clean piece of cloth which was spread by the monks as 
instructed by the Buddha. The monks asked, " The 
minister had realized parinibbana dressed in full rega
lia; is he a samana or a brahmana?" The Buddha re
plied, "My son can be called both samana and 
brahmana." 

Explanatory Translation (Verse 142) 

alankato api ce santo danto niyato brahmacari 
samam careyya sabbesu bhiitesu dar,zrjam nid
htiya so brtihmar,zo so samar,zo sa bhikkhu 

alankato api: though a person may be attractively 
dressed; ce: if; santo: tranquil; danto: restrained; 
niyato: of assured liberation; brahmactiri: leading 
a higher life; samam: modest; careyya: behaves; 
sabbesu bhiitesu: towards every being; dar:zrjam: 
violence; nidhtiya: setting aside (refraining from); 
so brtihmar:zo: he is truly a priest; so samQT)o: he is 
truly an ascetic; sobhikkhu: he is truly a mendi
cant monk 

Although a person may be attractively dressed, he 
behaves in a harmonious manner. He is tranquil, re
strained; assured of liberation. He leads the religious 
life. He is not violent towards beings. Such a person is 
truly a priest (brahmana), an ascetic (samana), and a 
mendicant monk (bhikkhu). 

Commentary 
brahma-cariyd: pure (chaste) or holy life, is a term for the life of 
the monk. Also, a lay-devotee who observes the eight moral pre
cepts and takes as the third precept the vow of chastity upon him
self, full abstention from sexual relations. The highest aim and 
purpose of brahma-cariyii is the unshakable deliverance of mind. 
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Man deterred by a sense of shame is apprehensive of censure like a good horse of the whip. 

143. Hirznisedho pun·so 
koci lokasmim vijjati 
yo nindam appabodhati 
asso bhadro kasamiva. (10:15) 

Where in the world is found 
one restrained by shame, 
awakened out of sleep 
as splendid horse with whip? 
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AVOID EVIL THROUGH SHAME 

10 (10) The Story of Venerable Pilotikatissa (Verses 143 & 144) 

While residing at the Jetavana Monastery, the Bud
dha spoke these verses, with reference to Venerable 
Pilotikatissa. 

Once, Venerable Ananda saw a shabbily dressed 
youth going round begging for food; he felt pity for the 
youth and made him a samanera. The young novice 
monk left his old clothes and his begging plate on the 
fork of a tree. When he became a monk he was known 
as Pilotikatissa. As a monk, he did not have to worry 
about food and clothing as he was in affluent circum
stances. Yet, sometimes he did not feel happy in his life 
as a monk and thought of going back to the life of a lay
man. Whenever he had this feeling, he would go back 
to that tree where he had left his old clothes and his 
plate. There, at the foot of the tree, he would put this 
question to himself, "Oh shameless one! Do you want 
to leave the place where you are fed well and dressed 
well? Do you still want to put on these shabby clothes 
and go begging again with this old plate in your hand?" 
Thus, he would rebuke himself, and after calming 
down, he would go back to the monastery. 

After two or three days, again, he felt like leaving 
the monastic life of a monk, and again, he went to the 
tree where he kept his old clothes and his plate. After 
asking himself the same old question and having been 
reminded of the wretchedness of his old )if e, he re
turned to the monastery. This was repeated many 
times. When other monks asked him why he often 
went to the tree where he kept his old clothes and his 
plate, he told them that he went to see his teacher. 
Thus keeping his mind on his old clothes as the subject 
of meditation, he came to realize the true nature of the 
aggregates of the khandhas, such as anieea, dukkha, 
anal/a, and eventually he became an arahat. Then, he 
stopped going to the tree. Other monks, noticing that 
Pilotikatissa had stopped going to the tree where he 
kept his old clothes and his plate, asked him, "Why 
don't you go to your teacher any more?" To them, he 
answered, "When I had the need, I had to go to him; 
but there is no need for me to go to him now." When 
the monks heard his reply, they took him to see the 
Buddha. When they came to his presence they said, 
''Venerable! This monk claims that he has attained ara
hatship; he must be telling lies." But the Buddha re
futed them, and said, "Monks! Pilotikatissa is not 
telling lies, he speaks the truth. Though he had rela
tionship with his teacher previously, now he has no re
lationship whatsoever with his teacher. Venerable 
Pilotikatissa has instructed himself to differentiate 
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right and wrong causes and to discern the true nature 
of things. He has now become an arahat, and so there 
is no further connection between him and his teacher." 

Explanatory Translation (Verse 143) 

bhadro asso kasam iva yo nindam appabodhati 
hiri nisedho purisolokasmim koci vijjati 

bhadro asso: well bread horse; kastirh iva: with the 
horse whip; yo: if a person; nindarh: disgrace; ap
pabodhati: avoids; hiri nisedho: gives up evil 
through shame; puriso: such a person; lokasmirh 
koci: rarely in the world; vijjati: is seen 

Rarely in the world is that person who is restrained 
by shame. Like a well-bred horse who avoids the whip, 
he avoids disgrace. 

Explanatory Translation (Verse 144) 

kasa nivitfho bhadro asso yathti atapino bhavatha,· 
samvegino bhavtitha; saddhaya ea silena ea viri
yena ea samtidhinti ea dhammavinieehayena ea 
sampannavijjaearana patissatti anappakam idarh 
dukkharh pahassatha 

kasa: with the whip; niviftho: controlled; bhadro: 
well bred; asso: horse; yatha: in what manner; 
attipino: being penitent; sarhvegino: deeply moti
vated; saddhaya: through devotion; silena ea: 
through discipline; viriyena ea: and through per
sistence; samadhina ea: through mental compo
sure; dhammaviniechayena ea: through 
examination of experience; sampannavijjacarana: 
through the attainment of conscious response; pa
tissata: through introspection; anappakam: not lit
tle; idarh dukkham: this suffering; pahassatha: 
gets rid of 

Like a well-bred horse duly disciplined by the 
whip, you shall be persistent and earnest Possessed of 
devotion, discipline and persistence, and with compo
sure examine experience. Attain to conscious response 
with well established introspection. 

(cont'd on page 307) 
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Do y·e disdpline and restrain yoursel es like a noble steed at whip-lash. 

l 4. .Asso uathii bhadro kasiini i(fho 
iitaplno san'? i!glno bha iitha 
saddhiiya silena ea v'iriyena ea 
somiiflhmii dhamma inicrhay-na ea 
ampannavijjiicarat;1ii pa/issala 

pahassafha dukklwmidmn (lTUl/')pakmn. (l O: 6) 

As spl·endid horse touched with whip, 
be ardent deeply mO\ d,, 
by faith and virtue, effort too, 
by meditation, Dhamma 's search, 
by knm.'i."]edge, kiindness, mindfulness: 
abandon ul<lrna limi.tli ss! 
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EFFORT IS NECESSARY TO AVOID SUFFERING 

10 (10) The Story of Venerable Pilotikatissa (Verses 143 & 144) (cont'd) 

Commentary 
sila: virtue. Combined with this extra-ordinary generosity of a Bod
hisatta is his virtuous conduct (sila). The meaning of the Pali term 
is virtue. It consists of duties that one should perform (ctiritta) and 
abstinences which one should practice (vtiritta). These duties to
wards parents, children, husband, wife, teachers, pupils, friends, 
monks, subordinates, etc., are described in detail in the Sigtilovtida 
Sutta. 

The duties of a layman are described in a series of relationships, 
each for mnemonic reasons of five items: 

(1) A child should minister to his parents by: (i. supporting them, 
(ii) doing their duties, (iii) keeping the family lineage, (iv) acting 
in such a way as to be worthy of his inheritance and furthermore, 
(v) offering alms in honour of his departed relatives. 

(2) Parents, who are thus ministered to by their children, should (i) 
dissuade them from evil, (ii) persuade them to do good, (iii) teach 
them an art, (iv) give them in marriage to a suitable wife, and (v) 
hand over to them their inheritance at the proper time. 

(3) A pupil should minister to a teacher by: (i) rising, (ii) attending 
on him, (iii) attentive hearing, (iv) personal service, and (v) 
respectfully receiving instructions. 

(4) Teachers thus ministered to by pupils should: (i) train them in 
the best discipline, (ii) make them receive that which is well held 
by them, (iii) teach them every suitable art and science, (iv) 
introduce them to their friends and associates, and (v) provide 
for their safety in every quarter. 

(5) A husband should minister to his wife by: (i) courtesy, (ii) not 
despising her, (iii) faithfulness, (iv) handing over authority to 
her, and (v) providing her with ornaments. 

(6) The wife, who is thus ministered to by her husband, should: (i) 
perform her duties in perfect order, (ii) be hospitable to the 
people around, (iii) be faithful, (iv) protect what he brings, and 
(v) be industrious and not lazy in discharging her duties. 

(7) A noble scion should minister to his friends and associates by: 
(i) generosity, (ii) courteous speech, (iii) promoting their good, 
(iv) equality, and (v) truthfulness. 

(8) The friends and associates, who are thus ministered to by a noble 
scion, should: (i) protect him when he is heedless, (ii) protect 
his property when he is heedless, (iii) become a refuge when he 
is afraid, (iv) not forsake him when in danger, and (v) be 
considerate towards his progeny. 

(9) A master should minister to servants and employees by: (i) 
assigning them work according to their strength, (ii) supplying 
them with food and wages, (iii) tending them in sickness, (iv) 
sharing with them extraordinary delicacies, and (v) relieving 
them at times. 

(l 0) The servants and employees, who are thus ministered to by their 
master, should: (i) rise before him, (ii) go to sleep after him, (iii) 
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take only what is given, (iv) perform their duties satisfactorily, 
and (v) spread his good name and fame. 

(11) A noble scion should minister to ascetics and brahmins by: (i) 
lovable deeds, (ii) lovable words, (iii) lovable thoughts, (iv) not 
closing the doors against them, and (v) supplying their material 
needs. 

(12) The ascetics and brahmins, who are thus ministered to by a noble 
scion, should: (i) dissuade him from evil, (ii) persuade him to do 
good, (iii) love him with a kind heart, (iv) make him hear what 
he has not heard and clarify what he has already heard, and (v) 
point out the path to a heavenly state. 

A Bodhisatta who fulfills all these social duties (ctiritta silo) be
comes truly a refined gentleman in the strictest sense of the term. 
Apart from these duties he endeavours his best to observe the other 
rules relating to vtirilta sila (abstinence) and thus lead an ideal Bud
dhist life. Rightly discerning the law of action and consequence, of 
his own accord, he refrains from evil and does good to the best of 
his ability. He considers it his duty to be a blessing to himself and 
others, and not a curse to any, whether man or animal. 

As life is precious to all and as no man has the right to take away 
the life of another, he extends his compassion and loving-kindness 
towards every living being, even to the tiniest creature that crawls 
at his feet, and refrains from killing or causing injury to any living 
creature. It is the animal instinct in man that prompts him merci
lessly to kill the weak and feast on their flesh. Whether to appease 
one's appetite or as a pastime it is not justifiable to kill or cause a 
helpless animal to be killed by any method whether cruel or hu
mane. And if it is wrong to kill an animal, what must be said of slay
ing human beings, however noble the motive may at first sight 
appear. 

Furthermore, a Bodhisatta abstains from all forms of stealing, direct 
or indirect, and thus develops honesty, trustworthiness and upright
ness. Abstaining from misconduct, which debases the exalted na
ture of man, he tries to be pure and chaste in his sex life. He avoids 
false speech, harsh language, slander, and frivolous talk and utters 
only words which are true, sweet, peaceable and helpful. He avoids 
intoxicating liquors which tend to mental distraction and confu
sion, and cultivates heedfulness and clarity of vision. 

A bodhisatta would adhere to these five principles which tend to 
control deeds and words, whether against his own interests or not. 
On a proper occasion he will sacrifice not only possessions and 
wealth but life itself for the sake of his principles. It should not be 
understood that a Bodhisatta is perfect in his dealings in the course 
of his wanderings in samsara. Being a worldling, he possesses his 
own failings and limitations. Certain jatakas, like the Kanavera 
Jataka, depict him as a very desperate highway robber. This, how
ever, is the exception rather than the rule. The great importance at
tached by an aspirant to Buddhahood to virtue is evident from the 
STiavimamsa Jataka where the Bodhisatta says: "Apart from virtue 
wisdom has no worth." 
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The momlly good one discipline th mselves like irrlga/ors the water, llel hers the anmu •.. 

145.. Udakcni1 hi nayanti nettikii 
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ftet:chers fashion shafts 
as joiners shape their timber 
those of ~ood conduct tame U1 m Ives. 

Tfr Tr mu11.1 nfTnilh fD'mmmapadaJ 

Downloaded from https://www.holybooks.com



THOSE WHO RESTRAIN THEIR OWN MIND 

10 (11) The Story of Novice Monk Sukha (Verse 145) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Sukha, a 
samanera (novice monk). 

Sukha was made a novice monk at the age of 
seven years by Venerable Sariputta. On the eighth day 
after being made a novice monk he followed Venerable 
Sariputta on his alms-round. While doing the round 
they came across some farmers irrigating their fields, 
some fletchers were straightening their arrows and 
some carpenters were making things like cart-wheels. 
Seeing these, he asked Venerable Sariputta whether 
these inanimate things could be guided to where one 
wished or be made into things one wished to make, 
and the monk answered him in the affirmative. The 
young novice monk then pondered that if that were so, 
there could be no reason why a person could not tame 
his mind and practice tranquillity and insight medita
tion. 

So, he asked permission from the monk to return 
to the monastery. On that very day, as the Buddha, 
who had gone out early in the morning, sat in the per
fumed chamber, he considered to himself, "Today the 
novice Sukha gave his preceptor- his bowl and robe and 
turned back, saying, 'I will strive earnestly for the at
tainment of arahatship;' has he yet completed his 
task?" Straightaway, he perceived that the novice had 
attained the three paths and fruits. Considering the 
matter further, the Buddha became aware of the follow
ing, "Today the novice will succeed in attaining arahat
ship." With this thought in his mind, the Buddha went 
forth from the perfumed chamber, and posting himself 
at the gateway, stood on guard. 

The Venerable brought the food. The Buddha 
asked him four questions, and when he had answered 
the last of the questions, the novice attained arahat
ship. Then the Buddha addressed the Venerable, say
ing, "Go, Sariputta, give the novice his food." The elder 
monk went and forced the door, whereupon the novice 
came out and paid his respects to the Venerable. "Eat 
the food I have brought you," said the Venerable. 

Chapter 10: DarJ,</a Vagga 

Just then the Buddha approached and asked, 
"Monks, what is it that you are sitting here talking 
about now?" The monks replied, "Venerable, today the 
morning seemed very long, and the evening was tardy. 
The novice has but just finished his meal. Moreover the 
sun has just passed beyond the zenith before our very 
eyes." The Buddha replied, "Monks, that is what always 
happens when they that possess merit engage in medi
tation. Today the novice Sukha saw ditch-diggers lead
ing the water in a watercourse, arrow-makers 
straightening their arrows, and carpenters fashioning 
wheels and so forth. And having seen these things, he 
subdued himself and attained arahatship." 

Explanatory Translation (Verse 145) 

nettikii hi udakarh nayanli usukiirii tejanarh 
namayanli tacchakii diirurh namayanli subbatii at
tiinarh damayanli panditii 

netlikii: irrigators; udakarh: water; nayan/i: lead 
along to whatever place they like; usukiirii: the 
fletchers; tejanarh: arrow shafts; namayanli: 
shape; tacchakii: the carpenters; darurh: the wood; 
namayanti: bend; subbatii: the conscientious; at
tiinarh: the self; damayanli: control; panditii: the 
wise persons 

Irrigators direct the water. Fletchers shape the ar
rows. Carpenters shape the wood. The wise conscien
tiously control themselves. 

Commentary 
subbatti: the obedient ones. A subbata is a person who is amenable 
to advice. They obey the advice given. Traditional commentary de
scribes them this way: sukhena ovaditabba, anusasi tabbali sub
bata ... A person who could be easily advised and instructed. A 
really obedient person (subbata) never resents any advice, even if 
harshly given. The response of such a person is - "If you do not 
advise me, who else will?" 
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To Awake the Human Heart 

Surely the mysterious East, that fertile 
mother of religion , has given us in 
Buddhism a true revelation, since it 
.makes lmo,wn to us the moral beauty 

and purity that lies in the· deep of human 
nature needing no other dlvlnity than 

that lvhlch abidec:; in the human heart to 
awake the·m into living glory .. 

Charles T. Gorham 
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146.. J(o nu hiisli klmanando 
nic.cam pajjalile sali? 
Andhakarena onaddha 
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JARA VAGGA (OLD AGE) 
ONE PACIFYING WORD IS NOBLE 

11 (1) The Story of the Companions of Visakha (Verse 146) 

While residing at the Jetavana Monastery, the Bud
dha spoke this Verse, with reference to companions of 
Visakha. 

Five hundred men from Savatthi, wishing to make 
their wives to be generous, kind-hearted and virtuous 
like Visakha, sent them to Visakha to be her constant 
companions. During a drunken festival which lasted for 
seven days, the wives of those men took all the drinks 
left by the husbands and got drunk in the absence of 
Visakha. For this misbehaviour they were beaten by 
their husbands. On another occasion, saying that they 
wished to listen to the Buddha's discourse, they asked 
Visakha to take them to the Buddha and secretly took 
small bottles of liquor hidden in their clothes. 

On arrival at the monastery, they drank all the liq
uor they had brought and threw away the bottles. 
Visakha requested the Buddha to teach them the 
Dhamma. By that time, the women were getting intoxi
cated and felt like singing and dancing. Mara, taking 
this opportunity made them bold and shameless, and 
soon they were boisterously singing, dancing, clapping 
and jumping about in the Monastery. The Buddha saw 
the hand of Mara in the shameless behaviour of these 
women and said to himself, "Mara must not be given 
the opportunity." So, the Buddha sent forth dark-blue 
rays from his body and the whole room was darkened; 
the women were frightened and began to get sober. 
Then, the Buddha vanished from his seat and stood on 
top of Mt. Meru, and from there he sent forth white 
rays and the sky was lit up as if by a thousand moons. 
After thus manifesting his powers, the Buddha said to 
those women; ''You ladies should not have come to my 
monastery in this unmindful state. Because you have 
been negligent Mara has had the opportunity to make 
you behave shamelessly, laughing and singing loudly, 
in my monastery. Now, strive to put out the fetters of 
passion (raga) which is in you." At the end of the dis
course, those women attained sotapatti fruition. 

Chapter 11 : Jarii Vagga 

Explanatory Translation (Verse 146) 

niccarh pajja/ite sali ko nu haso kirh anando and
hakarena onaddha padipam na gavessatha 

niccarh: constantly; pajja/ite sali: burning; ko nu 
haso: what laughter; kirh anando: what pleasure; 
andhakarena: with the darkness; onaddha: envel
oped; padipam: a light; na gavessatha: why don't 
you seek 

When you are perpetually burning with the flames 
of passion, what laughter, what pleasure? When you 
are enveloped in the darkness of ignorance, why do you 
not seek the light of Wisdom to dispel that darkness? 

Commentary 
Special Note: In most of these background stories, the utterance of 
the stanzas by the Buddha, results in people attaining sotapatti frui
tion. The status of a stream-winner (sotiipalti): The sotiipanna, i.e., 
the stream-winner, is the lowest of the eight noble disciples. Three 
kinds of stream-winners are to be distinguished: the one with seven 
rebirths at the most (sattakkhattu-parama), the one passing from 
one noble family to another (kolankola), the one genninating only 
once more (eka-biji). 

(1) If a man after the disappearance of the three fetters (personality
belief, skeptical doubt, attachment to rules and ritual) has en
tered the stream (to Nibbana), he is no more subject to rebirth 
in lower worlds, is finnly established, destined to full enlighten
ment. After having passed amongst heavenly and human beings 
only seven times more through the round of rebirths, he puts an 
end to suffering. Such a man is called one with seven rebirths at 
the most (sattakkhattu-parama). 

(2) H a man after the disappearance of the three fetters is destined 
to full enlightenment, he after having passed among noble 
families two or three limes through the round of rebirths, puts 
an end to suffering. Such a man is called one passing from one 
noble family to another (kolankola). 

(3) If a man after the disappearance of the three fetters is destined 
to full enlightenment, he, after having only once more returned 
to human existence, puts an end to suffering. Such a man is 
called one genninating only once more (eka-biji). 
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BEHOLD THE TRUE NATURE OF THE BODY 

11 (2) The Story of Sirima (Verse 147) 

while residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Sirima the cour
tesan. 

Once, there lived in Rajagaha, a very beautiful cour
tesan by the name of Sirima. Every day Sirima offered 
alms-food to eight monks. One of these monks hap
pened to mention to other monks how beautiful Sirima 
was and also that she offered very delicious food to the 
monks every day. On hearing this, a young monk fell 
in love with Sirima even without seeing her. The next 
day, the young monk went with the other monks to 
the house of Sirima. Sirima was not well on that day, 
but since she wanted to pay obeisance to the monks, 
she was carried to the presence of the monks. The 
young monk, seeing Sirima, thought to himself, "Even 
though she is sick, she is very beautiful!" And he felt a 
strong desire for her. 

That very night, Sirima died. King Bimbisara went 
to the Buddha and reported to him that Sirima, the sis
ter of Jivaka, had died. The Buddha told King Bimbis
ara to take the dead body to the cemetery and keep it 
there for three days without burying it, but to have it 
protected from crows and vultures. The king did as he 
was told. On the fourth day, the dead body of the beau
tiful Sirima was no longer beautiful or desirable; it got 
bloated and maggots came out of the nine orifices. On 
that day, the Buddha took his monks to the cemetery 
to observe the body of Sirima. The king also came with 
his men. The young monk, who was so desperately in 
love with Sirima, did not know that Sirima had died. 
When he learnt that the Buddha and the monks were 
going to see Sirima, he joined them. At the cemetery, 
the corpse of Sirima was surrounded by the monks 
headed by the Buddha, and also by the king and his 
men. 

The Buddha, surrounded by the congregation of 
monks, stood on one side of the corpse; the congrega
tion of nuns and the king's retinue and the company of 
lay disciples, both male and female, stood on the other 
side of the corpse, each company in its proper place. 
The Buddha then asked the king, "Great king, who is 
this woman?" "Venerable, it is Jivaka's sister Sirima." 

Chapter 11 : Jarii Vagga 

"Is this Sirima?" "Yes, Venerable." "Well! Send a drum 
through the town and make proclamation, 'Those who 
will pay a thousand pieces of money for Sirima may 
have her."' Not a man said 'hem' or 'hum'. The king 
brought down the price to a penny, then to a half
penny, then to a quarter of a penny, then to an eighth 
of a penny. At last he proclaimed to the beating of a 
drum, "They may have her for nothing." Not a man 
said 'hem' or 'hum'. Then said the king to the Buddha, 
"Venerable, no one will take her, even as a gift." The 
Buddha replied, "Monks, you see the value of a woman 
in the eyes of the multitude. In this very city men used 
to pay a thousand pieces of money for the privilege of 
spending one night with this woman. Now there is no 
one who will take her as a gift. Such was her beauty 
which had perished and gone. Behold, monks, this 
body diseased and corrupl" 

Explanatory Translation (Verse 147) 

yassa dhuvarh fhiti natthi. arukayarh samussilarh 
aturarh bahusmJkappam cillakalarh bimbarh passa 

yassa: for this body; dhuvarh f/uti: permanent ex
istence; nallhi: there is not; arukayarh: (it is in 
fact) body of sores; samussitam: propped up by 
many bones; aturarh: (it is) afflicted with sickness; 
bahusa,;zkapparh: by many well thought of; cit
lakatarh: glamorously made up; bimbarh: this 
body; passa: observe 

This body has no permanent existence. It is in fact 
a body of sores. It is diseased. It is propped up by many 
kinds of bones. It is considered by many to be good. It 
is well thought of by many. It is glamorously made up. 
Observe this true nature of the body. 

Commentary 
natthi dhuvam /hili: this body cannot last It has no permanent ex
istence - arukayarh. This is, in fact, a body of sores: 

dluram: it is diseased; bahusankappam: well thought of by many; 
samussilath: the body has many bones. These bones prop it up; 
cittakatath: glamorously made up. All these are categorized as illu
sory notions regarding body. 
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This body fragile , tbe ideal nesting place for dl's,ease. Llfe necessarily ends in death. 

148. ParijitJ~7mn id'am nipa,n 
roganiddha,n pabha,ig.uraril 
bhijjofi piitisandehd 
ma,m;cmtarh hijlvitarh. (11:3) 
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for 1ife does end in death. 
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LIFE ENDS IN DEATH 

11 (3) The Story of Nun Uttara (Verse 148) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Nun Uttara. 

Nun Uttara, who was one hundred and twenty 
years old, was one day returning from her alms-round 
when she met a monk and requested him to accept her 
offering of alms-food; so she had to go without food for 
that day. The same thing happened on the next two 
days. Thus Nun Uttara was without food for three suc
cessive days and she was feeling weak. On the fourth 
day, while she was on her alms-round, she met the 
Buddha on the road where it was narrow. Respectfully, 
she paid obeisance to the Buddha and stepped back. 
While doing so, she accidentally stepped on her own 
robe and fell on the ground, injuring her head. The 
Buddha went up to her and said, "Your body is getting 
very old and infirm, it is ready to crumble, it will soon 
perish." At the end of the discourse, Nun Uttara at
tained sotapatti fruition. 

Explanatory Translation (Verse 148) 

idam rupam pariji1:zTJaril rogani</<!ham pab
haT)guram piitisandeho bhijjali hi jivitam ma
raT)antam 

idam rupam: this form: parijiT)T)am: fully broken 
down; rogani<!</haril: (it is like) a nest of diseases; 
pabhaT)guram: disintegrates easily; piilisandeho: 
putrid matter oozes out of it; bhijjati: it breaks 
apart easily; hi;1vitam maraT)antam: Death ends it 

This form - this body - is fully broken down. It 
is truly a den of diseases. It disintegrates easily. Out of 
its nine orifices, patrid matter oozes constantly. It 
breaks apart. Death puts an end to it. 

Commentary 
jivilam marapantam: life ends in death. The central purpose of 
this stanza is to drive home the fact of impermanence of life. Imper
manence (aniccii) is the first of three characteristics of existence (li
/akkhana). It is from the fact of impermanence that, in most texts, 
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the other two characteristics, suffering (dukkha) and not-self 
(anal/ii), are derived. Impermanence of things is the rising, passing 
and changing of things, or the disappearance of things that have be
come or arisen. The meaning is that these things never persist in 
the same way, but that they are vanishing and dissolving from mo
ment to moment. 

Impermanence is a basic feature of all conditioned phenomena, be 
they material or mental, coarse or subtle, one's own or external. All 
formations are impermanent. That the totality of existence is imper
manent is also often stated in terms of the five aggregates, the 
twelve sense bases. Only Nibbana which is unconditioned and not a 
formation (asankata), is permanent. 

The insight leading to the first stage of deliverance, stream-entry, is 
often expressed in terms of impermanence: "Whatever is subject to 
origination, is subject to cessation." In his last exhortation, before 
his Parinibbana, the Buddha reminded his monks of the imperma
nence of existence as a spur to earnest effort: "Behold now, monks, 
I exhort you. Formations are bound to vanish. Strive earnestly!" 

Without deep insight into the impermanence and unsubstantiality 
of all phenomena of existence there is no attainment of deliverance. 
Hence comprehension of impermanence gained by direct medita
tive experience, heads two lists of insight knowledge: (a) contempla
tion of impermanence is the first of the eighteen chief kinds of 
insight; (b) the contemplation of arising and vanishing is the first of 
nine kinds of knowledge which lead to the purification by knowl
edge and vision of the path congress. Contemplation of imperma
nence leads to the conditionless deliverance. As herein the faculty 
of confidence is outstanding, he who attains in that way the path of 
stream-entry, is called a faith-devotee and at the seven higher 
stages he is called faith-liberated. 

pabhavguram: the body is likely to disintegrate easily. 

piitisandiho: putrid matter oozes out of its nine orifices. 

aniccd: impermanence. Regarding impermanence, though we may 
see leaves on a tree, some young and unfolding, some mature, 
while others are sere and yellow, impermanence does not strike 
home in our hearts. Although our hair changes from black, to grey, 
to white over the years, we do not realize what is so obviously being 
preached by this change - impermanence. There is a vast differ
ence between occasionally acquiescing in the mind or admitting 
with the tongue the truth of impermanence, and actually realizing 
it constantly in the heart. The trouble is that while intellectually we 
may accept impermanence as valid truth, emotionally we do not ad
mit it, specially in regard to I and mine. But whatever our unskillful 
emotions of greed may or may not admit, impermanence remains a 
truth, and the sooner we come to realize through insight that it is a 
truth, the happier we shall be, because our mode of thought will 
thus be nearer to reality. 
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A SIGHT THAT STOPS DESIRE 

11 (4) The Story of Adhiminika Monks (Verse 149) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to some monks 
who over-estimated themselves. 

A great number of monks, after taking a subject of 
meditation from the Buddha, went into the woods. 
There, they practiced meditation ardently and dili
gently and soon attained deep mental absorption 
Ghana) and they thought that they were free from sen
sual desires and, therefore, had attained arahatship. Ac
tually, they were only over-estimating themselves. 
Then, they went to the Buddha, with the intention of 
informing the Buddha about what they thought was 
their attainment of arahatship. 

When they arrived at the outer gate of the Monas
tery, the Buddha said to the Venerable Ananda, "Those 
monks will not benefit much by coming to see me 
now; let them go to the cemetery first and come to see 
me only afterwards." The Venerable Ananda then deliv
ered the message of the Buddha to those monks, and 
they reflected, "The Buddha knows everything; he 
must have some reason in making us go to the ceme
tery first." So they went to the cemetery. 

There, when they saw the putrid corpses they 
could look at them as just skeletons, and bones, but 
when they saw some fresh dead bodies they realized, 
with horror, that they still had some sensual desires 
awakening in them. The Buddha saw them from his 
perfumed chamber and sent forth his radiance; then he 
appeared to them and said, "Monks! Seeing these 
bleached bones, is it proper for you to have any sensual 
desires in you?" At the end of the discourse, the monks 
attained arahatship. 

Then the Buddha pronounced this stanza. 

Explanatory Translation (Verse 149) 

sarade apatthiini alcipimi iva kapotakiini yani 
imiini at(hini tiini disviina ka rati 
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sarade: during autumn; apatthani: scattered care
lessly; a/iipuni iva: like gourds; kiipotakani: grey 
coloured; yiini imani: such; at(hini tani: these 
bones; disviina: having seen; kii rati: who ever will 
lust 

In the dry autumnal season, one can see bones 
and skulls strewn around. These dry grey-hued skulls 
are like gourds thrown here and there. Seeing these, 
whoever will lust? 

Commentary 
a//hini: bones. The stanza describes a variety of human bones 
strewn in a cemetery. They symbolize the universal law of decay -
jara. 

Jara: old age, decay. Old age (decay) is one of the three divine mes
sengers. divine messengers is a symbolic name for old age, disease 
and death, since these three things remind man of his future and 
rouse him to earnest striving. It is said, "Did you, 0 man, never see 
in the world a man or a woman eighty, ninety or a hundred years 
old, frail, crooked as a gable-roof, bent down, resting on crutches, 
with tottering steps, infinn, youth long since fled, with broken 
teeth, grey and scanty hair, or bald-headed, wrinkled, with blotched 
limbs? And did it never occur to you that you also are subject to old 
age, that you also cannot escape it? Did you never see in the world 
a man or a woman, who being sick, afflicted and grievously ill, and 
wallowing in their own filth, was lifted up by some people, and put 
down by others? And did it never occur to you that you also are sub
ject to disease, that you also cannot escape it? Did you never see in 
the world the corpse of a man or a woman, one, or two, or three 
days after death, swollen up, blue-black in colour, and full of corrup
tion? And did it never occur to you that you also are subject to 
death, that you also cannot escape it?" 

When one sees the impennanence of everything in life: how every
thing one is attached to and dependent on, changing, parting or 
coming to destruction, what is left is only the emotional distur
bance: the feeling of insecurity, loneliness, fear, anxiety, worry and 
unhappiness. The only way to find happiness is to learn to control 
the emotions and calm the mind, by changing the way we think. 
We have to become detached from things and independent emo
tionally. This is done by understanding that we do not own any
thing in the world, including what we call ourselves: the body, 
mind, and spiriL 
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citadel of bones, fie hand blood plastered,· home of da ·ay, death, hypocrisy and pride. 

150. A({hinaril nagararil katarn 
marhsal6hital pana rh 
yallha jar:ii ea ma cii ea 
mono makkho a ohilo. {U :5) 

This eily's made of bones 
plaste ·ed-. i h nesh and blood, 
, ithin ar - stor, d decay and d ath. 
besmearin and concei l. 

Th Trea rcry o/Trutli (Dhatnrrm11ada 
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THE BODY IS A CI1Y OF BONES 

11 (5) The Story of Nun Riipanandi (Janapadakalyini) (Verse 150) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Janapadakalyani. 

Princess Janapadakalyani was the daughter-in-law 
of Gotami, the step-mother of Gotama the Buddha; be
cause she was very beautiful she was also known as 
Rupananda. She was married to Nanda, half brother of 
the Buddha. One day she pondered, "My elder brother 
who could have become a Universal Monarch has re
nounced the world to become a monk; he is now a 
Buddha. Rahula, the son of my elder brother, ·and my 
own husband Prince Nanda have also become monks. 
My mother Gotami has also become a nun, and I am all 
alone here!" So saying, she went to the monastery of 
some nuns and became a nun herself. Thus, she had 
become a nun not out of faith but only in imitation of 
others and because she felt lonely. 

Rupananda had heard from others that the Bud
dha often taught that impermanence, unsatisfac
toriness and insubstantiality of the khandhas 
(component things). So she thought he would talk de
precatingly about her good looks if he should see her; 
and thus thinking, she kept away from the Buddha. 
But other nuns, coming back from the monastery, kept 
talking in praise of the Buddha; so, one day, she de
cided to accompany other nuns to the monastery. 

The Buddha saw her and reflected, "A thorn can 
only be taken out with a thorn; Rupananda being very 
attached to her body and being very proud of her 
beauty, I must take the pride and attachment out of 
her through beauty." So, with his supernormal power, 
he caused an image of a very beautiful lady of about six
teen years of age to be seated near him, fanning him. 
This young girl was visible only to Rupananda and the 
Buddha. When Rupananda saw the girl, she realized 
that compared to that girl, she herself was just like an 
old, ugly crow compared to a beautiful white swan. 
Rupananda had a good look at the girl and she felt that 
she liked her very much. Then, she looked again and 
was surprised to find that the girl had grown to the age 
of about twenty. Again and again, she looked at the fig
ure beside the Buddha and every time she noticed that 
the girl had grown older and older. Thus, the girl 
turned into a grown-up lady, then into a middle-aged 
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lady, and a very old lady, successively. Rupananda also 
noticed that with the arising of a new image, the old 
image disappeared, and she came to realize that there 
was a continuous process of change and decay in the 
body. With the coming of this realization, her attach
ment to the body diminished. Meanwhile, the figure 
near the Buddha had turned into an old, decrepit lady, 
who could no longer control her bodily functions, and 
was rolling in her own excreta. Finally, she died, her 
body got bloated, pus and maggots came out of the 
nine openings and crows and vultures were trying to 
snatch at the dead body. 

Having seen all these, Rupananda pondered, "This 
young girl has grown old and decrepit and died in this 
very place under my own eyes. In the same way, my 
body will also grow old and wear out; it will be subject 
to disease and I will also die." Thus, she came to per
ceive the true nature of the khandhas. At this point, the 
Buddha talked about the impermanence, the unsatisfac
toriness and the insubstantiality of the khandhas, and 
Rupananda attained sotapatti fruition. 

Explanatory Translation (Verse 150) 

yattha jariiea maeeii ea miino ea makkho ea ohito 
mamsalohita lepanam a(thlnam katarh nagararh 

yattha: where;jard ea: decay; maccii ea: death; 
mdno makkho ea: pride and ingratitude too; ohito: 
are deposited; mamsalohita /epanam: plastered 
with flesh and blood; a{!hlnarh: of bones; katarh: is 
built; nagararh: a city 

The body is made of bones which form its struc
ture. This bare structure is plastered and filled with 
flesh and blood. Inside this citadel are deposited decay, 
death, pride and ingratitude. 

Commentary 
makkhii: ingratitude; slander. The tendency to run down others 
and to slur what is good about them is described as makkha. The 
bad quality of attempting to cancel even the highest traits of others 
is meant by this expression. Both laymen and the clergy may be 
guilty of this tendency to negate the good done to one by another. 
Here, it is considered a general human failing. 
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Decorated royal coaches perish. E' en so our bodies .. The re ered true Dhamma thrives. 

151. Jiranti · e rajaratlui sucittii 
A/ho saritam'pijaram upeti 
salanca db.amma na jatam upili 
santo hall€' !;Ob./Jhi pau -,la_yanti. (11 :6) 

· ven ,ich r-oya.1 chariots rot, 
the body to does rot, decay, 
but undeca_ ing's hamma of the Good 
who to the good declare. 

The Tr, ·,mug of Truth (Dhammaparla 
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BUDDHA'S TEACHING NEVER DECAYS 

11 (6) The Story of Queen Mallika (Verse 151) 

while residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Mallika, queen 
of King Pasenadi of Kosala. 

One day, Mallika went into the bathroom to wash 
her face, hands and feet. Her pet dog came in; as she 
was bending to wash her feet, the dog tried to have sex 
with her, and the queen appeared to be amused and 
somewhat pleased. The king saw this strange incident 
through the window from his bedroom. When the 
queen came in, he said angrily to the queen, "Oh, you 
wicked woman! What were you doing with that dog in 
the bathroom? Do not deny what I saw with my own 
eyes." The queen replied that she was only washing her 
face, her hands and her feet, and so was doing nothing 
wrong. Then she continued, "But, that room is very 
strange. If anyone went into that room, to one looking 
from this window there would appear to be as two. If 
you do not believe me, 0 king, please go into that 
room and I will look through this window." 

So, the king went into the bathroom. When he 
came out, Mallika asked the king why he misbehaved 
with a she-goat in that room. The king denied it, but 
the queen insisted that she saw them with her own 
eyes. The king was puzzled, but being dim-witted, he 
accepted the queen's explanation, and concluded that 
the bathroom was, indeed very strange. 

From that time, the queen was full of remorse for 
having lied to the king and for having brazenly accused 
him of misbehaving with a she-goat. Thus, even when 
she was approaching death, she forgot to think about 
the great, unrivalled charities she had shared with her 
husband and only remembered that she had been un
fair to him. As a result of this, when she died she was 
reborn in Niraya (hell). After her burial, the king in
tended to ask the Buddha where she was reborn. The 
Buddha wished to spare his feelings, and also did not 
want him to lose faith in the Dhamma. So he willed 
that this question should not be put to him and King 
Pasenadi forgot to ask the Buddha. 

However, after seven days in niraya, the queen was 
reborn in the Tusita deva world. On that day, the Bud-
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dha went to King Pasenadi's palace for alms-food; he 
indicated that he wished to rest in the coach-shed 
where the royal carriages were kept. After offering alms
food, the king asked the Buddha where queen Mallika 
was reborn and the Buddha replied, "Mallika has been 
reborn in the Tusita deva world." Hearing this, the king 
was very pleased, and said, ''Where else could she have 
been reborn? She was always thinking of doing good 
deeds, always thinking what to offer to the Buddha on 
the next day. Venerable! Now that she is gone, I, your 
humble disciple, hardly know what to do." To him the 
Buddha said, "Look at these carriages of your father 
and your grandfather; these are all worn down and ly
ing useless; so also is your body, which is subject to 
death and decay. Only the Dhamma of the virtuous is 
not subject to decay." 

Explanatory Translation (Verse 151) 

sucittti rtijaratha ve firanti atho sarirarh api jararh 
upeti, satarh dhammo ea jararh na upeti, santo 
sabbhi have pavedayanti. 

sucittti: the well decked; rdjarathti: the royal car
riages; ve J1ranti: certainly disintegrate; ath6: simi
larly; sarirarh api: the body too;jararh: decay; 
upeti: reaches; satarh: of noble person (like the 
Buddha); dhamm6: the teaching; cajararh: decay; 
na upeti: does not reach; santo: those supremely 
disciplined persons; sabbhi: with good people; 
have: without any doubt; pavedayanti: communi
cate 

Such beautiful and attractive objects as the car
riages of kings also disintegrate. The human body too 
decays. But, the experience of truth never decays. The 
calm ones experience this truth. 

Commentary 
While everything decays and dies, if one can maintain an unshaken 
mind, that calmness is the only stable experience which is known 
only to those who have achieved the serenity of Nibbana. 
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The unwise man of liltle teaming agrt.s .lik il.1 bull. His flesh does grow. Nol his wisdo,n . 

152·.. Appa sulii '.1;ath pur-iso 
balivaddo'va jirati 
mamsiini tassa at!{lhanfi 
pa mia tassa na a(!(!hati. .11 :7 

Just as the ox g,ro\ . old. 
so this man of liLUe l,earning: 
his neshiness inc:r ases 
his, isdom do sn't gro, . 

The Tr'1a.~m y of Tml'h (Dhammapado) 
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o .depraved l isio17, no heedlessnes , and no low pursuits for worldly gains. 

f-finam dhamman1 na si, eyya 
p·amiktena na sam · ase 
mi chadif(him na se euua 
ruuiyo loka aef<fhano. (13:1 

Do not fo!lo, base desires, 
nor live, ith hu lessness, 
do noL folio\\ wrong beliefs 
lo grm in " orl l,y waiys. 

The Troasurg of Truth (Dl1ammavarla) 
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LOKA VAGGA (WORLD) 
DO NOT CULTIVATE THE WORLDLY 

13 (1) The Story of a Young Monk (Verse 167) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to a young monk. 

Once, a young monk accompanied an older monk 
to the house ofVisakha. After taking rice gruel, the 
elder monk left for another place, leaving the young 
monk behind at the house ofVisakha. The granddaugh
ter of Visakha was filtering some water for the young 
monk, and when she saw her own reflection in the big 
water pot she smiled. Seeing her thus smiling, the 
young monk looked at her and he also smiled. When 
she saw the young monk looking at her and smiling at 
her, she lost her temper, and cried out angrily, ''You, 
with a shaven head! Why are you smiling at me?" The 
young monk retorted, ''You are a shaven head yourself; 
your mother and your father are also shaven heads!" 
Thus, they quarrelled, and the young girl went weeping 
to her grandmother. Visakha came and said to the 
young monk, "Please do not get angry with my grand
daughter. But, a monk does have his hair shaved, his 
finger nails and toe nails cut, and putting on a robe 
which is made up of cut pieces, he goes on alms-round 
with a bowl. What this young girl said was quite right" 
The young monk replied, "It is true, but why should 
she abuse me on that account?" At this point, the elder 
monk returned; but both Visakha and the old monk 
failed to appease the young monk and the young girl 
who were quarrelling. 

Soon after this, the Buddha arrived and learned 
about the quarrel. The Buddha knew that time was ripe 
for the young monk to attain sotapatti fruition. Then, 
in order to make the young monk more responsive to 
his words, he seemingly sided with him and said to 
Visakha, "Visakha, what reason is there for your grand
daughter to address my son as a shaven head just be
cause he has his head shaven? After all, he had his head 
shaven to enter my order, didn't he?" Hearing these 
words, the young monk went down on his knees, paid 
obeisance to the Buddha, and said, "Venerable! You 
alone understand me; neither my teacher nor the great 
donor of the monastery understands me." The Buddha 
knew that the monk was then in a receptive mood and 
so he said, "To smile with sensual desire is not right 
and improper to have ignoble thoughts." At the end of 
the discourse, the young monk attained sotapatti frui
tion. 

Chapter 13: Loka Vagga 

Explanatory Translation 

hfnarh dhammarh na seveyya pamiidena na 
sarhvase micchiidi((hirh na seveyya l6kavar/4han6 
na siyii 

hfnarh: depraved; dhammarh: ways of life, traits; 
na seveyya: do not cultivate; pamiidena: sloth
fully; na sarhvase: do not live your life; mic
chiidifthirh: false views; na seveyya: do not tum 
to; [6kava<}<}han6: a cultivator of the world; na 
siyii: do not be 

Stoop not to depraved ways, to practices that pro
mote lower urges. Do not live slothfully. Do not associ
ate yourself with those who hold false views. 

Commentary 
micchiidi(fhim no siveyya: do not embrace false views. These are 
views that go against the Teaching of the Buddha - against 
Dhamma. Those who take to false views can be described as tread
ing the false path - micchti-magga which is atthangika: The eight
fold wrong path, i.e., (1) wrong view (micchd-di((hi); (2) wrong 
thought (micchtisankappa); (3) wrong speech (micchti-vticti); (4) 
wrong bodily action (micchti-kammanta); (5) wrong livelihood 
(micchti-tijiva); (6) wrong effort (micchti-vtiytima); (7) wrong mind
fulness (micchti-sati); (8) wrong concentration (micchti-samtidhi). 
Just as the eight-fold right path (sammti-magga), so also here the 
eight links are included in the group of mental formations (sank
htira-kkhandha). The links 2, 6, 7 and 8 are inseparably bound up 
with every kammically-unwholesome state of consciousness. Often 
are also present 3, 4, or 5, sometimes link 1. 

Special Nole: Of those religious persons who held false views in 
the Buddha's days, six are very well known. Their names and the 
systems they professed are given below: (1) Piirana Kassapa -
akiriya vtida (doctrine of inefficacy); (2) Ajitha Kesakambala - uch
cheda vtida (materialist doctrine of annihilation ism); 3) Pakuda 
Kacctiyana - akrunktatavtida (nihilism); (4) Makkhali-Gostila • 
daiva vtida (fatalism); (5) Sanjaya Bella((hiputta Amartivikkhepa 
vtide - anischita vtida (doctrine of rational sceptisism); (6) Nigan
thantithaputta - chtituytima samvara vtida (doctrine of Ahimsa). Of 
these six teachers, information regarding four i.e., Piirana Kassapa. 
Ajitha Kesakambala, Pakuda Kachchtiyana and Sanjaya 
Bella((hiputta, is given in the Siimaririapha/a Sulla of the 
Dighaniktiyti. Information regarding the other two is given in both 
Jaina and Buddhist literature. The teachings of these six teachers 
can be divided into two categories: (l) Asthika Vada (Belief in the 
existence of the soul and the next world); (2) Ntisthika Vada (Non
belief in a soul and the next world, and in the results of good and 
bad deeds). 
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DiligentljJ acti Ille the Dhamma to perfe,:tio,n__ Such life gives happiness her and hereaner. 

168. Ullil{hii navpamajjeyya 
dhammatn sucarz1am care 
dhamma ari sukham seti 
asmim loke paromhi co. (13:2) 

Rouse yourself, be diligent 
:in hamma faring wcU. 
Who dw Us in , • hamrna s happ) 
in this birth nd the next. 

Tiu.• fuYJStmJ of Truth (Dhammaparfa) 
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THE RIGHTEOUS ARE HAPPY - HERE AND HEREAFTER 

13 (2) The Story of King Suddhodana (Verses 168 & 169) 

While residing at the Banyan Grove, the Buddha 
spoke these verses, with reference to his own father. 

For a certain time the Buddha made his first jour
ney to the city of Kapila, and when he arrived there, his 
kinsmen came forth to meet him and to greet him. On 
that occasion, in order to break the overwhelming 
pride of his kinsfolk, he created by supernormal psy
chic power a cloister of jewels in mid-air, and in this 
cloister walked up and down preaching the Dhamma. 
The hearts of his kinsfolk were straightaway endowed 
with faith, and beginning with the great king 
Suddhodana, all did reverence to him. Thereupon there 
fell upon the assemblage of his kinsfolk a shower of 
rain, with reference to which there arose a discussion 
among the multitude. Said the Buddha, "Monks, this is 
not the first time a shower of rain has fallen upon an as
semblage of my kinsfolk; the same thing happened in a 
previous state of existence also." So saying, he related 
the Vessantara Jataka. Having heard him preach the 
Dhamma, his kinsfolk departed, not even one extend
ing an invitation to the Buddha. Likewise, the king, al
though the thought occurred to him, "If my son does 
not come to my house, where will he go?", went home 
without inviting him. When he reached the royal resi
dence, however, he caused rice-gruel and other kinds 
of food to be prepared for twenty thousand monks, and 
likewise seats to be provided for them. 

On the following day, as the Buddha entered the 
city to receive alms, he considered within himself, "Did 
the Buddhas of the past, upon entering the city of their 
father, straightaway enter the house of their kinsfolk, 
or did they go from house to house in regular order re
ceiving alms?" Perceiving that they always went from 
house to house, the Buddha, likewise, began at the first 
house and went from house to house receiving alms. 
They brought word of this to the king. The king went 
quickly out of his residence, adjusting his cloak as he 
went, and prostrating himself before the Buddha, said, 
"Son, why do you mortify me? I am overwhelmed with 
shame to see you going from house to house receiving 
alms. In this very city where you used to go in a golden 
carriage it would be improper for you to go from house 
to house in a golden litter receiving alms. Why do you 
put me to shame?" "Great king, I am not putting you 
to shame; I am merely keeping up the tradition of my 
lineage." "But, my dear son, is it a tradition of my line
age to gain a livelihood by going from house to house 
receiving alms?" "No, great king, that is not a tradition 
of your lineage. But it is a tradition of my lineage, for 
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countless thousands of Buddhas have gone from house 
to house receiving alms, and have so gained their suste
nance." 

Explanatory Translation {Verse 168) 

uttiffhe nappamajjeyya dhammarh sucaritarh care 
dhammaciiri asmirh loke paramhi ea sukham seti 

uttiffhe: wake up to reality; nappamajjeyya: do 
not be deluded; dhammarh: in reality; sucaritam 
care: live correctly; dhammaciiri: one who lives re
alistically; asmirh loke: in this world; paramhi ea: 
and in the next; sukham: in comfort; seli: lives 

Wake up to reality; do not be deluded. Live in ac-
cordance with reality. The realistic person lives happily 
in this world and in the next. 

Explanatory Translation {Verse 169) 

dhammarh sucaritam care narh duccaritam na 
care dhammaciiri asmirh loke paramhi ea sukham 
seti 

dhammarh: within reality; sucaritarh care: live cor
rectly; nam: that; duccaritarh: in a wrong way; na 
care: do not live; dhammaciiri: he who lives realis
tically; asmirh loke: in this world; paramhi ea: and 
in the next; sukham: in comfort; seti: lives 

Practice the dhamma to perfection. Do not prac-
tice it in a bad, faulty manner. He who follows the 
teaching in the proper manner will live in peace and 
comfort both in this world and in the next. 

(cont'd on page 363) 

361 

Downloaded from https://www.holybooks.com



362 

.Live dhamma lo perfect.ion not half-hedriedly. Dhamma-li"' ensures happiness everywhere. 

169.. Dhammam carii ~ucan'latil. 
TUl tarn duccarilatn C(Jf' -

dhammacarf sukhari1 seti 
asmim lok• paramhi ea. (13:3) 

Pare in Dhamma coursing weU, 
in evil cours s do not fare .. 
\ hod, ells in Dhamma's happy 
in this birlh and he next. 

Th TrMs.!1rg afTmili (Dlwm11w1mdu) 
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BEHAVE ACCORDING TO THE TEACHING 

13 (2) The Story of King Suddhodana (Verses 168 & 169) (confd) 

Commentary 

King Suddhodana: News that the Buddha was residing at Raja
gaha and was preaching the Dhamma reached the ears of the aged 
King Suddhodana, and his anxiety to see his enlightened son grew 
stronger. On nine successive occasions he sent nine courtiers, each 
with a large following, to invite the Buddha to Kapilavatthu. Con
trary to his expectations, they all heard the Dhamma and, attaining 
arahatship, entered the Sangha. Since arahats were indifferent to 
worldly things they did not convey the message to the Buddha. 
The disappointed king finally dispatched another faithful courtier, 
Kaludayi, who was a playmate of the Buddha. Like the rest he also 
had the fortune to attain arahatship and joined the Sangha. But, un
like the others, he conveyed the message to the Buddha, and per
suaded Him to visit His aged royal father. As the season was most 
suitable for travelling, the Buddha, attended by a large retinue of 
disciples, journeyed in slow stages delivering the Dhamma on the 
way, and in due course arrived at Kapilavatthu in two months. 
Arrangements were made for Him to reside at the Park of Nigrodha, 
a Sakya. The conceited elderly Sakyas, thinking to themselves, "He 
is our younger brother, our nephew, our grandson," said to the 
young princes: "You do him obeisance; we will sit behind you." As 
they sat without paying Him due reverence he subdued their pride 
by rising into the air and issued water and heat from his body. The 
king, seeing this wonderful phenomenon, saluted Him immedi
ately, saying that it was his third salutation. He saluted Him for the 
first time when he saw the infant prince's feet rest on the head of as
cetic Asita whom he wanted the child to revere. His second saluta
tion took place at the ploughing festival when he saw the infant 
prince seated cross-legged on the couch, absorbed in meditation. 
All the Sakyas were then compelled to pay Him due reverence. 
Thereupon the Buddha came down from the sky and sat on the seat 
prepared for him. The humbled relatives took their seats eager to l~s
ten to His Teachings. At this moment an unexpected shower of ram 
fell upon the Sakya kinsfolk. The occurrence of this strange phe
nomenon resulted in a discussion amongst themselves. Then the 
Buddha preached the Vessantara Jcitaka to show that a similar inci
dent took place in the presence of His relatives in a previous birth. 
The Sakyas were delighted with the discourse, and they departed,. 
not knowing that it was their duty to invite the Buddha and the dis
ciples for the noon-day meal. It did not occur to the king to invite 
the Buddha, although he thought to himself: "If my son does not 
come to my house, where will he go?" Reaching home, he made 
ready several kinds of food expecting their arrival in the palace. 
As there was no special invitation for the noon-day meal on the fol
lowing day, the Buddha and His disciples got ready for their ~sual 
alms-round. Before proceeding He considered to Himself: "Did the 
sages of the past, upon entering the city of their kinsfolk, straight
away enter the houses of the relatives, or did they go from ho~se to 
house in regular order receiving alms?" Perceiving that they did so 
from house to house, the Buddha went in the streets of Kapilavat
thu seeking alms. On hearing of this seemingly disgraceful conduct 
of the Buddha from his daughter-in-law Yasodhara, perturbed in 
mind hurried to the Buddha and, saluting Him, said, "Son, why do 
you ~in me? I am overwhelmed with shame_to see you begging. 
alms. Is it proper for you, who used to travel in a golden palanquin, 
to seek alms in this very city? Why do you put me to shame?" 
"I am not putting you to shame, 0 great king! I am following the 
custom of my lineage," replied the Buddha, to the king's 
astonishment "But, dear son, is it the custom of my lineage to gain 
a livelihood by seeking alms? Surely ours is the warrior lineage of 
Mahasammata, and not a single warrior has gone seeking alms." "O 
great king, that is the custom of your royal lineage. But this is the 
custom of my Buddha lineage. Several thousands of sages have 
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lived by seeking alms." Standing on the street, the Buddha then ad
vised the king thus: "Be not heedless in standing at a door for alms. 
Lead a righteous life. The righteous live happily both in this world 
and in the next" Hearing it, the king realized the Teaching and at
tained the first stage of sainthood. Immediately after, he took the 
Buddha's bowl and, conducting Him and His disciples to the pal
ace, served them with choice food. At the close of the meal the Bud
dha again exhorted him thus: "Lead a righteous life, and not one 
that is corrupt The righteous live happily both in this world and in 
the next." Thereupon the king attained the second stage of saint
hood (sakadiigcimi) and Pajapati Gotami attained the first stage of 
sainthood (sotcipatti). On a later occasion when it was related to the 
Buddha that the King refused to believe that his son had died ow
ing to his severe austerities without achieving his goal, the Buddha 
preached the Dhammapci/a Jiitaka to show that in a previous birth 
too he refused to believe that his son had died although he was 
shown a heap of bones. At this time he attained the third stage of 
sainthood (aniigcimi). On his death-bed, the king heard the 
Dhamma from the Buddha for the last time and attained arahat
ship. After experiencing the bliss of emancipation for seven days, he 
passed away as a lay arahat when the Buddha was about forty years 
old. King Suddhodana had the greatest affection for his son Prince 
Siddhattha. Some traditions record seven dreams dreamt by the 
king, just before Prince Siddhattha saw the four presages, and re
nounced the lay-life. These are the dreams: (1) Innumerable crowds 
of people gathered around a great imperial banner like that of lndra, 
and they, lilting it and holding it up, proceeded to carry it through 
Kapilavatthu, and finally went from the city by the Eastern Gate; (2) 
Prince Siddhatha riding on a royal chariot drawn by great elephants 
passed through the Southern Gate; (3) The Prince seated in a very 
magnificent four-horsed chariot again proceeded through the West
ern Gate; (4) A magnificently jewelled discus flew through the air, 
and proceeded through the Northern Gate; (5) The Prince sitting in 
the middle of the four great highways of Kapilavatthu, and holding 
a large mace, smote with it a large drum; (6) The Prince was seated 
on the top of a high tower in the centre of Kapilavatthu, and scat
tered in the four quarters of heaven countless jewels of every kind, 
which were gathered by the innumerable concourse of living crea
tures who came there; (7) Outside the city of Kapilavatthu, not very 
far off, six men raised their voices and wailed greatly and wept, and 
with their hands they plucked out the hair of their heads, and flung 
it by handfuls on the ground. 
The Brahmin advisers of the king, when called upon to observe, ex
pressed their inability to interpret th_e dreams of the king. Then_ a de
ity appeared in the guise of a brahmm at the palace g~te and said 
that he could interpret the king's dreams. When received by the 
king and requested to interpret the dreams, he explained them 
thus: (1) According to the first dream: the prince will soon give up 
his present condition, and surrounded by innumerable dev~s, he 
will proceed from the city and become a recluse; (2) According to 
the second dream: the prince having left his home, will very soon 
attain enlightenment and ten powers of the mind; (3) According to 
the third dream: the prince will, after attaining enlightenment, ar
rive at the four intrepidities; (4) According to the fourth dream: the 
prince will set the wheel of the good doctrine in motion for the 
good of gods and men; (5) According to the fifth dream: after the_ 
prince becomes a Buddha and setting the wheel of the Dhami:na m 
motion, the sound of his preaching will extend thro~gh the highest 
heavens; (6) According to the sixth dream: after enlightenment he 
will scatter the gems of the Dhamma for the sake of gods and men 
and the eight classes of creatures; 7) The seventh dream signified 
the misery and distress of the six heretical teachers whom the 
prince will, after enlightenment, discomfit and expose. 
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Hill! coa " ·t · ision of life one slips out of Death 's grip. 

17· . Yathti bubbutakarh passe 
yathii passe maricikam 
evarit lc5kat11 avekkhantam 
maccuriijii na passati. (13:4) 

Just as a ubble may be se n 
just as a. faint mi -age 
so should the world be vie\ e 
that the Death~ki.ng sees one not. 
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OBSERVE THE IMPERMANENCE OF LIFE 

13 (3) The Story of Many Monks (Verse 170) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to a group of 
monks. 

On one occasion, a large number of monks, after 
taking a meditation topic from the Buddha, went into 
the forest to practice meditation. But they made very 
little progress; so they returned to the Buddha to ask 
for a more suitable subject of meditation. On their way 
to the Buddha, seeing a mirage they meditated on it 
As soon as they entered the compound of the monas
tery, a storm broke out; as big drops of rain fell, bub
bles were formed on the ground and soon disappeared. 
Seeing those bubbles, the monks stated, "This body of 
ours is perishable like the bubbles'" and perceived the 
impermanent nature of the aggregates (khandhas). At 
the end of the discourse, the monks attained arahat
ship. 

The Buddha saw them from his perfumed cham
ber and sent forth the radiance and appeared in their vi
sion. 

Explanatory Translation (Verse 170) 

bubbulakam yalha passe, maricikam yatha passe, 
evam /okam avekkhantam maccuraja na passati 

bubbulakam: a water bubble; yatha: like; passe: 
one sees; maricikam: the mirage; evam: in that 
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manner; lokam: the world; avekkhantam: the per
son who looks at; maccuraja: the king of Death; 
na passati: does not see 

Look at a bubble. How impermanent is it? Look at 
a mirage. What an illusion! If you look at the world in 
this way, even the king of death will not see you. 

Commentary 
16/tam: the world. /aka denotes the three spheres of existence com
prising the whole universe, i.e. (1) the sensuous world (ktima-loka), 
or the world of the five senses; (2) the form world (nipa-loka), cor
responding to the four levels of mental repose (jhtina); (3) the form
less world (anipa/oka), corresponding to the four mental vacancy 
(samcipalti). 

The sensual world comprises the hells (niraga), the animal king
dom (tiracchcina-uoni), the ghost-realm (peta-loka), the world of as
ura demons (asura-niktiya), the human world (manussa-loka) and 
the six sensual celestial worlds. 

bubbu/altam, marici/ram: a bubble, a mirage. This stanza reveals 
an aspect of Buddhist meditation. The meditator looks at the world 
as a phenomenon. 

Elsewhere, sensation is compared to a fountain and perception to a 
mirage. Sensation and perception are the basic elements of experi
ence. They are called mental constructs (dtta-sankhtira). Concep
tion (vitakka) is called a verbal construct (vad-sankhtira). The 
world we perceive and conceive is a creation o{ these transitory psy
chophysical processes. This is why the world has to be seen as a 
fountain or a mirage. By seeing the emptiness of the world this 
way, all attachment ceases. 
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The world !ooh a gaily decked royal harlot. But the uise $ink nDI lherefn. 

l 7L Etha passath'iman1 lokarh 
cittmil rajarath(ip·amarh 
yattha biilii isidanti 
natlhi smigo fjanatmi1. 13:5 

Come, look upon th·s \ 011d 
lik , to a l;•ch1 royal chariot 
wherein fools lounge at ease 
but ale~t one linger not. 

The Tr mury of Tn1rh Wlum1m'1J)adaJ 

Downloaded from https://www.holybooks.com



THE DISCIPLINED ARE NOT ATTACHED TO THE BODY 

13 (4) The Story of Prince Abhaya (Verse 171) 

While residing at the Veluvana Monastery, the Bud
dha spoke this verse, with reference to Prince Ahhaya 
(Ahhayarajakumara). 

The story goes that Prince Abhaya suppressed an 
uprising on the frontier, which so pleased his father 
Bimbisara that when the prince returned, the king gave 
him an entertainment woman girl skilled in dancing 
and singing, and conferred the kingdom on him for 
seven days. Accordingly for seven days the prince did 
not leave the house, but remained within enjoying the 
splendour of majesty. On the eighth day he went to the 
bathing-place on the river and bathed. Having so done, 
he entered his pleasure garden, sat down, like Santati 
the king's minister, and watched that woman dance 
and sing. However, as soon as she began to dance and 
sing, at that moment, just as in the case of the enter
tainment woman belonging to Santati the king's minis
ter, sharp pains arose within her, and then and there 
she died. 

Prince Abhaya was overwhelmed with sorrow at 
the death of this woman. Immediately the thought 
came to him, "With the single exception of the Bud
dha, there is no one who can extinguish my sorrow." 
So he approached the Buddha and said to him, ''Vener
able, please extinguish my sorrow." The Buddha com
forted him by saying, "Prince, in the round of 
existences without conceivable beginning, there is no 
counting the number of times this woman has died in 
this manner, and no measuring the tears you have 
shed as you have wept over her." Observing that the 
prince's grief was assuaged by the lesson, he said, 
"Prince, do not grieve; only immature folk allow them
selves to sink in the sea of grief." 

Explanatory Translation (Verse 171) 

yattha bala visfdanti vijanatam sango natthi 
cittarh riijarathupamam imam lokam etha pas
satha 

yattha: wherein; balci: the immature; visfdanti: 
sink and perish; vijanatam: to those who are 
aware of reality; sango: clinging; natthi: there is 
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not; cittam: (like a) well decked; riijarathupamam: 
royal carriage; imam lokam: this world; etha: 
come; passatha: see 

The spiritually immature ones are fully engrossed 
in this world the glamour of which is deceptively like a 
decoration of royal carriage. Those who are aware of re
ality do not cling to those worldly things. See the world 
as it really is. 

Commentary 
vijtinatam: those who see reality. In Buddhism, the Dhamma, the 
Teaching of the Buddha, is the true reality. The original Pali term 
for Buddhism is Dhamma. which, literally, means that which up
holds or sustains him who acts in conformity with its principles 
and thus prevents him from falling into woeful states. There is no 
proper English equivalent that exactly conveys the meaning of the 
Pali term. The Dhamma is that which really is. It is the doctrine of 
reality. It is a means of deliverance from suffering and deliverance it
self. Whether the Buddhas arise or not the Dhamma exists from all 
eternity. It is a Buddha that realizes this Dhamma, whichever lies 
hidden from the ignorant eyes of men, until the Buddha comes and 
compassionately reveals it to the world. 

"Whether the Buddhas appear or not, 0 monks, it remains a fact, 
an established principle, a natural law that all conditioned things 
are transient (anicca), sorrowful (dukkha) and that everything is 
soulless (anatta). This fact the Tathagata realizes, understands and 
when He has realized and understood it, announces, teaches, pro
claims, establishes, discloses, analyses, and makes it clear, that all 
conditioned things are transient, sorrowful, and that everything is 
soulless." 

In the text Majjhima Nikiiya the Buddha says: "Only one thing only 
does the Buddha teach: suffering and the cessation of suffering." 
This is the doctrine of reality. 

Those who are fully capable of seeing this reality are described as i.•i
jcinatam - 'The true awareness of reality'. To be a seer of reality, ef
fort and discipline are necessary. Discipline regulates words and 
deeds: concentration controls the mind; but it is insight (panna), 
the third and final stage, that enables the aspirant to sainthood to 
eradicate wholly the defilements inhibited by samtidhi. 

At the outset he cultivates purity of vision (di{thi visuddhi) in order 
to see things as they truly are. With a tranquil mind he analyses and 
examines this so-called being. This searching examination shows 
what he has called 'I' personality, to be merely an impersonal mass 
of transitory phenomena which have been personalized. When the 
true nature of the phenomena is seen, this phenomenal experience 
is depersonalized. This is the cessation of being a self. This is the 
cessation of suffering, birth and death. This is the experience of Nib
bana. 
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J\1/istakes corrected makes cine lo shine like /he moon beaming out of a bank of clouds. 

172. Yo ea pubbe pamajjttva 
paccha so nappamajjati 
.so imam loka.m pabhas -11 
abbha mutio~ a candimd. 13:6) 

V -hoso was heedless formerly 
but later ives wilh heedfu ness 
illuminates all this, or]d 
as moon when fr . e rom c ouds. 
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THE DILIGENT ILLUMINE THE WORLD 

13 (5) The Story of Venerable Sammuiijani (Verse 172) 

While residing at the Jetavana Monastery, the Bud
dha spoke this Verse, with reference to Venerable Sam
mufljani. 

Venerable Sammufijani spent most of his time 
sweeping the precincts of the monastery. At that time, 
Venerable Revata was also staying at the monastery; un
like Sammufljani, Venerable Revata spent most of his 
time in meditation or deep mental absorption. Seeing 
Venerable Revata's behaviour, Venerable Sammufljani 
thought the other monk was just idling away his time. 
Thus, one day Sammufljani went to Venerable Revata 
and said to him, "You are being very lazy, living on the 
food offered out of faith and generosity; don't you 
think you should sometimes sweep the floor or the 
compound or some other place?" To him, Venerable 
Revata replied, "Friend, a monk should not spend all 
his time sweeping. He should sweep early in the morn
ing, then go out on the alms-round. After the meal, 
contemplating his body he should try to perceive the 
true nature of the aggregates, or else, recite the texts 
until nightfall. Then he can do the sweeping again if he 
so wishes." Venerable Sammufljani strictly followed the 
advice given by Venerable Revata and soon attained ara
hatship. 

Other monks noticed some rubbish piling up in 
the compound and they asked Sammufijani why he 
was not sweeping as much as he used to, and he re
plied, ''When I was not mindful, I was all the time 
sweeping; but now I am no longer unmindful." When 
the monks heard his reply they were skeptical; so they 
went to the Buddha and said, ''Venerable! Venerable 
Sammufijani falsely claims himself to be an arahat; he 
is telling lies." To them the Buddha said, "Sammufijani 
has indeed attained arahatship; he is telling the truth." 

Explanatory Translation (Verse 172) 

Yo pubbe pamajjilvii ea s6 paeehii nappamajjati; 
so abbhii mutto eandimii iva imam lokarh pab
hiiseti 
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Yo: if some one; pubbe: previously; pamajjitvii: 
having been deluded; ea s6: he here too; paeeha: 
later on; nappamajjati: becomes disillusioned; s6: 
he; abbhii mut/6: released from dark cloud; 
eandima iva: like the moon; imam lokarh: this 
world; pabhaseti: illumines 

An individual may have been deluded in the pasl 
But later on corrects his thinking and becomes a disillu
sioned person. He, therefore, is like the moon that has 
come out from behind a dark cloud; thus, he illumines 
the world. 

Commentary 
abbhii multo candimaiva: like the moon that is released from the 
dark clouds. This image is used about those who have attained 
higher states of spirituality. The moon shines in all its brightness 
when it escapes dark clouds. When truth-seekers escape the bonds 
of worldliness, they, too, shine forth. The escape from the dark 
clouds of worldly hindrances, takes place in several stages. When 
thejhiinas are developed by temporarily removing the obscurants 
(Nivarana) the mind is so purified that it resembles a polished mir
ror, where everything is clearly reflected in true perspective. 

Discipline (sila) regulates words and deeds; composure (samcidhi) 
calms the mind; but it is insight (panna) the third and the final 
stage, that enables the aspirant to sainthood to eradicate wholly the 
defilements removed temporarily by samiidhi. At the outset, he cul
tivates purity of vision (ditflzi visuddhi) in order to see things as 
they truly are. With calmed mind he analyses and examines his ex
perience. This searching examination shows what he has called 'I' 
personality, to be merely an impersonal process of phychophysical 
activity. 

Having thus gained a correct view of the real nature of this so
called being, freed from the false notion of a permanent soul, he 
searches for the causes of this ego. 

Thereupon, he contemplates the truth that all constructs are transi
tory (anicca), painful (dukkha), and impersonal (anatta). Wherever 
he turns his eyes he sees noght but these three characteristics 
standing out in bold relief. He realizes that life is a mere flux condi
tioned by internal and external causes. Nowhere does he find any 
genuine happiness, because everything is fleeting. 
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173. Yassa· papm,1 katam kammali1 
kusalena pithlyati 
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EVIL IS OVERCOME BY GOOD 

13 (6) The Story of Venerable Angulimala (Verse 173) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Venerable An
gulimala. 

Angulimala was the son of the head-priest in the 
court of King Pasenadi of Kosala. His original name 
was Ahirhsaka. When he was of age, he was sent to Tax
ila, the renowned university town. Ahirhsaka was intelli
gent and was also obedient to his teacher. So he was 
liked by the teacher and his wife; as a result, other pu
pils were jealous of him. So they went to the teacher 
and falsely reported that Ahirhsaka was having an affair 
with the teacher's wife. At first, the teacher did not be
lieve them, but after being told a number of times he 
believed them; and so he vowed to have revenge on the 
boy. To kill the boy would reflect badly on him; so he 
thought of a plan which was worse than murder. He 
told Ahirhsaka to kill one thousand men or women and 
in return he promised to give the boy priceless knowl
edge. The boy wanted to have this knowledge, but was 
very reluctant to take life. However, he agreed to do as 
he was told. Thus, he kept on killing people, and not to 
lose count, he threaded a finger each of everyone he 
killed and wore them like a garland round his neck. In 
this way, he was known as Angulimfila, and became the 
terror of the countryside. The king himself heard about 
the exploits of Angulimfila, and he made preparations 
to capture him. When Mantani, the mother of An
gulimfila, heard about the king's intention, out of love 
to her son, she went into the forest in a desperate bid 
to save her son. By this time, the chain round the neck 
of Angulimala had nine hundred and ninety-nine fin
gers in it, just one finger short of one thousand. 

Early in the morning on that day, the Buddha saw 
Angulimala in his vision, and reflected that if he did 
not intervene, Angulimala who was on the look out to 
the last person to make up the one thousand would see 
his mother and might kill her. In that case, Angulimfila 
would have to suffer in niraya endlessly. So out of com
passion, the Buddha left for the forest where An
gulimala was. Angulimala, after many sleepless days 
and nights, was very tired and near exhaustion. At the 
same time, he was very anxious to kill the last person 
to make up his full quota of one thousand and so com
plete his task. He made up his mind to kill the first per
son he met. Suddenly, as he looked out he saw the 
Buddha and ran after him with his knife raise. But the 
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Buddha could not be reached while he himself was 
completely exhausted. Then, looking at the Buddha, he 
cried out, "O monk, stop! Stop!" and the Buddha re
plied, "I have stopped, only you have not stopped." An
gulimala did not get the significance of the words of 
the Buddha, so he asked, "O monk! Why do you say 
that you have stopped and I have not stopped?" 

The Buddha then said to him, "I say that I have 
stopped, because I have given up killing all beings, I 
have given up ill-treating all beings, and because I have 
established myself in universal love, patience, and 
knowledge through reflection. But, you have not given 
up killing or ill-treating others and you are not yet es
tablished in universal love and patience. Hence, you are 
the one who has not stopped." On hearing these words 
from the mouth of the Buddha, Angulimala reflected, 
"These are the words of a wise man. This monk is so 
very wise and so very brave; he must be the Buddha 
himself! He must have come here specially to make me 
see the light." So thinking, he threw away his weapon 
and asked the Buddha to admit him to the order of the 
monks. Then and there, the Buddha made him a monk. 

Explanatory Translation (Verse 173) 

yassa ka/am piipam kammam kusalena pilhiyali 
so abbhii mu/16 candimii iva imam lokam pab
hiiseli 

yassa: if by someone; kalam piipam kammam: 
evil action done; kusalena: by good; pithiyali: is 
stopped; so: he; abbhii mut/6: escaped from a dark 
cloud; candimii iva: like the moon; imam /okam: 
this world; pabhiiseli: illumines 

If the evil habits of behaviour of an individual get 
replaced by his good behaviour, he will illumine the 
world. 

Commentary 
This verse was pronounced with reference to Angulimala. He is one 
of the most famous and extremely colourful of the disciples of the 
Buddha. 

kusalena pithigali: One has to reap the effects of one's Kamma. 
But one is not bound to reap the effects of all actions one has done 
in the course of Samsara. If one were, an escape from birth and 
death would be impossible. At times it is possible to obliterate one's 
evil kamma by perfonning powerful good kamma. 
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Of this blind I orld only ,a handful escapes lik2 bird_. _ co.ping from a net. 

17 . AndhabbiiliJ aya.m loko 
ta.nuk'ettha vipassati 
.fiakunto jiilamt1tlti'ua 
ap/)6 saggiiya gacchati. (13:8} 

Thi world is blind,become 
few ar,e here who see within 
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WITHOUT EYE OF WISDOM, THIS WORLD IS BLIND 

13 (7) The Story of the Weaver-Girl (Verse 174) 

While residing at the Monastery near Agga}ava 
shrine in the country of Alavi, the Buddha spoke this 
verse, with reference to a young maid, who was a 
weaver. 

_ At the conclusion of an alms-giving ceremony in 
Alavi, the Buddha gave a discourse on the imperma
nence of the aggregates (khandhas). The main points 
the Buddha stressed on that day may be expressed as 
follows: "My life is impermanent; for me death only is 
permanent. I must certainly die; my life ends in death. 
Life is not permanent; death is permanent." The Bud
dha also exhorted the audience to be always mindful 
and to strive to perceive the true nature of the aggre
gate. He also said, "As one who is armed with a stick or 
a spear is prepared to meet an enemy (e.g., a poisonous 
snake), so also, one who is ever mindful of death will 
face death mindfully. He would then leave this world 
for a good destination (sugati). Many people did not 
take the above exhortation seriously, but a young girl 
of sixteen who was a weaver clearly understood the 
message. After giving the discourse, the Buddha re
turned to the Jetavana Monastery. 

After a lapse of three years, when the Buddha sur
veyed the world, he saw the young weaver in his vision, 
and knew that time was ripe for the girl to attain 
sotapatti fruition. So the Buddha came to Alavi to ex
pound the Dhamma to the second time. When the girl 
heard that the Buddha had come again with five hun
dred monks, she wanted to go and listen to the dis
course which would be given by the Buddha. However, 
her father had also asked her to wind some thread 
spools which he needed urgently, so she promptly 
wound some spools and took them to her father. On 
the way to her father, she stopped for a moment at the 
edge of the audience, assembled to listen to the Bud
dha. 

Meanwhile, the Buddha knew that the young 
weaver would come to listen to his discourse; he also 
knew that the girl would die when she got to the weav
ing shed. Therefore, it was very important that she 
should listen to the Dhamma on her way to the weav
ing shed and not on her return. So, when the young 
weaver appeared on the fringe of the audience, the Bud
dha looked at her. When she saw him looking at her, 
she dropped her basket and respectfully approached the 
Buddha. Then, he put four questions to her and she an
swered all of them. Hearing her answers, the people 
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thought that the young weaver was being very disre
spectful. Then, the Buddha asked her to explain what 
she meant by her answers, and she explained. ''Vener
able! Since you know that I have come from my house, 
I interpreted that, by your first question, you meant to 
ask me from what past existence I have come here. 
Hence my answer, 'I do not know;' the second ques
tion means, to what future existence I would be going 
from here; hence my answer, 'I do not know;' the third 
question means whether I do know that I would die 
one day; hence my answer, 'Yes, I do know;' the last 
question means whether I know when I would die; 
hence my answer, 'I do not know."' The Buddha was 
satisfied with her explanation and he said to the audi
ence, "Most of you might not understand clearly the 
meaning of the answers given by the young weaver. 
Those who are ignorant are in darkness, they are un
able to see. "Then, she continued on her way to the 
weaving shed. When she got there, her father was 
asleep on the weaver's seat. As he woke up suddenly, 
he accidentally pulled the shuttle, and the point of the 
shuttle struck the girl at her breast. She died on the 
spot, and her father was broken-hearted. With eyes full 
of tears he went to the Buddha and asked the Buddha 
to admit him to the Sangha. So, he became a monk, 
and not long afterwards, attained arahatship. 

Explanatory Translation (Verse 174) 

ayam /oko andhabhiito ettha tanuko vipassati ja/a
mullo sakunlo iva appo saggaya gacchali 

ayam /oko: these worldly persons; andhabhiito: 
are blind; ellha: of them; tanuko: a few; vipassati: 
are capable of seeing well;jalamut/6: escaped from 
the net; sakunlo iva: like a bird; appo: a few; sag
gaya gacchati: go to heaven 

Most people in this world are unable to see. They 
cannot see reality properly. Of those, only a handful are 
capable of insight. Only they see well. A few, like a stray 
bird escaping the net, can reach heaven. 

Commentary 
andhabhiito: blind. The worldly people, who cannot perceive the 
way to liberation are described here as the blind. The handful capa
ble of "seeing" escape the net of worldliness and reach heaven. 

Sagga: blissful states, not eternal heavens. 
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THE WISE TRAVEL BEYOND THE WORLDLY 

13 (8) The Story of Thirty Monks (Verse 175) 

while residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to a group of 
monks. 

For one day thirty monks residing in foreign parts 
came to visit the Buddha. Venerable Ananda saw those 
monks just as he was approaching the Buddha to wait 
upon him. So he thought to himself, "I will wait until 
the Buddha has exchanged friendly greetings with 
these monks, and then I will wait upon the Buddha." 
Accordingly he waited at the gate. When the Buddha 
had exchanged friendly greetings with them, he 
preached the Dhamma to them in a pleasing manner. 
After listening to the Dhamma all those monks attained 
arahatship. Thereupon they soared aloft and departed 
through the air. 

When they tarried, Venerable Ananda approached 
the Buddha and said, "Venerable, thirty monks came 
here. Where are they?" "Gone, Ananda." "By what path 
did they go, venerable?' "Through the air, Ananda." 
"But have they already rid themselves of the depravi
ties?" ''Yes, Ananda. After hearing me preach the 
Dhamma, they attained arahatship." Now at that mo
ment some swans came flying through the air. Said the 
Buddha, "Ananda, he who has fully developed the four 
grades of magical power, flies through the air like a 
swan." 

Explanatory Translation (Verse 175) 

hamsii iidiccapathe yiinti iddhiyii akase yanti 
dhlrii saviihir:zim miiramjetvii lokamhii niyanti 

hamsii: the swans; iidiccapathe: in the sun's path 
(the sky); yanti: fly; iddhiyii: those with psychic 
powers; iikiise: in the sky; yanti: roam; dhirii: the 
wise; saviihinim miiram: death with his retinue; 
jetvii: having defeated; lokamhii: out of this world; 
niyanti: exit (to Nibbiina) 

The swans fly away in the sky - as the path of the 
sun. Those possessing psychic power travel through 
the sky. Those diligent, wise saints conquer death with 
his armies and leave the world and reach Nibbiina. 

Commentary 
iddhi: power, magical power. The magical powers constitute one of 
the six kinds of higher spiritual powers (abhiflfui). One distin
guishes many kinds of magical powers, e.g., the power of determi
nation (adhitthiina iddhi); i.e., the power of becoming oneself 
manifold, i.e., the power of transformation (vikubbanii); i.e., the 
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power of adopting another form; i.e., the power of spiritual creation 
(manomayii); i.e., the power ofletting proceed from this body an
other mentally produced body; i.e., the power of penetrating knowl
edge (fltina-vipphiira); i.e., the power of inherent insight to remain 
unhurt in danger. The power of penetrating concentration (samiid
hivipphtira), producing the same result. 
Noble power (ariyti-iddhi) is the power of controlling one's ideas in 
such a way that one may consider something not repulsive as repul
sive and something repulsive as not repulsive, and remain all the 
time imperturbable and full of equanimity. This training of mind is 
frequently mentioned in the suttas, but only once the name of 
ariyti iddhi is applied to it. 
iddhi-pdda: roads to power, (or success) are the four following 
qualities, for as guides, they indicate the road to power connected 
therewith; and because they form, by way of preparation the roads 
to the power constituting the fruition of the path, namely the con
centration of intention (chanda-samtidhi) accompanied by effort of 
will (padhiina-sankhtira-samanntigata), concentration of energy 
(viriya), concentration of consciousness (cilia), and concentration 
of Investigation (vimamsa) accompanied by effort of will. As such, 
they are supermundane (lokuttara) i.e., connected with the path or 
the fruition of the path. But they are mundane (lokiya), as predomi
nant factors, for it is said: because the monk, through making inten
tion a predominant factor, reaches concentration, it is called the 
concentration of intention (chanda-samtidhi), etc." 
These four roads of power lead to the attaining and acquiring of 
magical power, to the power of magical transformation, to the gen
eration of magical power, and lo mastery and skill therein. 
Once the monk has thus developed and often practiced the four 
roads to power, he enjoys various magical powers - hears with the 
divine ear heavenly and human sounds - perceives with his mind 
the mind of other beings - remembers many a former existence -
perceives with the Divine Eye beings passing away reappearing -
attains, after the extinction of biases, deliverance of mind and deliv
erance through wisdom, free from biases. 
Whosoever, 0 monks, has missed the four roads to Power, he has 
missed the right path leading to the extinction of suffering; but 
whosoever, 0 monks, has reached the Four Roads to Power, he has 
reached the right path leading to the extinction of suffering. 
iddhiyti tiktise yanti: those with psychic powers (arahats) travel 
through the sky. The arahat realizes that what was to be accom
plished has been done, a heavy burden of sorrow has finally been re
linquished, and all forms of craving and all shades of ignorance are 
totally annihilated. The happy pilgrim now stands on heights more 
than the celestial, far removed from uncontrolled passions and the 
defilements of the world, experiencing the unutterable bliss of Nib
bana. 
Rebirth can no longer affect him since no more reproductive seeds 
are formed by fresh karnmic activities. Though an arahat he is not 
wholly free from physical suffering, as this experience of the bliss of 
deliverance is only intermittent nor has he yet cast off his material 
body. An arahal is called an asekha, one who does not undergo 
training, as he has lived the holy life and has accomplished his ob
ject. The other saints from the sotapalli stage to the arahat path 
stage are called sekhas because they still undergo training. 
It may be mentioned in this connection that Anagamis and arahats 
who have developed the rilpa and ariipajhtinas could experience 
the Nibbanic bliss uninterruptedly for as long as seven days even in 
this life. This, in Pali, is known as nirodha-samiipa/li. An ariya, in 
this stage, is wholly free from pain. and his mental activities are all 
suspended. The stream of consciousness temporarily ceases to ilow. 
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A LIAR CAN COMMIT ANY CRIME 

13 (9) The Story of Cincimanavika (Verse 176) 

while residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Cincamanavika. 

As the Buddha went on teaching the Dhamma, 
more and more people came flocking to him, and the 
ascetics of other faiths found their following to be dwin
dling. So they made a plan that would harm the reputa
tion of the Buddha. They called the very beautiful 
Cincamanavika, a devoted pupil of theirs, to them and 
said to her, "If you have our interests in your heart, 
please help us and put Samana Gotama to shame." 
Cincamanavika agreed to comply. 

That same evening, she took some flowers and 
went in the direction of the Jetavana Monastery. When 
people asked her where she was going, she replied, 
"What is the use of you knowing where I am going?" 
Then she would go to the place of other ascetics near 
the Jetavana Monastery and would come back early in 
the morning to make it appear as if she had spent the 
night at the Jetavana Monastery. When asked, she 
would reply, "I spent the night with Samana Gotama in 
the perfumed chamber of the Jetavana Monastery." Af
ter three or four months had passed, she wrapped up 
her stomach with some cloth to make her look preg
nant Then, after eight or nine months, she wrapped 
up her stomach with a round piece of thin wooden 
plank; she also beat up her palms and feet to make 
them swollen, and pretended to be feeling tired and 
worn out. Thus, she assumed a perfect picture of a 
woman in an advanced stage of pregnancy. Then, in 
the evening, she went to the Jetavana Monastery to 
confront the Buddha. 

The Buddha was then expounding the Dhamma to 
a congregation of monks and laymen. Seeing him 
teaching on the platform, she accused the Buddha 
thus: "O' you big Samana! You only preach to others. I 
am now pregnant by you, yet you do nothing for my 
confinement. You only know how to enjoy yourself!" 
The Buddha stopped preaching for a while and said to 
her, "Sister, only you and I know whether you are 
speaking the truth or not," and Cincamanavika replied, 
"Yes, you are right, how can others know what only 
you and I know?" 

At that instant, Sakka, king of the devas, became 
aware of the trouble at the Jetavana Monastery, so he 
sent four of his devas in the form of young rats. Four 
rats got under the clothes of Cincamanavika and bit off 
the strings that fastened the wooden plank round her 
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stomach. As the strings broke, the wooden plank 
dropped. Thus, the deception of Cincamanavika was 
uncovered, and many from the crowd cried out in an
ger, "Oh you wicked woman! A liar and a cheat! How 
dare you accuse Buddha!" Some of them spat on her 
and drove her out She ran fast as she could, and when 
she had gone some distance the earth cracked and fis
sured and she was swallowed up. 

Explanatory Translation (Verse 176) 

ekarh dhammarh atitassa mustivtidissa vitirp;za 
paralokassajantuno akariyarh ptiparh natthi 

ekarh dhammarh: that one virtue (truthfulness); 
atitassa: transgressing; mustivtidissa: a person 
who utters lies; viti,:z,:za paralokassa: has given up 
the next world;jantuno: by such a person; ak
ariyarh paparh: an evil act that cannot be done; 
natthi: there is not 

The evil person who has given up the virtue of 
truthfulness has abandoned all hopes of the next world. 

Commentary 
musdvddissa: a person who utters lies. The counterpoint of lying 
is truthfulness. Leaming of the two levels of truth, relative and ulti
mate, by the practice of Dhamma we become more aware of these, 
seeing the provisional nature of the first and striving to penetrate 
the second. 

At the moment of Enlightenment. as in the case of the Buddha and 
other sages, there arises perfected knowledge of this ultimate truth 
which we may call the truly-so, or seeing-Dhammas-as-they-really
are, so that there is a thread of truth joining together all stages of 
the Buddhist way. After there has been the experience of Nibbana 
then as the Buddha has said, "Truth is without a second." The prac
tice of this perfection at a more humble stage is seen in the well
known birth story of Vidhura-paQdita who having been captured in 
the forest by a cannibal, so fearlessly set about making the ordered 
preparations for his own death as to rouse the curiosity of his cap
tor. The latter pennitted him to return to his city for a short time as 
a test of his veracity and although many others less worthy than 
himself offered themselves to satisfy the cannibal's craving, Vidhura
paQdita himself insisted on returning as promised. The reward of 
his truthfulness was that the cannibal was greatly moved by his no
bility, released him from his obligations and was himself converted 
to the practice of the five precepts. 

natthi pdpam a/rdrigam: An untruthful person, devoid of self-re
spect, who has no belief in an after life and who has no fear for the 
attendant consequences of evil, is liable to commit any evil. Such a 
person does not see earthly bliss or heavenly bliss or Nibbanic bliss 
(Commentary). 
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HAPPINESS THROUGH PARTAKING IN GOOD DEEDS 

13 (10) The Story of the Unrivalled Alms-Giving (Verse 177) 

while residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to the unrivalled 
alms-giving of King Pasenadi of K6sala. 

Once, the king offered alms to the Buddha and 
other monks on a grand scale. His subjects, in competi
tion with him, organized another alms-giving cere
mony on a grander scale than that of the king. Thus, 
the king and his subjects kept on competing in giving 
alms. Finally, Queen Mallika thought of a plan; to im
plement this plan, she asked the king to have a grand 
pavilion built. Next, she asked for five hundred white 
umbrellas and five hundred tame elephants; those five 
hundred elephants were to hold the five hundred white 
umbrellas over the five hundred monks. In the middle 
of the pavilion, they kept ten boats which were filled 
with perfumes and incense. There were also hvo hun
dred and fifty princesses, who kept fanning the five 
hundred monks. Since the subjects of the king had no 
princesses, nor white umbrellas, nor elephants, they 
could no longer compete with the king. When all prepa
rations were made, alms-food was offered. After the 
meal, the king made an offering of all the things in the 
pavilion, which were worth fourteen billion. 

Al the time, two ministers of the king were pre
sent. Of those two, the minister named Junha was very 
pleased and praised the king for having offered alms so 
generously to the Buddha and his monks. He also re
flected that such offerings could only be made by a 
king. he was very glad because the king would share 
the merit of his good deeds with all beings. in short, 
the minister Junha rejoiced with the king in his unri
valled charity. The minister Kala, on the other hand, 
thought that the king was only squandering, by giving 
away fourteen billion in a single day, and that the 
monks would just go back to the monastery and sleep. 
After the meal, the Buddha looked over al the audience 
and knew how Kala the minister was feeling. Then, he 
thought that if he were to deliver a lengthy discourse of 
appreciation, Kala would get more dissatisfied, and in 
consequence would have to suffer more in his next ex
istence. 

On seeing the king, the Buddha said, "Great King! 
You should rejoice that you have succeeded in making 
the offering of the unrivalled charity (asadisadana). 

Chapter 13 : Loka Vagga 

Such an opportunity comes very rarely; it comes only 
once during the appearance of each Buddha. But your 
minister Kala had felt it was a waste, and was not at all 
appreciative. So, if I had given a lengthy discourse, he 
would get more and more dissatisfied and uncomfort
able, and in consequence, he would suffer much more 
in the present existence as well as in the next. That was 
why I preached so briefly. Then the Buddha added, 
"Great King! Fools do not rejoice in the charities given 
by others and go to the lower worlds. The wise rejoice 
in other people's charities, and through appreciation, 
they share in the merit gained by others and go to the 
abode of the devas." 

Explanatory Translation (Verse 177) 

kadariya ve devalokam na vajanti, bala have 
diinam nappasarhsanti dhiro ea diinam anumo
damano s6 tena eva parattha sukhi h6ti 

kadariya: the extreme misers; ve: certainly; 
deval6kam: world of gods; na vajanti: do not 
reach; biilii: the ignorant ones; have: certainly; 
danam: charity; nappasamsanti: do not praise; 
dhfr6 ea: as for the wise noble one; diinam: the act 
of charity; anumodamiino: rejoicing over; s6: he 
(therefore); tena eva: through that approval itself; 
parattha: in the next birth; sukhi: an enjoyer of 
happiness; hoti: becomes 

The extreme misers do not reach the heavenly 
worlds. The evil, ignorant ones do not approve acts of 
charity. But those wise noble ones approve and partake 
of charity. In consequence, they are happy in the next 
birth. 

Commentary 
ddna: act of charity; generosity. Dana is the first perfection 
(parami). It confers upon the giver the double blessing of inhibiting 
immoral thoughts of selfishness, while developing pure thoughts of 
selnessness. "It blesseth him that gives and him that takes." A Biid
hisatta is not concerned as to whether the recipient is truly in need 
or not, for his one object in practicing generosity, as he does, is to 
eliminate craving that lies dormant within himself. The joy of serv
ice, its attendant happiness, and the alleviation of suffering are 
other blessings of generosity. 
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B'ez'ng a stream-t inner is a tat greater achicvanumt than a journey lo hea en. 
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BEING STREAM-WINNER IS SUPREME 

13 (11) The Story of Kala, son of Anathapindika (Verse 178) 

while residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Kala, son of 
Anathapinqika, the well renowned rich man of Savatthi. 

Kala, son of Anathapinqika, always kept away 
whenever the Buddha and his company of monks 
came to their house. Anathapinqika was afraid that if 
his son kept on behaving in this way, he would be re
born in one of the lower worlds (apayas). So, he enticed 
his son with the promise of money. He promised to 
give one hundred if the youth consented to go to the 
monastery and keep sabbath for one day. So, the youth 
went to the monastery and returned home early the 
next day, without listening to any religious discourses. 
His father offered him rice gruel, but instead of taking 
his food, he first demanded to have the money. 

The next day, the father said to his son, "My son, if 
you learn a stanza of the text from the Buddha, I will 
give you one thousand on your return." So, Kala went 
to the monastery again, and told the Buddha that he 
wanted to learn something. The Buddha gave him a 
short stanza to learn by heart; at the same time he 
willed that the youth would not be able to memorize it 
Thus, the youth had to repeat a single stanza many 
times, but because he had to repeat it so many times, 
in the end, he came to perceive the full meaning of the 
Dhamma and attained sotapatti fruition. 

Early next morning, he followed the Buddha and 
the monks to his own house. But on that day, he was 
silently wishing, "I wish my father would not give me 
the one thousand in the presence of the Buddha. I do 
not wish the Buddha to know that I kept the sabbath 
just for the sake of money." His father offered rice 
gruel to the Buddha and the monks, and also to him. 
Then, his father brought one thousand, and told Kala 
to take the money but surprisingly he refused. His fa
ther pressed him to take it, but he still refused. 

Then, Anathapingika said to the Buddha, ''Vener
able, the demeanor of my son today pleases me." "How 
is that, great treasurer?" "Day before yesterday I sent 
him to the monastery, saying to him, 'I will give you a 
hundred pieces of gold.' Yesterday he refused to eat be-
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cause I did not give him the money; but today, when I 
give him the money, he refuses to touch it." The Bud
dha replied, "It is even so, great treasurer. Today, in at
taining the fruit of conversion, your son has attained 
that which surpasses the attainment of a universal 
monarch, the attainment of the world of the deities, 
the attainment of the world of Brahma.'' 

Explanatory Translation (Verse 178) 

palhavyii ekarajjena, saggassa gamanena vii, sab
ba/okiidhipaccena, sotiipalliphalarh varam 

palhavyii: of the whole earth; ekarajjena: being 
the one king; saggassa: to the heavenly realms; ga
manena vii: going along; sabbalokiidhipaccena: 
being universal king; s6/iipalliphalam: the fruit of 
stream-winning; vararh: greater (than all those) 

The achievement of the fruit of stream-winning is 
the primary stage in the attainment of spiritual suc
cess. That state is greater than being a universal mon
arch, or reaching heaven. 

Commentary 
pathavga i/rarajjina: being sole ruler over earth. In tenns of tradi
tional lore, in certain ages, a universal king appears. He holds sway 
over the whole earth. That status is considered the greatest and the 
most supreme on earth. Tradition has it that only an individual ca
pable of enjoying the fruit of all the meritorious activities he has ac
cumulated, all at once, will achieve this unparalleled supreme 
status. According to this lore, his appearance on Earth will be fore
told by bands of gods, a century before his arising. He comes into 
the possession of seven great treasures. These universal kings sym
bolize the highest possible material and worldly luxury. The tradi
tion states that no two of them will appear in the world at one and 
the same time. A Buddha will not appear when a universal king 
reigns, nor will a universal king arise when a Buddha has appeared 
on earth. 

sotdpatti: Here Sotii means the stream that leads to Nibbana. It is 
the noble Eightfold Path. 'A: means for the first time. 'Patti' means 
attainment Sotiipatti means the attainment of the stream for the 
first time. It is the realization of Nibbana for the first time. This is 
the first stage of Sainthood. The Stream-Winners are not born in 
woeful states, but the worldly great are not exempt from them. 
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Tbe Buddha 

THE BUDDHA'S GREAT ESS 

I cannot my elf fe,el that either in the 
matter of wisdorn or in the 1nattet of 
virlue Christ tand ,quite a high a 

,orne· other people known to history - I 
think I should put Buddha above him in 

tho e respects. 

B'erlrand Russel/1 "Why I am not a Chr.istiart" 

Embodiment of Virtues 

Buddha wa the embodiment of all the 
virtues he preached .. During his 

succe Fu! and eventful niinistry of 4.5 
year, he tranc-;lated all hi word into 

action· and in no place did he give vent 
to any hunzan frailty, or any base 

pas ion .. The Buddha 1 moral code is the 
most perfect which the ,world ha even 

known . 

.Prof. Max Muller, German Scholar 
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The triumph of Buddh.alzood is intollibt , km · ersible and unassaila'bl ·. 

179. Yass.a jitarn ntiuafiy.ali 
jilam 'assa no ytiti k6ci l6k-
tath Buddharh ananlago aram 
apadarh kena padinu ne.'isatha. l : 1) 

That Buddha trac le of infinite rang 
whose victory non.e ma e' run o,. 
who. e vnnquishcd folio\ lo no world, 
th n by which track will you trace hin? 

The Trr.msu111 ofTn1th (DhammapadaJ 
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BUDDHA VAGGA (The Buddha) 
THEBUDDHACANNOTBETEMPTED 

14 (1) The Story of the Three Daughters of Mara (Verses 179 & 180) 

While residing near the Bodhi-tree, the Buddha way, he saw the Buddha, whereupon he pointed to him 
spoke these verses, with reference to the three daugh- and said, "There is the man!" And approaching the 
ters of Mara. He repeated these verses to the brahmin Buddha, he said, ''Venerable, I will give you my daugh-
Magandiya of the kingdom of Kurus. A brahmin named ter to wife." The Buddha, instead of saying, "I have no 
Magandiya, dwelling in the kingdom of the Kurus, had need of your daughter," said, "Brahmin, I have some-
a daughter likewise named Magandiya, who possessed thing to say to you; listen to me." The brahmin replied, 
surpassing beauty. Many men of wealth and social posi- "Say it; I will listen." Thereupon the Buddha related to 
tion, both brahmins and khattiyas, desired to have her the brahmin the story of his past life, beginning with 
as wife and sent word to Magandiya, saying, "Give us the Great Retirement. The Buddha, having renounced 
your daughter." But he refused them all alike, saying, the glory of dominion, mounted his horse Kanthaka, 
''You are not good enough for my daughter." and with Channa for companionship, proceeded forth 

Now one day, as the Buddha surveyed the world at on the Great Retirement. As he approached the gate of 
early dawn, he perceived that Magandiya had entered the city, Mara, who stood near, said to him, "Siddhat-
the net of his knowledge. Now the brahmin tended the tha, return upon your way; seven days hence the magic 
fire regularly every day outside the village; accordingly wheel of a universal monarch will be manifested to 
the Buddha took bowl and robe early in the morning you." The Buddha replied, "I too know that, Mara, but I 
and went to that very place. The brahmin surveyed the do not desire it." "Then for what purpose are you going 
majestic form of the Buddha and thought to himself, forth on your renunciation?" "That I may acquire om-
"There is no man in this world comparable to this niscience." 'Well then, if from this day forth, you think 
man; this man is suitable for my daughter; I will give a lustful or malevolent or cruel thought, I shall know 
my daughter to this man." So he said to the Buddha, what to do in your case." 
''Venerable, I have a single daughter, and I have looked And, from that time on, Mara pursued him for 
in vain to find a man suitable to be her husband. I have seven years, awaiting his opportunity. For six years the 
not given her to any one. But you are suitable for her. I Buddha practiced austerities, and when, through his in-
wish to give you my daughter in" marriage; wait right dividual effort, he had attained omniscience at the foot 
here until I fetch her." The Buddha listened to his of the Bodhi-tree (Goatherd's Banyan-tree) experienc-
words, but expressed neither approval nor disapproval. ing the bliss of emancipation. At that time Mara sat 

So the brahmin had his daughter arrayed in her down by the highway, overwhelmed with sorrow at the 
beautiful garments, and taking the daughter and his thought, "All this time I have pursued him, seeking my 
wife with him, went to the place where he had met the opportunity, but have found no flaw in him; now he 
Buddha. The Buddha, instead of remaining in the place has escaped from my power." 
mentioned by the brahmin, moved away and stood in Now Mara's three daughters, Craving, Sex and Pas-
another place, leaving a footprint where he had stood sion, asked him, "Dear father, why are you so downcast 
before. and depressed?" He told them what was the matter. 

The brahmin's wife, who accompanied him, asked Then they said to him, "Dear father, be not disturbed; 
him, "Where is this man?" The brahmin replied, "I said we will bring him under our control and fetch him 
to him, 'Remain in this place."' Looking around, the hither." Approaching the Buddha, they said to him, 
brahmin saw the footprint and showed it to his wife, "We would be your humble slaves." The Buddha paid 
saying, "This is his footprint." Now the brahmin's wife no attention to their words, nor did he so much as 
was familiar with the verses relating to signs and imme- open his eyes and look at them. Said the daughters of 
diately said to the brahmin, "Brahmin, this is no foot- Mara again, "Many and various are the tastes of men. 
print of one who follows the five lusts." The brahmin Some like maidens, others like women in the prime of 
replied, "Wife, you always see a crocodile in a drop of life, others like women who have reached mid-life, 
water. When I said to that monk, 'I will give you my while still others like women who have passed mid-life. 
daughter,' he accepted my proposal." The brahmin's We will tempt him in various forms. So one after an-
wife replied, "Brahmin, you may say what you like, but other, they assumed the forms of women of various 
this is the footprint only of one who is free from lust." ages, creating by superhuman power, each a hundred 
Then said the brahmin to his wife, 'Wife, do not rattle female forms, and said to him, "We would be your 
on thus; come with me in silence." Advancing a little humble slaves." 
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THEBUDDHACANNOTBEBROUGHTUNDERSWAY 

14 (1) The Story of the Three Daughters of Mara (Verses 179 & 180) (cont'd) 

The Buddha said to them, "Depart; what do you see, 
that you strive thus? Such actions as these should be 
performed before those who have not released them
selves of the lusts and other evil passions. The 
Tathagata has rid himself of the lusts and other evil pas
sions. Why would you try to bring me into your con
trol?" When the Buddha had completed his 
biographical discourse, he said, "Magandiya, when long 
ago, I beheld these three daughters of Mara, possessed 
of bodies comparable to gold, free from phlegm and the 
other bodily impurities, even then I had no desire for 
sensual pleasures. But as for you daughter's body, it is 
a body filled with thirty-two impurities of the body as if 
it were a vessel filled with impurities, but painted beau
tifully outside." 

E~planatory Translation (Verse 179) 

yassa jilarn /oke nci avajiyati assa jitarn kod no 
ycili anantagocararn apadarn tarn Buddharn kena 
padena nessatha 

yassa: by that Enlightened One;jitarn: what was 
conquered; /oke nci avajiyali: can never become 
conquered, in this world; assa: by that Buddha; 
jitarn: what has been conquered (in this world); 
koci: by any other defilements; no ycili: will not be 
followed; anantagocararn: his area of focus is end
less; apadarn: he has no path left; tarn Buddharn: 
that Enlightened One; kena padena: by what path; 
nessatha: can you pursue? 

The Buddha's victory has not been won incor
rectly. No one can tum Buddha's victory into defeaL 
Nothing that he has conquered can return, or pursue 
him, because his conquest is so complete: His ken infi
nite. In what way can you tempt or ensnare him? 
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Explanatory Translation (Verse 180) 

yassa kuhiflci netave jcilini visattikci ta7)hci natthi, 
ananta gocararn apadarn tarn Buddharn kena 
padena nessatha 

yassa: that Buddha; kuhiflci netave: to be cap
tured;jci/ini: net-like; visattikci: poison-like; ta7)hci: 
craving; natthi: is not found; ananta g6cararn: 
whose area of focus is endless; apadarn: who has 
no roots left; tarn Buddharn: that Buddha; kena 
padena: by what means; nessatha: can you tempt? 

The Buddha, in whom there is no thirst (tanhci) 
for grasping to the net that lures, whose ken is infinite, 
in what way can you lure him away? 

Commentary 
The Buddha: The Enlightened One. After a stupendous struggle of 
six strenuous years, in His 35th year, unaided and unguided by any 
supernatural agency, and solely relying on His own efforts and wis
dom, eradicated all defilements, ended the process of grasping, and, 
realizing things as they truly are, by His own super perceptive 
knowledge, became the Buddha - the Enlightened One. 

Thereafter, he was known as Buddha Gotama, one of a long series 
of Buddhas that appeared in the past and will appear in the future. 
He was not born a Buddha, but became a Buddha by His own ef
forts through a process of voluntary evolution of consciousness. 
The Pali term Buddha is derived from bodhi, to be awakened. As He 
fully experienced the four extraordinary realities and as He arose 
from the slumbers of unawareness. He underwent a complete trans
formation from a self-centred being to a literally, and in every 
sense, selfless non-being or non-person. He not only attained to 
that state but He also expounded the reality He experienced and en
lightened others. He is called a Samma Sambuddha - a harmoni
ously Awakened One - to distinguish Him from Pacceka (solitary) 
Buddhas who only experience the reality but are incapable of en
lightening others. 

Before His Awakening, He was called a bodhisatta, which means 
one who is aspiring to attain Buddhahood. Every aspirant to 
Buddhahood passes through the bodhisatta stage - a period of in
tensive practice and development of the qualities of generosity, dis
cipline, renunciation, wisdom, energy, endurance, truthfulness, 
determination, benevolence, and perfect equanimity. 
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GODS AND MEN ADORE THE BUDDHA 

14 (2) The Story of the Buddha's Return from the Tivatimsa Deva World (Verse 181) 

Q n return from the Tavatiritsa deva world, the Bud
dha spoke this verse at Sankassanagara, in reply to Ven
erable Sariputta's words of welcome. 

On one occasion, while at Savatthi, the Buddha dis
played the miracle of synchro-emanation in answer to 
the challenge of the ascetics of various sects. After this, 
the Buddha went to the Tavatirilsa deva worlds; his 
mother who had been reborn in the Tusita deva world 
as a deva known as Santusita also came to the 
Tavatiritsa deva world. There the Buddha expounded 
the Abhidhamma to the devas and the brahmas 
throughout the three months of the vassa. As a result, 

"' Santusita deva attained sotapatti fruition; so did numer
ous other devas and brahmas. 

When the Buddha ~as gone, the folks asked Mog
gallana, "Where has the Buddha gone?" Although Ven
erable Moggallana himself knew perfectly well where 
the Buddha had gone, he thought to himself, "Of oth
ers also let the wondrous powers become known," and 
therefore answered, "Ask the Venerable Anuruddha." 
So they asked Venerable Anuruddha, 'CVenerable, where 
has the Buddha gone?" Venerable Anuruddha replied, 
"He has entered upon residence in the world of the 
thirty-three, seated upon the Yellowstone Throne; he 
went thither to expound the Abhidhamma Pitaka to his 
mother." 

During that period Venerable Sariputta spent the 
vassa at Sankassanagara, thirty yojanas away from 
Savatthi. During his stay there, as regularly instructed 
by the Buddha, he taught the Abhidhamma to the 
huge group of monks staying with him and covered 
the whole course by the end of the vassa. 

Towards the end of the vassa, Venerable Mog
gallana went to the Tavatirhsa deva world to see the 
Buddha. Then, he was told that the Buddha would re
turn to the human world on the full moon day at the 
end of the vassa to the place where Venerable Sariputta 
was spending the vassa. 

As promised, the Buddha came with the six col
oured rays shining forth from his body to the city-gate 
of Sankassanagara, on the night of the full moon day of 
the month of Assayuja when the moon was shining 
brightly. He was accompanied by a large following of 
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devas on one side and a large following of brahmas on 
the other. A large gathering headed by Venerable 
Sariputta welcomed the Buddha back to this world; 
and the whole town was lit up. Venerable Sariputta was 
awed by the grandeur and glory of the whole scene of 
the Buddha's return. He respectfully approached the 
Buddha and said, 'CVenerable! We have never seen or 
even heard of such magnificent and resplendent glory. 
Indeed, Venerable you are loved, respected and revered 
alike by devas, brahmas and men!" To him the Buddha 
said, "My son Sariputta, the sages who are endowed 
with unique qualities are truly loved by men and devas 
alike." 

At the end of the discourse, the group of monks, 
who were the pupils of Venerable Sariputta, attained 
arahatship and a great many from the congregation at
tained sotapatti fruition. 

Explanatory Translation (Verse 181) 

ye dhirii jhiinapasutii nekkhammupasame ratii 
satimatam tesam sambuddhiinam devii api pihay
anti 

ye dhirii: those noble ones;jhiinapasutii: are in
tent on meditation; nekkhammrlpasame ratii: are 
bent on defilement-conquering (nibbana); 
satimatarh: mindful; tesam sambuddhiinam: 
those enlightened ones; devii api: even gods; pi
hayanti: adore 

Those noble and wise ones are intent on medita
tion. They are bent on conquering defilements - that 
is achieving Nibbana. They are mindful; and such en
lightened ones are beloved by everyone. 

Commentary 
diva: the radiant ones; heavenly beings, deities, celestials. They are 
beings who live in happy worlds, and who, as a rule, are invisible to 
the human eye. They are subject, however, just as all human and 
other beings, to ever-repeated rebirth, old age and death, and thus 
not freed from the cycle of existence, and not freed from misery. 
There are many classes of heavenly beings: (1) heavenly beings of 
the sensual sphere (kama-vacara or kiima-/oka); (2) heavenly be
ings of the form sphere (riipiivacara or riipaloka) and (3) heavenly 
beings of the formless sphere (ariiptivacara or ariipa-loka). 
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FOUR RARE OPPORTUNITIES 

14 (3) The Story of Erakapatta the Naga King (Verse 182) 

While residing near Baranasi the Buddha spoke 
this verse, with reference to Erakapatta, a king of the 
nagas. 

Once there was a naga king by the name of Eraka
patta. In one of his past existences during the time of 
Kassapa Buddha he had been a monk for a long time. 
Through worry over a minor offence he had committed 
during that time, he was reborn as a naga. As a naga, 
he waited for the appearance of a Buddha. Erakapatta 
had a very beautiful daughter, and he made use of her 
as a means of finding the Buddha. He made it known 
that whoever could answer her questions could claim 
her for a wife. Twice every month, Erakapatta made her 
dance in the open and sing out her questions. Many 
suitors came to answer her questions hoping to claim 
her, but no one could give the correct answer. 

One day, the Buddha saw a youth named Uttara in 
his vision. He also knew that the youth would attain 
sotapatti fruition in connection with the questions put 
by the daughter of Erakapatta the naga. By then the 
youth was already on his way to see Erakapatta's 
daughter. The Buddha stopped him and taught him 
how to answer the questions. While he was being 
taught, Uttara attained soapatti fruition. Now that Ut
tara had attained sotapatti fruition, he had no desire for 
the naga princess. However, Uttara still went to answer 
the questions for the benefit of numerous other beings. 

The first four questions were: (1) Who is a ruler? 
(2) Is one who is overwhelmed by the mist of moral de
filements to be called a ruler? (3) What ruler is free 
from moral defilements? (4) What sort of person is to 
be called a fool? 

The answers to the above questions were: (1) He 
who controls the six senses is a ruler. (2) One who is 
overwhelmed by the mist of moral defilements is not to 
be called a ruler; he who is free from craving is called a 
ruler. (3) The ruler who is free from craving is free 
from moral defilements. (4) A person who seeks for sen
sual pleasures is called a fool. 

Having had the correct answers to the above, the 

Chapter 14 : Buddha Vagga 

naga princess sang out questions regarding the floods 
(6ghas) of sensual desire, of renewed existence, of false 
doctrine and of ignorance, and how they could be over
come. Uttara answered these questions as taught by 
the Buddha. When Erakapatta heard these answers he 
knew that a Buddha had appeared in this world. So he 
asked Uttara to take him to the Buddha. On seeing the 
Buddha, Erakapatta related to the Buddha how he had 
been a monk during the time of Kassapa Buddha, how 
he had accidentally caused a grass blade to be broken 
off while travelling in a boat, and how he had worried 
over that little offence for having failed to do the act of 
exoneration as prescribed, and finally how he was re
born as a naga. After hearing him, the Buddha told him 
how difficult it was to be born in the human world, and 
to be born during the appearance of the Buddhas or 
during the time of their teaching. 

Explanatory Translation (Verse 182) 

manussa pa{ilcibho kicch6 macciina jivitarh kic
charh saddhamma savanam kiccharh Buddhiinam 
uppcido kiccho 

manussa pa{iliibh6: winning human existence; kic
cho: (is) difficult; macccina: of mortals;jlvitam: 
life; kiccham: (is) difficult; saddhamma savanarh: 
hearing the Dhamma; kiccharh: (is) difficult; 
Buddhcinarh uppcido: the birth of the Buddha; kic
cho: is difficult and rare 

It is rarely that one is born as a human being, in 
this cycle of rebirth. It is difficult and rare to get the op
portunity to hear the good teaching. It is, indeed, rare 
for the birth of a Buddha to occur. 

Commentary 
macctinaJ7vitam: life of a mortal. The word macca (mortal) is ap
plied to a human being because he is subject to death. All forms of 
life are subject to death. But the term macca is especially signifi
cant to human beings; because, of all animals, the human beings 
are the only ones that can become aware of the inevitability of 
death. 
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THE INSTRUCTION OF THE BUDDHAS 

14 (4) The Story of the Question Raised by Venerable Ananda (Verses 183 -185) 

While residing at the Jetavana Monastery, the Bud
dha spoke these verses, with reference to the question 
raised by Venerable Ananda regarding fundamental in
structions to monks by the previous Buddhas. 

We are told that as the Venerable sat in his day
quarters, he thought to himself, "The Buddha has de
scribed the mothers and fathers of the seven Buddhas, 
their length of life, the tree under which they got en
lightenment, their company of disciples, their chief dis
ciples, and their principal supporter. All this the 
Buddha has described. But he has said nothing about 
their mode of observance of a day of fasting the same 
as now, or was it different?" Accordingly he approached 
the Buddha and asked him about the matter. 

Now in the case of these Buddhas, while there was 
a difference of time, there was no difference in the stan
zas they employed. The supremely enlightened Vipassi 
kept fast-day every seven years, but the admonition he 
gave in one day sufficed for seven years. Sikhi and 
Vessabhu kept fast-day every six years; Kakusandha 
and Konagamana, every year; Kassapa, Possessor of the 
ten forces, kept fast-day every six months, but the ad
monition of the latter sufficed for six months. For this 
reason the Buddha, after explainjng to the Venerable 
this difference of time, explained that their observance 
of a fast-day was the same in every case. 

Explanatory Translation (Verse 183) 

sabbapiipassa akara,:zam kusalassa upasampadci 
sacitta pariyodapanam etam Buddhiina siisanam 

sabbapcipassa: from all evil actions; akara,:,am: re
fraining; kusalassa: wholesome actions; upasam
padii: generation and maintenance; sacitta 
pariyodapanarh: purifying and disciplining one's 
own mind; etarh: this is; Buddhiinarh: of the 
Buddhas; siisanarh: teaching. 

Abandoning all evil, - entering the state of good
ness, and purifying one's own mind by oneself-this 
is the Teaching of the Buddha. 
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Explanatory Translation (Verse 184) 

titikkhci khanti paramarh tapo, Buddha nibbci7:zarh 
paramarh vadanti, parflpaghciti pabbajito na hi 
hoti pararh vihe{hayanto samQJ)o na hi hoti 

titikkhci: enduring; khanti: patience; paramam 
tapo: (is the) highest asceticism; Buddha: the 
Buddhas; nibbci,:,arh: the imperturbability; 
paramarh: (is) supreme; vadanti: state; 
parilpaghiiti: hurting others; pabbajito: a renunci
ate; na hi hoti: is certainly not; pararh vihe{hay
anto: one who harms others; sama,:,o na hoti: is 
certainly not a monk 

Enduring patience is the highest asceticism. The 
Buddhas say that imperturbability (Nibbiina) is the 
most supreme. One is not a renunciate if he hurts an
other. Only one who does not harm others is a true 
saint (samana). 

Explanatory Translation (Verse 185) 

anupaviido anupaghcito pcitimokkhe sarhvaro ea 
bhattasmirh mattflflutii ea pantham sayancisanarh 
ea adhicitte ciyogo ea etarh Buddhcina scisanarh 

antipavcido: not finding fault with others; 
antipaghcito: refraining from harassing others; 
pcitimokkhe: in the main forms of discipline; 
sarhvaro: well restrained; ea bhattasmirh: in food; 
mattflfluta: moderate; ea pantham sayaniisanarh: 
also taking delight in solitary places (distanced 
from human settlement); adhicitte ea: also in 
higher meditation; ciyogo: (and in) constant prac
tice; etarh: all this; Buddhcinam: of the Buddhas'; 
scisanarh: (is) the teaching 

To refrain from finding fault with others, to refrain 
from hurting others, to be trained in the highest forms 
of discipline and conduct; to be moderate in eating 
food; to take delight in solitude; and to engage in 
higher thought (which is meditation). (cont'd on page 
395) 
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PATIENCE IS A GREAT ASCETIC VIRTUE 

14 (4) The Story of the Question Raised by Venerable Ananda (Verses 183 -185) (cont'd) 

Commentary 
Sabbapdpassa akaranam: The religion of the Buddha is summa
rised in this verse. 

What is associated with the three immoral roots of attachment 
(lobha), illwill (dosa), and delusion (moha) is evil. What is associ
ated with the three moral roots of generosity (alobha), goodwill or 
loving-kindness (adosa), and wisdom (amoha) is good. 

Pabbajito: one who casts aside his impurities, and has left the 
world. 

Samapo: one who has subdued his passions, an ascetic. 

khanti paramam tapo: patience is the highest austerity. It is the 
patient endurance of suffering inflicted upon oneself by others, and 
the forbearance of others' wrongs. A Bodhisatta practises patience 
to such an extent that he is not provoked even when his hands and 
feet are cut off. In the Khantivadi Jataka, it appears that not only did 
the Bodhisatta cheerfully endure the tortures inflicted by the drunk
ard king, who mercilessly ordered his hands and feet, nose and ears 
to be cut off, but requited those injuries with a blessing. Lying on 
the ground, in a deep pool of His own blood, with mutilated limbs, 
the Bodhisatta said, "Long live the king, who cruelly cut my body 
thus." Pure souls like mine such deeds as these with anger ne'er re
gard." 

Of his forbearance it is said that whenever he is harmed he thinks of 
the aggressor - 'This person is a fellow-being of mine. Intention
ally or unintentionally I myself must have been the source of provo
cation, or it may be due to a past evil kamma of mine. As it is the 
outcome of my own action, why should I harbour ill-will towards 
him?' 
It may be mentioned that a Bodhisatta is not irritated by any man's 
shameless conduct either. Admonishing His disciples to practise for
bearance, the Buddha said in the Kakactipama Sutta - "Though 
robbers, who are highway men, should sever your limbs with a two
handled saw yet if you thereby defile your mind, you would be no 
follower of my teaching. Thus should you train yourselves: Unsul
lied shall our hearts remain. No evil word shall escape our lips. Kind 
and compassionate with loving-heart, harbouring no ill-will shall 
we abide, enfolding even these bandits with thoughts of loving-kind
ness. And forth from them proceeding, we shall abide radiating the 
whole world with thoughts of loving-kindness, expansive, measure
less, benevolent and unified." 
Practicing patience and tolerance, instead of seeing the ugliness in 
others, a bodhisatta tries to seek the good and beautiful in all. 

khanti: patience; forbearance. This is an excellent quality much 
praised in Buddhist scriptures. It can only be developed easily if rest
lessness and aversion have already been subdued in the mind, as is 
done by meditation practice. Impatience which has the tendency to 
make one rush around and thus miss many good chances, results 
from the inability to sit still and let things sort themselves out, 
which sometimes they may do without one's meddling. The patient 
man has many a fruit fall into his lap which the go-getter misses. 
One of them is a quiet mind, for impatience chums the mind up 
and brings with it the familiar anxiety-diseases of the modem busi
ness world. Patience quietly endures - it is this quality which 
makes it so valuable in mental training and particularly in medita
tion. It is no good expecting instant enlightenment after five min
utes practice. Coffee may be instant but meditation is not and only 
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harm will come of trying to hurry it up. For ages the rubbish has ac
cumulated, an enormous pile of mental refuse and so when one 
comes along at first with a very tiny teaspoon and starts removing 
it, how fast can one expect it to disappear? Patience is the answer 
and determined energy to go with it. The patient meditator really 
gets results of lasting value, the seeker after 'quick methods' or 'sud
den enlightenment' is doomed by his own attitude to long disap
pointment. 

Indeed, it must soon become apparent to anyone investigating the 
Dhamma that these teachings are not for the impatient. A Buddhist 
views his present life as a little span perhaps of eighty years or so, 
and the last one so far of many such lives. Bearing this in mind, he 
determines to do as much in this life for the attainment of Enlight
enment as possible but he does not over-estimate his capabilities 
and just quietly and patiently gets on with living the Dhamma from 
day to day. Rushing into Enlightenment (or what one thinks it is) is 
not likely to get one very far, that is unless one is a very exceptional 
character who can take such treatment and most important, one is 
devoted to a very skilful master of meditation. 
With patience one will not bruise oneself but go carefully step by 
step along the-way. We learn that the Bodhisatta was well aware of 
this and that he cultured his mind with this perfection so that it 
was not disturbed by any of the untoward occurrences common in 
this world. He decided that he would be patient with exterior condi
tions - not be upset when the sun was too hot or the weather too 
cold; not be agitated by other beings which attacked his body, such 
as insects. Neither would he be disturbed when people spoke harsh 
words, lies or abuse about him, either to his face or behind his 
back. His patience was not even broken when his body was sub
jected to torment, blows, sticks and stones, tortures and even death 
itself he would endure steadily, so unflinching was his patience. 
Buddhist monks are advised to practice in the same way. 

sacitta pariyodapanam: clearing one's mind. In the Buddhist sys
tem, the higher perceptions result from the purification of the 
mind. In consequence, mind-cultivation and meditation assumes 
an important place in the proper practice of Buddhism. The mental 
exercise known as meditation is found in all religious systems. 
Prayer is a form of discursive meditation, and in Hinduism the recit
ing of slokiis and mantras is employed to tranquillise the mind to a 
state ofreceptivity. In most of these systems the goal is identified 
with the particular psychic results that ensue, such as the visions 
that come in the semi-trance state, or the sounds that are heard. 
This is not the case in the forms of meditation practiced in Bud
dhism. 

Comparatively little is known about the mind, its functions and its 
powers, and it is difficult for most people to distinguish between 
self-hypnosis, the development of mediumistic states, and the real 
process of mental clarification and direct perception which is the ob
ject of Buddhist mental development called bhiivanii (translated as 
meditation). The fact that mystics of every religion have induced in 
themselves states wherein they see visions and hear voices that are 
in accordance with their own religious beliefs, indicates that their 
meditation has resulted only in bringing to the surface of the mind 
the concepts already embedded in the deeper strata of their minds 
due to cultural conditioning. The Christian sees and converses with 
the saints of whom he already knows, the Hindu visualises the gods 
of the Hindu pantheon, and so on. When Sri Ramakrishna Parama
hamsa, the Bengali mystic, began to tum his thoughts towards 
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NOBLE GUIDELINES 

14 (4) T~e Story of the Question Raised by 
Venerable Ananda (Verses 183 -185) (cont'd) 

Christianity, he saw visions of Jesus in his meditations in place of 
his Conner eidetic images of the Hindu Avaltirs. ' 

Commentary 
The practiced hypnotic subject becomes more and more readily 
able to ~urrender himself to the suggestions made to him by the 
hypnotiser, and anyone who has studied this subject is bound to 
see a connection between the mental state of compliance he has 
reached and the facility with which the mystic can induce whatever 
kind of experiences he wills himself to undergo. There is still an
other possibility latent in the practice of meditation: the develop
ment of mediumistic faculties by which the subject can actually see 
and hear beings on different planes of existence, the devalokas and 
the realm of the unhappy ghosts, for example. These worlds being 
nearest to our own are the more readily accessible, and this could 
be the true explanation of the psychic phenomena of western spiri
tualism. 

The object of Buddhist meditation, however, is none of these 
things. They may arise due to errors in meditation, but not only are 
they not its goal, but they are hindrances which have to be over
come. The Christian who has seen Jesus. or the Hindu who has 
conversed with Bhagavan Krishna may be quite satisfied that he 
has fulfilled the purpose of his religious life, but the Buddhist who 
sees a vision of the Buddha !mows by that very fact that he has only 
succeeded in projecting a belief onto his own mental screen, for the 
Buddha after his Parinibbana is, in his own words, no longer visible 
to anyone. 

There is an essential difference, then, between Buddhist meditation 
and that practiced in other systems. The Buddhist embarking on a 
course of meditation does well to recognise this difference and to es
tablish in his own mind a clear idea of what it is he is trying to do. 

The root-cause of rebirth and suffering is unawareness (avijja) con
joined with thirst (tanhti). These two causes fonn a vicious circle; 
on the one hand, concepts, produce emotions, and on the other 
hand, emotions produce concepts. The phenomenal world has no 
meaning beyond the meaning given to it by our own interpretation. 

When that interpretation is based on past biases we are subject to 
":'hat is !mown as vipa//tisa, or distortions, sannti-vipalltisa, distor
tion _of pe:cepti_on, dtta-vipalltisa, distortion of temper and di!fhi-vi
pal/asa, d1stort1on of concepts which cause us to regard that which 
is impennanent (anicca) as pennanent; that which is painful (duk
kha) as pleasurable, and that which is impersonal (anatta), as per
sonal. Consequently, we place a false interpretation on all the 
sens?ry experiences we gain through the six receptors of cognition, 
that 1s, the eye, ear, nose, tongue, sense of touch and mind (cak
khu, so/a, ghiina,jivhti, ktiya and mano tiyatana). It is !mown that 
the phenomena we !mow through these channels of cognition, does 
not really correspond to the physical world. This has confinned this 
Buddhist view. We are misguided by our own senses. Pursuing 
what we imagine to be desirable, an object of pleasure, we are in re
ality only following a shadow, trying to grasp a mirage. These phe
nomena are unstable, painful and impersonal. We ourselves, who 
chase the illusions, are also impennanent, subject to suffering and 
without any real personality; a shadow pursuing a shadow. 

The purpose of Buddhist meditation, therefore, is to gain a more 
than intellectual understanding of this truth, to liberate ourselves 
from the delusion and thereby put an end both to unawareness and 
thirst If the meditation does not produce results which are observ
able in the character of a person, and the whole attitude to life, it is 
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clear that there is something wrong either with the system of medi
tation or ~ith the method of practice. It is not enough to see lights, 
to have v1s1ons or to experience ecstasy. These phenomena are too 
common to be impressive to the Buddhist who really understands 
the purpose of Buddhist meditation. 

In the Buddha's great discourse on the practice of mindfulness the 
Mahti-Satipatthtina Sulla, both the object of meditation and the 
means of attaining it, are clearly set forth. Attentiveness to the 
movements of the body, and the ever changing states of the mind 
is to be cultivated, in order that their real nature is !mown. Instead 
of identifying these physical and mental phenomena with the false 
concept of self, we are to see them as they really are; as movements 
of a physical body, subject to physical laws of casualty on the one 
hand, and as a successive series of sensations, emotional states and 
concepts, arising and passing away in response to external stimuli. 
They are to be viewed objectively, as though they were processes 
not associated with ourselves but as a series of impersonal phenom
ena. 

From what can selfishness and egotism proceed if not from the con
cept of Self (sakktiyadit(hi)? If the practice of any fonn of medita
tion leaves selfishness or egotism unabated, it has not been 
successful. A tree is judged by its fruits and a man by his actions; 
there is no other criterion. Particularly is this true in Buddhist psy
chology, because the man is his actions. In the truest sense it is 
only the continuity ofkamma and Vipaka which can claim any per
sistent identity, not only through the different phases of one's life 
but also through the different lives in this cycle of birth and death 
called samstira. Attentiveness with regard to body and mind serves 
to break down the illusion of self; and, not only that, it also elimi
nates craving and attachment to external objects, so that ultimately, 
there is neither the self that craves, nor any object of craving. It is a 
long and arduous discipline, and one that can only be undertaken 
in retirement. A temporary course of this discipline, can bear good 
r~ults in that it establishes an attitude of mind which can be ap
plied to some degree in the ordinary situations of life. Detachment 
and objectivity are an invaluable aid to clear thinking. They enable a 
man to sum up a given situation without bias, personal or other
wise, and to act in that situation with courage and discretion. An
other gift it bestows is that of concentration - the ability to keep 
the mind on any subject. This is the great secret of success in any 
undertaking. The mind is hard to tame; it roams here and there 
restlessly as the wind, or like an untamed horse, but when it is fully 
under control, it is the most powerful instrument in the whole uni
verse. 

In the first place, he is without fear. Fear arises because we associ
ate mind and body (ntima - riipa) with self; consequently, any 
harm to either is considered to be hann done to oneself. But he 
who has broken down this illusion, by realising that the five 
khandha process is merely the manifestation of cause and effect, 
does not fear death or misfortune. He remains alike in success and 
failure, unaffected by praise or blame. The only thing he fears is de
meritorious action, because he !mows that no thing or person in 
the world can hann him except himself, and as his detachment in
creases, he becomes less and less liable to demeritorious deeds. Un
wholesome action comes of an unwholesome mind, and as the 
mind becomes purified, healed of its disorders, negative kamma 
ceases to accumulate. He comes to have a horror of wrong action 
and to take greater and greater delight in those deeds which stem 
from a/obha, adosa and amoha - generosity, benevolence and wis
dom. 
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SENSUAL PLEASURES NEVER SATIATED 

14 (5) The Story of a Discontented Young Monk (Veses 186 & 187) 

While residing at the Jetavana Monastery, the Bud
dha spoke these verses, with reference to a young 
monk who was discontented as a monk. 

The story goes that after this monk had been ad
mitted to the Sangha and had made his full profession, 
his preceptor sent him forth, saying, "Go to such and 
such a place and learn the Ordinances." No sooner had 
the monk gone there than his father fell sick. Now the 
father desired greatly to see his son, but found no one 
able to summon him. When he was at the point of 
death, he began to chatter and prattle for love of his 
son. Putting a hundred pieces of money in the hands 
of his youngest son, he said to him, "Take this money 
and use it to buy a bowl and robe for my son." In so 
saying, he died. 

When the young monk returned home, his young
est brother flung himself at his feet, and rolling on the 
ground, wept and said, ''Venerable, your father was 
praising you when he died and placed in my hand a 
hundred pieces of gold. What shall I do with it?" The 
young monk refused to take the money, saying, "I have 
no need of this money." After a time, however, he 
thought to himself, ''What is the use of living if I am 
obliged to gain my living by going from house to house 
for alms? These hundred pieces are enough to keep me 
alive; I will return to the life of a layman." 

Oppressed with discontent, he abandoned the reci
tation of the Sacred Texts and the Practice of Medita
tion, and began to look as though he had jaundice. The 
youths asked him, ''What is the matter?" He replied, "I 
am discontented." So they reported the matter to his 
preceptor and to his teacher, and the latter conducted 
him to the Buddha and explained what was the matter 
with him. 

The Buddha asked him, "Is the report true that 
you are discontented?" ''Yes, Venerable," he replied. 
Again the Buddha asked him, ''Why have you acted 
thus? Have you any means of livelihood?" ''Yes, vener
able." "How great is your wealth?" "A hundred gold 
pieces, venerable." ''Very well; just fetch a few pot
sherds hither; we will count them and find out whether 
or not you have sufficient means of livelihood." The dis
contented monk brought the potsherds. Then the Bud
dha said to him, "Now then, set aside fifty for food and 
drink, twenty-four for two bullocks, and an equal num
ber for seed, for a two-bullock-plow, for a spade, and for 
a razoradze." The result of the count proved that the 
hundred gold pieces would be insufficient. 
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Then said the Buddha to him, "Monk, the pieces of 
money which you possess are but few in number. How 
can you hope to satisfy your desire with so few as 
these? In times past lived men who exercised sway as 
universal monarchs, men who by a mere waving of the 
arms were able to cause a rain of jewels to fall, covering 
the ground for twelve leagues waist-deep with jewels; 
these men ruled as kings until thirty-six sakkas had 
died; and, although exercising sovereignty over the dei
ties for so long, died, without having fulfilled their de
sires." 

Explanatory Translation (Verse 186) 

kahiipa,:za vassena kiimesu titti na vijjati pa,:zr.f ito 
kiimii appassiidii dukhii iii vifzfziiya 

kahapa,:za vassena: even by a shower of golden 
coins; kiimesu: desire of sensualities; titti: satia
tion; na vijjati: is not seen; pa,:u/.ito: a wise person; 
kiimii: sensual pleasures; appassiidii: (considers) 
as unsatisfied; dukhii: (and) painful); iti: this way; 
vifzfziiya: having understood 

Insatiable are sensual desires. Sensual desire will 
not be satisfied even with a shower of gold. The wise 
knows that sensual pleasures bring but little satisfac
tion and much pain. 

Explanatory Translation (Verse 187) 

so dibbesu kiimesu api ratim niidhigacchati sam
miisambuddhasiivako ta,:zhakkhayarato hoti 

so: he; dibbesu: (even in) heavenly; kiimesu api: 
pleasures; ratim.: indulgence; niidhigacchati: will 
not approach; sammiisambuddhasiivako: that dis
ciple of the Enlightened One; ta,:zhakkhayarato: 
mind fixed only on ending of desire; hoti: is he 

The disciple of the Buddha does not even go after 
heavenly pleasures. The disciple of the Buddha has his 
mind fixed only on the process of ending cravings. 

(cont'd on page 401) 
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SHUN WORLDLY PLEASURES 

14 (5) The Story of a Discontented Young Monk (Verses 186 & 187) (cont'd) 

Commentary 
sammti sambuddha stivakd: the disciples of the Buddha. The long 
line of monk disciples of the Buddha started with the promulgation 
of the First Sermon of the Buddha - Dhammacakka Pavatlana 
Sulla. This was addressed to the five ascetics. Eventually all the five 
of them attained arahatship - the highest stage of spiritual attain
ment The five learned monks who thus attained arahatship and be
came the Buddha's first disciples were the brahmins Kol)dafuia, 
Bhaddiya, Vappa, r-~ahanama, and Assaji. 

Kol)dafuia was the youngest and the cleverest of the eight brah
mins who were summoned by King Suddhodana to name the in
fant prince. The other four were the sons of those older brahmins. 
All these five retired to the forest as ascetics in anticipation of the 
Bodhisatta while he was endeavouring to attain Buddhahood. 
When he gave up his useless penances and severe austerities and be
gan to nourish the body sparingly to regain his lost strength, these 
favourite followers, disappointed at his change of method, deserted 
him and went to Isipatana. Soon after their departure the Bod
hisatta attained Buddhahood. The venerable Kol)danna became the 
first arahat and the most senior member of the Sangha. It was As
saji, one of the five, who converted the great Sariputta, the chief dis
ciple of the Buddha. From then on the number of the brotherhood 
increased. 

In Varanasi, there was a millionaire's son, named Yasa, who led a 
luxurious life. One morning he rose early and, to his utter disgust, 
saw his female attendants and musicians asleep in a repulsive pos
ture. The sight was so disgusting that the palace presented the 
gloomy appearance of a charnel house. Realizing the vanities of 
worldly life, he stole away from home, saying, "Distressed am I, op
pressed am I", and went in the direction of lsipatana where the Bud
dha was temporarily residing after the five monks attain arahatship. 
At that particular time the Buddha, as usual, was pacing up and 
down in an open space. Seeing him coming from afar, the Buddha 
came out of His ambulatory and sat on a prepared seat. Not far 
from Him stood Yasa, crying, "O' distressed am I! Oppressed am I!" 
Thereupon the Buddha said, "Here there is no distress, O' Yasa! 
Here there is no oppression. O' Yasa! Come hither, Yasa! Take a 
seat. I shall expound the Dhamma to you." The distressed Yasa was 
pleased to hear the encouraging words of the Buddha. Removing 
his golden sandals, he approached the Buddha, respectfully saluted 
Him and sat on one side. The Buddha expounded the doctrine to 
him, and he attained the first stage of sainthood (sottipatti). At first 
the Buddha spoke to him on generosity (dona), morality (sila), ce
lestial states (sagga), the evils of sensual pleasures (ktimtidinava), 
the blessings of renunciation (nekkhammtinisarhsa). When He 
found that his mind was pliable and was ready to appreciate the 
deeper teaching He taught the Four Noble Truths. 

Yasa's mother was the first to notice the absence of her son and she 
reported this to her husband. The man immediately dispatched 
horsemen in four directions and he himself went towards Isipatana, 
following the imprint of the golden slippers. The Buddha saw him 
coming from afar and, by His psychic powers, willed that he should 
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not be able to see his son. When he approached the Buddha and re
spectfully inquired whether He had seen his son Yasa, the Buddha 
answered, "Well, then, sit down here please. You would be able to 
see your son.". Pleased with the happy news, he sat down. The Bud
dha delivered a discourse to him, and he was so delighted that he 
exclaimed, "Excellent, O' Lord, excellent! It is as if a man were to 
set upright that which was overturned, or were to hold a lamp 
amidst the darkness, so that those who have eyes may see! Even so 
has the doctrine been expounded in various ways by the Buddha. "I 
take refuge in the Buddha, the Doctrine and the Sangha. May Bud
dha receive me as a follower, who has taken refuge from this very 
day to life's end!" He was the first lay follower to seek refuge with 
the three-fold formula. On hearing the discourse delivered to his fa
ther, Yasa attained arahatship. Thereupon the Buddha withdrew His 
will-power so that Yasa's father may be able to see his son. He be
held his son and invited the Buddha and His disciples for alms on 
the following day. The Buddha expressed His acceptance of the invi
tation by His silence. After the departure of the millionaire Yasa 
begged the Buddha to grant him the Lesser and the Higher Ordina
tion. "Come, O' Monks! Well taught is the Doctrine. Lead the relig
ious life to make a complete end of suffering." With these words the 
Buddha conferred on him the Higher Ordination. With the Vener
able Yasa, the number of arahats increased to six. 

As invited, the Buddha visited the millionaire's house with His six 
disciples. Venerable Yasa's mother and his former wife heard the 
doctrine expounded by the Buddha and, having attained the first 
stage of Sainthood, became His first two lay female followers. Vener
able Yasa had four distinguished friends named Vimala, Subhahu, 
Pul)l)aji and Gavampati. When they heard that their noble friend 
shaved his hair and with a yellow robe, entered the homeless life, 
they approached Venerable Yasa and expressed their desire to fol
low. Venerable Yasa introduced them to the Buddha, and, on hear
ing the Dhamma, they also attained arahatship. 

Fifty more worthy friends of Venerable Yasa, who belonged to lead
ing families of various districts, also receiving instructions from the 
Buddha, attained arahatship and entered the Sangha. Hardly two 
months had elapsed since His Enlightenment when the number of 
arahats gradually rose to sixty. All of them came from distinguished 
families and were worthy sons of worthy fathers. The Buddha, who 
long before succeeded in enlightening sixty disciples, decided to 
send them as messengers of Truth to teach His new Dhamma to all 
without any distinction. Before dispatching them in various direc
tions He exhorted them as follows: 

"Freed am I, O' Monks, from all bonds, whether divine or human. 

"You, too, O' Monks, are freed from all bonds, whether divine or hu
man. 

"Go forth, O' Monks, for the good of the many, for the happiness of 
the many, out of compassion for the world, for the good, benefit, 
and happiness of gods and men. Let not two go by one way: 
Preach, O' Monks, the Dhamma, excellent in ihe beginning, excel
lent in the middle, excellent in the end, both in the spirit and in the 
letter. Proclaim the holy life, altogether perfect and pure." 
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FEAR STRICKEN MASSES 

14 (6) The Story of Aggidatta (Verses 188 -192) 

while residing at the Jetavana Monastery, the Bud
dha spoke these verses, with reference to Aggidatta, a 
brahmin. 

It appears that Aggidatta was the house-priest of 
Maha Kosala. When Maha Kosala died, his son, King 
Pasenadi Kosala, out of respect for Aggidatta, since he 
had been his father's house-priest, reappointed him to 
the same post. Whenever Aggidatta came to wait upon 
the king, the king would go forth to meet him and 
would provide him with a seat of equal dignity with 
himself and say to him, "Teacher, pray sit here." After a 
time, however, Aggidatta thought to himself, "This 
king pays me very great deference, but it is impossible 
to remain in the good graces of kings for good and all. 
Life in a king's household is very pleasant for one who 
is of equal age with the king. But I am an old man and 
therefore had best become a monk." Accordingly Aggi
datta asked permission of the king to become a monk, 
caused a drum to be beaten throughout the city, spent 
all of his wealth by way of alms in the course of a week, 
and retired from the world, becoming a monk of an he
retical order. A great number of men followed to be
come monks. 

Aggidatta with his monks took up his residence on 
the frontier of the country of the Angas and Magadhas 
and the country of the Kurus. Having so done, he ad
dressed his monks as follows, "Friends, in case any one 
of you should be troubled with unlawful thoughts, 
whether lustful, malevolent, or cruel, let each one of 
you so troubled fill a jar with sand from the river and 
empty the same in this place." "Very well," said the 
monks, promising to do so. So, whenever they were 
troubled by unlawful thoughts, whether lustful, malevo
lent, or cruel, they did as he had commanded them to 
do. In the course of time there arose a great heap of 
sand, and Ahicchatta, king of the nagas (dragons), took 
possession of it. The dwellers in Anga and Magadha and 
the dwellers in the kingdom of the Kurus, month by 
month, brought rich offerings in honour of those 
monks. Now Aggidatta admonished them as follows, 
"So surely as you seek refuge in a mountain, so surely 
as you seek refuge in a forest, so surely as you seek ref
uge in a grove, so surely as you seek refuge in a tree, 
even so surely will you obtain release from all suffer
ing." With this admonition did Aggidatta admonish his 
disciples. 

At this time the future Buddha, after going forth 
on the great retirement, and after attaining complete 
enlightenment, took up his residence at Jetavana Mon-
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astery near Savatthi. Surveying the world at dawn he 
perceived that the brahmin Aggidatta, together with his 
disciples, had entered the net of his knowledge. So he 
considered within himself, "Do all these living beings 
possess the faculties requisite for arahatship?" Perceiv
ing that they possessed the requisite faculties, he said 
in the evening to Venerable Moggallana, "Moggalana, 
do you observe that the brahmin Aggidatta is urging 
upon the multitude a course of action other than the 
right one? Go and admonish them." "Venerable, these 
monks are very numerous, and if I go alone, I fear that 
they will prove to be untractable; but if you also go, 
they will be tractable." "Moggallana, I will also go, but 
you go ahead." 

As the Venerable proceeded, he thought to himself, 
"These monks are both powerful and numerous. If I 
say a word to them when they are all gathered to
gether, they will all rise against me in troops." There
fore by his own supernatural power he caused great 
drops of rain to fall. When those great drops of rain fell, 
the monks arose, one after another, and each entered 
his own bower of leaves and grass. The Venerable went 
and stood at the door of Aggidatta's leafy hut and called 
out, "Aggidatta!" When Agidatta heard the sound of the 
Venerable's voice, he thought to himself, "There is no 
one in this world who is able to address me by name; 
who can it be that thus addresses me by name?" And in 
the stubbornness of pride, he replied, "Who is that?" "It 
is I, brahmin." ''What have you to say?" "Show me a 
place here where I can spend this one night." "There is 
no place for you to stay here; here is but a single hut of 
leaves and grass for a single monk." "Aggidatta, men 
go to the abode of men, cattle to the abode of cattle, 
and monks to the abode of monks; do not so; give me a 
lodging." "Are you a monk?" ''Yes, I am a monk." "If 
you are a monk, where is your alms vessel? What mo
nastic utensils have you?" "I have utensils, but since it 
is inconvenient to carry them about from place to 
place, I procure them within and then go my way." "So 
you intend to procure them within and then go your 
way!" said Aggidatta angrily to the Venerable. The Ven
erable said to him, "Go away, Aggidatta, do not be an
gry; show me a place where I can spend the night." 
"There is no lodging here." "Well, who is it that lives 
on that pile of sand?" "A certain naga-king." "Give the 
pile of sand to me." "I cannot give you the pile of sand; 
that would be a grievous affront to him." "Never mind, 
give it to me." ''Very well; you alone seem to know." 

(cont'd on page 405) 
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THOSE REFUGES DO NOT OFFER HELP 

14 (6) The Story of Aggidatta (Verses 188 -192) (cont'd) 

The Venerable started towards the pile of sand. 
When the naga-king saw him approaching, he thought 
to himself. ''Yonder monk approaches hither. Doubtless 
he does not know that I am here. I will spit fire at him 
and kill him." The Venerable thought to himself, "This 
naga-king doubtless thinks, 'I alone am able to spit 
smoke; others are not able to do this."' So the Vener
able spit fire himself. Puffs of smoke arose from the 
bodies of both and ascended to the World of Brahma. 
The puffs of smoke gave the Venerable no trouble at all, 
but troubled the naga-king sorely. The naga-king, un
able to stand the blasts of smoke, burst into flames. 
The Venerable applied himself to meditation on the ele
ment of fire and entered into a state of trance. There
upon he burst into flames which ascended to the World 
of Brahma. His whole body looked as if it had been set 
on fire with torches. The company of sages looked on 
and thought to themselves, "The naga-king is burning 
the monk; the good monk has indeed lost his life by 
not listening to our words." When the Venerable had 
over-mastered the naga-king and made him quit his 
misdoing, he seated himself on the pile of sand. There
upon the naga-king surrounded the pile of sand with 
good things to eat, and creating a hood as large as the 
interior of a peak-house, held it aver the Venerable's 
head. 

Early in the morning the company of sages 
thought to themselves, ''We will find out whether the 
monk is dead or nol" So they went to where the Vener
able was, and when they saw him sitting on the pile of 
sand, they did reverence to him and praised him and 
said, "Monk, you must have been greatly plagued by 
the naga-king." "Do you not see him standing there 
with his hood raised over my head?" Then said the 
sages, ''What a wonderful thing the monk did in con
quering so powerful a naga-king!" And they stood in a 
circle about the Venerable. 

At that moment, the Buddha drew near. The Vener
able, seeing the Buddha, arose and saluted him. Said 
the sages to the Venerable, "Is this man greater than 
you?" The Venerable replied, "This is the Buddha; I am 
only his disciple." The Buddha seated himself on the 
summit of the pile of sand. The company of sages said 
to each other, "If such is the supernatural power of a 
mere disciple, what must the supernatural power of 
this man like?" And, extending their clasped hands in 
an attitude of reverent salutation, they bestowed praise 
on the Buddha. The Buddha said to Aggidatta, "Aggi
datta, in giving admonition to your disciples and sup-
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porters, how do you admonish them?" Aggidatta re
plied, "I admonish them thus, 'Seek refuge in this 
mountain, seek refuge in this forest, or grove, or tree. 
For he who seeks refuge in these obtains release from 
all suffering.'" The Buddha said, ''No indeed, Aggidatta, 
he who seeks refuge in these does not obtain release 
from suffering. But he who seeks refuge in the Bud
dha, the Dhamma, and the Sangha, he obtains release 
from the round of suffering." 

At the conclusion of the lesson all those sages at
tained arahatship, together with the superhuman facul
ties. Thereupon they saluted the Buddha and asked to 
be admitted to the Sangha. The Buddha stretched out 
his hand from under his robe and said, "Come, monks! 
Lead the religious life.'' That very instant they were fur
nished with the eight requisites and became as it were 
monks of a hundred years. 

Now this was the day when all the dwellers in Anga 
and in Magadha and in the country of the Kurus were 
accustomed to come with rich offerings. When, there
fore, they approached with their offerings, and saw that 
all those sages had become monks, they thought to 
themselves, "Is our brahmin Aggidatta great, or is the 
monk Gotama great?" And because the Buddha had 
but just arrived, they concluded, "Aggidatta alone is 
great.'' The Buddha surveyed their thoughts and said, 
"Aggidatta, destroy the doubt that exists in the minds 
of your disciples.'' Aggidatta replied, "That is the very 
thing I desire to do." So by superhuman power he rose 
seven times in the air, and descending to the ground, 
he saluted the Buddha and said, ''Venerable, you are 
my Teacher and I am your disciple.'' Thus did Aggi
datta speak, declaring himself the disciple of the Bud
dha. 

Explanatory Translation (Verse 188) 

bhayatajjila manussa pabbatani vanani drama 
rukkha eetyiini ea ve bahum sara1:zam yanti 

bhayatajji/ii: trembling in fear; manussa: human 
beings; pabbatani: rocks; vanani: forests; arama: 
parks; rukkha: trees; eetyiini ea: and shrines; ve: 
decidedly; bahum sara,:zam: many refuges; yanti: 
go to 

Human beings who tremble in fear seek refuge in 
mountains, forests, parks, trees, and shrines. 

(cont'd on page 407) 
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SEEING FOUR NOBLE TRUTHS 

14 (6) The Story of Aggidatta (Verses 188 -192) (cont'd) 

Explanatory Translation (Verse 189) 

etariz sarar:zam kho na khemariz etariz sara,:zariz na 
uttamariz etariz sara,:zariz iigamma, sabbadukkhii 
na pamuccati 

etariz saranariz kho: this kind of refuge certainly; 
na khemariz: is not secure; etariz sara,:zariz: this 
kind of refuge; na uttamariz: is not supreme; etariz 
sarar;zariz iigamma: coming to that refuge; sab
badukkhii: from all sufferings; na pamuccati: one 
is not released 

These are not secure refuges. They are not the su
preme refuge. One who takes refuge in them is not re
leased from all sufferings. 

Explanatory Translation (Verse 190) 

yo ea Buddhaiica Dhammaflca Sanghanca 
sara,:zariz gato cattiiri ariyasacciini sammap
paflfliiya passall 

yo ea: if someone; Buddhaflca: in the Buddha; 
Dhammaflca: in the Dhamma; Sanghanca: and in 
the Sangha (Order); sara,:zariz gato,· takes refuge; 
cattiiri ariyasacciini: four extraordinary realities; 
sammii: well; paflfliiya: with penetrative insight; 
passati: (he) will see 

If a wise person were to take shelter in the Bud
dha, the Dhamma and the Sangha, he will observe the 
four Noble Truths with high wisdom. 

Explanatory Translation (Verse 191) 

dukkhariz dukkhasamuppiidam dukkhassa atik
kamariz ea dukkhupasamagiiminariz ariyariz 
a(thangikam maggam ea 

dukkhariz: suffering; dukkhasamuppiidam: arisen 
of suffering; dukkhassa atikkamam: ending suffer
ing; ea dukkhupasamagiiminam: and the way to 
the end of suffering; ariyam a(thangikariz 
maggam: (that is) the eight-fold path 

The four extraordinary realities are: suffering; the 
arising of suffering; the ending of suffering; the eight
fold path leading to the ending of suffering. 

Explanatory Translation (Verse 192) 

etariz sara,:zam kho khemam etam sara,:zam ut-

Chapter 14 : Buddha Vagga 

tamariz etam sara,:zariz iigamma, sabbadukkhii pa
muccati 

etariz sarar;zariz kho: indeed this refuge is; 
khemariz: secure; etam sara,:zam: this refuge; ut
tamam: is supreme; etam sarar;ariz iigamma: 
when you arrive in this refuge; sabbadukkhii: of all 
suffering; pamuccati: (you are) set free 

This refuge in the Triple Refuge is, of course, to
tally secure. This is the supreme refuge. Once you take 
this refuge you gain release from all your sufferings. 

Commentary 
N'etam kho sarapam khemam: One's best refuge is oneself. A 
Buddhist seeks refuge in the Buddha, the Dhamma and the Sai:igha 
as the Teacher, the Teaching and the Taught in order to gain his de
liverance from the ills of life. The Buddha is the supreme teacher 
who shows the way to deliverance. The Dhamma is the unique way. 
The Sai:igha represents the Taught who have followed the way and 
have become living examples. One formally becomes a Buddhist by 
intelligently seeking refuge in this Triple Gem (Tisara1_1a). A Bud
dhist does not seek refuge in the Buddha with the hope that he will 
be saved by a personal act of deliverance. The confidence of a Bud
dhist in the Buddha is like that of a sick person in a noted physi
cian, or of a student in his teacher. 

(cont'd on page 409) 
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THE NOBLE PATH 

14 (6) The Story of Aggidatta (Verses 188 to 192) (cont'd) 

Commentary 
go ea Budhanca Dhammanca Sanghanca saranam gato: Those 
who take refuge in the Buddha, the Dhamma and the Sangha. 
Though the Sangha began its career with only sixty disciples, it ex
panded into thousands, and in those early days an adherent sought 
entry into it by pronouncing the three-fold formula known as the 
Three Refuges: 

Buddharh saranarh gacchtimi 
Dhammarh saranarh gacchtimi 
Sangharh saranarh gacchiimi 
Duhyampi Buddharh Saranarh Gacchtimi 
Dutiyampi Dhammarh saranarh gacchtimi 
Dutiyampi Sangharh saranarh gacchtimi 
Tatiyampi Buddharh saranarh gacchtimi 
Tatiyampi Dhammarh saranarh gacchtimi 
Tatiyampi Sangharh saranarh gacchtimi" 

I go for refuge to the Buddha (the Teacher) 
I go for refuge to the Dhamma (the Teaching) 
I go for refuge to the Sangha (the Taught) 
For the second time I go for refuge to the Buddha 
For the second time I go for refuge to the Dhamma 
For the second time I go for refuge to the Sangha 
For the third time I go for refuge to the Buddha 
For the third time I go for refuge to the Dhamma 
For the third time I go for refuge to the Sangha 

Here the Buddha lays special emphasis on the importance of indi
vidual striving for purification and deliverance from the daily ills of 
life. There is no efficacy in praying to others or in depending on oth
ers. One might question why Buddhis~ should seek refuge in the 
Buddha, Dhamma, and the Sangha, when the Buddha had explic
itly advised His followers not to seek refuge in others. In seeking ref
uge in the Triple Gem. Buddhists only regard the Buddha as an 
instructor who merely shows the path of Deliverance, the Dhamma 
as the only way or means, the Sangha as the living examples of the 
way of life to be lived. Buddhists do not consider that they would 
gain their deliverance by merely reciting these words of commit
ment. One has to begin the practice of il 

cattdri arigasaccdni: the four extraordinary realities. Sacca is the 
Pali term for reality which means the reality that the Buddha awak
ened to, which is different from the ordinary and, therefore, is ex
traordinary. The Buddha enunciates a four-fold reality which 
provides foundation for His teaching, which is associated with the 
so-called existence or being. Whether the Buddhas arise or not, this 
reality remains and it is a Buddha who reveals it to the deluded 
world. It does not and cannot change with time, because it is avail
able always. The Buddha was not indebted to anyone for his realiza
tion of it, as He Himself remarked in his discourse thus: ''With 
regard to things unheard of before, there arose in me the eye, the 
knowledge, the gnosis, the insight and the light." These words are 
very significant because they testify to the originality of His experi
ence. 

This reality, in Pali, is termed ariga sacctini. They are so called be
cause they were discovered by the Greatest Ariya, that is, one who 
has transcended the ordinary state and becomes extraordinary. The 
term ariga, usually translated noble, is here translated extraordi
nary, as opposed to the ordinary (pulhujjana). We are making a dis
tinction between ordinary or naive reality as seen by the common 
man on the street and the extraordinary reality experienced by the 
Buddha and his disciples. 
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The first part of the extraordinary reality deals with dukkha which, 
for need of a better English equivalent, is rendered suffering. As a 
feeling dukkha means pain. What is painful is, in short, the person
ality which is an impossible burden that we constantly carry. We 
are unable to maintain it because it is unrealistic. Unhappiness re
sults from the attempt to do the impossible. 

Average men are only surface-seers. An ariya sees things as they 
truly are. To an ariga life is suffering and he finds no real happiness 
in this world which deceives with illusory pleasures. Material happi
ness is merely the gratification of some desire. 

All are subject to birth (jtiti) and, consequently, to decay (jarti), dis
ease (vgtidhi) and finally to death (martn;ta). No one is exempt from 
these four phases of life. Life is not a static entity. It is a dynamic 
process of change. Self is a state concept that we try to maintain in 
a dynamic reality. This wish, when unfulfilled, is suffering. While 
trying to maintain this self one meets unfavourables or one is sepa
rated from things or persons. At times, what one least expects or 
what one least desires, is thrust on oneself. Such unexpected, un
pleasant circumstances become so intolerable and painful that weak 
people sometimes commit suicide as if such an act would solve the 
problem. 

The cause of this suffering is an emotional urge to 'personalise' 
what is experienced. The personality comes into being through this 
personalization. 

(cont'd on page 411) 
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THE REFUGE THAT ENDS ALL SUFFERINGS 

14 (6) The Story of Aggidatta (Verses 188 - 192) (cont'd) 

Commentary 
There are three kinds of urges. The first is the urge to enjoy sensual 
pleasures (kiimata,:lha). The second is the urge to exist or be 
(bhavata,:lha). The third is the urge to stop existing (vibhavatm:,ha). 
According to the commentaries, the last two urges are connected 
with the belief in etemalism (sassatadi(thi) and the belief in annihi
lationism (ucchedadi((hi). Bhavata,:lha may also be interpreted as 
attachment to realms of form and vibhavata,:,ha, as attachment to 
formless realms since nipariiga and aniparaga are treated as two 
fetters (samyojanas). 

This urge is a powerful emotional force latent in all, and is the chief 
cause of the ills of life. It is this urge which, in gross or subtle form, 
leads to repeated births in samsara and that which makes one hold 
on to all fonns of life and personality. 

The grossest forms of this urge for pleasure are attenuated on at
taining sakadagiimi, the second stage of sainthood, and it is com
pletely eradicated on attaining anagtimi, the third stage of 
sainthood. The subtle forms of the urge for existence and non-exist
ence are eradicated on attaining arahatship. 

The third aspect of the extraordinary reality is the complete cessa
tion of suffering which is Nibbana, the ultimate goal of Buddhists. 
It can be achieved in this life itself by the total eradication of all 
urges. This Nibbana is to be realized (sacchiktitabba) by renouncing 
all attachment to the external world. This is the depersonalization 
of the aggregate of personalized phenomena (pan
cupadtinakkhanda) which comprise the personality or self. 

This third extraordinary reality has to be realized by developing 
(bhiivetabba) the extraordinary eight-fold path (ariya/fhar:,gika 
magga). This unique path is the only straight way to Nibbana. This 
is the fourth extraordinary reality. 

ariyaiicha/{hangikarh maggarh: the extraordinary eight-fold 
path. This unique way avoids the two extremes: self-mortification 
that weakens one's body and self-indulgence that retards one's 
mind. It consists of the following eight factors: 

1) Harmonious perspective (Sammii Di(thi) 

2) Hannonious feeling (Sammii Sarhkappa) 

3) Harmonious speech (Samma Viica) 

4) Harmonious action (Samma Kammanta) 

5) Harmonious living (Sammti Ajiva) 
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6) Hannonious practice (Samma Vtiytima) 

7) Hannonious introspection (Sammti Safi) 

8) Harmonious equilibrium (Sammti Samtidhi) 

1. Harmonious perspective is explained as the knowledge of the 
four extraordinary realities. In other words, it is the understanding 
of oneself as one really is, because, as the Rohitassa Sutta states, 
these truths are concerned with the one-fathom long body of man. 
The key-note of Buddhism is this harmonious perspective which re
moves all conflicts within and without. 

2. Clear vision leads to clear feeling. The second factor of the path 
is, therefore, Samma Sarhkappa. The English renderings right reso
lutions, right aspirations do not convey the actual meaning of the 
Pali tenn. Right feelings may be suggested as the nearest English 
equivalent. 

It is the emotional state or feelings that either defiles or purifies a 
person. Feelings mould a person's nature and controls destiny. Evil 
feelings tend to debase one just as good feelings tend to elevate a 
person. Sometimes a single feeling can either destroy or save. 

Sammti Sarhkappa serves the double purpose of eliminating bad 
feelings thoughts and developing good feelings. Right feelings, in 
this particular context, are three-fold. They consist of: (i) 
Nekkhamma - desire for renunciation of worldly pleasures, which 
is opposed to attachment, selfishness, and self-possessiveness; (ii) 
Avytipada - feelings of loving-kindness, goodwill, or benevolence, 
which is opposed to hatred, ill-will, or aversion, and (iii) Avihimsii 
- feelings of harmlessness or compassion, which is opposed to cru
elty and callousness. 

These evil and good feelings are latent in all. As long as we are ordi
nary people, bad feelings rise to the surface at unexpected moments 
in great strength. When they are totally eradicated, on attaining ara
hatship, one's stream of consciousness becomes pure. 

Hannonious feelings automatically leads to harmonious speech and 
action, which results in a hannonious life. 

These good feelings, however, have to be maintained only by con
stant practice in preventing and eliminating evil thoughts and the 
cultivation and maintenance of good thoughts. This leads to con
stant introspective awareness of the experience within. This results 
in the attainment of mental equilibrium. This undisturbed mind is 
aware of reality. This awareness maintains the peace that cannot be 
disturbed. 
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RARE INDEED IS BUDDHA'S ARISING 

14 (7) The Story of the Question Raised by Venerable Ananda (Verse 193) 

while residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to the question 
raised by Venerable Ananda. 

One day, Venerable Ananda pondered thus: "Our 
Teacher has told us that thoroughbreds of elephants 
are born only among Chaddanta and Uposatha breeds, 
that thoroughbreds of horses are born only among the 
Sindh breed, that thoroughbreds of cattle are born only 
among the Usabha breed. Thus, he had talked to us 
only about the thoroughbreds of elephants, horses and 
cattles, but not of the noblest of men (puriscijanno)." 

After reflecting thus, Venerable Ananda went to the 
Buddha, and put to him the question of the nobles of 
men. To him, the Buddha replied,"Ananda, the noblest 
of men is not born everywhere, he is born among Khat
tiyamahasala and Brahmanamahasala, the wealthy 
clans of Khattiya and Brahmana." 

Explanatory Translation (Verse 193) 

puriscijaflfl6 dullabh6, s6 sabbattha na jciyati s6 
dhiro yattha jciyati tarn kulariz sukhariz edhati 

puriscijaflfl6: a noble being among men (a Bud
dha); dul/abho: is rare; s6: that kind of rare being; 
sabbattha: in all places; na jiiyati: is not born; s6 
dhir6: that noble and wise person; yattha: if in 
some place;jciyati: if born; tarn kulariz: that fam
ily; sukhariz edhati: to happiness comes 

The Buddha is rare indeed. Such a rare person is 
not born everywhere. If such a noble and wise person 
were born in a clan, that clan will reap happiness. 

Commentary 
sabbattha na jdyali: not born everywhere. The reference is to the 
birth of the Buddha. The Buddha is not born just anywhere. The 
would-be-sage was in heaven when he was invited by the deities 
and brahmas to be born on Earth as the Buddha. But the Buddha, 
before assenting to their wish, made what is called the five great ob
servations (pa,ica mahii-vilokana). He observed, namely, the time, 
the continent, the country, the family, and the mother and her 
span of life. In the first of these observations, he asked himself 
whether it was the right time or noL "It is not the right time when 
the length of men's lives is more than a hundred thousand years. 
And why is it not the right time? For then the birth, ageing and dy
ing of beings are not manifest, and there is no teaching of the 
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Dhamma of Buddhas that is freed from the three characteristic 
marks, so that when they (Buddhas) are talking to these (people) 
about impermanence, anguish and no-self, they say, 'Whatever is 
this they are talking about?' and think it should neither be listened 
to nor believed. Consequently there is no penetration. This being 
so, it is a dispensation not leading out. Therefore, this is not the 
right time." "Also, it is not the right time when men's lives are less 
than a hundred years. And why is it not the right time? Then beings 
are abounding in defilements; and an exhortation given to those 
who are abounding in defilements makes no impression, but, like a 
mark drawn with a stick on the surface of the water, it immediately 
disappears. This, therefore, also is not the right time." 

But when the length of men's lives is between a hundred years and 
a hundred thousand years, then it is the right time. Now at that 
time men's lives were a hundred years; accordingly, the Buddha ob
served that it was the right time for his birth. 

Next, he made the observation concerning the continent. Looking 
over the four continents with the surrounding islands, he reflected, 
"In three of the continents the Buddhas are never born; only in 
Jambudipa are they born." Thus, he decided on the continent. Next, 
he made the observation concerning the place. "The continent of 
Jambudipa is large," thought he, "being ten thousand leagues 
around. In which of its countries are the Buddhas born?" And, ob
serving the region, he decided on the middle country in the city of 
Kapilavatthu. 

Then he made the observation concerning the family. "The 
Buddhas," thought he, "are never born either in a vessa (merchant) 
family or in suddha (labourer) family. But they are born either in a 
khaltiya (noble) family or in a brahmin (priest) family whichever is 
then of the higher repute in the world. At the present time the khat
tiya (noble) family is of the higher repute in the world. I will be 
born therein. The king named Suddhodana will be my father." 
Thus, he decided on the family. 

Then he made the observation concerning the mother. "The 
mother of a Buddha," thought he, "is never a wanton, nor a drunk
ard, but is one who had fulfilled perfections through a hundred 
thousand cycles, and has kept the five precepts unbroken from the 
day of her birth. Now this queen named Mahamaya is such a one. 
She shall be my mother. But, what shall be her span oflife?" And 
he perceived that it was to be ten months and seven days. 

Having thus made the five great observations, he kindly promised 
the devas what they requested, saying, ''Venerables, you are right 
The time has come for my Buddhahood." Then, surrounded by the 
devas of the Tusita heaven, and dismissing all the other devas, he 
entered the Nandana Grove of the Tusita heaven, for in each of the 
heavens there is a Nandana Grove. And here, the devatas said, "At
tain in your next existence your high destiny," and kept reminding 
him that he had already paved the way to it by his accumulated 
meriL Now it was while he was thus dwelling, surrounded by these 
deities, and continually reminded of his accumulated merit, that he 
died, and was conceived in the womb of queen Mahamaya. This 
event took place in the month of Esala (July, August), on the day of 
full-moon, early in the morning under the asterism (nekata) of Ut
tarasalha. 
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FOUR FACTORS OF HAPPINESS 

14 (8) The Story of Many Monks (Verse 194) 

while residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to many monks. 

Once, many monks were discussing the question 
"What constitutes happiness?" These monks realized 
that happiness meant different things to different peo
ple. Thus, they said, "To some people to have the 
riches and glory like that of a king's is happiness, to 
some people sensual pleasure is happiness, but to oth
ers to have good rice cooked with meat is happiness." 
While they were talking, the Buddha came in. After 
learning the subject of their talk, the Buddha said, "The 
pleasures that you have mentioned do not get you out 
of the round of rebirths. In this world, these constitute 
happiness: the arising of a Buddha, the opportunity to 
hear the Teaching of the Sublime Truth, and the har
mony among monks." At the end of the discourse, 
those monks attained arahatship. 

Explanatory Translation (Verse 194) 

Buddhiinarh uppiid6 sukho, saddhammadesanii 
sukhii, sar)ghassa siimaggi sukhii, samaggiinarh 
tapo sukh6 

Buddhiinarh: of the Buddha; uppiid6: arising; 
sukho: (is) joyful; saddhammadesanii: the procla
mation of the Dhamma; sukhii: is joyful; 
sm:zghassa: of the brotherhood; siimaggi: concord 
(unity); sukhii: (is) joyful; samaggiinarh: of those 
in concord; tap6: religious practice; sukho: (is) joy
ful 

The arising of the Buddhas is joyful. The proclama
tion of the Dhamma is joyful. The concord of the 
Sangha is joyful. Joyful indeed is spiritual practice in 
harmony. 
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Commentary 
Buddhdnam upptido sukho: the arising of the Buddha is a blissful 
event. In the traditional lore regarding the birth of Prince Siddhat
tha, who was later to become Buddha, there is an indication of the 
happiness he would bring to the world later as the Buddha. Now 
other mortals on issuing from the maternal womb are disagreeable; 
but not so the Bodhisatta. He issued from his mother's womb like a 
preacher descending from his pulpit, or a man coming down stairs, 
stretching out both hands and feet without any impurities like a 
jewel thrown upon a vesture of Varanasi cloth. 

There are further details about this blissful event. 

Before the child touches the ground, he is received by four deities, 
and is presented to the mother, saying, "Be rejoiced, O' Queen, you 
have given birth to a great being." 

Four great kings received the child from the deities into a soft leop
ard skin, and from them the child was received by the retinue of the 
Queen into a silken robe. The child set his feet on earth, and faced 
the Easterly direction. A white canopy was raised over him. 

Innumerable universe appeared like one compound. Gods and men 
made offerings with flowers and incense, etc., and said, "O Great Be
ing, there is none to equal you here; whence any superior." Look
ing on all sides the Buddha saw no equal of his, and took seven 
steps in the Northern direction. As the seventh step was taken, the 
Buddha declared, "I am the chief of the world. This is my last birth. 
There will be no more births for me." For, this is the birth of the 
Buddha, the unique and marvellous being, who is born in the world 
out of compassion for the world, for the good, the benefit and the 
happiness of gods and men. 

As the Buddha was born, a limitless super radiance surpassing that 
of the gods traversed through the entire universe. Myriads of gods 
in the heaven of Tavatirilsa immensely rejoiced to hear of the birth 
of the future Buddha and engaged in much revelry and sport. 

At the time of the birth of the Buddha, there were also born 
Bhaddhakaccana (Yasodhara), the Ministers Channa and Kaludayi, 
and Kanthaka, the horse. The Bodhi-tree and the four great treas
ures, too, arose at this time. 

Sanghassa stimaggi: Sangha is the oldest, democratically consti
tuted, historic celibate Order, founded by the Buddha. Strictly 
speaking, the Sangha denotes those noble disciples who have real
ized the four Paths and four Fruits. The ordinary bhikkhus of the 
present day are merely their representatives. 
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WORSHIP THOSE WHO DESERVE ADORATION 

14 (9) The Story of the Golden Sttipa ofKassapa Buddha (Verses 195 & 196) 

While travelling from Savatthi to Varanasi, the Bud
dha spoke these verses, with reference to a brahmin 
and the Golden Stupa of Kassapa. 

One day Buddha departed from Savatthi, accompa
nied by a large company of monks and set out for 
Varanasi. On his way thither he came to a certain 
shrine near the village Todeyya. There the Buddha sat 
down, sent forth Ananda and bade him to summon a 
brahmin who was tilling the soil near by. When the 
brahmin came, he omitted to pay reverence to the Bud
dha, but paid reverence only to the shrine. Having so 
done, he stood there before the Buddha. The Buddha 
said, "How do you regard this place, brahmin?" The 
brahmin replied, "This shrine has come down to us 
through generations, and that is why I reverence it, 
Venerable Gotama." Thereupon the Buddha praised 
him, saying, "In reverencing this place you have done 
well, brahmin." 

When the monks heard this, they entertained mis
givings and said, "For what reason did you bestow this 
praise?" So in order to dispel their doubts, the Buddha 
recited the Ghatikdra Sultan/a in the Majjhima 
Nikaya. Then by the superhuman power, He created in 
the air a mountain of gold double the golden shrine of 
the Buddha Kassapa, a league in height. Then, pointing 
to the numerous company of His disciples, He said, 
"Brahmin, it is even more fitting to render honour to 
men who are so deserving of honour as these." Then, 
in the words of the Sutta of the Great Decease, He de
clared that the Buddhas and others, four in number, 
are worthy of shrines. Then He described in detail the 
three kinds of shrines: the shrine for bodily relics, the 
shrine for commemorative relics, and the shrine for ar
ticles used or enjoyed. At the conclusion of the lesson 
the brahmin attained the fruit of conversion. 

Explanatory Translation (Verse 195) 

papafzca samatikkante tir:zr:za sokapariddave 
piijarahe Buddhe yadi va savake piijayato 

papaflca samatikkante: those who have gone be
yond ordinary apperception; tir:zr:za sokapariddave: 
who have crossed over grief and lamentation; 
piijarahe: who deserve to be worshiped; Buddhe: 
(namely) the Buddha; yadi va: and also: savake: 
the disciples of the Buddha; pujayato: if someone 
were to worship them 

Those who have gone beyond apperception (the 
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normal way of perceiving the world), who have crossed 
over grief and lamentation. They deserve to be wor
shipped; namely, the Buddhas and their disciples. 

Explanatory Translation (Verse 196) 

nibbute akutobhaye tadise te piijayato pufzfzam 
imam ettam. iti sankhatum kena ci api na sakka 

nibbute: who have reached imperturbability; 
akutobhaye: who does to tremble or fear; tadise: 
that kind of being; le piijaya/6: one who reveres; 
pufzfzam: merit; imam mattam iii: as this much or 
so much; sankhdtum: to quantify; na sakka: not 
able; kenaci: by anyone 

One who worships those who have attained imper
turbability and do not tremble or fear, earns much 
merit. The merit earned by such a person cannot be 
measured by anyone. 

Commentary 
piijaraho piijagato, Buddhe yadiva sava/ri: worship those who 
deserved to be worshipped, the Buddhas and their disciples. Why is 
the Buddha to be worshipped? His attainment of Enlightenment 
and his mission will elucidate il The Buddha lived in Jambudipa 
over 2500 years ago, and was known as Siddhattha (in Sanslait 
Siddhartha, the one whose purpose has been achieved). Gotama (in 
Sanslait Gautama) was his family name. His father, Suddhodana, 
ruled over the land of the Sakyas at Kapilavatthu on the Nepalese 
frontier. Mahamaya, princess of the Koliyas, was Suddhodana's 
queen. 
On the full-moon day of May - vasanta-tide, when in Jambudipa 
the trees were laden with leaf, flower, and fruit - and man, bird 
and beast were in joyous mood, Queen Mahamaya was travelling in 
state from Kapilavatthu to Devadaha, her parental home, according 
to the custom of the times, to give birth to her child. But that was 
not to be, for halfway between the two cities, in the Lumbini Grove, 
under the shade of a flowering Sal tree, she brought forth a son. 

(cont'd on page 419) 
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WORSHIP BRINGS LIMITLESS MERIT 

14 (9) The Story of the Golden Sttipa of Kassapa Buddha (Verses 195 & 196) 

Commentary 
Queen Mahamaya, the mother, passed away on the seventh day af
ter the birth of her child, and the baby was nursed by his mother's 
sister, Pajapati Cotami. The child was nurtured till manhood, in re• 
finement, amidst an abundance of luxury. The father did not fail to 
give his son the education that a prince ought to receive. He be
came skilled in many a branch of knowledge, and in the arts of war 
and he easily excelled all others. Nevertheless, from his childhood, 
the prince was given to serious contemplation. When the prince 
grew up the father's fervent wish was that his son should marry, 
bring up a family and be his worthy successor; but he feared that 
the prince would one day give up home for the homeless life of an 
ascetic. 

According to the custom of the time, at the early age of sixteen, the 
prince was married to his cousin Yasiidhara, the only daughter of 
King Suppabuddha and Queen Pamila of the Kiiliyas. The princess 
was of the same age as the prince. Lacking nothing of the material 
joys oflife, he lived without knowing of sorrow. Yet all the efforts of 
the father to hold his son a prisoner to the senses and make him 
worldly-minded were of no avail. King Suddhodana's endeavours to 
keep life's miseries from his son's inquiring eyes only heightened 
Prince Siddhattha's curiosity and his resolute search for Truth and 
Enlightenment. 

With the advance of age and maturity, the prince began to glimpse 
the problems of the world. As it was said, he saw four visions: the 
first was a man weakened with age, utterly helpless; the second was 
the sight of a man who was mere skin and bones, supremely un
happy and forlorn, smitten with some disease; the third was the 
sight of a band of lamenting kinsmen bearing on their shoulders 
the corpse of one beloved, for cremation. These woeful signs deeply 
moved him. The fourth vision, however, made a lasting impression. 
He saw a recluse, calm and serene, aloof and independent, and 
learnt that he was one who had abandoned his home to live a life of 
purity, to seek Truth and solve the riddle of life. Thoughts of renun• 
ciation flashed through the prince's mind and in deep contempla
tion he turned homeward. The heart-throb of an agonized and 
ailing humanity found a responsive echo in his own heart. The 
more he came in contact with the world outside his palace walls, 
the more convinced he became that the world was lacking in true 
happiness. 

In the silence of that moonlit night (it was the full-moon of July) 
such thoughts as these arose in him: "Youth, the prince of life, 
ends in old age and man's senses fail him when they are most 
needed. The healthy and hearty lose their vigour when disease sud
denly creeps in. Finally, death comes, sudden perhaps and unex
pected, and puts an end to this brief span oflife. Surely, there must 
be an escape from this unsatisfactoriness, from ageing and death." 
Thus the great intoxication of youth, of health, and of life left him. 
Having seen the vanity and the danger of the three intoxications, he 
was overcome by a powerful urge to seek and win the Deathless, to 
strive for deliverance from old age, illness and misery to seek it for 
himself and for all beings that suffer. It was his deep compassion 
that led him to the quest ending in Enlightenment, in Buddha
hood. It was compassion that now moved his heart towards the re
nunciation and opened for him the doors of the supreme cage of 
his home life. It was compassion that made his determination un
shakable even by the last parting glance at his beloved wife, asleep 
with their baby in her arms. Now at the age of twenty-nine, in the 
flower of youthful manhood, on the day his beautiful Yasiidhara, 
gave birth to his only son, Rahula who made the parting more sor
rowful, he tore himself away. The prince with a superhuman effort 
of will, renounced wife, child, father and the crown that held the 
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promise of power and glory. In the guise of an indigent ascetic, he 
retreated into forest solitude, to seek the eternal verities of life, in 
quest of the supreme security from bondage - Nibbana. Dedicat
ing himself to the noble task of discovering a remedy for life's uni
versal ill, he sought guidance from two famous sages, Alara Kalama 
and Uddaka Ramaputta, hoping that they, being masters of medita
tion, would show him the way to deliverance. He practiced mental 
stillness and reached the highest meditative attainments possible 
thereby, but was not satisfied with anything short of enlighten
ment. Their range of knowledge, mystical experience, however, was 
insufficient to grant him what he earnestly sought. He, therefore, 
left them in search of the unknown truth. In his wanderings he fi
nally reached Uruvela, by the river Neraftjara at Gaya. He was at
tracted by its quiet and dense groves and the clear waters of the 
river. Finding that this was a suitable place to continue his quest for 
enlightenment, he decided to stay. Five other ascetics who admired 
his determined effort waited on him. They were Kondaiifia, Bhad
diya, Vappa, .Mahanama and Assaji. 

There was, and still is, a belief in Jambudipa among many of her as
cetics that purification and final deliverance from ills can be 
achieved by rigorous self-mortification, and the ascetic Ciitama de
cided to test the truth of it. And so there at Uruvela he began a de
termined struggle to subdue his body, in the hope that his mind, 
set free from the physical body, might be able to soar lo the heights 
of liberation. Most zealous was he in these practices. He lived on 
leaves and roots, on a steadily reduced pittance of food, he wore 
rags, he slept among corpses or on beds of thorns. He said, "Rigor• 
ous have I been in my ascetic discipline. Rigorous have I been be
yond all others. Like wasted, withered reeds became all my limbs." 
In such words as these, in later years, having attained to full enlight
enment, did the Buddha give an awe-inspiring description of his 
early penances. Struggling thus, for six long years, he came nearly 
death, but he found himself still away from his goal. The utter futil
ity of self-mortification became abundantly clear to him, by his own 
experience; his experiment with self mortification, for enlighten• 
ment, had failed. But undiscouraged, his still active mind searched 
for new paths to the aspired-for goal. Then it happened that he re
membered the peace of his meditation in childhood, under a rose
apple tree, and he confidently felt: "This is the path to 
enlightenment." He knew, however, that, with a body so utterly 
weakened as his, he could not follow that path with any chance of 
success. Thus he abandoned self-mortification and extreme fasting 
and took normal food. His emaciated body recovered its former 
health and his exhausted vigour soon returned. Now his five com
panions left him in their disappointment; for they thought that he 
had given up the effort to live a life of abundance instead. 

Nevertheless with firm determination and complete faith in his own 
purity and strength, unaided by any teacher, accompanied by none, 
the Biidhisatta (as he is known before he attained enlightenment) 
resolved to make his final search in complete solitude. Cross-legged 
he sat under a tree, which later became known as the Biidhi-tree, 
the Tree of Enlightenment or Tree of Wisdom, on the bank of 
Nerafijara River, at Caya (now known as Buddha-Caya) - at "a 
pleasant spot soothing to the senses and stimulating to the mind" 
making the final effort with the intlexible resolution: "Though only 
my skin, sinews, and bones remain, and my blood and tlesh dry up 
and wither away, yet will I never stir from this seat until I have at
tained full enlightenment (sammci-sam-bodhi)." So indefatigable in 
effort as he was, and so resolute to realize Truth and attain Full En· 
lightenment that he applied himself to the mindful in-and-out 
breathing (cina + apcina sati), the meditation he had developed in 
his childhood, and the Biidhisatta entered upon and dwelt in the 
first degree of meditative mental repose (jhcina; sanskrit; dhycina). 
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SUKHA VAGGA (HAPPINESS) 

15 (1) The Story of the Pacification of the Relatives of the Buddha (Verses 197 -199) 

The Buddha spoke these verses in the country of 
Sakyan with reference to the relatives who were quar
relling over the use of the waters of the Rohini River. 

The story goes that the Sakyas and the Koliyas 
caused the water of the River Rohini to be confined by 
a single dam between the city of Kapilavatthu and the 
city of Koliya, and cultivated the fields on both sides of 
the river. Now in the month Jetthamula the crops be
gan to fail, whereupon the labourers employed by the 
residents of both cities assembled. Said the residents of 
the city of Koliya, "If this water is diverted to both sides 
of the river, there will not be enough both for you and 
for us too. But our crops will ripen with a single water
ing. Therefore let us have the water." 

The Sakyas replied, "After you have filled your 
storehouses, we shall not have the heart to take gold 
and emeralds and pennies, and, baskets and sacks in 
our hands, go from house to house seeking favours at 
your hands. Our crops also will ripen with a single wa
tering. Therefore let us have this water." ''We will not 
give it to you." "Neither will we give it to you." The talk 
waxed bitterly until finally one arose and struck an
other a blow. The other returned the blow and a gen
eral fight ensued, the combatants making matters 
worse by aspersions on the origin of the two royal fami
lies. 

Said the labourers employed by the Koliyas, ''You 
who live in the city of Kapilavatthu, take your children 
and go where you belong. Are we likely to suffer harm 
from the elephants and horses and shields and weap
ons of those who, like dogs and jackals, have cohabited 
with their own sisters?" The labourers employed by the 
Sakyas replied, ''You lepers, take your children and go 
where you belong. Are we likely to suffer harm from 
the elephants and horses and shields and weapons of 
destitute outcasts who have lived in the trees like ani
mals?" Both parties oflabourers went and reported the 
quarrel to the ministers who had charge of the work, 
and the ministers reported the matter to the royal 
households. Thereupon the Sakyas came forth armed 
for battle and cried out, ''We will show what strength 
and power belong to those who have cohabited with 
their sisters." Likewise the Koliyas came forth armed 
for battle and cried out, ''We will show what strength 
and power belong to those who dwell in the trees." 

As the Buddha suiveyed the world at dawn and be
held his kinsmen, he thought to himself, "If I refrain 
from going to them, these men will destroy each other. 
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It is clearly my duty to go to them." Accordingly he 
flew through the air quite alone to the spot where his 
kinsmen were gathered together, and seated himself 
cross-legged in the air over the middle of the Rohini 
River. When the Buddha's kinsmen saw the Buddha, 
they threw away their weapons and did reverence to 
Him. Said the Buddha to His kinsmen, "What is all this 
quarrel about, great king?" ''We do not know, Vener
able." ''Who then would be likely to know?" "The com
mander-in-chief of the army would be likely to know." 
The commander-in-chief of the army said, "The vice
roy would be likely to know." Thus the Buddha put the 
question first to one and then to another, asking the 
slave-labourers last of all. The slave-labourers replied, 
"The quarrel is about water." 

Then the Buddha asked the king, 11How much is 
water worth, great king?" ''Very little, Venerable." ''How 
much are Sakyas worth, great king?" "Sakyas are be
yond price, Venerable." "It is not fitting that because of 
a little water you should destroy Sakyas who are be
yond price." They were silent. Then the Buddha ad
dressed them and said, "Great kings, why do you act in 
this manner? Were I not here present today, you would 
set flowing a river of blood. You have acted in a most 
unbecoming manner. You live in enmity, indulging in 
the five kinds of hatred. I live free from hatred. You live 
afflicted with the sickness of the evil passions. I live 
free from disease. I live free from the eager pursuit of 
anything." 

Explanatory Translation (Verse 197) 

verinesu averino vala susukharh jivama 
manussesu verinesu averino viharama 

verinesu: among those filled with hatred; averin6 
vata: indeed without hatred; susukharh: happily; 
jlvama: we dwell; manussesu: among people; 
verinesu: who are full of hatred; averin6: without 
hatred; viharcima: (we) continue to live 

Among those who hate, we live without hating. 
When they hate we live without hating. We live ex
tremely happily among those who hate. 

(cont'd on page 425) 
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WITHOUT SICKNESS AMONG THE SICK 

15 (1) The Story of the Pacification of the Relatives 
of the Buddha (Verses 197 -199) (cont'd) 

Explanatory Translation (Verse 198) 

iituresu aniiturii vata susukhamjfviima 
manussesu iituresu aniiturii vihariima 

iituresu: among those who are sick (with defile
ments); aniiturii: (we) free of sickness; vata: in
deed; susukham: in extreme happiness;jiviima: 
we live; manussesu iituresu: among those people 
who are sick; aniiturii: without being sick; vi
hariima: we live 

Among those who are sick, afflicted by defile
ments, we, who are not so afflicted, live happily. 
Among the sick we live, unafflicted, in extreme happi
ness. 

Explanatory Translation (Verse 199) 

ussukesu anussukii vata susukham jfviima 
manussesu ussukesu anussukii vihariima 

ussukesu: among those who anxiously pursue 
worldly pleasures; anussukii: without such and ef
fort; vata susukham: indeed extremely happily; 
jfviima: we dwell; manussesu: among those men; 
ussukesu: who make an anxious effort; anussukii: 
without making such an effort; vihariima: (we) 
continue to live 

Among those anxious men and women, who cease
lessly exert themselves in the pursuit of worldly things. 
We, who do not make such a feverish effort to pursue 
the worldly, live extremely happily. Among those who 
seek the worldly, among men who seek pleasure, we 
live without seeking pleasures. 

Commentary 
These verses were spoken by the Buddha, when he averted a con
flict that would have escalated into a bloody war between clans who 
were His relations. The Buddha was born Prince Siddhattha, the 
son of King Suddhodhana, a Sakya ruler. The Buddha's (Prince 
Siddhattha's) intimate relatives were closely linked with the Bud
dhist Sangha. Prince Siddhattha's mother, Queen Mahamaya died 
within a few days of the Prince's birth. Yasoddhara, Prince Siddhat
tha's wife, was a cousin of his. Princess Yasoddhar.i, also known as 
Rahulamata, Bimba and Bhaddakaccana, was the daughter of King 
Suppabuddha, who reigned over the Koliya race, and Pamita, sister 
of King Suddhodana. She was of the same age as Prince Siddhat
tha, whom she married at the age of sixteen. It was by exhibiting 
his military strength that he won her hand. She led an extremely 
happy and luxurious life. In her twenty-ninth year, on the very day 
she gave birth to her only son, Ra.hula, her wise and contemplative 
husband, whom she loved with all her heart, resolved to renounce 
the world to seek deliverance from the ills of life. Without even bid-
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ding farewell to his faithful and charming wife, he left the palace at 
night, leaving young Yasoddhara to look after the child by herself. 
She awoke as usual to greet her beloved husband, but, to her sur
prise, she found him missing. When she realized that her ideal 
prince had left her and the new-born baby, she was overcome with 
indescribable grief. Her dearest possession was lost forever. The pal
ace with all its allurements was now a dungeon; the whole world ap
peared to be blank. Her only consolation was her infant son. 
Though several Kshatriya princes sought her hand, she rejected all 
those proposals, and lived ever faithful to her beloved husband. 
Hearing that her husband was leading a hermit's life, she removed 
all her jewellery and wore a plain yellow garb. Throughout the six 
years during which the ascetic Gotama struggled for enlightenment 
Princess Yasoddhara watched His actions closely and did likewise. 
When the Buddha visited Kapilavatthu after His Enlightenment and 
was being entertained by the king in the palace on the following day 
all but the Princess Yasoddhara came to pay their reverence to Him. 
She thought, "Certainly if there is any virtue in me, the Buddha will 
come to my presence. Then will I reverence Him." 
After the meal was over the Buddha handed over the bowl to the 
king, and, accompanied by His two chief disciples, entered the 
chamber of Yasoddhara, and sat on a seat prepared for Him, saying, 
"Let the king's daughter reverence me as she likes. Say nothing." 
Hearing of the Buddha's visit, she bade the ladies in the court wear 
yellow garments. When the Buddha took His seat, Yasoddhara 
came swiftly to Him and clasping His ankles, placed her head on 
His feet and reverenced Him as she liked. Demonstrating her affec
tion and respect thus, she sat down with due reverence. Then the 
king praised her virtues and, commenting on her love and loyalty, 
said, "Lord, when my daughter heard that you were wearing yellow 
robes, she also robed herself in yellow; when she heard that you 
were taking one meal a day, she also did the same; when she heard 
that you had given up lofty couches, she lay on a low couch; when 
she heard that you had given up garlands and scents, she also gave 
them up; when her relatives sent messages to say that they would 
maintain her.she did not even look at a single one. So virtuous was 
my daughter." 
"Not only in this last birth, O' king, but in a previous birth, too, she 
protected me and was devoted and faithful to me," remarked the 
Buddha and cited the Candakinnara Jataka. Recalling this past asso
ciation with her, He consoled her and left the palace. 
After the death of King Suddhodana, when Pajapafi Gotami became 
a nun (bikkhuni), Yasoddhar.i also entered the Sangha and attained 
arahatship. 
Amongst women disciples she was the chief of those who attained 
great supernormal powers (mahii abhiiiiiii). At the age of seventy
eight she passed away. Her name does not appear in the Therigtilhti 
but her interesting verses are found in the Aptidana. 
Ra.hula was the only son of Prince Siddhattha and Princess 
Yasoddhar.i. He was born on the day when Prince Siddhattha de
cided to renounce the world. The happy news of the birth of his in
fant son was conveyed to him when he was in the park in a 
contemplative mood. Contrary to ordinary expectations, instead of 
rejoicing over the news, he exclaimed, "Rahujiito, bandhanam 
jiitam" (Rahu is born, a fetter has arisen!) Accordingly, the child 
was named Ra.hula by King Suddhodana, his grandfather. 

(cont'd on page 427) 
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Unonitale,d, e II e in comrort in th midst of hi'Dhly agitated worldlings. 

199. · usakhariHJata jioama 
ussukesu anussukii 
ussulcesu manussisu 
.tJihariima anusst1kii. 15:3) 

\ e the unfr,enzied live 
:iappily midst the frenzied, 
among the frenzi,ed humans 
from frenzy dweH we free . 

The Ti'Cflsury of Tr11ih fDhammaJ)(ldal 
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NOT ANXIOUS AMONG THE ANXIOUS 

15 (1) The Story of the Pacification of the 
Relatives of the Buddha (Verses 197 -199) (cont'd) 

Rahula was brought up as a fatherless child by his mother and 
grandfather. When he was seven years old, the Buddha visited 
Kapilavatthu for the first time after His Enlightenment On the sev
enth day after His arrival Princess Yasoddhara gaily dressed up 
young Rahula and pointing to the Buddha, said, "Behold, son. that 
ascetic, looking like Brahma, surrounded by twenty thousand ascet
ics! He is your father, and He had great treasures. Since His renun
ciation we do not see them. Go up to him and ask for your 
inheritance, and say, "Father, I am the prince. After my consecra
tion I will be a universal monarch. I am in need of wealth. Please 
give me wealth, for the son is the owner of what belongs to the fa
ther." 
Innocent Rahula came to the Buddha's presence, and asking for his 
inheritance, as advised by his mother, very affectionately said, "0 as
cetic, even your shadow is pleasing to me." After the meal, the Bud
dha left the palace and Rahula followed Him, saying, "Give me my 
inheritance" and uttering much else that was becoming. Nobody at
tempted to stop him. Nor did the Buddha prevent him from follow
ing Him. Reaching the park the Buddha thought, "He desires his 
father's wealth, but it goes with the world and is full of trouble. I 
shall give him the seven-fold noble wealth which I received at the 
foot of the Bodhi-tree, and make him an owner of a transcendental 
inheritance. He called Venerable Sariputta and asked him to ordain 
little Rahula. 
Rahula, who was then only seven years of age, was admitted into 
the Sangha. 
King Suddhodana was deeply grieved to hear of the unexpected or
dination of his beloved grandson. He approached the Buddha and, 
in humbly requesting Him not to ordain any one without the prior 
consent of the parents, said, ''When the Buddha renounced the 
world it was a cause of great pain to me. It was so when Nanda re
nounced and especially so in the case of Rahula. The love of a father 
towards a son cuts through the skin, (the hide), the flesh, the 
sinew, the bone and the marrow. Grant the request that the Noble 
Ones may not confer ordination on a son without the permission of 
his parents." The Buddha readily granted the request, and made it a 
rule in the Vinaya. How a young boy of seven years could lead the 
religious life is almost inconceivable. But Samanera (novice) 
Rahula, cultured, exceptionally obedient and well-disciplined as he 
was, was very eager to accept instruction from his superiors. It is 
stated that he would rise early in the morning and taking a handful 
of sand throw it up, saying, "Today, may I receive from my instruc
tors as much counsel as these grains of sand." One of the earliest 
discourses preached to him, immediately after his ordination, was 
theAmbalatthika-rtihu/ovtida Su/ta in which He emphasized the 
importance of truthfulness. 
One day, the Buddha visited the Venerable Rahula who, upon see
ing Him coming from afar, arranged a seat and supplied water for 
washing the feel The Buddha washed His feet and leaving a small 
quantity of water in the vessel, said, "Do you see, Rahula, this small 
quantity of water left in the vessel?" "Yes, Lord." "Similarly, Rahula, 
insignificant, indeed, is the samanaship (monkhood) of those who 
are not ashamed of uttering deliberate lies." Then the Buddha 
threw away that small quantity of water, and said, "Discarded, in
deed, is the samanaship of those who are not ashamed of deliberate 
lying." The Buddha turned the vessel upside down, and said, "Over-
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turned, indeed is the samanaship of those who are not ashamed of 
uttering deliberate lies." 
Finally the Buddha set the vessel upright and said, "Empty and 
void, indeed, is the Samanaship of those who are not ashamed of 
deliberate lying. I say of anyone who is not ashamed of uttering de
liberate lies, that there is no evil that could not be done by him. Ac
cordingly, Rahula, thus should you train yourself. Not even in play 
will I tell a lie." 
Emphasizing the importance of truthfulness with such homely il
lustrations, the Buddha explained to him the value of reflection and 
the criterion of morality in such a way as a child could understand. 
"Rahula, for what purpose is a mirror?" questioned the Buddha. 
"For the purpose of reflecting, Lord." "Similarly, Rahula, after re
flecting and reflecting should bodily action be done; after reflecting 
should verbal action be done; after reflecting should mental action 
be done." 
''Whatever action you desire to do with the body, of that particular 
bodily action you should reflect: 'No, this action that I desire to per
form with the body - would this, my bodily action be conducive to 
my own harm, or to the harm of others, or to that of both myself 
and others?' Then, unskillful is this bodily action, entailing suffer
ing and producing pain." 
"If, when reflecting, you should realize: 'Now, this bodily action of 
mine that I am desirous of performing, would be conducive to my 
own harm or to the harm of others, or to that of both myself and 
others.' Then unskillful is this bodily action, entailing suffering and 
producing pain. Such an action with the body, you must on no ac
count perform." 
"If, on the other hand, when reflecting you realize: 'Now, this bod
ily action that I am desirous of performing, would conduce neither 
to the harm of myself, nor to that of others, nor to that of both my
self and others.' Then skilful is this bodily action, entailing pleasure 
and producing happiness. Such bodily action you should perform.'' 
Exhorting the Samanera Rahula to use reflection during and after 
one's actions, the Buddha said, ''While you are doing an action with 
the body, of that particular action should you reflect: 'Now, is this 
action that I am doing with my body conducive to my own harm, 
or to the harm of others or to that of both myself and others?' Then 
unskillful is this bodily action, entailing suffering and producing 
pain." 
"If, when reflecting, you realize: 'Now, this action that I am doing 
with my body is conducive to my own harm, to the harm of others, 
and to that of both myself and others.' Then unskillful is this bodily 
action, entailing suffering and producing pain. From such a bodily 
action you must desisL" 
"If when reflecting, you should realize: 'Now, this action of mine 
that I am doing with the body is conducive neither to my own 
harm, nor to the harm of others, nor to that of both myself and oth
ers.' Then skilful is this bodily action, entailing pleasure and happi
ness. Such a bodily action you should do again and again.'' The 
Buddha said, "If, when reflecting, you should realize: 'Now, this ac
tion that I have done is unskillful.' Such an action should be con
fessed, revealed, and made manifest to the Buddha, or to the 
learned, or to your brethren of the religious life. Having confessed, 
you should acquire restraint in the future. These various links and 
the urge to avert a meaningless war made the Buddha settle the 
conflict between the Sakyas and the Koliyas. 
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Pos essionl ss t e live in great happiness. Sustained by JO!/ are u e like hea enly beings. 

200. Su.~ukharn i•ata fi iima 
y,ismn no nallhi kiiicanam 
prtibhakkhii bha i ame1 
del1li abhassatii yalhii. 15:4) 

\ c for \ii horn there's nought 
live indeed o h, ppiiy, 
joy-sustained,.... c'II be 
n.:e resplendent gods. 
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HAPPILY THEY LIVE - UNDEFILED 

15 (2) The Story of Mara (Verse 200) 

The Buddha spoke this verse in a brahmin village 
known as Pancasala (village of five halls), with refer
ence to Mara. 

On one occasion, the Buddha saw in his vision 
that many maidens from Pancasfila village were due to 
attain sotapatti fruition. So he went to stay near that 
village. The many maidens went to the riverside to 
have a bath; after the bath they returned to the village 
fully dressed up, because it was a festival day. About 
the same time, the Buddha entered Pancasfila village 
for alms-food but none of the villagers offered him any
thing because they had been possessed by Mara. 

On his return the Buddha met Mara, who 
promptly asked him whether he had received much 
alms-food. The Buddha saw the hand of Mara in his fail
ure to get any alms-food on that day and replied, "You 
wicked Mara! It was you who turned the villagers 
against me. Because they were possessed by you they 
did not offer any alms-food to me. Am I not right?" 
Mara made no reply to that question, but he thought 
that it would be fun to entice the Buddha back to the 
village and get the villagers to insult the Buddha. So he 
suggested, "O Buddha, why don't you go back to the 
village again? This time, you are sure to get some food." 

Just then, the five hundred village maidens arrived 
on the scene and paid obeisance to the Buddha. In 
their presence, Mara taunted the Buddha, "O Buddha, 
since you received no alms-food this morning, you 
must be feeling the pangs of hunger!" To him the Bud
dha replied, 110 wicked Mara, even though we do not 
get any food, like the Abhassara brahmas who live only 
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on the delightful satisfaction (piti) and bliss (sukha) of 
deep meditation (jhtina), we shall live on the delightful 
satisfaction and bliss of the Dhamma." 

Explanatory Translation (Verse 200) 

yesam no kifzcanam natthi vata susukham J7vtima 
tibhassarti devti yathti pitibhakkhti bhavisstima 

yesam no: we who are like this; kifzcanam natthi: 
do not possess anything; vata susukham: certainly 
happily;J7vtima: (we) live; tibhassarti devti yatha: 
like gods of Abhassara heaven; pitibhakkhti: feed
ing on joy; bhavisstima: (we) subsist 

Happily do we live, who have no properties to 
worry about Feeding on joy we live like deities of the 
Ahhassara Heaven of radiance. 

Commentary 
sukha: pleasant, happy; happiness, pleasure, joy, bliss. It is one of 
the three feelings (vedanti) and may be either bodily or mental. The 
texts distinguish between the happiness of the senses and the happi
ness of renunciation, mundane (carnal; stimisa) and supramun
dane (non-carnal; nirtimisa) happiness. Happiness as joy (piti) is an 
indispensable constituent of early levels of meditative mental repose 
(samddhi). It is one of the five constituents (jhtinanga) of the first 
degree of repose (firstjhtina) and is present up to the second degree 
of repose (secondjhtina) inclusively. 

sukha-satititi: The perception of pleasure in what is actually pain 
(dukkhe sukha-sanna) which is one of the four distortions (vi
palltisa). 

tibhassarti: the radiant ones are a class of heavenly beings of the 
form world (riipa-loka). 
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Victo.ry begefs .enmily. Van,quished lies in grief. Beyond both these lies bliss of,equanimity. 

20 .. Jauam ve.rarh pasav.ati Victory gi\ies ris•e to hate, 
dukklu1m siiti pariijilo those defeated li in pain. 
upasantfi sukham seti happily rest he Peaceful 
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HAPPY ABOVE BOTH VICTORY AND DEFEAT 

15 (3) The Story of the Defeat of the King of Kosala (Verse 201) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to the King of 
Kosala who was defeated in battle by Ajatasattu, his 
own nephew. 

In fighting against Ajatasattu, the King of Kosala 
was defeated three times. Ajatasattu was the son of 
King Bimbisara and Queen Vedehi, the sister of the 
King of Kosala. The King of Kosala was ashamed and 
very much depressed over his defeat Thus his lamenta
tion: ''What a disgrace! I cannot even conquer this boy 
who still smells of mother's milk. It is better that I 
should die." Feeling depressed and very much 
ashamed, the king refused to take food, and kept to his 
bed. The news about the king's distress spread like wild 
fire and when the Buddha came to learn about it, he 
said, ''Monks! In one who conquers, enmity and hatred 
increase; one who is defeated suffers pain and distress." 

Explanatory Translation (Verse 201) 

jayam veram pasavati parajito dukkham seti upas
anto jayaparajayam hiivii sukham seti 

jayam: victory; veram pasavati: generates hatred; 
pariijito: the defeated one; dukkhmh: in unhappi
ness; seti: lives; upasanto: the tranquil person; 
jayapariijayam hitvii: having risen above both vic
tory and defeat; sukham: in happiness; seti: dwells 

Victory brings hatred into being. The defeated per-
son lives in misery. But the person, whose mind is 
calm and tranquil, lives happily as he has risen above 
both victory and defeat 

Commentary 
King Kosa/a. This verse. which sums up the reality of victoiy and 
defeat was given by the Buddha, on the occasion of the defeat suf
ferecl by King Kosala, at the hand of King Ajatasatta.his own 
nephew. King Pasenadi Kosala, the son of King Maha Kosala, who 
reigned in the kingdom of Kosala with its capital at Savatthi, was 
another royal patron of the Buddha. He was a contemporary of the 
Buddha, and owing to his proficiency in various arts, he had the 
good fortune to be made king by his father while he was alive. 
His conversion must probably have taken place during the very 
early part of the Buddha's ministry. In the Samyutta Nikaya it is 
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stated that once he approached the Buddha and questioning Him 
about His Enlightenment referred to Him as being young in years 
and young in ordination. 
The Buddha replied, "There are four objects, O' Maharaja, that 
should not be disregarded or despised. They are Khattiya (a war
rior), a snake, fire, and a mendicant monk. Then He delivered an in
teresting sermon on this subjed to the King. At the dose of the 
sermon the King expressed his great pleasure and instantly became 
a follower of the Buddha. Since then, till his death, he was deeply at
tached to the Buddha. It is said that on one occasion the king pros
trated himself before Buddha and stroked His feet covering them 
with kisses. 
His chief queen, Ma1lika, a very devout and wise lady, well versed in 
the Dhamma, was greatly responsible for his religious enthusiasm. 
like a bue friend, she had to act as his religious guide on several oc
casions. 
One day, the king dreamt sixteen unusual dreams and was greatly 
perturbed in mind, not knowing their bue significance. His brah
min advisers interpreted them to be dreams portending evil and in
structed him to make an elaborate animal saaifice to ward off the 
dangers resulting therefrom. As advised, he made all necessaiy ar
rangements for this inhuman saaifice which would have resulted 
in the loss of thousands of helpless aeatures. Queen Ma1lika, hear
ing of this barbarous act about to be carried out, persuaded the king 
to get the dreams interpreted by the Buddha whose understanding 
infinitely surpassed that of those worldly brahmins. The king ap
proached the Buddha and mentioned the object of his visit. Relat
ing the sixteen dreams he wished to know their significance, and 
the Buddha explained their significance fully to him. 
Unlike King Bimbisara, King Kosa1a had the good fortune to hear 
several edifying and instructive discourses from the Buddha. Jn the 
Samyutta Nikaya there appears a special section called the Kosa1a 
Samyutta in which are recorded most of the discourses and talks 
given by the Buddha to the king. 
Once, while the king was seated in the company of the Buddha, he 
saw some ascetics with hairy bodies and long nails passing by, and 
rising from his seat respedfully saluted them calling out his name 
to them, "I am the king, your rwerences, of the Kosala, Pasenadi." 
When they had gone he came back to the Buddha and wished to 
know whether they were arahats or those who were striving for ara
hatship. The Buddha explained that it was difficult for ordinary lay
men enjoying material pleasures to judge whether others are 
arahats or not and made the following interesting observations: "It 
is by association (S1111Wasina) that one's condud (sila) is to be un
derstood, and that, too, after a Jong time and not in a short time, by 
one who is watchful and not by a heedless person. by an intelligent 
person and not by an unintelligent one. It is by converse (sam
voluirina) that one's purity (socegyam) is to be understood. It is in 
time of trouble that one's fortitude is to be understood. It is by dis
russion that one's wisdom is to be understood, and that, too, after a 
long time and not in a short time, by one who is watchful and not 
by a heedless person, by an intelligent person and not by an unintel
ligent one." 
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No fire like passions, no loss like wrath, no misery like this self. Nibbiina's bliss supreme. 

202. Natthi ragasam6 aggi 
natthi d6sasam6 kali 
natthi khandhasama dukkha 
natthi santiparariz sukhariz. (15:6) 

There's no fire like lust, 
no evil like aversion, 
no dukkha like the aggregates, 
no higher bliss than Peace. 

The Treasury of Truth (Dhammapada) 

Downloaded from https://www.holybooks.com



HAPPINESS TRANQUILIZES 

15 (4) The Story of a Young Bride (Verse 202) 

while residing at the Jetavana Monastery, the Bud
dha spoke this verse at the house of a lay-disciple, with 
reference to a young bride. 

On the day a young woman was to be wedded to a 
young man, the parents of the bride invited the Bud
dha and eighty of his disciples for alms-food. Seeing 
the girl as she moved about the house, helping with 
the offering of alms-food the bridegroom was very 
much excited, and he could hardly attend to the needs 
of the Buddha and the other monks. The Buddha knew 
exactly how the young bridegroom was feeling and also 
that time was ripe for both the bride and the bride
groom to attain sotapatti fruition. 

By his supernormal power, the Buddha willed that 
the bride would not be visible to the bridegroom. When 
the young man could no longer see the young woman, 
he could pay full attention to the Buddha, and his love 
and respect for the Buddha grew stronger in him. Then 
the Buddha said to the young man, "O young man, 
there is no fire like the fire of passion; there is no evil 
like anger and hatred; there is no ill like the burden of 
the five aggregates of existence (khandhas); there is no 
bliss like Nibbana." At the end of the discourse, both 
the bride and bridegroom attained sotapatti fruition. 

Explanatory Translation (Verse 202) 

riigasam6 aggi natthi, d6sasam6 kali natthi khand
hasama dukkha natthi, natthi santiparam sukham 

ragasam6: like lust; aggi natthi: (there is) no fire; 
d6sasam6: like anger; kali natthi: (there is) no 
crime; khandhasama: like physical being; dukkha 
natthi: (there is) no pain; santiparam: higher than 
peace of mind; sukham natthi: there is no happi
ness 

There is no fire like passion. There is no crime like 
anger. There is no pain like the personalized aggregate 
of phenomena. There is no higher happiness than the 
supreme peace. 

Commentary 
lchandhiisamiidukkhd natthi: no pain like physical being. The five 
groups of existence or groups of clinging (upiidiinakkhandha); alter-
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native renderings: aggregates, categories of clinging's objects. 
These are the five aspects in which the Buddha has summed up all 
the physical and mental phenomena of existence, and which appear 
to the ignorant man as his ego, or personality, to wit: (1) the cor
poreality group (riipa-kkhandha); (2) the feeling (vedanii); (3) the 
perception (scmnii); (4) the mental-formation (samkhiira); (5) the 
consciousness-group (vinniina-khandha). "Whatever there exists of 
corporeal things, whether past, present or future, one's own or ex
ternal, gross or subtle, lofty or low, far or near, all that belongs to 
the corporeality group. Whatever there exists of feeling - of percep
tion - of mental formations - of consciousness - all that be
longs to the consciousness-group" 
Another division is that into the two groups: mind and corporeality 
(niima-riipa), whilst in Dhammasangani all the phenomena are 
treated by way of three groups. What is called individual existence 
is, in reality, nothing but a mere process of those mental and physi
cal phenomena, a process that since time immemorial has been go
ing on, and that also after death will still continue for unthinkably 
long periods of time. These five groups, however, neither singly nor 
collectively constitute any self-dependent real ego-entity, or person
ality (atta), nor is there to be found any such entity apart from 
them. Hence the belief in such an ego-entity or personality, as real 
in the ultimate sense, proves a mere illusion. 

When all constituent parts are there, 
The designation cart is used; 
Just so, where the five groups exist, 
of living being do we speak. 

The fact ought to be emphasized here that these five groups, cor
rectly speaking, merely form an abstract classification by the Bud
dha, but that they as such, i.e., as just these five complete groups, 
have no real existence, since only single representatives of these 
groups, mostly variable, can arise with any state of consciousness. 
For example, with one and the same unit of consciousness only one 
single kind of feeling, say joy or sorrow, can be associated, and 
never more than one. Similarly, two different perceptions cannot 
arise at the same moment. Also of the various kinds of sense-cogni
tion or consciousness, only one of them can be present at a time, 
for example, seeing, hearing or inner consciousness. Of the fifty 
mental formations, however, a smaller or larger number are always 
associated with every state of consciousness. 
Some writers on Buddhism who have not understood that the five 
khandhiis are just classificatory groupings, have conceived them as 
compact entities (heaps, bundles), while actually, as stated above, 
the Groups never exist as such, as they never occur in a simultane
ous totality of all their constituents. Also those single constituents 
of a group which are present in any given body-and-mind process, 
are of an evanescent nature, and so also their varying combina
tions. Feeling, perception and mental formations are only different 
aspects and functions of a single unit of consciousness. They are to 
consciousness what redness, softness, and sweetness, are to an ap
ple and have as little separate existence as those qualities. 
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.Hung,er''s the' severest ailment. S,amsaric life'i; an utter dismay. Beyond these is rtbbiina b,fiss. 

2:03. Jlghaccha parama rogd 
sankhdra parama dukha 
etam nalua yalhii:bhutmn. 
ntbbiinam pa:ramath suklu1ri1. ,(15:7) 

Hunger is the greatest m, 
the greatest dukkha - cond'Uonedness, 
knowing this really as i is: 

ibbam1 bliss supreme. 

Tire Th a:mry af1ruth (Dhammapada) 
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WORST DISEASES AND GREATEST HAPPINESS 

15 (5) The Story of a Lay-Disciple (Verse 203) 

The Buddha spoke this verse at the village of Alavi, 
with reference to a lay-disciple. 

One day, the Buddha saw in his vision that a poor 
man would attain sotapatti fruition at the village of 
Alavi. So he went to that village, which was thirty yo
janas (leagues) away from Savatthi. It so happened that 
on that very day the man lost his ox. So, he had to be 
looking for the oxen. meanwhile, alms-food was being 
offered to the Buddha and his disciples in a house in 
the village of Alavi. After the meal, people got ready to 
listen to the Buddha's discourse; but the Buddha 
waited for the young man. Finally, having found his 
oxen, the man came running to the house where the 
Buddha was. The man was tired and hungry, so the 
Buddha directed the donors to off er food to him. Only 
when the man had been fed, the Buddha gave a dis
course, expounding the Dhamma step by step and fi
nally leading to the Four Noble Truths. The lay-disciple 
attained sotapatti fruition at the end of the discourse, 

Afterwards, the Buddha and his disciples returned 
to the Jetavana Monastery. On the way, the monks re
marked that it was so surprising that the Buddha 
should have waited and directed those people to feed 
the young man before he gave the discourse. On hear
ing their remarks, the Buddha said, "Monks! What you 
said is true, but you do not understand that I have 
come here, all this distance of thirty yojanas, because I 
knew that he was in a fitting condition to take in the 
Dhamma. If he were feeling very hungry, the pangs of 
hunger might have prevented him from talking in the 
Dhamma fully. That man had been out looking for his 
oxen the whole morning, and was very tired and also 
very hungry. Monks! After all, there is no ailment 
which is so difficult to bear as hunger." 

Explanatory Translation (Verse 203) 

rogii jighacchii paramii dukhii sankhiirii paramii 
etarh yathiibhiltharh flatvii nibbiinarh paramarh 
sukharh 

rogii: of deceases;jighacchii paramii: hunger is 
the worst; dukhii: of pains; sankhiirii paramii: 
component are the worst; etarh: these; yathiib
hiitharh: (when) realistically; flatvii: understood; 
nibbiinarh: Deathlessness; paramarh sukharh: is 
the highest bliss 
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The most severe of diseases is hunger. The worst 
of pain is in component things. If this is realistically ap
preciated, Nibbana is the highest bliss. 

Commentary 
sanlchtird paramd dukhti: components (sankhtirii) the worst suf
fering. The tenn sankhiirii has different shades of meaning, which 
should be carefully distinguished. To its most frequent usages the 
general tenn fonnation may be applied, with the qualifications re
quired by the contexl This tenn may refer either to the act of fonn
ing or to the passive state of having been fonned or to both. 

(1) As the second link of the fonnula of dependent origination, (pa
ticca-samuppiida), sankhiira has the active aspect, forming, and sig
nifies Kamma which is wholesome or unwholesome volitional 
activity (cetanii) of body (kiiga), speech (vaaJ or mind (cilta or 
mano). For, in this sense, the word 'Kanna-fonnation' has been 
coined by the author. In other passages, in the same context, sank
hdrii is defined by reference to (a) meritorious Kanna-fonnations 
(punniibhisankhiira), (b) demeritorious {apuiiniibhisankhiira), (c) 
imperturbable (iinenjiibhisankhiira). This three-fold division covers 
kammic activity in all spheres of existence: the meritorious kamma
fonnations extend to the sensuous and the fine-material sphere, the 
demeritorious ones only to the sensuous sphere, and the imper
turbable only to the immaterial sphere. 

(2) The aforementioned three tenns, kiiga-, vaci- and dtta (or 
mano), are sometimes used in quite a different sense, namely as (a) 
bodily function as in-and-out-breathing; (b) verbal function as 
thought-conception and discursive thinking; and (c) mental func
tion as feeling, perception. 

(3) It also denotes the fourth group of existence (sankhara
kkhandha), and includes all mental fonnations whether they belong 
to kammically fonning consciousness or nol 

(4) It occurs further in the sense of anything fonned (sankhata) 
and conditioned, and includes all things whatever in the world, all 
phenomena of existence. This meaning applies to the well-known 
passage "All fonnations are impermanent ... subject to suffering" 
(sabbe sankharii aniccii ... dukhii). In that context, however, sank
hdrii is subordinate to the still wider and all-embracing tenn 
dhamma (thing); for dhamma includes also the unfonned or un
conditioned element (asankhata-dhiitu), i.e., Nibbana (e.g., in 
sabbe dhammii anattii: all things are without a seIO. 

Sankhiirii also means 'volitional effort', e.g., in the fonnula of the 
Roads lo Power (iddhi-piida); in sasankhdrii- and asankhiira
parinibbiigi (aniigiimi); and in the Abhidhamma tenns asankhiirika 
and sasankhiirika-citta, i.e., without effort - spontaneously, and 
with effort - prompted. 

Within the dependent origination, sankhdrii is neither subcon
scious nor a mere tendency, but is a fully conscious and active kar
mic volition. In the context of the five groups of existence, a very 
few of the factors from the group of mental fonnations (sankhiira
kkhandha) are also present as concomitants of subconsciousness, 
but are not restricted to it, nor are they mere tendencies. 
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FOUR SUPREME ACQUISITIONS 

15 (6) The Story of King Pasenadi of Kosala (Verse 204) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to King Pasenadi 
of Kosala. For at a certain period of his life King 
Pasenadi Kosala used to eat boiled rice cooked by the 
bucketful, and sauce and curry in proportion. One day 
after he had eaten his breakfast, unable to shake off the 
drowsiness occasioned by over-eating, he went to see 
the Buddha and paced back and forth before him with 
a very weary appearance. Overcome with a desire to 
sleep, but not daring to lie down and stretch himself 
out, he sat down on one side. Thereupon the Buddha 
said to him, "Did you come, great king, before you 
were well rested?" "Oh no, Venerable; but I always suf
fer greatly after eating a meal." Then said the Buddha 
to him, "Great king, over-eating just brings such suffer
ing." So saying, the Buddha gave the following stanza: 
"If a man gives way to indolence, eats too much, 
spends his time in sleep, and lies and rolls about like a 
great hog fed on grain, such a simpleton will endlessly 
be reborn." After admonishing the king with this 
stanza, the Buddha continued,"Great king, one ought 
to observe moderation in eating, for in moderate eating 
there is comfort." And admonishing him further, the 
Buddha gave the following stanza: "If a man be ever 
mindful, if he observe moderation in taking food, his 
sufferings will be but slight; he will grow old slowly, 
preserving his life." The king was unable to memorize 
this stanza. So the Buddha said to the king's nephew, 
Prince Sudassana, who stood near, "Memorize this 
stanza." Sudassana asked the Buddha, ''Venerable, after 
I have memorized this stanza, what shall I do with it?" 
The Buddha replied, "When the king eats his meal, just 
as he is about to take the last lump of boiled rice, you 
must recite this stanza. The king will understand its 
purport and will immediately throw away that lump of 
rice. When it is time to boil the rice for the king's next 
meal, you must fetch just as many grains of fresh rice 
as there were grains of boiled rice in that lump of rice." 
''Very well, Venerable," replied Sudassana. So both eve
ning and morning, when the king ate his meal, his 
nephew would recite the stanza just as the king was 
about to take the last lump of boiled rice, and would 
fetch for his next meal just as many grains of fresh rice 
as there were grains of boiled rice in the lump of boiled 
rice which the king had thrown away. And every time 
the king heard that stanza recited, he gave away a thou
sand pieces of money in alms. The king contented him
self with a pint-pot of boiled rice a day, never exceeding 
that amount. After a time he became cheerful and lean. 
One day the king went to pay his respects to the Bud
dha, and having saluted the Buddha, said to him, ''Ven-
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erable, now I am happy. Once more I am able to follow 
the chase and to catch wild beasts and horses. I used to 
quarrel with my nephew. But recently, however, I gave 
my nephew my daughter, the Princess Vajira, to wife. I 
have given her this village, that she may have a pool 
wherein to bathe. My quarrels with my nephew have 
ceased, and for this reason also I am happy. The other 
day a precious stone, the property of the royal house
hold was lost; this has but recently returned to my 
hand, and for this reason also I am happy. Desiring to 
establish friendly relations with your disciples, I estab
lished the daughter of one of your kinsmen in our 
household, and for this reason also I am happy." The 
Buddha replied, "Great king, health is the greatest 
blessing one can ask for, contentment with whatever 
one has received is the greatest wealth, confidence the 
best relative. But there is no happiness that can be 
compared with Nibbana." 

Explanation Translation (Verse 204) 

labha aroggaparamti dhanam sanlutthi paramam 
natl visstisaparama nibbanam paramam sukham 

labha: of all acquisitions; arogyaparama: good 
health is the foremost; dhanam: of all wealth; san
tutthi paramam: happiness is the greatest; natl: of 
all relations; vissasaparama: the trustworthy are 
the best; nibbtinam: deathlessness; paramam 
sukham: is the highest bliss 

Of acquisitions, good health is the foremost. Of 
wealth, the greatest is peace of mind. Of kinsmen, the 
trustworthy are the supremest. The highest bliss is Nib
bana. 

Commentary 
visstisti paramti iititi: the trustworthy are the greatest relatives. 
Relatives are generally the most trusted. Relationship stands in the 
foundation of trusl The traditional commentary has this to say 
Mtitti vti hotu pitti vti tena saddhim visstisii natthi, yena 
annatakena pana saddhim visstisii atthi so asambandhiipi paramii 
uttamii ntiti. If one has no trust even in one's mother, father or 
other relatives, they are not relatives in reality. But, on the other 
hand, if one can place one's trust in someone who may not be re
lated, he is truly a great relation. Trust implies agreement, inti
macy, and confidence. As it is difficult at times to fathom the 
motives of some people and, as some are vicious, trust placed in 
those types of person - whether related or unrelated - is likely to 
bring about evil results on one. This way, it is difficult to come 
upon a person who could be implicitly trusted. Good results ensue 
from true and genuine trust There are three things that are condu
cive to one's downfall: Lobha pramtida vishviisna purushii 
nashayate thribhi: tasmti liibhii nakartavyam pramtidii na 
vishvaset. The three things that bring about man's downfall are 
miserliness, slothfulness and wrong trusl 
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THE FREE ARE THE PUREST 
15 (7) The Story of Venerable Tissa (Verse 205) 

The Buddha spoke this verse with reference to Ven
erable Tissa. When the Buddha declared that in four 
months' time he would realize parinibbana (absolute 
Nibbana), many puthujjana (worldly) monks were ap
prehensive. They were at a loss and did not know what 
to do, and so they kept close to the Buddha. but Vener
able Tissa, having resolved that he would attain arahat
ship in the life-time of the Buddha did not go to him, 
but left for a secluded place to practice meditation. 
Other monks, not understanding his behaviour, took 
him to the Buddha and said, ''Venerable! This monk 
does not seem to cherish and honour you; he only 
keeps to himself instead of coming to your presence." 
Venerable Tissa then explained to them that he was 
striving hard to attain arahatship before the Buddha re
alized parinibbana, and that was the only reason why 
he had not come to see the Buddha. Having heard his 
explanation, the Buddha said to the monks, "Monks! 
Those who love and respect me should act like Tissa. 
You are not paying homage to me by just offering me 
flowers, perfumes and incense. You pay homage to me 
only by practicing the /okuttara Dhamma such as in
sight meditation." At the end of the discourse, Vener
able Tissa attained sotapatti fruition. 

Explanatory Translation (Verse 205) 

pavivekarasam upasamassa rasarh ea pitvd dham
mapilirasarh pibarh niddaro nippapo holi 

pavivekarasarh: the taste of solitude; upasamassa 
rasarh ea: also the flavour of calmness resulting 
from the absence of blemishes; pitvd: having sa
voured; dhammapitirasarh: the sweetness of the 
joy of Dhamma; pibarh: tasting; niddaro: unaf
fected; nippdpo: blemishless; holi: becomes 

He has savoured the taste of solitude. He has also 
experienced the flavour of tranquility arising from the 
absence of blemishes. Enjoying the sweetness of the 
joy of realistic awareness he is unaffected by blemishes 
and is bereft of evil. 

Commentary 
Parinibbana: Absolute Nibbana. This stanza was pronounced on 
the declaration of his great demise by the Buddha. The Buddha's 
passing away - the great demise {parinibbana) has been described 
in great detail in Buddhist literature. Venerable Subhadda, an ara
hat, was the last personal convert of the Buddha. The Venerable 
Ananda desired to know what they should do with the body of Bud
dha. The Buddha answered, "Do not engage yourself in honouring 
my remains. Be concerned about your own welfare, (i.e., arahat
ship). Be heedful, be strenuous, and be intent on your own good. 
There are wise warriors, wise brahmins, wise householders who are 
finn believers in the Buddha. They will do honour to my remains." 
At the conclusion of these talks Venerable Ananda went aside and 
stood weeping at the thought: 'Alas! I am still a learner with work 
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yet to do. But my leader will finally pass away. He who is my sympa
thiser.' The Buddha, noticing his absence, summoned him to His 
presence and exhorted him thus: "Enough, O' Ananda! Do not 
grieve, do not weep. Have I not already told you that we have to 
separate and divide and sever ourselves from everything that is dear 
and pleasant to us?" "O' Ananda, you have done much merit Soon 
be freed from defilements.'' The Buddha then paid a tribute to Ven
erable Ananda, commenting on his salient virtues. After admonish
ing Venerable Ananda in various ways, the Buddha ordered him to 
enter Kusinara and infonn the Mallas of his impending death. The 
Mallas were duly informed, and came weeping with their wives, 
young men, and maidens, to pay their last respects to the Buddha. 
Then the Buddha addressed Ananda and said, "It may be, Ananda, 
that you will say thus: 'Without the teacher is the sublime teaching! 
There is no teacher for us ... ' Nay, Ananda, you should not think 
thus. Whatever doctrine and discipline have been taught and prom
ulgated by me, Ananda, they will be your teacher when I am gone. 
Let the Sangha, O' Ananda, if willing, abrogate the lesser and minor 
rules after my death." Instead of using the imperative form the Bud
dha has used the subjunctive in this connection. Had it been His 
wish that the lesser rules should be abolished, He could have used 
the imperative. The Buddha foresaw that Venerable Kassapa, presid
ing over the First Council, would, with the consent of the Sangha, 
not abrogate any rule - hence, His use of the subjunctive, states 
the commentator. As the Buddha has not clearly stated what these 
minor rules were and as the arahats could not come to any decision 
about them, they preferred not to alter any rule but to retain all in
tact Again, the Buddha addressed the disciples and said, "If, O' dis
ciples, there be any doubt as to the Buddha, or the Dhamma, or the 
Sangha, or the Path, or the Method, question me, and repent not af
terwards thinking, 'We were face to face with the Teacher, yet we 
were not able to question the Buddha in His presence."' When He 
spoke thus the disciples were silent For the second and third time 
the Buddha addressed the disciples in the same way. And for the 
second and third time the disciples were silent Then the Buddha 
addressed the disciples and said, "Perhaps it may be out of respect 
for the Teacher that you do not question me. Let a friend, 0 disci
ples, intimate it to another." Still the disciples were silent. There
upon the Venerable Ananda spoke to the Buddha as follows: 
'Wonderful, Lord! Marvelous, Lord! Thus am I pleased with the 
company of disciples. There is not a single disciple who entertains a 
doubt or perplexity with regard to the Buddha; the Dhamma, the 
Sangha, the Path and the Method." ''You speak out of faith, 
Ananda, with regard to this matter. There is knowledge in the 
Tathii.gata, that in this company of disciples there is not a single dis
ciple who entertains a doubt or perplexity with regard tv the Doc
trine, the Sangha, the Path and the Method. Of these five hundred 
disciples, Ananda, he who is the last is a stream-winner, not subject 
to fall but certain and destined for enlightenment." Lastly, the Bud
dha addressed the disciples and gave His final exhortation: "Behold, 
O' disciples, I exhort you. Subject to change are all component 
things. Strive on with diligence. (vagadhamma samkhtirti ap
pamtidena sampadetha.) These were the last words of the Buddha. 
The Buddha attained to the first ecstasy (jluina). Emerging from it, 
He attained in order to the second, third, and fourth ecstasies. 
Emerging from the fourth ecstasy, He attained to the realm of the 
infinity of space (cikiisiinaiiciiyatana). Then the Buddha, emerging 
from the cessation of perceptions and sensations, attained to the 
realm of neither perception nor non-perception. Emerging from it, 
He attained to the realm of nothingness. Emerging from it, He at
tained to the realm of the infinity of consciousness. Emerging from 
it, He attained to the realm of the infinity of space.' Emerging from 
it, He attained to the fourth ecstasy. Emerging from it, He attained 
to the third ecstasy. Emerging from it, He attained to the second ec
stasy. Emerging from it, He attained to the first ecstasy. Emerging 
from it, He attained Parinibbcina. 
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PLEASANT MEETINGS 

15 (8) The Story of Sakka (Verses 206 - 208) 

While residing at the village of Veluvana, the Bud- At the conclusion of the discourse fourteen billion of 
dha spoke these verses, with reference to Sakka, the living beings obtained comprehension of the Dhamma, 
chief of deities. and Sakka himself, even as he sat there, obtained the 

For when the Buddha's aggregate oflife was at an 
end and he was suffering from an attack of dysentery, 
Sakka king of deities became aware of it and thought to 
himself, "It is my duty to go to the Buddha and to min
ister to him in his sickness." Accordingly he laid aside 
his own body, three-quarters of a league in height, ap
proached the Buddha, saluted him, and with his own 
hands rubbed the Buddha's feet The Buddha said to 
him, "Who is that?" "It is I, Venerable, Sakka." "Why 
did you come here?" "To minister to you in your sick
ness, Venerable." "Sakka, to the gods the smell of men, 
even at a distance of a hundred leagues, is like that of 
carrion tied to the throat; depart hence, for I have 
monks who will wait upon me in my sickness." "Vener
able, at a distance of eight-four thousand leagues I 
smelt the fragrance of your goodness, and therefore 
came I hither; I alone will minister to you in your sick
ness." Sakka permitted no other so much as to touch 
him and the vessel which contained the excrement of 
the Buddha's body; but he himself carried the vessel 
out on his own head. Moreover, he carried it out with
out the slightest contraction of the muscles of his 
mouth, acting as though he were bearing about a ves
sel filled with perfumes. Thus did Sakka minister to the 
Buddha. He departed only when the Buddha felt more 
comfortable. 

The monks began a discussion, saying, "Oh, how 
great must be the affection of Sakka for the Buddha! To 
think that Sakka should lay aside such heavenly glory 
as is his, to wait upon the Buddha in his sickness! To 
think that he should carry out on his head the vessel 
containing the excrement of the Buddha's body, as 
though he were removing a vessel filled with perfumes, 
without the slightest contraction of the muscles of his 
mouth!" Hearing their talk, the Buddha said, "What 
say you, monks? It is not at all strange that Sakka king 
of gods should cherish warm affection for me. For be
cause of me this Sakka king of gods laid aside the form 
of old Sakka, obtained the fruit of conversion, and took 
upon himself the form of young Sakka. For once, when 
he came to me terrified with the fear of death, preceded 
by the celestial musician Paftcasikha, and sat down in 
Indasala Cave in the midst of the company of the gods, 
I dispelled his suffering by saying to him, ''Vasava, ask 
me whatever question you desire in your heart to ask; I 
will answer whatever question you ask me." "Having 
dispelled his suffering, I preached the Dhamma to him. 
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fruit of conversion and became young Sakka. Thus I 
have been a mighty helper to him, and it is not at all 
strange that he should cherish warm affection for me. 
For, monks, it is a pleasant thing to look upon the no
ble, and it is likewise a pleasant thing to live with them 
in the same place; but to have aught to do with simple
tons brings suffering." 

Explanatory Translation (Verse 206) 

ariyanamdassanarh siidhu sanniviiso sadii sukho 
biiliinarh adassanena niccarh eva sukhi siyd 

ariyiinarh: of noble beings; dassanarh: sight; 
siidhu: (is) good; sanniviis6: associating with 
them; sadii: (is) always; sukh6: happy; biiliinarh: 
the ignorant; adassanena: not seeing; niccarh eva: 
always; sukhi siyii: is conducive to happiness 

Seeing noble ones is good. living with them is al-
ways conducive to happiness. Not seeing the ignorant 
makes one always happy. 

Explanatory Translation (Verse 207) 

hi biilasafzgataciiri digharh addhiinarh s6cati 
biilehi sarhviiso amittena iva sabbadii dukkho 
dhiro ea fllitinarh samiigamo iva sukha sarhviis6 

hi: it is true; biilasafzgataciiri: he who keeps the in
timate company of the ignorant; digharh 
addhlinarh: over a long period of time; socati: re
grets (grieves); biilehi sarhvlis6: associating with 
the ignorant; amittena iva sabbadii dukkho: is al
ways as grievous as living with an enemy; dhiro 
ea: (with) the wise indeed; fliitinarh samiigamo 
iva: just like the warm company of relations; 
sukha sarhviiso: is a get-together that is conducive 
to happiness 

A person who keeps company with the ignorant 
will grieve over a long period of time. Association with 
the ignorant is like keeping company with enemies -
it always leads to grief. Keeping company with the wise 
is like a reunion with ones's kinsfolk - it always leads 
to happiness. 

(cont'd on page 443) 

441 

Downloaded from https://www.holybooks.com



No fanaticism 
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or n1oney or even persuasion for effecting con
version? The Buddha has only shown the way to 
salvation, and it is left to each individual to 
decide for hin1self if he would follow it. 
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PIYAVAGGA (AFFECTION) 
ADMIRATION OF SELF-SEEKERS 

16 (1) The Story of Three Ascetics (Verses 209 -211) 

While residing at the Jetavana Monastery, the Bud
dha spoke these verses, with reference to a trio, consist
ing of a father, a mother, and a son. 

The story goes that in a certain household at Savat
thi there was an only son who was the darling and de
light of his mother and father. One day, some monks 
were invited to take a meal at the house, and when 
they had finished, they recited the words of thanksgiv
ing. As the youth listened to the words of the Dhamma, 
he was seized with a desire to become a monk, and 
straightaway asked leave of his mother and father. They 
refused to permit him to do so. Thereupon the follow
ing thought occurred to him, ''When my mother and 
father are not looking, I will leave the house and be
come a monk." 

Now whenever the father left the house, he com
mitted the son to the care of his mother, saying, "Pray 
keep him safe and sound;" and whenever the mother 
left the house, she committed the son to the care of the 
father. One day, after the father had left the house, the 
mother said to herself, "I will indeed keep my son safe 
and sound." So she braced one foot against one of the 
door-posts and the other foot against the other door
post, and sitting thus on the ground, began to spin her 
thread. The youth thought to himself, "I will outwit her 
and escape." So he said to his mother, "Dear mother, 
just remove your foot a little; I wish to attend to na
ture's needs." She drew back her foot and he went ouL 
He went to the monastery as fast as he could, and, ap
proaching the monks, said, "Receive me into the 
Sangha, Venerables." The monks complied with his re
quest and admitted him to the Sangha. 

When his father returned to the house, he asked 
the mother, ''Where is my son?" "Husband, he was 
here but a moment ago." "Where can my son be?" 
thought the father, looking about Seeing him no
where, he came to the conclusion, "He must have gone 
to the monastery." So the father went to the monas
tery, and, seeing his son garbed in the robes of a monk, 
wept and lamented and said, "Dear son, why do you de
stroy me?" But after a moment he thought to himself, 
"Now that my son has become a monk, why should I 
live the life of a layman any longer?" So of his own ac
cord, he also asked the monks to receive him into the 
Sangha, and then and there retired from the world and 
became a monk. 
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The mother of the youth thought to herself, ''Why 
are my son and my husband tarrying so long?" Look
ing all about, she suddenly thought, "Undoubtedly they 
have gone to the monastery and become monks." So 
she went to the monastery and, seeing both her son 
and her husband wearing the robes of monks, thought 
to herself, "Since both my son and my husband have 
become monks, what further use have I for the house
life?" And, of her own accord, she went to the commu
nity of nuns and retired from the world. 

But even after mother and father and son had re
tired from the world and adopted the religious life, they 
were unable to remain apart; whether in the monastery 
or in the convent of the nuns, they would sit down by 
themselves and spend the day chatting together. The 
monks told the Buddha what was going on. The Bud
dha sent for them and asked them, "Is the report true 
that you are doing this and that?" They replied in the 
affirmative. Then said the Buddha, ''Why do you do so? 
This is not the proper way for monks and nuns to con
duct themselves." "But it is impossible for us to live 
apart." "From the time of retirement from the world, 
such conduct is highly improper; it is painful both to 
the deprived of the sight of those who are dear, and to 
be obliged to look upon that which is not dear, for this 
reason, whether persons or material things be involved, 
one should take no account either of what is dear or of 
what is not dear." 

Explanatory Translation (Verse 209) 

attanaril ay6ge yufljam y6gasmiril ay6jayam ea 
attharil hitva piyaggahi attanuy6ginam piheti 

attcinaril: (where) one; ay6ge: should not get en
gaged; yufljam: who gets engaged; yogasmiril: 
where one should get engaged; ayojayam: who 
does not engage; ea attham: what should be done; 
hitvd: neglecting; piyaggahi: grasps only what ap
peals; atttinuyoginam: those who seek selfish 
ends; piheti: desire 

Being devoted to what is wrong, not being devoted 
to what is right, abandoning one's welfare, one goes af
ter pleasures of the senses. Having done so, one envies 
those who develop themselves. 

(cont'd on page 451) 
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NOT SEEING THE LIKED AND SEEING 
THE UNLIKED ARE BOTH PAINFUL 

16 (1) The Stoey of Three Ascetics (Verses 209 -211) (cont'd) 

Explanatory Translation (Verse 210) 

piyehi appiyehi kudacanarh ma samagaiichi pi
yanarh adassanarh appiytinarh dassanarh ea duk
kharh 

piyehi: the endearing ones; appiyehi: those who 
are disliked; kudacanarh: never; mci samagaiichi: 
never associate closely; piyanam: of the loved 
ones; adassanarh: not seeing; appiycinam das
sanarh ea: (and) also seeing disliked persons; duk
kharh: (are both) painful 

Never associate with those whom you like, as well 
as with those whom you dislike. It is painful to part 
company from those whom you like. It is-equally pain
ful to be with those you dislike. 

Explanatory Translation (Verse 211) 

tasmd piyam na kayir<itha, hi piyapayo papako 
yesarh piyappiyarh natthi tesarh gantha na vijjanti 

tasma: therefore; pigarh na kayiratha: do not take 
a liking; hi: because; piyapayo: separating from 
those we like; papako: is evil; yesarh: for someone; 
piyappiyarh: pleasant or unpleasant; natthi: there 
is not; tesarh: to them; gantha: knots of defile
ments; na vijjanti: are not seen 

Therefore, one must not have endeannents; be
cause, separation is painful. For those who are free of 
bonds there are no endearments or non-endearments. 

Commentary 
duldrha: suffering. Dukkha is the first of the Four Noble Truths. As 
a feeling dukkha means that which is difficult to be endured (du -

Chapter 16 : Piga Vagga 

difficult; kha - to endure). As an absbact truth dukkha is used in 
the sense of contemptible (du) and emptiness (/rho). The world 
rests on suffering - hence, it is contemptible. The world is devoid 
of any reality - hence, it is empty or void. Dukkha means con
temp~ble void. 

Average men are only surface-seers. An ariga sees things as they 
truly are. To an an'ga all life is suffering and he finds no real happi
ness in this world which deceived mankind with illusory pleasures. 
Material happiness is merely the gratification of some desire. No 
sooner is the desired thing gained than it begins to be scorned. lnsa
tiate are all desires. All are subject to birth (jiiti), and consequently 
to decay Oarii), disease (vgiidhi), and finally to death (marana). No 
one is exempt from these four inevitable causes of suffering. 

Impeded wish is also suffering. We do not wish to be associated 
with things or persons we detest, nor do we wish to be separated 
from things or persons we love. Our cherished desires are not, how
ever, always gratified. What we least expect or what we least desire 
is often thrust on us. At times such unexpected unpleasant circum
stances become so intolerable and painful that weak ignorant folk 
are compelled to commit suicide as if such an act would solve the 
problem. 

Real happiness is found within, and is not to be defined in terms of 
wealth, power, honours or conquests. If such worldly possessions 
are forcibly or unjustly obtained, or are misdirected, or even viewed 
with attachment, they will be a source of pain and sorrow for the 
possessors. 

Ordinarily the enjoyment of sensual pleasures is the highest and 
only happiness to an average person. There is no doubt a momen
tary happiness in the anticipation, gratification, and recollection of 
such fleeting material pleasures, but they are illusory and tempo
rary. According to the Buddha non-attachment (viriigata) or the 
transcending of material pleasures is a greater bliss. In brief, this 
composite body itself is a cause of suffering. 

This first truth of suffering which depends on this so-called being 
and various aspects oflife, is to be carefully analyzed and examined. 
This examination leads to a proper understanding of oneself as one 
really is. 

(cont'd on page 453) 
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Reject thoughts ollik and di. l'il,:es. Freedofbtmd, suffa y no pain ofs para'iion-. 

211. Tasma .Piya,h n·o koy.iriitha 
piyapayo hi papako 
g.a:nthii tesam na ijjanU 
11e arl1 natthi Pi.tJdppfyam. (16;3 

Olh rs ·lh n d not mak deair 
for hilird' 'lh e p rting from them. 
F' r whom there is no dear undeair 
in hem no bonds ar,_ found. 

Th Treusutjl of 1 n1th (DI. nmapadaJ 
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NOT BOUND BY TIES 
OF DEFILEMENTS 

16 (1) The Story of Three Ascetics (Verses 209 -211) (cont'd) 

Commentary 
Buddha has declared: Birth is dukkha. Birth means the whole proc
ess of life from conception to parturition. It is conception which is 
particularly meant here. Just to be caught up in a situation where 
one is tied down by bonds of craving to a solid, deteriorating, physi
cal body - this is dukkha. By being lured into birth by craving or 
forced into it by kamma, one must experience dukkha. Then the 
whole operation of birth is so painful that if it goes wrong in some 
way, as modem psychology has discovered, a deep mental scar, a 
kind of trauma, maybe left upon the infant's mind. Lord Buddha, 
however, has declared from his own memories of infinite births, 
that to be born is a terrifying experience, so much so that most peo
ple prefer to forget il There is another sense in which birth is really 
dukkha, for, in Buddha's Teachings, birth-and-death are different 
phases of existence from moment to momenl Just as in the body 
new cells are being produced to replace old ones which are worn 
out, so in the mind, new objects are being presented, examined and 
dying down. This constant flow goes on day and night, on and on, 
so that if it is examined carefully, (with insight), it will be seen to be 
an experiential disease giving no peace, ensuring no security, and 
resulting in no lasting satisfaction. In a moment of experience 
events arise, subsist and pass away but this is a meaning of birth
and-death only to be really understood with the aid of deep medita
tion and insighL 

Old age is dukkha. This is perhaps more obvious. Teeth fall out, 
one's nice glossy hair becomes thin and white, the stomach refuses 
to digest one's favourite food, joints ache and creak and muscles 
grow weak; more serious than these physical afflictions are such 
manifestations as failing sight or difficulty in hearing - pages 
might be covered with them all. Most terrible of all is the mind's de
clining ability to understand or to react intelligently, the increasing 
grip of habits and prejudices, the disinclination to look ahead 
(where death lies in wait) but to gaze back at the fondly remem
bered and increasingly falsified pasl Lastly, one might mention that 
softness of the mind, which is politely called 'second childhood', 
and accurately, 'senility'. Not all beings, not all people will be sub
ject to all of these conditions, but growing old surely entails experi
encing some of them, experience which can only be distasteful. 

Sickness is dukkha. Again, not all will be affected by diseases during 
life though it is certainly common enough. Consider this body: how 
intricate it is, how wonderful that it works smoothly even for five 
minutes, let alone for eight years. One little gland or a few little cells 

Chapter 16 : Piya Vagga 

going wrong somewhere, marching out of step, and how much mis
ery can be caused! Most people, again, prefer not to think about this 
and so suffer the more when they are forced to face iL To be con
vinced of the commonness of illness, one has only to look into hos
pitals, talk to doctors and nurses, or open a medical textbook. The 
diseases about which one can learn are enormous in number and 
fade off into all sorts of nasty conditions for which science has not 
yet been able to discover the causes. Mental diseases, brought on by 
a super-strong root of delusion variously mixed with greed and aver
sion, are also included here. 

In the First Sermon of the Buddha, the central concept is the no
tion of suffering. Said the Buddha: "The noble truth of suffering is 
this: Birth itself is suffering; old age is suffering; sickness is suffer
ing; death is suffering; association with the unpleasant is suffering; 
separation from the beloved ones is suffering; non-acquisition of 
the desired objects is suffering. In brief, all the five aggregates of en
velopment are suffering." 

"The noble truth of the cause of suffering is this: It is this craving 
which causes rebirth, which is attended with enjoymenl It takes de
light here and there, namely, in sensual desires, in existence and in 
destruction." 

"The noble truth of the cessation of suffering is this: It is the com
plete avoidance, cessation, giving up, abandonment, release and de
tachment of that craving." 

"The noble truth of the way to the cessation of this suffering is the 
noble Eight-fold Path consisting of proper vision and proper 
thoughL" 

"This noble truth of suffering is a theory not heard ofby me earlier, 
and in which arose my perception, insight, wisdom, lmowledge and 
illumination. This noble truth of suffering, 0 monks, must be fully 
understood." 

"This noble truth of the cause of suffering is a theory not heard of 
by me earlier, and in which arose my perception, insight, wisdom, 
lmowledge and illumination. This cause of suffering, 0 monks, 
must in fact be given up; and it has been give up by me." 

"This noble truth of the cessation of suffering is a theory not heard 
ofby me earlier, and in which arose my perception, insight, wis
dom, lmowledge and illumination. This noble truth, 0 monks, 
must indeed, be developed; and it has been developed by me." 
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From endemmimi~ grief and' fe.ar arise. ro endearment, no grief or fear. 

212. Piyato jayati oku 
plyalii juyatF bhayarh 
piyal6 vippamuttassa 
no.llhi soko, kuto bhayam? (16:4) 

•rom endearment grief is bom 
from endeam1ent fear, 
one who is endearment-free 
has no gri•d- how fear? 

Th Tteo~1ry ofTn1th (Dlmmrnn_padn) 
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THE OUTCOME OF ENDEARMENT 

16 (2) The Story of a Rich Householder (Verse 212) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to a rich house
holder who had lost his son. 

The story goes that this layman, on losing his son, 
was so overwhelmed with grief that he went every day 
to the burning-ground and wept, being unable to re
strain his grief. As the Buddha surveyed the world at 
dawn, he saw that the layman had the faculties requisi
te for conversion. So when he came back from his 
alms-round, he took one attendant monk and went to 
the layman's door. When the layman heard that the 
Buddha had come to his house, he thought to himself, 
"He must wish to exchange the usual compliments of 
health and civility with me." So he invited the Buddha 
into his house, provided him with a seat in the house
court, and when the Buddha had taken his seat, ap
proached him, saluted him, and sat down respectfully 
on one side. 

At once the Buddha asked him, "Layman, why are 
you sad?" "I have lost my son; therefore I am sad," re
plied the layman. Said the Buddha, 11Grieve not, lay
man. That which is called death is not confined to one 
place or to one person, but is common to all creatures 
who are born into this world. Not one of the elements 
of being is permanenl Therefore one should not give 
himself up to sorrow, but should rather take a reason
able view of death, even as it is said, 'Mortality has suf
fered mortality, dissolution has suffered dissolution.' 

"For wise men of old sorrowed not over the death 
of a son, but applied themselves diligently to medita
tion upon death, saying to themselves, 'Mortality has 
suffered mortality, dissolution has suffered dissolu
tion.' In times past, wise men did not do as you are do
ing on the death ofa son. You have abandoned your 
wonted occupations, have deprived yourself of food, 
and spend your time in lamentation. Wise men of old 
did not do so. On the contrary, they applied themselves 
diligently to meditation upon death, would not allow 
themselves to grieve, ate their food as usual, and at
tended to their wonted occupations. Therefore grieve 
not at the thought that your dear son is dead. For 
whether sorrow or fear arises, it arises solely because of 
one that is dear." 

Chapter 16: Piya Vagga 

Explanatory Translation (Verse 212) 

piyato soko jayati piyato bhayamjayati piyato vip
pamuttassa soko natthi bhayam kuto 

piga/6: because of endearment; soko: sorrow; 
jagati: is born; piga/6: because of endearment; 
bhayam: fear;jayati: arises; pigato vippamuttassa: 
to one free of endearment; so/co natthi: there is no 
sorrow; bhagam: fear; kuto: how can there be 

From endearment arises sorrow. From endear-
ment fear arises. For one free of endearment, there is 
no sorrow. Therefore how can there be fear for such a 
person? 

Commentary 
The Buddha's daily routine. According to the story that gave rise 
to this stanza, and to many others, the Buddha, each morning, con
templates the world, looking for those who should be helped. The 
Buddha can be considered the most energetic and the most active 
of all religious teachers that ever lived on earth. The whole day He 
was occupied with His religious activities except when He was at
tending to His physical needs. He was methodical and systematic in 
the perfonnance of His daily duties. His inner life was one of medi
tation and was concerned with the experiencing of Nibbanic Bliss, 
while His outer life was one of selfless service for the moral uplift:
ment of the world. Himself enlightened, He endeavoured His best 
to enlighten others and liberate them from the ills oflife. His day 
was divided into five parts, namely, (1) The forenoon session, (2) 
The afternoon session, (3) The first watch, (4) The middle watch 
and (5) The last watch. Usually, early in the morning, He suiveys 
the world with His divine eye to see whom he could help. If any per
son needs His spiritual assistance, uninvited He goes, often on foot, 
sometimes by air using His psychic powers, and converts that per
son to the right path. As a rule He goes in search of the vicious and 
the impure, but the pure and the virtuous come in search of Him. 
For instance, the Buddha went of His own accord to convert the 
robber and murderer Angulimala and the wicked demon Alavaka, 
but pious young Visakha, generous millionaire Anathapindika, and 
intellectual Sariputta and Moggal)ana came up to Him for spiritual 
guidance. While rendering such spiritual seJVice to whomsoever it 
is necessary, if He is not invited for alms-giving by a lay supporter 
at some particular place, He, before whom kings prostrated them
selves, would go in quest of alms through alleys and streets, with 
bowl in hand, either alone or with His disciples. Standing silently at 
the door of each house, without uttering a word, He collects what
ever food is offered and placed in the bowl and returns to the mon
astery. Even in His eightieth year when He was old and in 
indifferent health, He went on His rounds for alms in Vesali. Before 
midday He finishes His meals. Immediately after lunch He daily de
livers a short discourse to the people, establishes them in the Three 
Refuges and the Five Precepts and if any person is spiritually ad
vanced, he is shown the path to sainthood. At times He grants ordi
nation to them if they seek admission to the Sangha and then 
retires to His chamber. 
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From affection, grief and fear arise. No affection, no grief or fear. 

213. Pemato Jayatf s6k6 
pemat6 jayatf bhayam 
pemat6 vippamuttassa 
natthi s6k6, kut6 bhayam? (16:5) 

From affection giief is born, 
from affection fear, 
one who is affection-free 
has no grief - how fear? 

The Treasury ofTnith (Dhammapada) 
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SORROW AND FEAR ARISE DUE TO LOVED ONES 

16 (3) The Story of Visakhi (Verse 213) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Visakha, the re
nowned donor of the Pubbarama Monastery. The story 
goes that Visakha used to permit her son's daughter, a 
maiden named Datta, to minister to the monks in her 
house when she was absent. After a time Datta died. 
Visakha attended to the deposition of her body, and 
then, unable to control her grief, went sad and sorrow
ful to the Buddha, and having saluted Him, sat down 
respectfully on one side. Said the Buddha to Visakha, 
"Why is it, Visakha, that you sit here sad and sorrowful, 
with tears in your eyes, weeping and wailing?" Visakha 
then explained the matter to the Buddha, saying, ''Ven
erable, the girl was very dear to me and she was faithful 
and true; I shall not see the likes of her again." "But, 
Visakha, how many inhabitants are there in Savatthi?" 
"I have heard you say, Venerable, that there are seventy 
million." "But suppose all these persons were as dear 
to you as was Datta; would you like to have it so?" . 
''Yes, Venerable." "But how many persons die every day 
in Savatthi?" "A great many, Venerable." "In that case 
it is certain that you would lack time to satisfy your 
grief; you would go about both by night and by day, do
ing nothing but wail." "Certainly, Venerable; I quite un
derstand." Then said the Buddha, ''Very well, do not 
grieve. For whether it be grief or fear, it springs solely 
from affection." 

Explanatory Translation (Verse 213) 

pemat6 s6k6 jayati pemat6 bhayamjayaff pemat6 
vippamuttassa s6k6 natthi bhayarh kut6? 

pemato: because of affection; s6k6: sorrow; 
jayaff: is born; pema/6: because of affection; 
bhayarh: fear; jayaff: arises; pema/6 vippamut
tassa: to one free of affection; s6k6 natthi: there is 
no sorrow; bhayarh: fear; ku/6: how can there be 

From affection arises sorrow. From affection fear 
arises. To one free of affection there is no sorrow. 
Therefore, how can there be fear for such a person? 

Commentary 
Viscikhci's grief: The Buddha spoke this verse to pacify Visakha, the 
greatest female lay supporter of the Buddha in the early days of 
Buddhasasana (The Dispensation of the Buddha). Visakha's life is in
timately interwoven with the early history of Buddhism. There is an 
incident in her life which reveals her dutiful kindness even towards 
animals. Hearing that her well-bred mare gave birth to a foal in the 
middle of the night, she immediately repaired to the stable with her 
female attendants bearing torches in their hands, and attended to 
all the mare's needs with the greatest care and attention. 

Chapter 16 : Piya Vagga 

As her father-in-law was a staunch follower of Nigan\hanataputta, 
he invited a large number of naked ascetics to his house for alms. 
On their arrival Visakha was requested to come and render homage 
to these so-called arahats. She was delighted to hear the word ara
hat and hurried to the hall only to see naked ascetics devoid of all 
modesty. The sight was too unbearable for a refined lady like 
Visakha. She reproached her father-in-law and retired to her quar
ters without entertaining them. The naked ascetics took offence 
and found fault with the millionaire for having brought a female fol
lower of the ascetic Gotama to his house. They asked him to expel 
her from the house immediately. The millionaire pacified them. 
One day he sat on a costly seat and began to eat some sweet milk 
rice-porridge from a golden bowl. At that moment a monk entered 
the house for alms. Visakha was fanning her father-in-law and with
out informing him of his presence she moved aside so that he 
might see him. Although he saw him he continued eating as if he 
had not seen him. Visakha politely told the monk, "Pass on, Vener
able, my father-in-law is eating stale fare (puriinam)." The ignorant 
millionaire misconstruing her words, was so provoked that he or
dered the bowl to be removed and Visakha to be expelled from the 
house. Visakha was the favourite of all the inmates of the house, 
and so nobody dared to touch her. But Visakha, disciplined as she 
was, would not accept without protest such treatment even from 
her father-in-law. She politely said, "Father, this is no sufficient rea
son why I should leave your house. I was not brought here by you 
like a slave girl from some ford. Daughters, whose parents are alive, 
do not leave like this. It is for this very reason that my father, when 
I set out to come here, summoned eight clansmen and entrusted 
me to them, saying, 'If there be any fault in my daughter, investi
gate it.' Send word to them and let them investigate my guilt or in
nocence."The millionaire agreed to her reasonable proposal and 
summoning them; said, "At a time of festivity, while I was sitting 
and eating sweet milk rice-porridge from a golden bowl, this girl 
said that what I was eating was unclean. Convict her of this fault 
and expel her from the house." Visakha proved her innocence stat
ing, "That is not precisely what I said. When a certain Monk was 
standing at the door for alms, my father-in-law was eating sweet 
milk rice-porridge, ignoring him. Thinking to myself that my fa
ther, without performing any good deed in this life, is only consum
ing the merits of past deeds, I told the Monk, 'Pass on, Venerable, 
my father-in-law is eating stale fare.' What fault of mine is there in 
this?" She was acquitted of the charge, and the father-in-law him
self agreed she was not guilty. But the spiteful millionaire charged 
her again for having gone behind the house with male and female 
attendants in the middle watch of the night. When she explained 
that she actually did so in order to attend on a mare in travail, the 
clansmen remarked that their noble daughter had done an exem
plary act which even a slave-girl would not do. She was thus acquit
ted of the second charge too. But the revengeful millionaire would 
not rest until she was found guilty. Next time he found fault with 
her for no reason. He said that before her departure from home her 
father gave her ten admonitions. For instance, he said to her, "The 
indoor fire is not to betaken out of doors. Is it really possible to live 
without giving fire even to our neighbours on both sides of us?" 
questioned the millionaire. She availed herself of the opportunity to 
explain all the ten admonitions in detail to his entire satisfaction. 
The millionaire was silenced and he had no other charges to make. 
Having proved her innocence, self-respecting Visakha now desired 
to leave the house as she was ordered to do so in the first place. The 
millionaire's attitude towards Visakha was completely changed, and 
he was compelled to seek pardon from her daughter-in-law for what 
he had uttered through ignorance. 
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From ,attachment, grief and fear arise. o .allachmenl, no grief or lear:. 

21 . R,allgii jiiyalf s.fikfi 
R:a.ti'yii jiiyafi IJhaya,n 
R:atiga uippamuitasso 
natthl soko; ltuto bhaya1i1? trn~ 

rom lus fu1ness ans s. grief, 
:rmn lustfulness sp ·ngs fear 
one '\\iholly free o Wuslfu]ness 
has no grief - ho fear? 

Th Treasury o{Trulh (Dhamma1Jadu) 
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THE OUTCOME OF PASSION 

16 (4) The Story of Licchavi Princes (Verse 214) 

While residing at the Kut:agara Monastery in Vesfili, 
the Buddha spoke this verse, with reference to the Lic
chavi princes. 

The story goes that on a certain festival day, the 
Licchavi princes, adorned with adornments of the 
greatest possible variety, departed from the city to go to 
the pleasure garden. As the Buddha entered the city for 
alms, he saw them and addressed the monks, "Monks, 
just look at those Licchavi princes! Those of you who 
have never seen the thirty-three deities, take a look at 
those princes!" So saying, the Buddha entered the city. 

On the way to the pleasure garden the princes saw 
a certain courtesan and took her with them. Becoming 
jealous of each other over the courtesa1,1, they fell to 
fighting with each other and set flowing as it were a 
river of blood. Men laid them on frame-mattresses, 
lifted them up, and carried them off. After the Buddha 
had eaten his meal, he departed from the city. 

When the monks saw the Licchavi princes thus · 
borne along, they said to the Buddha, ''Venerable, early 
in the morning the Licchavi princes departed from the 
city adorned and beautified like gods. Now, however, all 
because of a single woman, they have come to this sad 
plight Said the Buddha, "Monks, whether sorrow or 
fear arises, it arises solely because of lust." 

Explanatory Translation (Verse 214) 

ratiya soko jayati raliya bhayamjayafi ratiya vip
pamuttassa soko natthi bhayam kuto? 

ratiya: because of lust; soko: sorrow;jayati: is 
born; ratiya: because oflust; bhayam: fear;jayafi: 
arises; ratiyil vippamuttassa: to one free of lust; 
soko natthi: there is no sorrow; bhayam: fear; 
kuto: how can there be 

From passion arises sorrow. From passion fear 
arises. To one free of passion there is no sorrow. In 
such a person how can there be fear? 

Chapter 16: Piya Vagga 

Commentary 
The Licchavi princes: This verse was spoken by the Buddha to 
mark an incident in which the Licchavi princes figured. The Lic
chavis, whose capital was V-esali - one of the greatest cities of In
dia in the Buddha's day -were a very proud dynasty. The 
following incident illustrates it 

The Licchavis of Vesali heard that the Buddha had come to Vesali 
and was dwelling at the mango grove of Ambapali. They got into a 
fleet of valuable vehicles and proceeded towards the mango grove. 
Some of them were dark blue in complexion, and they were dressed 
in dark blue garments and decked in dark blue ornaments. Some of 
them were yellowish in complexion. They were dressed in yellowish 
garments and decked in yellowish ornaments. Some of the Lic
chavis were reddish in complexion, and they were dressed in red
dish garments and decked in reddish ornaments. Some of them 
were pale in complexion, and they were dressed in pale garments 
and decked in pale ornaments. 

Ambapfili drove her vehicles against those of the young Licchavis, 
axle to axle, wheel to wheel and yoke to yoke. Then the Licchavis ad
dressed Ambapfili. 

"Why do you, Ambapali, drive like this, axle to axle, wheel to wheel 
and yoke to yoke against the young Licchavis." 

"That is simply because I have invited the Blessed One with the fra
ternity of monks to alms tomorrow at my residence," said Ambapali. 

"Will you give that chance to us, Ambapali, for a hundred thousand 
gold coins?" asked the Licchavis. 

"No, my lords, even if you were to offer me the entire Vesali with all 
its colonies, I will not give you this chance of offering the meal." 

The Licchavis snapped their fingers, and said, "We have been out
done by this woman of the mango grove. We have.been beaten by 
this woman of the mango grove." 

They, however, proceeded towards the mango grove, and the Bud
dha, seeing them at a distance, said to the fraternity of monks, 
"Those of you monks who have not seen gods of the Tavatirilsa 
world may look at these Licchavi princes, and think of them as 
quite comparable to gods of the Tavatirilsa." 

The Licchavi princes got down from their vehicles, and walked up 
to the place where the Buddha was seated. They sat asi~e a_nd lis
tened to the admonition of the Buddha. Although they mvited the 
Buddha and the fraternity of monks to alms next day, the Buddha 
said that He had already accepted an invitation to alms from Am
hapali. The Licchavi princes snapped their fingers, and said, ''We 
have been outdone, and we have been beaten by the woman of the 
mango grove." 
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From lu.sl, grief and lear arise. To lhe lusl-less. no grief or fear. 

215.. lfrimato Jiiyati soko 
f{iimata, Jiiyali bhaya ri, 
f, amato · ippamullassa 
natthi si5k6, kuto bhaymi'r? 16:7) 

'Om auachmen r grjci · s hom, 
from a lachm~nl rear, 
on - who is a lachmenl-free 
has no l!rief- how fear? 
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THE OUTCOME OF LUST 

16 (5) The Story of Anitthigandha Kumira (Verse 215) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to a youth named 
Anitthigandha. 

Anitthigandha, we are told, passed from the World 
of Brahma and was reborn in Savatthi in a family pos
sessed of great wealth. From the day of his birth he re
fused to go near a woman. When he reached manhood, 
his mother and father said to him, "Son, we wish to ar
range a marriage for you." The youth replied, "I have 
no use for a woman." Time and again they asked him, 
and time and again he refused. Finally he caused five 
hundred goldsmiths to make a solid image of beaten 
gold in the form of a woman of surpassing beauty and 
said to his parents, "If you will bring me such a maiden 
as that, I will do your bidding." So saying, he pointed 
to the image of gold. So his mother and father sum
moned several noted Brahmins and sent them forth, 
saying, "Our son possesses great merit; there must cer
tainly be a maiden who wrought works of merit with 
him. Take this image of gold with you, go abroad, and 
bring back with you a maiden of equal beauty." 
"Agreed," said the Brahmins, and they travelled from 
place to place until they came to the city Sa.gala in the 
kingdom of Madda. 

Now there lived in this city a certain maiden of 
about sixteen years of age, and she was exceedingly 
beautiful. The Brahmins set the golden image down by 
the side of the road leading to the bathing-place. When 
the nurse of that maiden saw the image, she said to 
herself,"! thought this was my own daughter; pray 
what can this be?" Then the Brahmins asked her, 
''Woman, does your daughter look like this image?" 
''What does this image amount to, compared with my 
daughter?" 'Well then, show us your daughter." The 
nurse accompanied the Brahmins to the house. The 
mistress and master of the household exchanged 
friendly greetings with the Brahmins, and then caused 
their daughter to come down and stand on the lower 
floor of the palace beside the golden image. So great 
was the beauty of the maiden, that the image no longer 
seemed beautiful. The Brahmins gave them the image, 
took the maiden, and went to inform the mother and 
father of Anitthigandha Kumara. Delighted at heart, 
they said to the Brahmins, "Go fetch this maiden 
hither with all speed." So saying, they were sent forth 
with rich offerings. When Anitthigandha Kumara heard 
the report he said, "Let them fetch the maiden hither 
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with all speed." The maiden entered a carriage, but so 
delicate was she that as she was being conveyed along 
the road, the jolting of the carriage gave her cramps, 
and she died. When the death was reported to the 
youth, he exclaimed, "Alas, to think that I should have 
failed to meet so beautiful a woman!" Profound melan
choly came over him, and he was overwhelmed with 
grief and pain. 

The Buddha, seeing that he was ripe for conver
sion, stopped at the door of his house on his round for 
alms. He was invited in for a meal by the youth's par
ents. At the end of the meal, the Buddha asked of the 
youth, "Youth, you seem to be very sad." "Yes, Vener
able," replied the youth, "a most beautiful woman just 
died upon the road, and the news of her death has 
made me very sad; so great is my sadness that even my 
food does ncit agree with me." Then said the Buddha to 
him, "But, youth, do you know the cause of the in
tense sorrow which has afflicted you?" "No, Venerable, 
I do nol" ''Youth, because oflove, intense sorrow has 
come upon you; sorrow and fear both spring from 
love." 

Explanatory Translation (Verse 215) 

kiimato soko jityati kitmato bhayam jayati kamato 
vlppamuttassa s6ko natthl bhayam kuto 

kitmato: because of passion; soko: sorrow;jityati: 
is born; kitmato: because of passion; bhayam: fear; 
jityati: arises; kitmato vlppamuttassa: to one free 
of passion; s6ko natthz:· there is no sorrow; 
bhayam: fear; kuto: how can there be 

From desire arises sorrow. From desire fear arises. 
To one free of desire there is no sorrow. For such a per
son how can there be fear? 

Commentary 
Spedal Note: The story of Prince Anitthigandha has a remarkable 
similarity to the story of King Kusa. In this story, unlike in the Kusa 
story though, the prince is extremely handsome. The parallel occurs 
in the making of a golden image of a woman depicting the ideal of 
feminine beauty, in terms of the prince's vision. In this story, as 
well as in the Kusa episode, the prince seeking the ideal bride, sends 
out Brahmins with a golden effigy. But, in this story though a 
beauty is discovered matching the golden image, the episode ends 
in tragedy - as the bride dies on the way to see the prince. 
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SORROW AND FEAR ARISE DUE TO MISERLINESS 

16 (6) The Story of a Brihmin (Verse 216) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to a Brahmin who 
was a farmer. 

The story goes that this Brahmin, who holds false 
views, went one day to the bank of the river to clear his 
field. The Buddha, seeing that he was ripe for conver
sion, went to him. The Brahmin, although he saw the 
Buddha, paid him no mark of respect, but remained si
lent The Buddha was the first to speak and said, "Brah
min, what are you doing?" "Clearing my field, 
Venerable." The Buddha said no more and went on his 
way. On the following day, the Brahmin went to 
plough his field. The Buddha went to him and asked, 
"Brahmin, what are you doing?" ''Plowing my field, 
Venerable." The Buddha, hearing his reply, went on his 
way. On several days in succession the Buddha went to 
the Brahmin and asked the same question. Receiving 
the answers, ''Venerable, I am planting my field, I am 
weeding my field, I am guarding my field," the Buddha 
went on his way. One day, the Brahmin said to the 
Buddha, ''Venerable, you have been coming here ever 
since I cleared my field. If my crop turns our well, I will 
divide it with you. I will not myself eat without giving 
to you. Henceforth you shall be i;ny partner." 

As time went on, his crop flourished. One day, he 
said to himself, "My crop has flourished; tomorrow I 
will set the reapers to work." So he made ready for the 
reaping. But a severe rainstorm raged that night and 
swept away his crops; the field looked as if it had hen 
cut clean. The Buddha, however, knew from the very 
first that his crop would not flourish. Early in the morn
ing when the Brahmin saw that the field had been 
swept clean, he thought with deep grief, "The monk 
Gotama has visited this field from the day when I first 
cleared it, and I have said to him, 'If this crop of mine 
turns out well, I will divide it with you. I will not myself 
eat without giving to you. Henceforth you shall be my 
partner.' But the desire of my heart has not been ful
filled. "And so he refused to eat and went to bed. Now 
the Buddha stopped at the door of his house. When the 
Brahmin heard that the Buddha had arrived, he said, 
"Bring my partner in and give him a seat here.'' His ser
vants did so. When the Buddha had taken his seat, he 
asked, "What is the matter, Brahmin?" ''Venerable, you 
have visited me from the day when I first cleared my 
field, and I have said to you, 'If my crop turns out well, 
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I will divide it with you.' But the desire of my heart has 
not been fulfilled. Therefore, sorrow has come upon 
me, and my food no longer agrees with me." Then the 
Buddha said to him, "But, Brahmin, do you know what 
causes this sorrow that has come upon you?" ''No, Ven
erable, that I do not know. But you know.'' The Bud
dha replied, "Yes, Brahmin. Whether sorrow or fear 
arises, it arises solely from desire.'' 

Explanatory Translation (Verse 216) 

tat)hdya soko jdyati, lm;zhaya bhayariz jtiyati 
tat)hdya vippamuttassa soko natthi bhayariz kuto 

ta1)htiya: because of desire; soko: sorrow;jdyati: is 
born; lm;zhaya: because of desire; bhayarh: fear; 
jdyati: arises; lat)hdya vippamuttassa: to one free 
of desire; s6/ro natthi: there is no sorrow; bhayariz: 
fear; kulo: how can there be 

From craving arises sorrow. From craving fear 
arises. To one free of craving there is no sorrow. For 
such a person how can there be fear? 

Commentary 
taphd: thirst; craving. Craving is the chief root of suffering, and of 
the ever continuing cycle of rebirths. ''What, 0 monk, is the origin 
of suffering? It is that craving which gives rise to fresh rebirth and, 
bound up with pleasure and lust, here and there, finds ever fresh de
lighl It is the sensual craving (/ctima-la'IJ,hii), the craving for exist
ence (bhava-lat:,/w.), the craving for non-existence (vibhava-lm:,hti). 
TQTJhti is the eighth link in the fonnula of the dependent origina
tion {palicca-samupptida). 

Corresponding to the six sense-objects, there are six kinds of crav
ing: craving for visible objects, for sounds, odours, tastes, bodily im
pressions, mental impressions (riipa-la,:zhii, sadda, gandha, rasa, 
phottabba, dhamma). Corresponding to the three-fold existence, 
there are three kinds: craving for sensual existence (kiima-tQTJhii), 
for fine-material existence (riipa), for immaterial existence (anipa). 

There are eighteen thought-channels of craving (ta,:u,ii-vicarila) in
duced internally, and eighteen induced externally; and as occurring 
in past, present and future, they total one hundred and eighl Ac
cording to the dependent origination, craving is conditioned by feel
ing. Of craving for existence (bhava-tm:,h{i), it is said: "No first 
beginning of the craving for existence can be perceived, O' monks, 
before which it was not and after which it came to be. But it can be 
perceived that craving for existence has its specific condition. I say, 
O' monks, that also craving for existence has its condition that 
feeds it (siihtiram) and is not without it. And what is it? Ignorance, 
one has to reply." craving for existence and ignorance are called the 
outstanding causes that lead to happy and unhappy destinies 
(courses of existence). 
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BELOVED OF THE MASSES 

16 (7) The Story of Five Hundred Boys (Verse 217) 

While residing at the Veluvana Monastery, the Bud
dha spoke this verse, with reference to five hundred 
boys. 

For one day, on the occasion of a certain festival, 
as the Buddha, accompanied by the eight chief elders 
and a retinue of five hundred monks, was entering 
Rajagaha for alms, he saw five hundred youths with 
baskets of cakes on their shoulders come out of the city 
on their way to a pleasure garden. When they saw the 
Buddha, they saluted him and continued on their way 
without so much as saying to a single monk, "Have a 
cake." When they have gone, the Buddha said to the 
monks, "Monks, would you not like to eat some 
cakes?" ''Venerable, where are my cakes?" "Do you not 
see those youths passing by with baskets of cakes on 
their shoulders?" "Venerable, such youths as they 
never give cakes to anybody." "Monks, although these 
youths have not invited you or me to share their cakes, 
yet a monk, the owner of the cakes, follows in the re~. 
You must eat some cakes before yo go on." Now the 
Buddhas cherish no sentiments of ill-will or hatred to
wards any man; therefore the Buddha spoke thus. And 
having thus spoken, he went with the congregation of 
monks, and sat down at the foot of a certain tree in the 
shade. 

When the youths saw Venerable Maha Kassapa fol
lowing in the rear, they immediately took a liking to 
him. In fact, their bodies were pervaded with a thrill of 
pleasure at seeing him. Forthwith they set down their 
baskets, saluted the elder with the five rests, held up 
the cakes, baskets and all, and saluting the elder, said 
to him, "Have some cakes, Venerable." In reply the 
elder said to them, "There is the Buddha with the con
gregation of monks, sitting at the foot of a tree. Take 
your offerings and go and share with the congregation 
of monks." ''Very well, Venerable," replied the youths. 
However, they tum around and went back to the elder, 
gave the elder the cakes, stood on one side watching 
him, and at the end of the repast, gave him water. The 
monks were off ended and said, "These youths have 
shown favouritism in giving alms; they never asked 
either the Buddha or the chief elders to accept alms, 
but when they saw Venerable Maha Kassapa, they took 
their baskets and went and went to offer him cakes." 
The Buddha, hearing their words, said, "Monks, a 
monk like my son Maha Kassapa is dear to deities and 
men alike; such a man they delight to honour with the 
four requisites." 
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Explanatory Translation (Verse 217) 

siladassana sampannarh dhamma(tharh sac
caviidinarh attano kamma kubbiinarh tarn jano 
piyarh kurute 

siladassana sampannarh: endowed with discipline 
and insight; dhamma{fharh: well established in the 
dhamma; saccaviidinarh: truthful; attano: one's 
own; kamma kubbiinarh: looking after activities; 
tarn: that kind ofbeing;jano: the masses; piyarh 
kurute: love (hold in affection) 

He is endowed with discipline and insight. He is 
firmly established on the laws of righteousness. He 
speaks the truth. He looks after his worldly and spiri
tual responsibilities. The masses adore that kind of per
son. 

Commentary 
Saccavtidinam: having realized the truth. The Teachings of the 
Buddha rest firmly on the Four Noble Truths in which he has dis
covered as the eternal human condition. Truthfulness (sacca) is the 
seventh perfection. By sacca is here meant the fulftllment of one's 
promise. This is one of the salient characteristics of a Bodhisatta, 
for he is no breaker of his word. He acts as he speaks, he speaks as 
he acts (galhiivadi tathiikiiri gathiikiiri lalhiiviidi). According to the 
Harita Jataka a Bodhisatta, in the course of his life's wanderings, 
never utters an untruth although at times he may violate the other 
four precepts. Truth he hides not even to be polite. He makes truth 
his guide, and holds it his bounden duty to keep his word. He pon
ders well before he makes his promise, but once made the promise 
is fulfilled at any cost, even that of his life. 
In the Hiri Jiitaka the Bodhisatta advises: "Be thou in deed to every 
promise true, Refuse to promise what thou cannot do; Wise men 
on empty braggarts look askew." 
Again, the Mahii Sutasoma Jiitaka recounts that to fulfil a promise 
the Bodhisatta was prepared even to sacrifice his life. "Just as the 
morning star on high in balanced course doth ever keep, And 
through all seasons, times, and years, so likewise he in all wise 
speech swerves never from the path of truth." 
A Bodhisatta is trustworthy, sincere and honest. What he thinks, he 
speaks. There is perfect harmony in his thoughts, words and deeds. 
He is consistent and straightforward in all his dealings. He is no 
hypocrite since he strictly adheres to his high principles. There is 
no difference between his inner self and his outward utterance. His 
private life accords with his public life. 
He does not use flattery to win the hearts of others, does not exalt 
himself to win their admiration, does not hide his defects or vainly 
exhibit his virtues. The praiseworthy he praises without malice, the 
blameworthy he blames judiciously, not with contempt but out of 
compassion. (However, the truth he does not always utter.) Should 
such utterance not be conducive to the good and happiness of oth
ers, then he remains silent If any truth seems beneficial to others, 
he utters it, however detrimental to himself it may be. And he hon
ours the word of others as he honours his own. 
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THE PERSON WITH IDGHER URGES 

16 (8) The Story of an Anagami Venerable (Verse 218) 

while residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to an elder who 
was an aniigiimi. 

On one occasion, the pupils of the elder asked him 
whether he had attained any of the maggas; but he did 
not say anything although he had attained the 
aniigiimi magga, the third magga. He kept silent be
cause he had resolved not to talk about his attainment 
until he had attained arahatship. But the thera passed 
away without attaining arahatship, and also without 
saying anything about his attainment of aniigiimi 
magga insight 

His pupils thought their teacher had passed away 
without attaining any of the maggas and they felt sorry 
for him. They went to the Buddha and asked him 
where their teacher was reborn. The Buddha replied, 
"Monks! Your teacher, who was an aniigiimi before he 
passed away, is now reborn in the abodes of the Brah
mins (suddhiiviisa Briihmaloka). He did not reveal his 
attainment of aniigiimi magga because he felt 
ashamed that he had achieved only that much, and he 
was ardently striving to attain arahatship. Your teacher 
is now freed from the attachment to the sensual world 
(kiimaloka) and would certainly rise to higher realms." 

Explanatory Translation (Verse 218) 

anakkhiite ehandajiito manasii phu(o ea siyd 
kdmesu appafibaddhacitto ea uddhamsoto iti vue
eati 

Glossary 
anakkhdte: (in whom) in the undefinable (Nib
bana); ehandajiito: yearning has arisen; manasii: 
in mind; phufo ea siyii: has also touched {Nib
bana); kiimesu: in desires; appafibaddhaeitto ea: 
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also unattached; uddhamsoto iti: (such a person) 
is called; vueeati: upstream-bound 

In that person a deep yearning for the undefined -
for Nibbana - has arisen. He has already touched it 
mentally. He is called a swimmer against the current
an upstream-bound person. He has already started the 
process towards Nibbana. 

Commentary 
Andgdmi: the non-returner. The elder of this stanza had attained 
the path to aniigiimi (non-returner status), but did not reveal il 
Aniigiimi is a noble disciple (ariga-puggala) on the third stage of 
holiness. There are tive classes of non-returners and it is said: "A be
ing through the disappearing of the five lower fetters (samyojana) 
reappears in a higher world (amongst the devas of the pure abodes, 
suddhiiviisa), and without returning from that world (into the sen
suous sphere) he there reaches Nibbana. 

(1) "He may, immediately after appearing there (in the 'Pure 
Abodes') or without having gone beyond the halflife-time, attain 
the holy path for the overcoming of the higher fetters. Such a 
being is called one who reaches Nibbana within the first half of 
the life (antarii-parinibbiiyi). 

(2) "Or, whilst living beyond the half life-time, or at the moment of 
death, he attains the holy path for the overcoming of the higher 
fetters. Such a being is called one who reaches Nibbana after 
crossing half the life-time (upahacca-parinibbiiyi). 

(3) "Or, with exertion he attains the holy path for the overcoming 
of the higher fetters. Such a being is called one who reaches 
Nibbana with exertion" (sasankhiira-parinibbiigi). 

(4) "Or, without exertion he attains the holy path for the overcoming 
of the higher fetters. Such a being is called one who reaches 
Nibbana without exertion (asankhiira-parinibbiigi). 

(5) "Or, after vanishing from the heaven of the aviha-gods, 
(suddhiiviisa), he appears in the heaven of the unworried 
(iitappa) gods. After vanishing from there he appears in the 
heaven of the clearly-visible (sudassa) gods, from there in the 
heaven of the clear-visioned (sudassi) gods, from there in the 
heaven of the highest (akanit(ha) gods. There he attains the holy 
path for the overcoming of the higher fetters. Such a being is 
called one who passes upstream to the highest gods (ud
dhamsota-akani((ha-giimi)." 
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Doers of merit are received in heaven as long-absentees are welcomad by kinsme.n. 

Cirappavii,;l'm purisam 
clf,rato sotthimiigatam 
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One who''s long away from home 
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THE FRUITS OF GOOD ACTION 

16 (9) The Story of Nandiya (Verses 219 & 220) 

While residing at lsipatana Wood, the Buddha 
spoke these verses, with reference to Nandiya. The 
story goes that at Benares, there lived a youth named 
Nandiya, son of a family endowed with faith. He was all 
that his mother and father wished him to be, faithful, 
believing, a seivitor of the Sangha. When he came of 
age, his mother and father desired that he should 
marry his maternal uncle's daughter Revati, who lived 
in the house opposite. But Revati was an unbeliever 
and was not accustomed to give alms, and therefore, 
Nandiya did not wish to marry her. So Nandiya's 
mother said to Revati, "Dear daughter, sweep the floor 
neat and sweep in this house where the congregation 
of monks are to sit, prepare seats, set stands in their 
proper places, and when the monks arrive, take their 
bowls, invite them to sit down, and strain water for 
them with a straining-cup; when they have finished 
their meal, wash their bowls. If you will so do, you will 
win the favour of my son." Revati did so. Nandiya's 
mother said to her son, "Revati is now patient of admo
nition." Nandiya then gave his consent, the day was 
set, and they were married. Said Nandiya to his wife, "If 
you will minister faithfully to the congregation of 
monks and to my mother and father, on this condition 
you will be privileged to dwell in this house; therefore 
be heedful." ''Very well," said Revati, promising to do 
so. In a few days she learned to conduct herself like a 
true believer. She rendered true obedience to her hus
band, and in the course of time gave birth to two sons. 
When Nandiya's mother and father died, she became 
sole mistress of the household. Nandiya, having come 
into great wealth on the death of his mother and fa
ther, established alms for the congregation of monks, 
and likewise established at the door of his house regu
lar distribution of cooked food to poor folk and travel
lers. Somewhat later, after hearing the Buddha preach 
the Dhamma, considering within himself the blessings 
which would accrue to him through the gift of a dwell
ing to the monks, he caused a quadruple hall, a four 
chambered hall to be erected and furnished at the 
Great Monastery of Isipatana. And having caused beds 
and couches to be spread, presented this dwelling to 
the congregation of monks presided over by the Bud
dha, giving alms, and pouring water of donation into 
the right hand of the Buddha. As the water of donation 
fell into the right hand of the Buddha, there arose in 
the world of the thirty-three a celestial mansion extend
ing twelve leagues in all directions, a hundred leagues 
high, made of the seven kinds of jewels, and filled with 
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celestial nymphs. One day when Venerable Maha Mog
gallana went on a pilgrimage to the world of the deities, 
he stopped near this palace and asked some deities who 
approached him, "Through whose merit came into ex
istence this celestial mansion filled with a company of 
celestial nymphs?" Then those deities informed him 
who was lord of the mansion, saying, ''Venerable, a 
householder's son named Nandiya caused a monastery 
to be erected at Isipatana and gave it to the Buddha, 
and through his merit this celestial mansion came into 
existence." Thereupon the company of celestial 
nymphs descended from that palace and said to the 
elder, ''Venerable, we would be the slaves of Nandiya. Al
though we have been reborn here, we are exceedingly 
unhappy because we do not see him; pray tell him to 
come here. For putting off human estate and taking 
the estate of-a deity, is like breaking a vessel of clay and 
taking a vessel of gold." The elder departed thence, and 
approaching the Buddha, asked him, ''Venerable, is it 
true that while men yet remain in the world of men, 
they attain heavenly glory as the fruit of the good 
works which they have performed?" The Buddha re
plied, "Moggallana, you have seen with your own eyes 
the heavenly glory which Nandiya has attained in the 
world of the deities; why do you ask me such a ques
tion?" Said the elder, "Then it is really true, VeneraUe!" 
Said the Buddha, "Moggallana, why do you talk thusr If 
a son or a brother who has long been absent from 
home, returns from his absence, whoever at the village
gate sees him hurries home and says, 'So-and-so is 
back.' And straightaway his kinsfolk, pleased and de
lighted, will hasten forth and greet him, saying, 'Dear 
friend, you have returned at last!' Even so, when either 
a woman or a man who has done works of merit here, 
leaves this world and goes to the next, the heavenly dei
ties take presents of ten sorts and go forth to meet him 
and to greet him, saying, 'Let me be first! Let me be 
first!" 

Explanatory Translation (Verse 219) 

cirappavasim purisam durato sotthim agatam 
flatimitta suhajja ea, sagatam abhinandanti 

cirappavasim purisam: an individual who had 
lived away from home for a long time; diirato: 
from afar; sotthim iigatam: when returns home 
safely; iiiitimittii: friends and relations; suhajjii ea: 
well wishers; sagatam: his safe return; abhinan
danti: welcome 
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GOOD ACTIONS LEAD TO GOOD RESULTS 

16 (9) The Story ofNandiya (Verses 219 & 220) (cont'd) 

When a person, who had lived away from home for 
a long while, returns home safely, his friends, relations 
and well-wishers welcome him back 

Explanatory Translation (Verse 220) 

tathti eva kata puflflariz api asmii lokii param 
gatariz puflfliini gatariz piyarh fliitirh iva 
pafigm)lzanli 

tathii eva: similarly; kata punnam api: one who 
has done merits (here); asmti lokti pararh gatam: 
leaving this world has gone to the next; puflfliini: 
merits; gatarh piyarh fltitirh iva: like a close rela
tive who has returned from a journey; 
pafigar:,hanti: welcome him 

In the same way, when those who have done meri
torious deeds in this world go to the next world, their 
meritorious actions welcome them, like relatives wel
coming back relatives returning from a long journey. 

Commentary 
puiiiidni patiganhanti: welcomed by their meritorious actions 
(puiiiia). 

puiifla: merit; meritorious. Puniia is a popular term for kammically 
wholesome (kusala) action. Opposite terms: apunna, demerit; 
papa, bad, evil. The value of meritorious action is often stressed, 
e.g., in the Treasure-Store Sutta. The community of holy monks 
(ariya-sangha), the third refuge is said to be the incomparable field 
of merit in the world (anuttaram punnakkhettam lokassa). 

There are ten kinds of such meritorious actions (kusalakamma) -
namely, (1) Generosity (dana), (2) Morality (sila), (3) Meditation 
(bhavana), (4) Reverence (apacdgana), (5) Seivice (veygavacca), 
(6) Transference of merit (pattidana), (7) Rejoicing in others' good 
actions (anumodana), (8) Hearing the doctrine (dhamma savana), 
(9) Expounding the doctrine (dhammadesanci), and (10) Straight
ening one's own views (di((hijjukamma). Sometimes, these ten 
moral actions are regarded as twelve by introducing sub-divisions 
to (7) and (10). 
Praising of others' good actions (pasamsci) is added to rejoicing in 
others' merit (anumodana). Taking the Three Refuges (sarana) and 
mindfulness (anussali) are substituted for straightening of one's 
views. 
Generosity yields wealth. Morality gives birth in noble families and 
in states of happiness. Meditation gives birth in realms of form and 
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formless realms, and helps to gain higher knowledge and emancipa
tion. Transference of merit acts as a cause to give in abundance in 
future births. Rejoicing in others' merit is productive of joy wher
ever one is born. Both expounding and hearing the Dhamma are 
conducive to wisdom. Reverence is the cause of noble parentage. 
Service produces large retinue. Praising others good works results 
in getting praise to oneself. Seeking the Three Refuges results in 
the destruction of passion. Mindfulness is conducive to diverse 
forms of happiness. 
Kusala kamma which may ripen in the realms of form. These are 
the following five kinds of (riipa-jhcinas) or ecstasies which are 
purely mental: 
(1) The firstjhtina moral consciousness which consists of initial ap
plication (vitakka), sustained application (vicara), pleasurable inter
est (piti), happiness (sukkha), and one-pointedness (ekaggatci); (2) 
The secondjhcina moral consciousness which consists of sustained 
application, pleasurable interest, happiness, and one-pointedness; 
(3) The thirdjhcina moral consciousness which consists of pleasur
able interest, happiness and one-pointedness; (4) The fourthjhana 
moral consciousness which consists of happiness and one-pointed
ness; and (5) The fifthjhcina moral consciousness which consists of 
equanimity (upekkha) and one-pointedness. Thesejhcinas have 
their corresponding effects in the realms of form. 
Kusala Kamma which may ripen in the formless realms: These are 
the four ariipajhcinas which have their corresponding effects in the 
formless realms - namely, (1) Moral consciousness dwelling in the 
infinity of space (akciscinanctigatana); (2) Moral consciousness 
dwelling on the infinity of consciousness (vinncinancciyatana); (3) 
Moral consciousness dwelling on nothingness (akincaiiiicigatana); 
and (4) Moral consciousness wherein perception neither is nor is 
not (n'eva sanncincisaiinciyatana). 
The Buddha indicated to Anathapindika the various gradations of 
meritorious activities. Once, the Buddha, discoursing on generos
ity, reminded Anathapindika that alms given to the Sangha to
gether with the Buddha is very meritorious; but more meritorious 
than such alms is the building of a monastery for the use of the 
Sangha; more meritorious than such monasteries is seeking refuge 
in the Buddha, the Dhamma, and the Sangha; more meritorious 
than seeking refuge in the Buddha, the Dhamma and the Sangha is 
the obseivance of five precepts; more meritorious than such obser
vance is meditation on loving-kindness (Metta) for a moment; and 
most meritorious of all is the development of Insight as to the fleet
ing nature of things (vipassanci). 
It is evident from this discourse that generosity is the first stage on 
the way of Buddhist life. More important than generosity is the ob
seivance of at least the five rules of regulated behaviour which tend 
to the disciplining of words and deeds. Still more important and 
more beneficial is the cultivation of such ennobling virtues like lov
ing-kindness which lead to self-development Most important and 
most beneficial of all self-discipline is the sincere effort to under
stand things as they truly are. 
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KODHA VAGGA (Anger) 
HE WHO IS NOT ASSAULTED BY SORROW 

17 (1) The Story of Princess Rohini (Verse 221) 

While residing at the Nigrodharama Monastery, the As a result of that evil deed Rohini had become a 
Buddha spoke this verse, with reference to Princess leper in this existence. The Buddha then exhorted the 
Rohini, sister of Venerable Anuruddha. congregation not to act foolishly in anger and not to 

On one occasion, Venerable Anuruddha visited 
Kapilavatthu. While he was staying at the Monastery 
there, all his relatives, with the exception of his sister 
Rohini, came to see him. On learning from them that 
Rohini did not come because she was suffering from 
leprosy, he sent for her. Covering her head in shame, 
Rohini came when she was sent for. Venerable Anurud
dha told her to do some meritorious deed and he sug
gested that she should sell some of her clothing and 
jewellery; and with the money raised, to build a refec
tory for the monks. Rohini agreed to do as she was 
told. Venerable Anuruddha also asked his other rela
tives to help in the construction of the hall. Further, he 
told Rohini to sweep the floor and fill the water-pots 
every day even while the construction was still going 
on. She did as she was instructed and she began to get 
better. 

When the hall was completed, the Buddha and his 
monks were invited for alms-food. After the meal the 
Buddha asked for the donor of the building and alms
food, but Rohini was not there. So the Buddha sent for 
her and she came. The Buddha asked her whether she 
knew why she was inflicted with this dreaded disease 
and she answered that she did not know. So the Bud
dha told her that she had the dreadful disease because 
of an evil deed she had done out of spite and anger, in 
one of her past existences. As explained by the Buddha, 
Rohini was, at one time, the chief queen of the king of 
Baranasi. It so happened that the king had a favourite 
dancer and the chief queen was very jealous of her. So 
the queen wanted to punish the dancer. Thus one day, 
she had her attendants put some itching powder in the 
dancer's bed and blankets. Next, they called the dancer, 
and as though in jest, they threw some itching powder 
on her. The girl itched all over and was in great pain 
and discomfort. Thus itching unbearably, she ran to 
her room and her bed, which made her suffer even 
more. 
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bear any ill will towards others. At the end of the dis
course, many in the congregation attained sotapatti 
fruition. Princess Rohini also attained sotapatti frui
tion, and at the same time her skin disease disap
peared, and her complexion became fair, smooth and 
very attractive. 

Explanatory Translation (Verse 221) 

k6dhamjahe manam vippajaheyya sabbam 
saflflojanarn atikkameyya namariipasmirn asa
jjamanarn akiflcanarn tarn dukkha na anupatanti 

k6dharn: anger;jahe: abandon; manarn: pride; vip
pajaheyya: give up fully; sabbam: all; 
saflflojanarn: fetters; atikkameyya: get rid of; 
ntimariipasmirn: in name and form; asa
jjamanarn: non attached; akiflcanarn: free of ap
pendages; tarn: on that person; dukkha nci 
anupatanti: pains and sorrows do not befall 

Abandon anger. Give up pride fully. Get rid of all 
clingings. To that person, who is not attracted to name 
and form, and is free of appendages, no sufferings be
fall. 

Commentary 
/rodha: anger. Of all emotions that affect a personality adversely, an
ger is the worst. Anger grows ten-fold if met with anger, but if met 
calmly it often ends quickly in a sense of shame which is stronger 
by contrast. It is the most illogical of all passions. At the moment of 
intense anger a man is no longer really human; he has become a de
structive animal. Even anger at injustice done to others is not a 
state of mind which is conducive to a right solution. But in dealing 
with oneself, this mood of anger cannot outlast a calm analysis. Ob
viously, the two attitudes are antithetical, and at first the anger, if al
ready a habit, is likely to brush all else aside. But with practice, all 
things can be achieved, and we can look at ourselves and say, "Who 
is it that is annoyed? What is the cause of this anger? Anger soon 
subsides and often is forgotten in the interest of discovering the 
cause. Merwards, conscious of having avoided the probably foolish 
action that would have followed if anger had taken its course, we 
are glad that we observed such self-control. 
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THE EFFICIENT CHARIOTEER 

17 (2) The Story of a Monk (Verse 222) 

While residing at the Agga!ava Stupa in the city of 
Alavi, the Buddha spoke this verse, with reference to a 
monk. 

For after the Buddha had given permission to the 
congregation of monks to lodge outside the walls of the 
Monastery, and while the treasurer of Rajagaha and oth
ers were busy providing such lodgings, a certain monk 
of Alavi decided to build himself a lodging, and seeing a 
tree which suited him, began to cut it down. There
upon a certain spirit who had been reborn in that tree, 
and who had an infant child, appeared before the 
monk, carrying her child on her hips, and begged him 
not to cut down the tree, saying, "Master, do not cut 
down my home; it will be impossible for me to take my 
child and wander about without a home." But the 
monk said, "I shall not be able to find another tree like 
this," and paid no further attention to what she said. 
The tree-spirit thought to herself, "If he but look upon 
this child, he will desist," and placed the child on a 
branch of the tree. The monk, however, had already 
swung his axe, was unable to check the force of his up
raised axe, and cut off the arm of the child. Furious 
with anger, the tree-spirit raised both her hands and ex
claimed, "I will strike him dead." In an instant, how
ever, the thought came to her, "This monk is a 
righteous man; if I kill him, I shall go to hell. Moreover, 
if other tree-spirits see monks cutting down their own 
trees, they will say to themselves, 'Such and such a 
tree-spirit killed a monk under such circumstances,' 
and will follow my example and kill other monks. Be
sides, this monk has a master; I will therefore content 
myself with reporting this matter to his master." 

Lowering her upraised hands, she went weeping to 
the Buddha, and having saluted him, stood on one 
side. Said the Buddha, ''What is the matter, tree
spirit?" The tree-spirit replied, ''Venerable, your disciple 
did this and that to me. I was sorely tempted to kill 
him, but I thought this and that, refrained from killing 
him, and came here." So saying, she told him the story 
in all its details. When the Buddha heard her story, he 
said to her, "Well done, well done, spirit! You have 
done well in holding in, like a swift-speeding chariot, 
your anger when it was thus aroused." 

At the conclusion of the lesson the tree-spirit was 
established in the fruit of conversion; the assembled 
company also profited by il But even after the tree
spirit had obtained the fruit of conversion, she stood 
weeping. The Buddha asked her, "What is the matter, 
tree-spirit?" ''Venerable," she replied, "my home has 
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been destroyed; what am I to do now?" Said the Bud
dha, "Enough, tree-spirit; be not disturbed; I will give 
you a place of abode." With these words he pointed out 
near the perfumed chamber of Jetavana a certain tree 
from which a tree-spirit had departed on the preceding 
day and said, "In such and such a place is a tree which 
stands by itself; enter therein." Accordingly the tree
spirit entered that tree. Thenceforth, because the tree
spirit had received her place of abode as a gift from the 
Buddha, although spirits of great power approached 
that tree, they were unable to shake it. The Buddha 
took this occasion to lay down and enjoin upon the 
monks the observance of the precept regarding the in
juring of plants and trees. 

Explanatory Translation (Verse 222) 

yo ve uppatilarh kodharh bhantarh ratharh iva 
dh<iraye tarn aharh s<irathirh briimi itaro jano ras
migg<iho 

yo: if a person; ve: certainly; uppatitarh kodharh: 
arisen anger; bhantarh ratharh iva: like an uncon
trolled chariot; dh<iraye: restrains; tarn: him; 
aharh: I; s<iralhirh briimi: call a charioteer; itaro 
jano: the other (kind of charioteer); rasmigg<iho: 
is a mere reins-holder 

That person who is capable of curbing sudden an
ger is like the expert charioteer who restrains a chariot 
rushing out of control. That person I describe as a true 
charioteer. The other type of charioteer is a mere 
holder of the reins. 

Commentary 
uppatilam kodham: arisen anger. most men are prone to anger. 
Their tendency to become angry stems from a variety of sources. All 
men have suffered wrong treatment themselves, and all bear the 
scars. Many people have had their childhood marred and their char
acters warped. We are striving for health of mind ourselves from a 
similarly imperfect past. Health of mind will spread to others as 
readily as wrong thought. In any case, the Path can never be trod
den to the goal until all such wrong attitudes of mind have been su
perseded, therefore, however often we fail, let us freely admit the 
failure and go on striving. 

Certain creatures cannot see in the day time whilst some others are 
blind at night. But a man driven to great heights of hatred does not 
observe anything, either by day or night. Buddha says: "Conquer 
anger by love, evil by good, the miserly by generosity and the liar by 
truth." With whom and with what do you fight when you are angry. 
You fight with yourself, for you are the worst enemy of yourself. 
Mind is your best friend and worst foe. You must try to kill the pas
sion of lust, hatred and ignorance that are latent in your mind by 
means of morality, concentration and wisdom. 
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FOUR FORMS OF VICTORIES 

17 (3) The Story of Uttara the Lay-Disciple (Verse 223) 

while residing at the Veluvana Monastery, the Bud
dha spoke this verse, with reference to Uttara, a female 
lay-disciple. 

Uttara was the daughter of a farm labourer named 
Pufifia and his wife. Pufifia worked for a rich man 
named Sumana, in Rajagaha. One day, Pufifia and his 
wife offered alms-food to Venerable Sariputta soon after 
his arising from sustained deep mental absorption 
(nirodha samcipatti), and as a result of that good deed 
they suddenly became very rich. Pufifia came upon 
gold in the field he was ploughing, and the king offi
cially declared him a royal banker. On one occasion, 
the family of Pufifia offered alms-food to the Buddha 
and the monks for seven days, and on the seventh day, 
after hearing the Buddha's discourse, all the three 
members of the family attained s6tapatti fruition. 
Later, Uttara, the daughter of Pufifia, married the son 
of the rich man Sumana. That family being non-Bud
dhist, Uttara did not feel happy in her husband's home. 
So, she told her father, "My father, why have you put 
me in this cage? Here, I do not see any monk and I 
have no chance to offer anything to any monk." Her fa
ther felt sorry for her and sent her fifteen thousand in 
cash. With this money, a~er getting permission from 
her husband, Uttara engaged a courtesan to look to the 
needs of her husband. So it was arranged that Sirima, a 
well-known and very beautiful courtesan, was to take 
her place as a wife for fifteen days. 

During that time, Uttara offered alms-food to the 
Buddha and the monks. On the fifteenth day, as she 
was busy preparing food in the kitchen, her husband 
saw her from the bedroom window and smiled, and 
then muttered to himself, "How foolish she is! She 
does not know how to enjoy herself. She is tiring her
self out with this alms-giving ceremony!" Sirima saw 
him smile, and forgetting that she was only a paid sub
stitute wife felt very jealous of Uttara. Being unable to 
control herself, Sirima went into the kitchen and got a 
ladleful of boiling butter with the intention of pouring 
it over the head of Uttara. Uttara saw her coming, but 
she bore no ill will towards Sirima. She reflected that 
because Sirima had stood in for her, she had been able 
to listen to the dhamma, make offerings of alms-food 
for fifteen days, and perform other acts of charity. Thus 
she was quite thankful to Sirima. Suddenly, she real
ized that Sirima had come very close to her and was go-
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ing to pour boiling-hot butter over her; so she made 
this asseveration: "If I bear any ill will towards Sirima 
may this boiling-hot butter bum me; if I have no ill will 
towards her may it not bum me." The boiling-hot but
ter did not harm her a bit 

Sirima then expressed her wish to see the Buddha. 
So it was arranged that Sirima should offer alms-food 
to the Buddha and the monks on the following day at 
the house of Uttara. After the meal, the Buddha was 
told everything that had happened between Sirima and 
Uttara. Sirima then owned up that she had done wrong 
to Uttara and entreated the Buddha that she should be 
forgiven, for otherwise Uttara would not forgive her. 
The Buddha then asked Uttara how she felt in her 
mind when Sirima poured boiling butter on her head, 
and Uttara answered, ''Venerable, because I owed so 
much to Sirima I had resolved not to lose my temper, 
not to bear any ill will towards her. I sent forth my love 
towards her." The Buddha then said, "Well done, well 
done, Uttara! By not bearing any ill will you have been 
able to conquer one who has done you wrong through 
hate. By not abusing, you should conquer one who is a 
miser; by speaking the truth you should conquer one 
who tells lies." 

Explanatory Translation (Verse 223) 

kodham akkodhena jine ascidhum scidhunci jine 
kadariyam danena alikavcidinam saccena jine 

kodham: the angry person; akkodhena: with non
anger;jine: conquer, asadhum: unvirtuous per
son; scidhunci: with goodness;jine: conquer; 
kadariyam: the miserly; dcinena: through charity 
(conquer); alikavcidinarh: the liar; saccena: by 
truth;jine: conquer 

Let anger be conquered by non-anger. Let bad 
ones be conquered by good. Let miserliness be over
come by charity. Let the liar be conquered by the truth. 

Commentary 
nirodha samtipalti: attainment of the quiescence of cessation. 
Punna became exceedingly rich according to this story because he 
offered alms to Venerable Sariputta immediately after he arose from 
nirodha samiipatti (also described as deep mental rest). cessation of 
feeling and perception (saiiiiii vedayita nirodha) is the temporary 
suspension of all consciousness and mental activity. 
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THREE FACTORS LEADING TO HEAVEN 

17 (4) The Story of the Question Raised by 
Venerable Maha Moggallina (Verse 224) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to the question 
raised by Venerable Maha Moggallana. 

Once, Venerable Maha Moggallana visited the deva 
world and found many devas living in luxurious man
sions. He asked them for what good deed they were re
born in the deva world and they gave him different 
answers. One of them was reborn in the deva world not 
because he gave away much wealth in charity or be
cause he had listened to the Dhamma, but just because 
he always spoke the truth. The second one was a f e
male deva who was reborn in the deva world because 
she did not get angry with her master and had no ill 
will towards him even though he often beat her and 
abused her. For keeping her temper and abandoning 
hatred she was reborn in the deva world. Then, there 
were others who were reborn in the deva world because 
they had offered little things like a stick of sugar cane, a 
fruit, or some vegetables to a monk or to someone else. 

On his return from the deva world, Venerable 
Maha Moggallana asked the Buddha whether it was pos
sible to gain such great benefits by just speaking the 
truth, or by restraining one's actions, or by giving 
small amounts of such trifling things like fruits and 
vegetables. To him the Buddha answered, "My son, 
why do you ask? Have you not seen for yourself and 
heard what the devas said? Have you not seen for your
self and heard what the devas said? You should not 
have any doubl Little deeds of merit surely lead one to 
the world of the devas." 

Explanatory Translation (Verse 224) 

saccam bha,:ze na kujjheyya yiicito tippasmim api 
dajjii etehi tfhi thiinehi devanam santike gacche 
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saccam: the truth; bha,:ze: speak; na kujjheyya: do 
not get angry; yiicito: when asked; iippasmim api: 
even a little; dajjii: give; etehi: in these; tihi 
thiinehi: three factors; deviinam santike: to the 
presence of gods; gacche: reach 

Speak the truth. Do not get angry. When asked, 
give even a modicum. These three factors will ensure 
that you will reach the deities. 

Commentary 
na kujjheyya: do not get angry. Krodha (anger) is the harshness 
that arises in some minds. The feeling cf anger tends to fluctuate, 
especially as it escalates through a variety of stages. The process of 
de-stabilization of a human being, that comes about with the onset 
of anger, escalates from an initial disturbance of mind until it cli
maxes in the disastrous use of weapons. This kind of anger may, at 
times, end with loss of life - either one's own or someone else's 

The traditional commentary has this to say about the ways of anger: 

Kodhano dubbannoholi - atho dukkhampi seli so 
alho altham gahettivna - anallham adhigacchali. 

(The person given to anger will suffer less of complexion, how well 
he eats or drinks. Though he sits down and lies down in luxury, he 
is full of misery. He slides into deterioration, while looking on at 
profitable, wholesome things.) 

Talo ktiyena vtictiya - vadham katvtina kodhano 
kodhtibhibhii/6 puriso - dhanajtinim nigacchiiti. 

(The person who is caught in the grip of anger will destroy life 
physically, verbally and mentally. In the end, he will suffer erosion 
of wealth, destroying life.) 

Dummankuyarhsa dasselti - dhiimaggiviga ptivako 
Yalo pattigali kodho - yena kujjhanti mtinavti. 

(Once angered his face is deformed like a smouldering fire. What
ever the cause of anger, once angered men and women are shame
less. The words they utter are incoherent and meaningless. A 
person in anger is totally helpless.) 
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With constant restraint in body and harmless, to deathless Nibbiina 's grieflessness they go. 

225. Ahirizsaka ye munay6 
niccariz kiiyena sarizvutii 
le yanti accutarn thanariz 
yattha gantva na socare. (17:5) 

Those sages inoffensive 
in body e'er restrained 
go unto the Deathless State 
where gone they grieve no more. 

The Treasury of Truth (Dhammapada) 
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THOSE HARMLESS ONES REACH THE DEATHLESS 

17 (5) The Story of the Brahmin who had been 
the 'Father of the Buddha' (Verse 225) 

While residing at the Anjana Wood, near Saketa, According to Buddhism all things, mundane and supramundane, 
the Buddha spoke this verse, with reference to a brah- are classified into two divisions, namely, those conditioned by 

causes (samkhata) and those not conditioned by any cause (asamk-
min, who claimed that the Buddha was his son. Once, hata). "These three are the features of all conditioned things (samk-
the Buddha accompanied by some monks entered the hata/akkhandni):- arising (uppdda), cessation (vaga), and change 
town of Saketa for alms-food. The old brahmin, seeing of state (thitassa aiiiiata{tam)." Arising or becoming is an essential 
the Buddha, went to him and said, "O son, why have characteristic of everything that is conditioned by a cause or 

causes. That which arises or becomes is subject to change and dis-
you not allowed us to see you all this long time? Come solution. Every conditioned thing is constantly becoming and is 
with me .and let your mother also see you." So saying, perpetually changing. The universal law of change applies to every-
he invited the Buddha to his house. On reaching the thing in the cosmos - both mental and physical - ranging from 
house, the wife of the brahmin said the same things to the minutest germ or tiniest particle to the highest being or the 

most massive objecl Mind, though imperceptible, changes faster 
the Buddha and introduced the Buddha as "Your big even than matter. 
brother" to her children, and made them pay obeisance Nibbana, a supramundane state, realized by Buddhas and arahats, is 
to him. From that day, the couple offered alms-food to declared to be not conditioned by any cause. Hence it is not subject 
the Buddha every day, and having heard the religious to any becoming, change and dissolution. It is birthless (ajdta), de-

cayless (ajara), and deathless (amara). Strictly speaking, Nibbana is 
discourses, both the brahmin and his wife attained neither a cause nor an effect. Hence it is unique (keva/a). Every-
anagami fruition in due course. The monks were puz- thing that has sprung from a cause must inevitably pass away, and 
zled why the brahmin couple said the Buddha was as such, is undesirable (asubha). 
their son; so they asked the Buddha. The Buddha then Life is man's dearest possession, but when he is confronted with in-

superable difficulties and unbearable burdens, then that very life be-
replied, "Monks, they called me son because I was a comes an intolerable burden. Sometimes, he tries to seek relief by 
son or a nephew to each of them for one thousand five putting an end to his life as if suicide would solve all his individual 
hundred existences in the past" The Buddha contin- problems. Bodies are adorned and adored. But those charming, 
ued to stay there, near the brahmin couple, for three adorable and enticing forms, when disfigured by time and disease, 

become extremely repulsive. Men desire to live peacefully and hap-
more months and during that time, both the brahmin pity with their near ones, surrounded by amusements and pleas-
and his wife attained arahatship, and then realized ures, but, if by some misfortune, the wicked world runs counter to 
parinibbana. The monks, now knowing that the brah- their ambitions and desires, the inevitable sorrow is then almost in-

h d b describably sharp. 
min couple ad alrea Y ecome arahats, asked the Bud- The following beautiful parable aptly illustrates the fleeting nature 
dha where they were reborn. To them the Buddha of life and its alluring pleasures. A man was forcing his way through 
answered: "Those who have become arahats are not re- a thick forest beset with thorns and stones. Suddenly, to his great 
born anywhere; they have realized Nibbana." consternation, an elephant appeared and gave chase. He took to his 

heels through fear, and, seeing a well, he ran to hide in il But to 

Explanatory Translation (Verse 225) 

ye munay6 ahimsakii niccam kiiyena samvuta te 
yattha gantva na socare accutam thanam yanti 

ye munayo: those sages; ahirilsakii: (are) harm
less; niccam: constantly; kayena samvuta: re
strained in body; le: they; yattha: to some place; 
gantva: gone; na socare: do not grieve; accutam 
{hiinam: that deathless place; yanti: reach 

Those harmless sages, perpetually restrained in 
body, reach the place of deathlessness, where they do 
not grieve. 

Commentary 
accutam fhcincim: the unchanging place. This is yet another defini
tion of Nibbana - the deathless. Every thing changes, but this rule 
does not apply to Nibbana. In contra-distinction to samsdra, the 
phenomenal existence, Nibbana is eternal (dhuva), desirable 
(subha), and happy (sukha). 

Chapter 17: Kodha Vagga 

his horror, he saw a viper at the bottom of the well. However, lack
ing other means of escape, he jumped into the well, and clung to a 
thorny creeper that was growing in it. Looking up, he saw two 
mice, a white one and a black one, gnawing at the creeper. Over his 
face there was a beehive from which occasional drops of honey 
trickled. This man, foolishly unmindful of this precarious position, 
was greedily tasting the honey. A kind person volunteered to show 
him a path of escape. But the greedy man begged to be excused till 
he had enjoyed himself. 
The thorny path is samstira, the ocean of life. It is beset with diffi
culties and obstacles to overcome, with opposition and unjust criti
cism, with attacks and insults to be home. Such is the thorny path 
oflife. The elephant here resembles death; the viper, old age; the 
creeper, birth; the two mice, night and day. The drops of honey cor
respond to the fleeting sensual pleasures. The man represents the 
so-called being. The kind person represents the Buddha. The tempo
rary material happiness is merely the gratification of some desire. 
When the desired thing is gained, another desire arises. lnsatiate 
are all desires. Sorrow is essential to life, and cannot be evaded. Nib
bana, being non-conditioned, is eternal, (dhuva), desirable (subha), 
and happy (sukha). The happiness ofNibbana should be differenti
ated from ordinary worldly happiness. Nibbana bliss grows neither 
stale nor monotonous. It is a form of happiness that never wearies, 
never fluctuates. It arises by allaying passions (vilpasama) unlike 
that temporary worldly happiness which results from the gratifica
tion of some desire (vedagila). 
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For " ·er iyi(ar1.I, s 'eking I mining cloy arul niyhl, 1ib/Jiina-se •k ,,,,._ ur. freed of Jefili'ny trails. 

226. adii jiigammii1'ltinam 
ahorattanusikkhina.rh 
nibbava m adhimutliino m 
atthari1 gacchanfi fisami. (17:6 , 

For lhe. ev r-\1i1f lanl 
who train 'l day and night 
upon ibhlina e'er inh.m 
pollh: tions fade away. 
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YEARNING FOR NIBBANA 

17 (~) The Story of PUl}l}i the Slave Girl (Verse 226) 

while residing at the Gijjhakuta Mountain, the 
Buddha spoke this verse, with reference to a slave girl 
in Rajagaha. 

The story goes that one day they gave her much 
rice to pound. She pounded away until late at night, 
lighting a lamp to work by; finally, she became very 
weary and, in order to rest herself, stepped outside and 
stood in the wind with her body moist with sweal Now 
at that time Dabba the Malla was steward of lodgings 
for the monks. Having listened to the Dhamma, that 
he might show the monks the way to their respective 
lodgings, he lighted his finger, and preceding the 
monks, created by supernatural power a light for them. 
The light enabled PUQl)a to see the monks making 
their way along the mountain. She thought to herself, 
"As for me, I am oppressed by my own discomfort, and 
so, even at this time, am unable to sleep. Why is it that 
the reverend monks are unable to sleep?" Having con
sidered the matter, she came to the following conclu
sion, "It must be that some monk who resides there is 
sick, or else is suffering from the bite of some reptile." 
So when it was dawn, she took some rice-dust, placed 
it in the palm of her hand, moistened it with water, and 
having thus mixed a cake, cooked it over a bed of char
coal. Then, saying to herself, "I will eat it on the road 
leading to the bathing-place on the river," she placed 
the cake in a fold of her dress, and taking a water-pot in 
her hand, set out for the bathing-place on the river. 

The Buddha set out on the same path, intending 
likewise to enter that village for alms. When Punna saw 
the Buddha, she thought to herself, "On other days 
when I have seen the Buddha, I have had no alms to 
give him, or if I have had alms to give him, I have not 
seen him; today, however, not only do I meet the Bud
dha face to face, but I have alms to give him. If he 
would accept this cake without considering whether 
the food is of inferior or superior quality, I would give it 
to him." So setting her water-pot down on one side, 
she saluted the Buddha and said to him, ''Venerable, ac
cept this coarse food and bestow your blessing upon 
me." The Buddha looked at Venerable Ananda, where
upon the Venerable drew from under a fold of his robe 
and presented to the Buddha a bowl which was an offer
ing to the Buddha from a great king. The Buddha held 
out the bowl and received therein the offering of the 
cake. When PUQQa had placed the cake in the Buddha's 
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bowl, she saluted him with the five rests and said to 
him, ''Venerable, may the truth which you have beheld 
be of avail also to me." The Buddha replied, "So be it." 
Thought the Buddha to himself, "What was the 
thought in the mind of this woman?" Perceiving what 
was in her mind, the Buddha looked at Venerable 
Ananda and intimated that he wished to sit down. The 
Venerable spread out a robe and offered the Buddha a 
seat The Buddha sat down and ate his breakfasl When 
the Buddha had finished his breakfast, he addressed 
Pul)l)a and said, "PUQl)a, why have you blamed my dis
ciples?" "I do not blame your disciples, Venerable." 
"Then what did you say when you saw my disciples?" 
''Venerable, the explanation is very simple. I thought to 
myself, 'As for me I am oppressed by my own discom
fort, and so am unable to sleep; why is it that the Vener
ables are unable to sleep? It must be that some monk 
who resides there is sick, or else is suffering from the 
bite of some reptile."' The Buddha listened to her 
words and then said to her, "PUQl)a, in your own case 
it is because you are afflicted with discomfort that you 
are unable to sleep. But my disciples are assiduously 
watchful and therefore sleep nol" 

Explanatory Translation (Verse 226) 

sadii jiigaramaniinam ahorattam anusikkhinam 
nibbiivam adhimuttiinam iisavii attham gacchanli 

sadii: always;jiigaramiiniinam: wakeful; 
ahorattam: day and night; anusikkhinam: given to 
discipline; nibbiivam adhimuttiinarh: bent on nib
bana; iisavii: (of that person) taints; attham gac
chanli: get extinguished 

Of those who are perpetually wakeful - alert, 
mindful and vigilant - who are given to disciplining 
themselves and studying day and night, intent upon 
the attainment of Nibbana, the taints and cankers get 
extinguished. 

Commentary 
iisavti: taints; blemishes. Striving for enlightenment, the Buddha 
understood the asavos; their arising and their cessation. With that 
knowledge his mind was liberated from the iisavas (taints): of 
kiimdsava (sense-pleasures); of bhavasava (becoming); and of avi
jjosava (ignorance). In this way he was liberated. 
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Th re ne er was and wl/1 n 1Hzr be one who ls tota/111 blam·,ed or praised. 

22 • a ahu nc1 a bhavissati' 
na ~,arahi vijjati 
ekantam ninclfla poso 
ekantatn .a pasari1sito. ( 17:8) 

There n. vcl was, ·h re'I] n r be 
noi n \ is ever found 
a person b amed perpetuall}~ 
or one,. ho1s whol]y p1:a·sed. 
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NO ONE IS EXCLUSIVELY BLAMED OR PRAISED 

17 (7) The Story of Atula the Lay Disciple 
(Verses 227 -230) (cont'd) 

Explanatory Translation (Verse 228) 

ekantarh nindito poso vii ekantarh pasarhsito na 
cii iihu na ea bhavissati etarahi ea na vijjati 

ekantarh: exclusively; nindito poso: blamed per
sons; vii: or; ekantarh pasarhsito: exclusively 
praised ones; na ea iihu: there never were; na ea 
bhavissati: there will never be; etarahi ea: even to
day; na vijjati: (such) are not seen 

There was never a person who was wholly, totally 
and exclusively blamed. Nor was there any time a per
son who was wholly, totally and exclusively praised. 
And, there never will be such persons. Even today one 
cannot find such a person. 

Explanatory Translation (Verse 229) 

ce viiiiiu acchiddavuttirh medhiivirh paiiiiii 
silasamiihitarh yam anuvicca suve suve pasam
santi 

ce: therefore; viiiiitl: the wise person; acchidda
vuttirh: of faultless conduct; medhiivirh: intelli-
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gent; paiiiiii si/asamiihitarh: possessed of wisdom 
of restraint; yam: who; anuvicca: after enquiry; 
suve suve: day by day; pasamsanti: is praised 

But those whom the wise praise, after a daily scru
tiny, are persons whose conduct is blameless, who are 
intelligent, well endowed with insight and discipline. 

Explanatory Translation (Verse 230) 

tamjambonadassa nekkharh iva k6 ninditurh ara
hati tarn deva api pasarhsanti BriihmutJii api 
pasarhsit6 

tarn: him;jambonadassa nekkharh iva: like a coin 
of pure gold; ninditurh: to blame; k6: who; ara
hati: is capable? tarn: him; deva api: even gods; 
pasarhsanti: praise; Brahmw:zii api: even by 
Brahma; pasarhsito: is praised 

A person of that distinction is beyond blame and 
fault finding - like a coin of pure gold - no one can 
find fault with such a person. Deities praise him. 

(cont'd on page 491) 
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With scruliny, /he ll ise praise those of Rmoless character endowed with virtu and wisdom. 

229. Yafi'ce , ifiifu pasamsanfi 
anw icca SU e SU e 
acchiddai uttin1 medha ith 
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NO ONE IS EXCLUSIVELY BLAMED OR PRAISED 

17 (7) The Story of Atula the Lay Disciple 
(Verses 227 - 230) (cone d) 

Explanatory Translation (Verse 228) 

ekantarh nindit6 p6s6 va ekantarh pasarhsi/6 na 
ea dhu na ea bhavissati etarahi ea na vijjati 

ekantarh: exclusively; nindit6 p6s6: blamed per
sons; va: or; ekantarh pasarhsito: exclusively 
praised ones; na ea dhu: there never were; na ea 
bhavissati: there will never be; etarahi ea: even to
day; na vijjati: (such) are not seen 

There was never a person who was wholly, totally 
and exclusively blamed. Nor was there any time a per
son who was wholly, totally and exclusively praised. 
And, there never will be such persons. Even today one 
cannot find such a person. 

Explanatory Translation (Verse 229) 

ce viflfui acchiddavuttirh medh<ivirh paflflti 
sllasamtihitarh yam anuvicca suve suve pasam
santi 

ce: therefore; viflfui: the wise person; acchidda
vuttirh: of faultless conduct; medh<ivirh: intelli-
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gent; panna sllasamtihitarh: possessed of wisdom 
of restraint; yam: who; anuvicca: after enquiry; 
suve suve: day by day; pasamsanti: is praised 

But those whom the wise praise, after a daily scru
tiny, are persons whose conduct is blameless, who are 
intelligent, well endowed with insight and discipline. 

Explanatory Translation (Verse 230) 

tarnjambonadassa nekkharh iva ko ninditurh ara
hati tarn deva api pasarnsanli Briihmu,:zd api 
pasarhsi/6 

tarn: him;jambonadassa nekkharn iva: like a coin 
of pure gold; ninditurn: to blame; k6: who; ara
hati: is capable? tarn: him; deva api: even gods; 
pasarhsanti: praise; Brdhmu,:za api: even by 
Brahma; pasarhsit6: is praised 

A person of that distinction is beyond blame and 
fault finding - like a coin of pure gold - no one can 
find fault with such a person. Deities praise him. 

(cont'd on page 491) 
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229. },.an 'c vi u pasarhsanti 
anuvicc:a su · e su e 
acchiddauullim· medhcivbil 
pann,os'ilasa:mahilarh (17:9) 
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PERSON WHO IS ALWAYS PRAISE-WORTHY 

17 (7) The Story of Atula the Lay Disciple 
(Verses 227 -230) (cont'd) 

Commentary 
The Buddha's Routine: In ·the course of His long mission, the 
Buddha followed a routine with the intention of looking after the 
spiritual welfare of the many in the most supreme manner possible. 
He met a variety of persons such as kings, ministers, men of busi
ness, traders and men and women who could be described as ordi
nary. He expounded the Dhamma according to the need and the 
capacity of those persons he met, as in the instance of Atula in 
these verses. How he spent his days is recounted in Buddhist litera
ture at some length. 

During the first twenty years of His minisby, the Buddha spent the 
rainy seasons at the following places: 

1st - Isipatana in Benares; 

2nd - Veluvana in Rajagaha; 

3rd - Veluvana in Rajagaha; 

4th - Veluvana in Rajagaha; 

5th - Mahavana in Vesali, at the Great Hall; 

6th - Mankula Pabbata; 

7th - Tavatimsa heaven; 

8th - Bhesakfila Vana near Sumsumara Girl in Bhagga District; 

9th - kosambi; 

10th - Piirileyyaka forest; 

11 th - Nfila, a brahmin village; 

12th - Veranja; 

13th - Cfiliya Pabbata; 

14th - Jetavana in Savatthi; 

15th - Kapilavatthu; 

16th - Alavi; 

17th - Rajagaha; 

18th - Cfiliya Pabbata; 
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19th - Cfiliya Pabbata; 

20th - Rajagaha. 

From the twenty-first year of His ministry, -the Buddha spent the 
rainy seasons (vassa) until His last year at the Jetavana Monastery 
and the Pubbarama Monastery in Savatthi due to the great virtues 
of Anathapin4ika and Visiikha, the respective donors of the two 
places. The last year was spent at Vesfili. 

When the Buddha spent the night at Jetavana the next morning He 
would, in the company of the fraternity of monks, enter the city of 
Saviitthi from the southern gate for the alms-round and depart 
from the eastern gate. Then He would enter the Pubbarama to 
spend the day. When the night is spent at the Pubbarama, the Bud
dha would next morning enter the city through the eastern gate for 
His alms-round and depart from the southern gate to spend the day 
at the Jetavana Monastery. 

As for the Buddha, He had no fruitless pursuit, for, such fruitless 
pursuits, if any, were over with the attainment of enlightenment at 
the foot of the Biidhi-tree. So the day was divided by the Buddha 
into five parts for His activities, namely, the morning, the after
noon, the first watch of the night, the second watch of the night, 
and the last watch of the nighL 

The Buddha rose early in the morning and attended to His bodily 
needs, such as washing the face. He waited in retirement until the 
time to go on the alms-round and when it is the time to go out, He 
would put on the robes and the belt, and taking the bowl, would set 
out from the monastery to a village or a suburb. Sometimes, the 
Buddha went alone, and sometimes He was accompanied by 
monks. Some days, the journey was ordinary. 

Thus in front of the Buddha there were fragrant breezes and clouds 
corn~ down as mist to stop the rising of dust, and sometimes to 
form canopies. The road was strewn with flowers by the winds. Ele
vations and depressions of the road were levelled up for the comfort 
of the feet of the Buddha. 

(cont'd on page 493) 
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PERSON WHO IS LIKE SOLID GOLD 

17 (7) The Story of Atula the Lay Disciple (Verses 227 -230) (cont'd) 

Commentary 
As the Buddha sets his right foot on the city, six rays that emanated 
from His body that would peivade through the city illuminating the 
mansions and other buildings. Elephants, horses, and birds sent 
forth sweet sounds. Melodious notes issue forth from musical in
struments such as drums and Outes, and from the ornaments of 
the people. 

By those signs the people come to know of the arrival of the Bud
dha, and they dressed themselves well, and came out on to the 
streets from their houses with Oowers and perfumes in hand. They 
gave their respect to the Buddha and ask for a certain number of 
monks, such as ten, twenty or a hundred to be treated. They take 
the bowl of the Buddha and conduct Him to a seat and offer alms. 

After the meal, the Buddha preached to them the doctrine accord
ing to the respective states of mind of the people. Some of them 
took refuge in the Triple Gem; some people obseived the Five Pre
cepts; and others reach the different higher paths. Some entered 
the Sangha and attained sanctification. Then the Buddha went back 
to the monastery and sat on the seat prepared for Him. Until the 
monks finish taking their meals, the Buddha waited in the per
fumed chamber. This is His daily routine for the morning. 

After entering the perfumed chamber, the Buddha would wash His 
feet, and standing on the stage at the gem-set staircase, would ad
monish the monks thus: "Monks, provide for your salvation ear
nestly. Rare is the birth of a Buddha in this world; rare is the birth 
as a human being; rare is the birth as an accomplished man; rare is 
ordination; and rare is the opportunity to learn the doctrine." 

Some monks asked for meditation topics. The Buddha gives them 
subjects according to their character. All the monks saluted the 
Buddha and proceeded to their respective places of stay for the day 
and for the night Some went to the forest. Some went to the feet of 
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trees. Some went to mountains, and there are some who went to 
deva worlds. 

The Buddha remained in the perfumed chamber, and if He wishes, 
He would like down for a while on His right side in the pose of a 
lion, conscious and mindful. After the body is relaxed, He would get 
up and suivey the world. The people who offered alms in the morn
ing would fit themselves neatly, and come to the monastery with 
Oowers and perfumes. The Buddha would go to the preaching hall 
and preach discourse to suit the time and the occasion. After the 
discourse was over, the audience would salute the Buddha and de
part Thus the Buddha's afternoon. 

When the teaching in the afternoon was over, if the Buddha wished 
to bathe, He would enter the bath room, and wash His body with 
water supplied by an attendant Then the attendant prepared the 
seat of the Buddha in His study in the perfumed chamber. The Bud
dha dressed Himself in a red robe, and occupied the seat. There, He 
remained in silence for a moment, before the monks come to Him 
with their problems. Some of them asked questions; some asked for 
meditation topics; some wished to hear a discourse, and the Bud
dha would comply with their requests. Thus was spent the first 
watch of the night 

After the monks took leave of the Buddha, in the middle watch of 
the night, the deities of the universes came to the Buddha and 
asked questions according to their needs, with some asking even 
questions of four lines. The Buddha spent the middle watch of the 
night answering their questions and solving their riddles. 

The last watch of the night is divided into three. In the first part, 
the Buddha relaxed by walking up and down. In the second part, He 
laid down in the perfumed chamber, conscious and mindful in the 
pose of a lion. In the last part of the last watch of the night the Bud
dha would sit up and surveyed the world with the awakened eye to 
see the individuals who had accomplished meritorious acts such as 
morality and charity during the times of the earlier Buddhas. 
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THE PERSON OF BODILY DISCIPLINE 

17 (8) The Story of A Group of Six Monks (Verses 231 -234) 

while residing at the Veluvana Monastery, the Bud
dha spoke these verses, with reference to a group of six 
monks. 

For one day the monks of a band of six monks put 
wooden shoes on their feet, and taking staves of wood 
in their two hands, walked up and down on the surface 
of a flat rock. The Buddha hearing the clatter, asked 
Venerable Ananda, ".Ananda, what is that noise?" The 
Venerable replied, "A band of six monks are walking 
about in wooden shoes; they are making the clatter 
you hear." When the Buddha heard this, he promul
gated the following precept, "A monk should control 
his deeds, his words, and his thoughts." 

Explanatory Translation (Verse 231) 

kayappakopam rakkheyya, kayena samvulo siyii, 
kiiya duccarilam hitva kiiyena sucarilam care. 

kayappakopam: excitement of body; rakkheyya: 
guard one's self; kiiyena samvulo siyti: be disci
plined in body; kiiya duccarilam: bodily miscon
duct; hitva: having given up; ktiyena: with the 
body; sucaritam care.: behave virtuously 

Guard against the physical expression of emotions. 
Be restrained in physical behaviour. Give up physical 
misconducl Practice wholesome physical behaviour. 

Explanatory Translation (Verse 232) 

vacipakopam rakkheyya vticiiya samvulo siyti 
vaciduccaritam hitvti vticdya sucaritam care 

vacipakopam: excitement of speech; rakkheyya: 
guard one1s self; viictiya sarhvulo siyti: be disci
plined in speech; vaciduccarilam: misconduct in 
speech; hitvd: having given up; vdcdya: with your 
speech; sucarilam care: behave virtuously 

Guard against the verbal expression of emotions. 
Be restrained in your speech behaviour. Give up speech 
misconducl Practise wholesome speech behaviour. 

Chapter 17: Kodha Vagga 

Explanatory Translation (Verse 233) 

manopakopam rakkheyya, manasii samvuto siyii, 
manoduccarilam hitvd manasti sucarilam care 

manopakopam: excitement of mind; rakkheyya: 
guard one's self; manasii samvulo siyd: be disci
plined in mind; manoduccarilam: misconduct of 
mind; hitvti: having given up; manasti: with mind; 
sucarilam care: practise good behaviour 

Guard against the mental expression of emotions. 
Be restrained in the behaviour of your mind. Give up 
mental misconduct Practise wholesome mental behav
iour. 

Explanatory Translation (Verse 234) 

dhirii ktiyena samvutti atho vdcdya samvulii 
manasii samvulii le dhirii ve suparisamvuld 

dhirii: those wise beings; ktiyena: in body; 
samvulii: are disciplined; atho: again; viiciiya: in 
speech; samvulii: are restrained; manasti: in 
mind; samvulii: are disciplined; le dhirti: those 
wise beings; ve: certainly; suparisamvula: per
fectly restrained 

The wise are restrained in body. They are re
strained in speech as well. They are also well disci
plined in mind. They, who have safe-guarded the three 
doors - body, speech and mind - are supremely re
strained. 

Commentary 
lcayappakopam vacipa/copam manopalropam raldcheyya: guard 
against misdeed of body, speech, and mind. These stanzas were spo
ken by the Buddha to admonish a group of six monks whose behav
iour was not in keeping with the discipline of monks. The Buddha 
asked them to guard themselves against misdeeds. The Buddhist 
system lays down strict rules to ensure that the monks restrain 
themselves duly. If the monks are to attain the higher stages of 
spiritual progress regulated behaviour is essential. 
These elementary principles of regulated behaviour are essential to 
one who treads the path to Nibbana, chiefly because they tend to 
control both deeds and words. Violation of them introduces obsta
cles that hinder his moral progress on the path. Observance of 
them means smooth and steady progress along the path. 

(cont'd on page 497) 
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VIRTUOUS VERBAL BEHAVIOUR 

17 (8) The Story of A Group of Six Monks (Verses 231 -234) (cont'd) 

Commentary 
Having progressed a step further in his gradual advance, the aspi
rant now tries to control his senses. To control craving for food and 
to promote meaning of mind and body, and fasting a day in the 
month is advisable. Simple living is preferable lo a luxurious life 
which makes one a slave to passions. A life of celibacy is recom
mended, as one's valuable energy thus conserved could then be util
ised wholly for the intellectual and moral welfare of oneself and 
others. In such a life one is detached from additional worldly bonds 
that impeded moral progress. Almost all spiritual teachers, it would 
appear, have nourished their bodies sparingly and have led a life of 
strict celibacy, simplicity, voluntary poverty, and self-control. 
While he progress slowly and steadily, with regulated word and 
deed and sense-restraint, the kammic force of the striving aspirant 
compels him to renounce worldly pleasures and adopt the ascetic 
life. To him then comes the idea that: 

A den of strife is household life, 
And filled with toil and need, 
But free and high as the open sky 
Is the life the homeless lead. 

Thus realizing the vanity of sensual pleasures, he voluntarily for
sakes all earthly possessions, and donning the ascetic garb tries to 
lead a sagely life. · 
It is not, however, the external appearance that makes a man holy 
but internal purification and an exemplary life. Transformation 
should come from within, not from without. It is not absolutely 
necessary lo retire to solitude and lead the life of an ascetic to real
ize Nibbana. The life of a monk no doubt expedites and facilitates 
spiritual progress, but even as a layman sainthood may be attained. 
He who attains arahatship as a layman in the face of all temptations 
is certainly more praiseworthy than a monk who attains arahatship 
living amidst surrounds that are not distracting. 
Concerning a minister who attained arahatship while seated on an 
elephant decked in his best apparel, the Buddha remarked: 

Even though a man be richly adorned, if he walks in peace, 
If he be quiet, subdued, certain and pure, 
And if he refrains from injuring any living being, 
That man is a Brahmin, that man is a hermit, that man is a 
monk. 

There have been several such instances of laymen who realized Nib
bana without renouncing the world. The most devout and generous 
lay-follower Anathapinq.ika was a sotapanna, the Sakya Mahana.ma 
was a Sakadagami, the potter Ghatikara was an anagami and King 
Suddhodana, the Buddha's father, died as an arahat. 

A monk is expected to observe the four kinds of higher morality -
namely: 

Piitimokkha sila - The Fundamental moral code, 
lndriyasamvara sila - Morality pertaining to sense-re
straint, 
Ajivapiirisuddhi sila - Morality pertaining to purity of liveli
hood, 

Chapter I 7: Kodha Vagga 

Paccayasannissila sila - Morality pertaining to the use of 
the necessaries of life. 

These four kinds of morality are collectively called sila-visuddhi (pu
rity of virtue), the first of the seven stages of purity on the way to 
Nibbana. When a person enters the order and receives his higher or
dination (upasampadii), he is called a bhikkhu. There is no English 
equivalent that exactly conveys the meaning of this Pali term bhik
khu. Mendicant monk may be suggested as the nearest translation, 
not in the sense of one who is begging but as one who lives on 
alms. 
There are no vows for a monk. Of his own accord he becomes ·a 
monk to lead a religious life. He is at liberty to leave the Sangha. 
A monk is bound to observe 227 rules laid out in the Vinaya, apart 
from several other minor ones. The four major rules which deal 
with perfect celibacy, stealing, murder, and false claims to higher 
spiritual powers, must be strictly observed. If he violates any one of 
them, he becomes defeated (piiriijikii) and automatically ceases to 
be a monk. If he wishes, he can re-enter the Sangha and remain as 
a samanera (novice). In the case of other rules, which he violates, 
he has to make amends according to the gravity of the offence. 
Among the salient characteristics of a monk are purity, perfect celi
bacy, voluntary poverty, humility, simplicity, selfless service, self
control, patience, compassion, and harmlessness. 
The life of a monk or, in other words, renunciation of worldly pleas
ures and ambitions, is only an effective means to attain Nibbana, 
but is not an end in itself. 
Securing a firm footing on the ground of morality, the aspirant 
then embarks upon the higher practice of samiidhi, the control and 
culture of the mind, the second stage of the path of purity. 
Samiidhi is equilibrium of the mind. It is stillness of the mind or 
the resting of mental activity. According to Buddhism, there are 
forty meditation topics (kamma({hiina) which differ according to 
the temperaments of individuals. They are: 
(1) The ten expansions (kasinas), namely: (a) earthkasina, (b) water 

kasina, (c) fire kasina, (d) air kasina, (e) blue kasina, (f) yellow 
kasina, (g) red kasina, (h) white kasina, (i) light kasina and 0) 
space kasina. 

(2) The ten disagreeables (asubha), namely ten corpses which are 
respectively: (a) bloated (uddhumiitaka), (b) discoloured 
(vinilaka), (c) festering (vipubbaka), (d) dissected (vicchiddaka), 
(e) gnawed-to-pieces (vikkhiiyitaka), (f) scattered-in-pieces 
(vikkhittaka), (g) mutilated and scattered-in-pieces (hata-
11ikkhillaka), (h) bloody (lohitaka), (i) worm-infested (pula1·aka), 
and (j) skeleton (al(hika). 

(3) The ten reflections (anussali), namely, eight reflections on: (a) 
the Buddha (Buddhiinussati), (b) the Doctrine (Dhammiinus
sati), (c) the Sangha (Sanghiinussati), (d) virtue (siliinussati), (e) 
liberality (ciigiinussati), (f) devas (deviitiinussati), (g) peace 
(upasamiinussali), (h) death (maraniinussali), respectively, to
gether with (i) mindfulness regarding the body (kiiyagatiisali) 
and (j) mindfulness regarding respiration (iiniipiinasati). 

(cont'd on page 49.9) 
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DISCIPLINE YOUR MIND 

17 (8) The Story of A Group of Six Monks (Verses 231 - 234) (cont'd) 

Commentary 
(4) The four immeasurables or the four modes of divine conduct 
(brahmaviluJra), namely, loving-kindness (mellii), compassion 
(/ranmti), appreciative joy (muditti), and equanimity (upikklui). 

(5) The one perception, i.e., the perception of the loathsomeness of 
material food (tihtire pati/rkii/asaniui). 

(6) The one analysis, i.e., the analysis of the four elements (catud
htituvivatthtina). 

(7) The four ariipajhtinas, namely, the realm of the infinity of 
space (aktistinanctiyatana), the realm of the infinity of conscious
ness (vmiitinanctiyatana), and the realm of neither perception nor 
non-perception (n'iva sannti n'tisanntiyatana). 

According to the texts of the ten impurities and the mindfulness re
garding the body such as the thirty-two parts are suitable for those 
of a lustful temperament because they tend to create a disgust for 
the body which fascinates the senses. 

The four illimitables and the four coloured kasinas are suitable for 
those of a hateful temperamenL The reflections on the Buddha and 
so forth are suitable for those of a devout temperamenl The reflec
tions on death and peace, perception on the loathsomeness of mate
rial food, and analysis of the four elements are suitable for those of 
an intellectual temperament the remaining objects, chiefly reflec
tion on the Buddha, meditation on loving-kindness, mindfulness re
garding the body and reflection on death are suitable for all, 
irrespective of temperament. 

There are six kinds of temperaments (carita). They are: 

(l) Lustful temperament (rtigacarila), 

(2) Hateful temperament (dosacarita), 

(3) Ignorant temperament (mohacarita), 

(4) Devout temperament (saddhticarita), 

(5) Intellectual temperament (buddhicarita), and 

(6) Discursive temperament (vitakkacarita). 

Carita signifies the intrinsic nature of a person which is revealed 
when one is in nonnal state without being preoccupied with any
thing. The temperaments of people differ owing to the diversity of 
their actions or kamma. Habitual actions tend to form particular 
temperaments. 

Riiga or lust is predominant in some while dosa or anger, hatred, ill
will in others. Most people belong to these two categories. there are 
a few others who lack intelligence and are more or less ignorant 
(mohacarita). Akin to ignorant are those whose minds oscillate un
able to focus their attention deliberately on one thing (vitakka
carita). By nature some are exceptionally devout (saddhticarita), 
while others are exceptionally intelligent (buddhicarita). 

Chapter 17: Kodha Vagga 

Combining these six with one another, we get sixty-three types. 
With the inclusion of speculative temperament (diflhicariJa) there 
are sixty-four types. The subjects of meditation are variously 
adapted to these different temperaments and types of people. 

Before practicing Samadhi, the qualified aspirant should give a care
ful consideration to the subject of meditation. In ancient days it 
was customary for pupils to seek the guidance of a competent 
teacher to choose a suitable subject according to their tempera
ments. But, today if no competent teacher is available, the aspirant 
must exercise his own judgement and choose one he thinks most 
suited to his character. 

When the subject has been chosen, he should withdraw to a quiet 
place where there are the fewest distractions. The forest, a cave, or 
any lonely place is most desirable, for there one is least liable to in
terruption during the practice. 

It should be understood that solitude is within us all. U our minds 
are not settled, even a quiet forest would not be a congenial place. 
But if our minds are settled, even the heart of a busy town may be 
congenial. The atmosphere in which we live acts as an indirect aid 
to tranquillize our minds. Next to be decided by the aspirant is the 
most convenient time when he himself and his surroundings are in 
the best possible condition for ~e practice. 

Early in the morning, when the mind is fresh and active, or before 
bedtime, if one is not overtired, is generally the most appropriate 
time for meditation. But whatever the time selected, it is advisable 
daily to keep to that particular hour, for our minds then become 
conditioned to the practice. 

The meditating posture, too, serves as a powerful aid to concentra
tion. Meditators generally sit cross-legged, with the body erecl 
They sit placing the right foot on the left thigh and the left foot on 
the right thigh. This is the full position. ff this posture is difficult, as 
it certainly is to many, the half position may be adopted, that is, 
simply placing the right foot on the left thigh or the left foot on the 
right thigh. When this triangular position is assumed, the whole 
body is well balanced. The right hand should be placed on the left 
hand, the neck straightened so that the nose is in a perpendicular 
line with the navel. the tongue should rest on the upper palate. The 
belt should be loosened, and clothes neatly adjusted. Some prefer 
closed eyes so as to shut out all unnecessary light and external 
sights. Although there are certain advantages in closing the eyes, it 
is not always recommended as it tends to drowsiness. Then the 
mind gets out of control and wanders aimlessly, vagrant thoughts 
arise, the body loses its erectness, quite unconsciously the mouth 
opens itself, saliva drivels, and the head nods. The Buddha usually 
sat with half closed eyes looking through the tip of the nose and not 
more than a distance of four feet away. 

(cont'd on page 501) 
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SAFEGUARD THE THREE DOORS 

17 (8) The Story of A Group of Six Monks (Verses 231 - 234) (cont'd) 

Commentary 
Those who find the cross-legged posture too difficult may sit com
fortably in a chair or any other support, sufficiently high to rest the 
feet on the ground. It is of no great importance what posture one 
adopts provided it is easy and relaxed. The aspirant who is striving 
to gain one-pointedness of the mind should endeavour to control 
any unwholesome thoughts at their very inception. 

As mentioned in the Sulla Nipiita he may be attacked by: (a) sen
sual desires (kiima), (b) dissatisfaction (arati), (c) hunger and thirst 
(khuppipiisii), (d) urge (tanhii), (e) sloth and torpor (lhinamiddha), 
(0 fear (bhaya), (g) doubt (vicikicchii), (h) detraction and stubborn
ness (makkha, thambha), (i) gain, praise, honour and ill-gotten 
fame (/iibha, siloka, sakkiira, micchiiyasa), and G) self-praise and 
contempt for others (attukkamsana paravambhana). 

On such occasions the following practical suggestions were given 
by the Buddha to be of benefit: 

(1) Harbouring a good thought opposite to the encroaching one: 
loving-kindness in cases of hatred. 

(2) Reflecting upon possible evil consequences: anger that results 
in ill-will. 

(3) Simple neglect or becoming wholly inattentive to them. 

(4) Tracing the cause which led to the arising of the unwholesome 
thoughts and thus forgetting them in the retrospective process. 

(5) Direct physical force. 

Chapter I 7: Kodha Vagga 

Just as a strong man overpowers a weak person, so one should over
come evil thoughts by bodily strength. "With teeth clenched and 
tongue pressed to the palate," advises the Buddha, "a man by main 
force must constrain and coerce his mind." 

The essence of Buddhism: These stanzas, in which the Buddha 
provided practical guidelines to a group of unruly monks, establish 
the essential quality of the Buddha's Teaching. The central focus of 
Buddhism is practice. One must live the Teachings if one is to 
achieve the highest spiritual goals of Buddhism. 

Buddhism is neither a metaphysical path nor a ritualistic path: 

It is neither skeptical nor dogmatic. 

It is neither etemalism nor nihilism. 

It is neither self-mortification nor self-indulgence. 

It is neither pessimism nor optimism but realism. 

It is neither absolutely this-worldly nor other-worldly. 

It is not extrovert but introvert. 

It is not theo-centric but ego-centric. 

It is a unique Path of Enlightenment. 

The original Pali tenn for Buddhism is Dhamma, which, literally, 
means that which upholds or sustains (he who acts in confonnity 
with its principles and thus prevents him from falling into woeful 
states). 
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A Plan for Living 

Buddhism is a plan for living in such a 
way as to derive highest benefit from 
life. It is a religion of wisdom where 

knowledge and intelligence 
predominate. The Buddha did not 

preach to win converts but to enlighten 
listeners. 

A Western Writer 
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MALA VAGGA (IMPURITIES) 
MAN AT THE DOOR OF DEATH 

I IT 18 (1) The Story of the Son of a Butcher (Verses 235 _ 238) 

l'I' hile residing at Jetavana Monastery, the Buddha Now an ox was tethered in the rear of his house. 
spoke these verses, with reference to the son of a The man went up to the ox, thrust his hand into the 
butcher. mouth of the ox, jerked out his tongl\e, cut it off at the 

At Savatthi, so we are told, lived a certain butcher. root with his knife, and returned to the house with it. 
He would kill cows, select the choicest portions of their Having had it cooked on a bed of coals, he placed it on 
flesh for his own table, cause the same to be cooked, the boiled rice and sat down to eat his supper. He first 
and then sit down with son and wife and eat the same; ate a mouthful of rice, and then placed a piece of meat 
the rest he sold for a price. For fifty-five years he kept in his mouth. That very moment his own tongue was 
up this practice of killing cows. During all this time, al- cleft in twain and fell out of his mouth into the dish of 
though the Buddha resided at a neighbouring monas- rice. That very moment he received retribution similar 
tery, on no occasion did he give the Buddha so much in kind lo the sin which he had committed. With a 
as a spoonful of rice-gruel or boiled rice by way of alms. stream of blood flowing from his mouth, he entered 
Unless he had meat to eat, he never ate rice. One day the court of his house and crawled about on his hands 
while it was still light, after selling some beef, he gave and knees, bellowing just like an ox. 
his wife a piece of beef to cook for his supper, and then At this time his son stood close by, watching his fa-
went to the pool to bathe. ther. His mother said to him, "Son, behold this butcher 

While he was absent, a friend of his came to the crawling about the court of the house on his hands and 
house and said to his wife, "Let me have a little of the knees, bellowing like an ox. This punishment is likely 
beef which your husband has for sale; a guest has to fall upon your own head. Pay no attention to me, 
come to my house." "We have no beef for sale. Your but seek safety in flight." The son, terrified by the fear 
friend has sold all his beef and has gone to the pool to of death, bade farewell to his mother and fled. Having 
bathe." "Do not refuse my request; if you have a piece made good his escape, he went to Takkasila. As for the 
of beef in the house, give it to me." "There is not a cow-killer, after he had crawled about the court of the 
piece of beef in the house, except a piece which your house for a time, bellowing like an oxen, he died, and 
friend has set aside for his own supper, and if he will was reborn in the Avici Hell. The oxen also died. 
not eat unless he can have meat to eat, he will certainly Having gone to Takkasila, the butcher's son be-
not give me this piece of beef." So he took the piece of came apprenticed to a goldsmith. One day his master, 
beef himself and went off with it. as he set out for the village, said to him, "You are to 

After the butcher had bathed, he returned home. make such and such an ornament." So saying, his mas-
When his wife set before him rice which she had boiled ter departed. The apprentice made the ornament ac-
for him, seasoned with leaves of her own cooking, he cording to the directions he received. When his master 
said to her, "Where is the meat?" "Husband, there is returned and looked at the ornament, he thought to 
none." "Did I not give you meat to cook before I left himself, "No matter where this youth may go, he will 
the house?" "A friend of yours came to the house and be able to earn his living anywhere." So when the ap-
said to me, 'A guest has come to my house; let me prentice came of age, the goldsmith gave him his 
have a little of the beef which you have for sale.' I said daughter in marriage. He increased with sons and 
to him, 'There is not a piece of beef in the house, ex- daughters. When his sons came of age, they acquired 
cept a piece which your friend has set aside for his own the various arts and subsequently going to Savatthi to 
supper, and he will not eat unless he can have meat to live, established households of their own, and became 
eat.' But in spite of what I said to him, he took the faithful followers of the Buddha. Their father remained 
piece of beef himself and went off with it." "Unless I in Takkasila, spent his days without performing a sin-
have meat to eat with it, I will not eat rice; take it gle work of merit, and finally reached old age. His sons 
away." "What is to be done, husband? Pray eat the thought to themselves, "Our father is now an old 
rice." "That I will not." Having caused his wife to re- man," and sent for him to come and live with them. 
move the rice, he took a knife in his hand and left the 
house. 

(cont'd on page 507) 

Chapter 18: Maia Vagga 505 

Downloaded from https://www.holybooks.com



Be wise and slriv·e in earnest. An island lo.r yonr. elf, make. To the arfuan plac,e you shall go. 

236.. S'o karohi dtpam attano 
khippam vayama pa,;,dito bhava 
nlddha.niamalo .anangm;o 
dibbam ,ariyabhumim ehist~ (18:2) 

· ake an i.sland of yourself, 
quickly strive and wise become 
freed from stain and ·passionless 
to go to the pure Abodes. 

The Tr 'C5Urg ,a( Tn,lh {l)hnmmap da) 

Downloaded from https://www.holybooks.com



GET IMMEDIATE HELP 

18 (1) The Story of the Son of a Butcher (Verses 235 -238) (cont'd) 

Then they thought to themselves, "Let us give alms 
in behalf of our father." Accordingly they invited the 
congregation of monks presided over by the Buddha to 
take a meal with them. On the following day they pro
vided seats in their house for the congregation of 
Monks presided over by the Buddha, served them with 
food, showing them every attention, and at the conclu
sion of the meal said to the Buddha, "Venerable, this 
food which we have presented to you is the food 
whereby our father lives; render thanks therefore to 
our father." The Buddha thereupon addressed him and 
said, "Lay disciple, you are an old man. Your body has 
ripened and is like a withered leaf. You have no good 
works to serve as provisions for the journey to the 
world beyond. Make for yourself a refuge. Be wise; be 
not a simpleton." Thus spoke the Buddha, pronounc
ing the words of thanksgiving. 

Explanatory Translation (Verse 235) 

idoni pt11Jrfupalaso iva asi tarn yamapurisa api ea 
upaf{hita uyyogamukhe ea tifthasi te patheyyarn 
api ea na vijjati 

idiini: now; par.zrfupa/iiso iva: like a leaf withered 
and yellow; asi: you are; lam: for you; yamapurisa 
api ea: death's forces too; upafthita: have come; 
uyyogamukhe ea: (at) death's door; tifthasi: you 
stand; te: for you; patheyyarn api ea: even provi
sion for the road; na vijjati: is not seen 

Now you are like a withered, yellowed dried leaf. 
The first breatn of wind will make you fall. Forces of 
Death have come for you. You are now at death's door. 
You do not even have any provision for the road. 

Chapter 18: Maia Vagga 

Explanatory Translation (Verse 236) 

so attano dipam karohi khippam vayama par.zr/ito 
bhava niddhantama/6 anailgQTJ.6 dibbam ariyab
humim ehisi 

so: (therefore) you; attan6: to your own self; 
dipam: a lamp; karohi: become; khippam.· ear
nestly (quickly); vayama: strive; par;zrfito bhava: 
become a wise person; niddhantama/6: bereft of 
blemishes; anangar;zo: devoid of pains; dibbarn: 
heavenly; ariyabhumim: realm of the noble ones; 
ehisi: reach 

As things are, be a lamp, an island, a refuge unto 
yourself. Strive earnestly and diligently and become a 
wise person. Bereft of blemishes, devoid of defilements 
reach the heavenly realm of the Noble ones. 

Explanatory Translation (Verse 237) 

idani upanitavayo ea asi yamassa santike sam
payiito asi te antara vaso api ea natthi te 
piitheyyarn api ea na vijjati 

idani: now; upanitavayo ea: of spent life span; asi: 
are you; yamassa: of the king of Death; santike: 
the presence; sampayato asi: you have come; le: 
for you; antara: in between; vaso api ea: even a 
shelter; natthi: there is not; le: for you; patheyyarn 
api ea: even provisions for the road; na vijjati: are 
not seen 

Now, your allotted span oflife is spent You have 
reached the presence of the king of death (Yama). You 
do not have a resting place in between. You do not 
seem to have any provisions for the road either. 

(cont'd on page 509) 
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IN THE PRESENCE OF KING OF DEATH 

18 (1) The Story of the Son of a Butcher (Verses 235 -238) (cont'd) 

Explanatory Translation (Verse 238) 

so attano diparh karohi khipparh vayama pa,:zrjito 
bhava niddhantamalo ananga,:zo puna ja/irh 
jararh na upehisi. 

so: (therefore) you; attano: for your own self; 
diparh: a lamp; karohi: become; khipparh: ear
nestly (quickly); vayama: make an effort; pa,:zrjito 
bhava: become a wise person; niddhantamalo: be
reft of blemishes; ananga,:zo: devoid of defile
ments; puna: once again;ja/irhjararh: the cycle of 
birth and decay; na upehisi: do not enter 

Therefore, become a lamp, an island, a refuge to 
your own self. Strive earnestly and become a wise per
son. Bereft of blemishes, devoid of defilements, you 
will not enter the cycle of birth and decay any more. 

Commentary 
upanitavayo: of spent life span. These stanzas have the death 
theme as their central focus. the need to be aware that life will end 
is embodied in these stanzas. The Buddha admonishes the aged per
son to be aware of the possibility of death and accommodate provi
sion to end suffering. This, in effect, is an effort to make him alert 
and mindful to the ever present threat of death. In the Buddhist sys
tem of meditation, the awareness of death, and being mindful of it, 
form a crucial field of meditation. A practical guide to this medita
tive contemplation of death is an essential for all men. This form of 
meditation is maraQiinussati bhiivanii - meditation on being 
mindful of death. Maraniinussati means the constant reflection on 
death. The form of meditation that one practises while reflecting on 
death is called maraviinussati bhiivanii. Like the sun which moves 
on without a stop from sunrise to sunset, the life of all beings of 
this world, too, goes on from birth to death. There is no one who is 
immortal in this world. the life of a being is as impermanent as a 
drop of dew at the end of a blade of grass at dawn. It is evanescent 
as a line drawn on water or a bubble on the surface of water. Life 
comes to an end with death during any of the states - childhood, 
youth or old age. 

Death is a legacy that all beings , be they humans, animals, deities 
or brahmas, have acquired. It is the very nature of this world that 
whatever comes into existence should someday cease to be. This 
impermanence characterized by coming into being and cessation, 
is common to all animate and inanimate objects of the world. 

We should bear in mind the fact that trees, mountains, rivers, cit
ies, oceans, the sun and the moon, machinery and other equipment 
- all these are subject to change and decay. All beings of the world 
have to confront a three-fold fear someday or other, namely, old age 
(jarii), disease (vyiidhi) and death (marava). It is not possible to 
ward off these fears by such factors as wealth, position, power or 
learning. Therefore, we cannot consider life as something satisfac
tory or comfortable. 

A person who doer, not think of death cannot grasp the imperma
nent nature of life. The mind of such a person is susceptible to evil 
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and dangerous thoughts as enmity, revenge, avarice, selfishness 
and excessive pride. The practice of mararJiinussati bhiivanii is of 
immense help to ward off the above-mentioned evil thoughts and 
to cultivate such virtues as kindness, sympathetic joy, honesty, 
equality, non-violence and generosity. 

The Buddha has shown us that there are three divine messengers in 
society who teach us three important lessons. they are the old, the 
diseased and the dead. We meet these messengers frequently. When 
you see someone who is disabled through old age, reflect on the 
fact that you yourself would be subject to such a state someday; 
when you see a sick person, think of the possibility of being dis
eased yourself; when you attend a funeral or when you see a dead 
body or hear of a death, reflect on the fact that you too would die 
someday. By doing so you will necessarily begin to honour elders, 
help the poor and the afflicted and lead a virtuous life. Furthermore, 
it will help you to lead a life of comfort and solace by giving up the 
pride that arises out of wealth, position, power clan, learning and 
youth. 

By practicing the maraniinussati bhiivanii daily you could gradually 
get rid of the fear of death. Furthermore, you will not be struck with 
excessive grief even at the death of your parents, brothers, sisters or 
other loved ones. This fact becomes clear from the ancient stories 
of Mallika, Patacara and Kisagotami or from the Jataka stories like 
the Uraga Jiitaka. Therefore, always consider the great benefits you 
would gain by the practice of mara,:,iinussati meditation. 

Before you commence the practice of mararJiinussati bhiivanii, you 
should clean yourself, make offerings of flowers, etc., and seek ref
uge in the Triple Gem and observe the five-fold precepts, as men
tioned earlier in the case of the other types of meditation. 
Thereafter, be seated in a suitable posture in a place conducive to 
meditation. Now, you should commence the practice of meditation 
by reflecting on the following facts again and again. 

1) I am subject to old age, disease and death. Like me all beings of 
the world are subject to old age disease and death. 

Now you can go into the second stage by reflecting on the 
following again and again from beginning to end. 

(1) My life is impermanent Death is certain. I am subject to old age, 
(2) disease and death. 
(3) The life of my parents is impermanent. Their death is certain. 
(4) They are subject to old age, disease and death. 
(5) The life of my teachers is impermanent. their death is certain. 
(6) They are subject to old age, disease and death. 
(7) The life of my brothers and sisters is impermanenl their death 

is certain. They are subject to old age, disease and death. 
(8) The life of my relatives is impermanent. Their death is certain. 

They are subject to old age, disease and death. 
(9) The life of my dear ones is impermanent. Their death is certain. 

They are subject to old age, disease and death. 
(1 O) The life of my neighbours is impermanent. Their death is certain. 

They are subject to old age, disease and death. 
(11) The life of those who are ill-disposed towards me is imperma

nent. Their death is certain. They are subject to old age, disease 
and death. 

(12) The life of all beings in this world is impermanent. Their death 
is certain. They are subject to old age, disease and death. 

(cont'd on page 511) 
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AVOID THE CYCLE OF EXISTENCE 

18 (1) The Story of the Son of a Butcher (Verses 235 - 238) (cont'd) 

Commentary 
When you practice this meditation for a long period, your body, 
words and mind will become pure. You will not be the cause of any 
harm to society. Your actions, words and thoughts will be for the 
benefit of all. 

The life of a person who practises this meditation constantly will in
deed be a happy one and he will be able to face death without any 
fear whatsoever. Furthermore, it will help him to obtain the com
forts of Gods and men in the next world and to attain Nibbana in 
the end. 

To the average man, death is by no means a pleasant subject for 
talk or discussion. It is something dismal and oppressive - a verita
ble kill-joy, a fit topic for a funeral house only. The average man im
mersed as he is in the self, ever seeking after the pleasurable, ever 
pursuing that which excites and gratifies the senses, refuses to 
pause and ponder seriously that these very objects of pleasure and 
gratification will some day reach their end. If wise counsel does not 
prevail and urge the unthinking pleasure-seeking man to consider 
seriously that death can knock at his door also, it is only the shock 
of a bereavement under his own roof, the sudden and untimely 
death of a parent, wife or child that will rouse him up from his de
lirious round of sense-gratification and rudely awaken him to the 
hard facts of life. then only will his eyes open, then only will he be
gin to ask himself why there is such a phenomenon as death. Why 
is it inevitable? Why are there these painful partings which rob life 
of its joys? 

To most of us, at some moment or another, the spectacle of death 
must have given rise to the deepest of thoughts and profoundest of 
questions. What is life worth, if able bodies that once performed 
great deeds now lie flat and cold, senseless and lifeless? What is life 
worth, if eyes that once sparkled with joy, eyes that once beamed 
with love are now closed forever, bereft of movement, bereft of life? 
Thoughts such as these are not to be repressed. It is just these in
quiring thoughts, if wisely pursued, that will ultimately unfold the 
potentialities inherent in the human mind to receive the highest 
truth. 

According to the Buddhist way of thinking, death, far from being a 
subject to be shunned and avoided, is the key that unlocks the 
seeming mystery of life. It is by understanding death that we under
stand life; for death is part of the process of life in the larger sense. 
In another sense, life and death are two ends of the same process, 
and if you understand one end of the process, you also understand 
the other end. Hence by understanding the purpose of death, we 
also understand the purpose oflife. It is the contemplation of death, 
the intensive thought that it will someday come upon us, that sof
tens the hardest of hearts, binds one to another with cords of love 
and compassion, and destroys the barriers of caste, creed and race 
among the peoples of this earth, all of whom are subject to the com
mon destiny of death. Death is a great leveller. Pride of birth, pride 
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of position, pride of wealth, pride of power must give way to the all
consuming thought of inevitable death. It is this levelling aspect of 
death that made the poet say,: 

Sceptre and crown 
Must tumble down 
And in the dust be equal made 
With the poor crooked scythe and spade. 

It is the contemplation of death that helps to destroy the infatu
ation of sense-pleasure. It is the contemplation of d~th that de
stroys vanity. It is the contemplation of death that gives balance 
and a healthy sense of proportion to our highly over-wrought 
minds with their misguided sense of values. It is the contemplation 
of death that gives strength and steadiness and direction to the er
ratic human mind, now wandering in one direction, now in an
other, without an aim, without a purpose. It is not for nothing that 
the Buddha has, in the very highest terms, commended to His disci
ples the practice of mindfulness regarding death. This is known as 
mara,;uinussati bhtivanti. One who wants to practice it must, at 
stated times, and also every now and then, revert to the thought 
marm:,am bhavissati - 'death will take place'. This contemplation 
of death is one of the classical meditation-subjects treated in the 
visuddhi magga (path of purification) which states that in order to 
obtain the fullest results, one should practice this meditation in the 
correct way, that is, with mindfulness (sati), with a sense of ur
gency (samvega) and with understanding (mtina). For example, 
suppose a young disciple fails to realize keenly that death can come 
upon him at any moment, and regards it as something that will oc
cur in old age in the distant future, his contemplation of death will 
be lacking strength and clarity, so much so that it will run on lines 
which are not conducive to success. 

How great and useful is the contemplation of death can be seen 
from the following beneficial effects enumerated in the visuddhi 
magga - The disciple who devotes himself to this contemplation 
of death is always vigilant, takes no delights in any form of exist
ence, gives up hankering afterlife, censures evil doings, is free from 
craving as regards the requisites of life; his perception of imperma
nence becomes established, he realizes the painful and soulless na
ture of existence and at the moment of death he is devoid of fear, 
and remains mindful and self-possessed. Finally, if in this present 
life he fails to attain to Nibbana, upon the dissolution of the body, 
he is bound for a happy destiny." Thus, it will be seen that mindful
ness of death not only purifies and refines the mind, but also has 
the effect of robbing death of its fears and terrors, and helps one at 
that solemn moment when he is gasping for his last breath, to face 
that situation with fortitude and calm. He is never unnerved at the 
thought of death, but is always prepared for it. It is such a man that 
can truly exclaim, O' death, where is thy sting?" 
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PURIFY YOURSELF GRADUALLY 

18 (2) The Story of a Brahmin (Verse 239) 

while residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to a brahmin. 

The story goes that early one morning this brah
min went out of the city, stopped at the place where 
the monks put on their robes, and stood and watched 
them as they put on their robes. Now this place was 
thickly overgrown with grass. As one of the monks put 
on his robe, the skirt of the robe dragged through the 
grass and became wet with drops of dew. Thought the 
brahmin, "The grass should be cleared away from this 
place." So on the following day he took his mattock, 
went thither, cleared the place, and made it as clean 
and smooth as a threshing-floor. The day after, he went 
to that place again. As the monks put on their robes, he 
obseived that the skirt of the robe of one of the monks 
dropped to the ground and dragged in the dust 
Thought the brahmin, "Sand should be sprinkled 
here." So he brought sand sprinkled it on the ground. 

Now one day before breakfast the heat was intense. 
on this occasion he noticed that as the monks put on 
their robes, sweat poured from their bodies. Thought 
the brahmin, "Here I ought to cause a pavilion to be 
erected." Accordingly he caused a pavilion to be 
erected. Again one day, early in the morning, it rained. 
On this occasion also, as the brahmin watched the 
monks, he noticed that their robes were wetted by the 
drops of rain. Thought the brahmin, "Here I ought to 
cause a hall to be erected." So there he caused a hall to 
be erected. When the hall was finished, he thought to 
himself, "Now I will hold a festival in honour of the 
completion of the hall." Accordingly he invited the con
gregation of monks presided over by the Buddha, 
seated the monks within and without the hall, and 
gave alms. 

At the conclusion of the meal he took the Bud
dha's bowl to permit him to pronounce the words of 
thanksgiving. ''Venerable," said he, "as I stood in this 
place when the monks were putting on their robes and 
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watched them, I saw this and that, and I did this and 
that." And beginning at the beginning, he told the Bud
dha the whole story. The Buddha listened to his words 
and then said, "Brahmin, a wise man by doing good 
works, time after time, little by little, gradually removes 
the stains of his own evil deeds." 

Explanatory Translation (Verse 239) 

medhavi anupubbena khave khane thokathokam 
rajatassa kammaro iva attano ma/am niddhame 

medhavi: the wise persons; anupubbena: gradu
ally; khat;ze khat;ze: every moment; thokathokam: 
little by little; rajatassa: of silver; kammaro iva: 
like the smith; attano ma/am: one's own blem
ishes; niddhame: cleanse 

Wise persons, moment after moment, little by lit
tle, remove the blemishes off their own selves, just like 
smiths removing blemishes off silver. 

Commentary 
Ma/am: stain, blemish, tainL Usually, these are referred to as kile
sas. Kilesa, defilements, are mind-defiling, unwholesome qualities. 
There are ten defilements, thus called because they are themselves 
defiled, and because they defile the mental factors associated with 
them. They are: 

(1) Greed (lobha); 

(2) Hate (dosa); 

(3) Delusion (moha); 

(4) Conceit (mcina); 

(5) Speculative views (di((hi); 

(6) Skeptical doubt (vicikicchii); 

(7) Mental torpor (lhina); 

(8) Restlessness (uddhacca); 

(9) Shamelessness (ahirika); 

(10) Lack of moral dread or conscientiousness (anottappa). 
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ONE'S EVIL RUINS ONE'S OWN SELF 

18 (3) The Story of Venerable Tissa (Verse 240) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Venerable Tissa. 

The story goes that a certain youth of respectable 
family, who lived at Savatthi, retired from the world, be
came a monk, and made his full profession, becoming 
known as Venerable Tissa. Subsequently, while he was 
in residence at a monastery in the country, he received 
a coarse cloth eight cubits in length. Having completed 
residence, he celebrated the Terminal Festival, and tak
ing his cloth with him, went home and placed it in the 
hands of his sister. Thought his sister, "This robe-cloth 
is not suited to my brother." So with a sharp knife she 
cut it into strips, pounded them in a mortar, whipped 
and beat and cleaned the shoddy, and, spinning fine 
yam, had it woven into a robe-cloth. The Venerable pro
cured thread and needles, and assembling some young 
monks and novices who were skilled makers of robes, 
went to his sister and said, "Give me that cloth; I will 
have a robe made out of it." She took down a robe
cloth nine cubits in length and placed it in the hands of 
her youngest brother. He took it. spread it out. and 
said, "My robe-cloth was a coarse one, eight cubits 
long, but this is a fine one, nine cubits long. this is not 
mine; it is yours. I don't want it. Give me the same one 
I gave you." "Venerable, this cloth is yours; take it." He 
refused to do so. Then his sister told him everything 
she had done and gave him the cloth again, saying, 
'.'Venerable, this one is yours; take il" Finally, he took 
1t, went to the monastery and set the robe-makers to 
work. His sister prepared rice-gruel, boiled rice, and 
other provisions for the robe-makers, and on the day 
when the cloak was finished, gave them an extra allow
ance. Tissa looked at the robe and took a liking to il 
Said he, "Tomorrow I will wear this robe as an upper 
garment." So he folded it and laid it on the bamboo 
rack. 

During the night, unable to digest the food he had 
eaten, he died, and was reborn as a louse in that very 
robe. When the monks had performed the funeral rites 
over his body, they said, "Since there was no one to at
tend him in his sickness, this robe belongs to the con
gregation of monks; let us divide it among us." 
Thereupon that louse screamed, "These monks are 
plundering my property!" And thus screaming, he ran 
this way and that. The Buddha, even as he sat in the 
Perfumed Chamber, heard that sound by Supernatural 
Audition, and said to Venerable Ananda, "Ananda, tell 
them to lay aside Tissa's robe for seven days." The Ven
erable caused this to be done. At the end of seven days 
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that louse died and was reborn in the Abode of the 
Tusita gods. On the eighth day the Buddha issued the 
following order, "Let the monks now divide Tissa's 
robe and take their several portions." The monks did so 
and, amongst themselves, discussed as to why the Bud
dha had caused Tissa's robes to be put aside for seven 
days. When the Buddha was told of their discussion, he 
said, "Monks, Tissa was reborn as a louse in his own 
robe. When you set about to divide the robe among 
you, he screamed, 'They are plundering my property.' 
Had you take his robe, he would have cherished a 
grudge against you, and because of this sin would have 
been reborn in Hell. That is the reason why I directed 
that the robe should be laid aside. But now he has been 
reborn in the Abode of the Tusita gods, and for this rea
son, I have permitted you to take the robe and divide it 
among you.'' The Buddha continued, "Craving is, in
deed, a grievous matter among living beings here in 
the world. Even as rust which springs from iron eats 
away the iron and corrodes it and renders it useless, so 
also this thing which is called craving, when it arises 
among living beings here in the world, causes these 
same living beings to be reborn in Hell and plunges 
them to ruin." 

Explanatory Translation (Verse 240) 

ayasa eva samutfhitariz malariz tadutfhaya tameva 
khadati, evaril atidhonacarinariz sakakammani 
duggatiriz nayanti 

ayasa eva: out of the iron itself; samutfhitariz 
malarh: rust that has arisen; tadu!{haya: originat
ing there itself; tameva: that itself; khadati: eats 
(erodes); evarh: thus; atidhonacarinarh: monks 
who transgress the limits; sakakammani: one's 
own (evil) actions; duggatiriz: to bad state; nay
anti: lead (the evil doer) 

The rust springing from iron, consumes the iron it
self. In the same way, bad actions springing out of an 
individual, destroy the individual himself. 

Commentary 
duggati: bad state; woeful state; woeful course of existence. The 
word derives from du + gati. 

gati: course of existence, destiny, destination. There are five 
courses of existence: hell, animal kingdom, ghost-realm, human 
world, heavenly world. Of these, the first three count as woeful 
courses (duggati, apiiya), the latter two as happy courses (sugati). 
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CAUSES OF STAIN 

18 (4) The Story of Kfiludayi (Verse 241) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Venerable 
Kaludayi. At Savatthi, we are told, a multitude of noble 
disciples gave alms before breakfast, and after breakfast, 
taking ghee, oil, honey, molasses, garments, and other 
requisites, went to the monastery and listened to the 
Dhamma. When they departed, after listening to the 
Dhamma, they praised the virtues ofVenerables 
Sariputta and Moggallana. The Venerable Udayi over
heard their talk and said to them, "It is because you 
have heard only these Venerables preach the Dhamma 
that you talk as you do; I wonder what you would say if 
you were to hear me preach the Dhamma." Those who 
heard his remark thought to themselves, "This must be 
some preacher of the Dhamma; we ought without fail 
to hear this Venerable also preach the Dhamma." So 
one day they made the following request of the Vener
able, "Venerable, today is the day when we are wont to 
go and listen to the Dhamma. After we have presented 
alms to the congregation of monks, be good enough, 
Venerable, to preach the Dhamma to us by day." The 
Venerable accepted the invitation. When it was time for 
them to listen to the Dhamma, they went to the Vener
able and said, ''Venerable, preach the Dhamma to us." 
So Venerable Udayi sat down in the seat, took a painted 
fan in his hand, waved it back and forth, but not know
ing a single word of the Dhamma, said, "I will intone 
the Sacred Word; let some one else preach the 
Dhamma." So saying, he descended from the seat. The 
disciples caused someone else to preach the Dhamma, 
and again assisted him to mount the seat to intone the 
Sacred Word. But again the second time, the Vener
able, who knew no more about intoning than he did 
about preaching, said, "I will recite the Sacred Word at 
night; let some one else intone the Sacred Word now." 
The disciples therefore caused another to intone the Sa
cred Word and at night brought the Venerable in again. 
But at night also he knew as little how to intone, and 
said, "I will recite at dawn; let some one else recite at 
night." So saying, he descended from the seat. The dis
ciples caused another to recite the sacred word at night 
and at dawn brought the Venerable in again. But once 
more he failed. Thereupon the multitude took up clods 
of earth, sticks, and other missiles, and threatened 
him, saying, "Simpleton, while we were talking about 
the virtues ofVenerables Sariputta and Moggallana, 
you said this and that. Why don't you say something 
now?" The Venerable took to flight, and the multitude 
ran after him. As he ran, he fell into a certain cesspool. 
The multitude talked over the incidents of the day, say-
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ing, "As Kaludayi listened to our praise of the virtues of 
Venerables Sariputta and Moggallana, he became jeal
ous, declared himself to be a preacher of the Dhamma, 
and when people rendered him honour and said to 
him, 'We would hear the Dhamma,' he sat down in the 
Seat of the Dhamma four times, although he knew not 
a single word suitable to recite. Then, when we said to 
him, 'Yet you put yourself on an equality with our no
ble Venerables Sariputta and Moggallana,' and took up 
clods of earth, sticks, and other missiles, and threat
ened him, he ran away and fell into a cesspool." The 
Buddha drew near and asked them, "Monks, what are 
you talking about now, as you sit here all gathered to
gether?" When they told him, he said, "Monks, this is 
not the first time he has wallowed in a cesspool; he did 
the same thing in a previous state of existence also." Af
ter relating this Jataka in detail, the Buddha said, "At • 
that time the lion was the Venerable Sariputta and the 
boar was Kaludayi." Having finished the lesson, the 
Buddha said, "Monks, Udayi had learned only the mer
est fragment of the Dhamma, but he never repeated 
the Texts. No matter how much or how little one may 
learn of the Sacred Word, not to repeat it is a grievous 
fault." 

Explanatory Translation (Verse 241) 

manta asajjhayamala ghara anuf{hanamala 
va1J.1J.assa kosajjam ma/am rakkhato pamado 
ma/am 

manta: chants and formulas; asajjhayamala: have 
the non-practice as their rust; ghara: houses; 
anu((hanamala: have the lethargy of inmates as 
their rust; VG1J.1J.GSsa: the complexion; kosajjam 
malam: non caring is the rust; rakkhato: for one 
who guards; pamado: heedlessness; malam: is the 
rust 

For formulas that have to be memorized, non repe
tition is the rust. For houses the neglect of the inmates 
is the rust. For complexion non-caring is the rust. For 
a guard heedlessness is the rust. 

Commentary 
pamiido: heedlessness. The Buddha always advocated a life of heed
fulness. Even the Buddha's last words reflect this concern for heed
fulness. In his final admonition, the Buddha said, "Behold, O' 
monks, now I speak to you. Transient are all conditioned things. 
Strive on with diligence. The passing away of the Buddha will take 
place before long. At the end of three months from now the Buddha 
will pass away." 
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TAINTS ARE EVIL THINGS 
IGNORANCE IS THE GREATEST TAINT 

18 (5) The Story of a Man Whose Wife Committed Adultery (Verses 242 & 243) 

While residing at Veluvana, the Buddha spoke 
these verses, with reference to a certain youth of re
spectable family. 

The story goes that this youth married a young 
woman of equal birth. From the day of her marriage 
his wife played the adulteress. Embarrassed by her adul
teries, the youth had not the courage to meet people 
face to face. After a few days had passed, it became his 
duty to wait upon the Buddha. So he approached the 
Buddha, saluted him, and sat down on one side. "Disci
ple, why is it that you no longer let yourself be seen?" 
asked the Buddha. The youth told the Buddha the 
whole story. Then said the Buddha to him, "Disciple, 
even in a former state of existence I said, 'Women are 
like rivers and the like, and a wise man should not get 
angry with them.' But because rebirth is hidden from 
you, you do not understand this.'' In compliance with a 
request of the youth, the Buddha related the following 
Jataka: 

Like a river, a road, a tavern, a hall, a shed, 
Such are women of this world: their time is never known. 

"For," said the Buddha, '1ewdness is a blemish on 
a woman; niggardliness is a blemish on the giver of 
alms; evil deeds, because of the· destruction they cause, 
both in this world and the next, are blemishes on all liv
ing beings; but of all blemishes, ignorance is the worst 
blemish." 

Explanatory Translation (Verse 242) 

itthiyii duccaritarh malarh dadata maccherarh 
malarh piipakii dhammii asmirh lake paramhi ea 
vemalii 

itthiyii: lo a woman; duccaritarh: evil behaviour; 
malarh: is a blemish; dadata: to giver; mac
cherarh: miserliness; malarh: is a blemish; piipakii 
dhammii: for evil actions; asmirh lake paramhi ea: 
this world and the next world (are both); ve malii: 
certainly are blemishes 
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For women, misconduct is the blemish. For chari
table persons, miserliness is the stain. Evil actions are a 
blemish both here and in the here-after. 

Explanatory Translation (Verse 243) 

bhikkhavo, ta/6 malii malatararh avijjii paramarh 
malarh elarh malarh pahatvana nimmalti hotha 

bhikkhavo: oh monk: tato malii malatararh: above 
all those stains (there is) a worst stain; avijjti: igno
rance; paramarh malarh: is the worst stain; etarh 
malarh: this stain; pahatvtina: having got rid of; 
nimmalii hotha: become stainless 

0 Monks, There is a worse blemish than all these 
stains. The worst stain is ignorance. Getting rid of this 
stain become stain-less - blemishless. 

Commentary 
itthiyii duccarilam malam: to a woman evil behaviour is a blem
ish. the Buddha, of all the contemporary religious leaders, had the 
most liberal attitude to women. It was also the Buddha who raised 
the status of women and brought them to a realization of their im
portance to society. Before the advent of the Buddha, women in In
dia were not held in high esteem. One Indian writer, Hemacandra, 
looked down upon women as the torch lighting the way to hell -
narakamiirgadviirasya dipikii. The Buddha did not humiliate 
women, but only regarded them as feeble by nature. He saw the in
nate good of both men and women and assigned to them their due 
places in His teaching. Sex is no barrier for purification or service. 

Sometimes the Pali term used to connote women is miitugama 
which means 'mother-folk' or 'society of mothers'. As a mother, a 
woman holds an honourable place in Buddhism. The mother is re
garded as a convenient ladder to ascend to heaven, and a wife is re
garded as the best friend (paramii sakhii) of the husband. 

Although at first the Buddha refused to admit women into the 
Sangha on reasonable grounds, yet later He yielded to the entreaties 
of Venerable Ananda and His foster-mother, Maha Pajapati Gotami, 
and founded the order of bhikkhunis (nuns). It was the Buddha 
who thus founded the first society for women with rules and regula
tions. 

(cont'd on page 521) 
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IGNORANCE THE WORST TAINT 

18 (5) The Story of a Man Whose Wife Committed Adultery 
(Verses 242 & 243) (cont'd) 

Just as arahats Sariputta and Moggallana were made the two chief 
disciples in the Sangha, the oldest democratically constituted celi
bate Sangha, even so the arahats khema and Uppalavanna were 
made the two chief female disciples in the Order of the Nuns. Many 
other female disciples, too, were named by the Buddha Himself as 
amongst most distinguished and pious followers. Amongst the Va
jjis, too, freedom to women was regarded as one of the causes that 
led to their prosperity. Before the advent of the Buddha women did 
not enjoy sufficient freedom and were deprived of an opportunity to 
exhibit their innate spiritual capabilities and their mental gifts. In 
ancient India, as is still seen today, the birth of a daughter to a fam
ily was considered an unwelcome and cumbersome addition. 

On one occasion while the Buddha was conversing with King 
kosala, a messenger came and informed the king that a daughter 
was born unto him. Hearing it, the king was naturally displeased. 
But the Buddha comforted and stimulated him, saying, "A woman 
child, 0 Lord of men, may prove even better offspring than a male." 

To women who were placed under various disabilities before the ap
pearance of the Buddha, the establishment of the Order of Nuns 
was certainly a blessing. In this Order queens, princesses, daughters 
of noble families, widows, bereaved mothers, helpless women, cour
tesans, all despite their caste or rank met on a common footing, en
joyed perfect consolation and peace, and breathed that free 
atmosphere which was denied to those cloistered in cottages and pa
latial mansions. Many, who otherwise would have fallen into obliv
ion, distinguished themselves in various ways and gained their 
emancipation by seeking refuge in the Sangha. 

khema, the first chief female disciple, was the beautiful consort of 
King Bimbisara. She was at first reluctant to see the Buddha as she 
heard that the Buddha used to refer to external beauty in disparag
ing terms. One day she paid a casual visit to the monastery merely 
to enjoy the scenery of the palace. Gradually she was attracted to 
the hall where the Buddha was preaching. The Buddha, who read 
her thoughts, created by His psychic powers a handsome young 
lady, standing aside fanning Him. khema was admiring her beauty. 
The Buddha made this created image change from youth to middle 
age and old age, till it finally fell on the ground with broken teeth, 
grey hair, and wrinkled skin. Then only did she realize the vanity of 
external beauty and the fleeting nature oflife. She thought, "Has 
such a body come to be wrecked like that? Then so will my body 
also." The Buddha read her mind and said: 

They who are slaves to lust drift down the stream, 
Like to a spider gliding down the web 
He of himself wrought. But the released, 
Who all their bonds have snap in twain, 
With thoughts elsewhere intent, forsake the world, 
And all delight in sense put far away. 

khema attained arahatship and with the king's consent entered the 
Order. She was ranked foremost in insight amongst the nuns. 
Patacara, who lost her two children, husband, parents and brother, 
under very tragic circumstances, was attracted to the Buddha's pres-
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ence by His will-power. Hearing the Buddha's soothing words, she 
attained the first stage of sainthood and entered the Sangha. One 
day, as she was washing her feet she noticed how first the water 
trickled a little way and subsided, the second time it flowed a little 
further and subsided, and the third time it flowed still further and 
subsided. "Even so do mortals die," she pondered, "either in child
hood, or in middle age, or when old." The Buddha read her 
thoughts and, projecting His image before her, taught her the 
Dhamma. She attained arahatship and later became a source of con
solation to many a bereaved mother. 

Dhammadinna and Bhadda Kapilani were two nuns who were hon
oured exponents of the Dhamma. 

In answer to Mara, the evil one, it was Nun Soma who remarked: 
''What should the woman-nature count in her who, with mind well
set and knowledge advancing, has right to the Dhamma? To one 
who entertains doubt with the question" 'Am I a woman in these 
matters, or am I a man, or what then am I?' - the Evil One is fit to 
talk." 

Amongst the laity, too, there were many women who were distin
guished for their piety, generosity, devotion, learning and loving
kindness. 

Visakha, the chief benefactress of the Order, stands foremost 
amongst them all. Suppiya was a very devout lady who, being un
able to procure some flesh from the market, cut a piece of flesh 
from her thigh to prepare a soup for a sick monk. 

Nakulamata was a faithful wife who, by reciting her virtues, rescued 
her husband from the jaws of death. Samawati was a pious and lov
able queen who, without any ill-will, radiated loving-kindness to
wards her rival even when she was burnt to death through her 
machination. Queen Mallika, on many occasions, counselled her 
husband, King Pasenadi. A maid-servant, Khujjuttara, secured 
many converts by teaching the Dhamma. Punabbasumata was so 
intent on hearing the Dhamma that she hushed her crying child 
thus: 

0 silence, little Uttara! Be still, 
Punabbasu, that I may hear the Norm 
Taught by the Master, by the Wisest Man. 
Dear unto us is our own child, and dear 
Our husband; dearer still than these to me 
Is't of this Doctrine to explore the Path. 

A contemplative mother, when questioned why she did not weep at 
the loss of her only child, said: "Uncalled he hither came, unbidden 
soon to go; E'en as he came, he went. What cause is here for woe?" 

Sumana and Subhadda were two sisters of exemplary character 
who had implicit faith in the Buddha. These few instances will suf
fice to illustrate the great part played by women in the time of the 
Buddha especially under the guidance of the Buddha. 
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SHAMELESS LIFE IS EASY 

18 (6) The Story of Culla Sari (Verses 244 & 245) 

while residing atJetavana Monastery, the Buddha Explanatory Translation (Verse 245) 
spoke these Verses, with reference to a monk named 
Culla Sari who practiced medicine. 

The story goes that one day this monk adminis
tered medical treatment, in return for which he re
ceived a portion of choice food. As he went out with 
this food, he met a Venerable on the road and said to 
him, "Venerable, here is some food which I received for 
administering medical treatment. Nowhere else will 
you receive food like this. Take it and eat it. Hence
forth, whenever I receive such food as this in return for 
administering medical treatment, I will bring it to 
you." The Venerable listened to what he said, but de
parted without saying a word. The monks went to the 
monastery and reported the matter to the Buddha. Said 
the Buddha, "Monks, he that is shameless and impu
dent like a crow, he that practises the twenty-one varie
ties of impropriety, lives happily. But he that is 
endowed with modesty and fear of mortal sin, lives in 
sorrow." 

Explanatory Translation (Verse 244) 

ahirikena kiikasurena dhamsinii pakkhandinii pa
gabbhena sa,:zkilitthena jivitam sujivam 

ahirikena: by a shameless person; kiikasiirena: sly 
as a crow; dhamsinii: slandering; pakkhandinii: 
slippery; pagabbhena: slick; sa,:zkilitthena: corrupt; 
jlvitam: living; sujlvam: could be led easily 

If an individual possesses no sense of shame, life 
seems to be easy for him since he can live whatever 
way he wants with no thought whatsoever for public 
opinion. He can do any destruction he wishes to do 
with the skill 6f a crow. Just as that of the crow, the 
shameless person's life, too, is unclean. He is boastful 
and goes ahead utterly careless of others. 
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hirimalii ea niccam sucigavesinii alinena appa
gabbhena suddhiifivena passatii dujjivam 

hirimalii ea: for a modest person; niccam: con
stantly; sucigavesinii: pursuing what is pure; 
alinena: non-attached; appagabbhena: not slick; 
suddhiijivena: leading a pure life; pass a/ii: possess
ing insight; dujjivam.· the life is not easy 

The life is hard for a person who is modest, sensi
tive and inhibited, constantly pursuing what is pure, 
not attached, who is not slick and impudent, who is 
leading a pure life and is full of insight. 

Commentary 
kakasrirena: crafty as a crow. The attitude of the shameless person 
is compared to that of a crafty crow, lurking until opportunity is 
ripe for it to snatch whatever it can. The Stanza says that life is easy 
for such crafty person, but that is not the right attitude for a mem
ber of the Sangha (Brotherhood) to adopt The Brotherhood is the 
last of the Three Gems of Buddhism. 

The last of the Three Refuges, the Jewel of the Sangha is still to be 
considered. It has been left over for this section as it is more appro
priate to consider it under practice. The Teachings of the Buddha 
are for everyone. No one has ever been excluded from becoming a 
Buddhist by sex, race or colour. It depends upon the individual Bud
dhist (and his circumstances) whether he remains a layman or be
comes a monk (or nun). The benefit which each class derives from 
the other is mutual: the laymen give robes, food, shelter and medi
cines lo the monks and these are a monk's supports for his life. The 
monks (and nuns) on their part, give something most precious to 
the laity: the Dhamma as they have studied, practiced and realized 
it. Thus lay Buddhists can easily find advice and help in a monas
tery from one of the teachers there or perhaps from a son, uncle or 
some other relative who is practicing either permanently or for 
some time as a novice, monk or nun. And so, a balance is pre
served, each group giving to the other something necessary for 
right livelihood. 

(cont'd on page 525) 
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FOR A MODEST PERSON LIFE IS HARD 

18 (6) The Story of Culla Sari (Verses 244 & 245) (cont'd) 

Commentary 
Monks and novices have sets of rules to guide them in their life and 
these, being voluntarily observed as ways of self-training, may be_ 
equally voluntarily relinquished, as when a monk becomes a novice 
again or reverts to the state of a layman. In some countries, it is a 
common practice for laymen to spend some time as a novice or 
monk, (the latter ordination is only given to persons over the age of 
twenty years). Usually, this is done when a school or college educa
tion is done, before taking up work, and for a period of three or four 
months from approximately July to October or November. This pe
riod, when monks must reside in one monastery is known the 
Rains Residence and is meant to be a period devoted to learning, 
the practice of meditation or some other intensified spiritual activ
ity. After this yearly Rains Residence is over, monks are free to go to 
other monasteries or into the forest as they wish. In the Buddhist 
Sangha, monks should not possess money and to live their lives 
with few possessions. 

As monks, they must. of course, refrain from any sort of sexual in
tercourse, thus observing 'chastity'. But they have not the rule to 
observe unquestioning 'obedience' though they have obligations as 
disciples of a teacher and all good monks honour these strictly. 
When, after at least five years, they have some learning and experi
ence, knowing their rules well, they are free to wander here and 
there as they choose, seeking good teachers, or practicing by them
selves. 

Mention should be made of the four most important precepts in the 
monk's code, for breaking which he is expelled from the Sangha, 
never being able in this life to become a monk again. These four 
rules are: 1) Never to have any sexual relations; 2) Never deliber
ately to kill a man, or to order other persons to kill, either other hu
man beings or themselves; 3) Never to take anything that does not 
belong to one with the intention of possessing it oneself; 4) Never 
to claim falsely any spiritual attainment, powers, or degree of En
lightenment (he is excused if he is mad, conceited or not serious). 

A monk's actual possessions are very few and any other objects 
around him should be regarded by him as on loan from the 
Sangha. He has only eight Requisites: an outer double-thick 'cloak', 
an upper-robe, an under-robe, a bowl to collect food, a needle and 
thread to repair his robes, a waistband for his under-robe, a razor, 
and a water-strainer to exclude small creatures from his drinking 
water so that neither they nor himself, are harmed. 

As to his duties, they are simple but not easy to perform. He should 
endeavour to have wide learning and deep understanding of all that 
his Teacher the Enlightened One, has taught: he should practice 
the Teaching, observing Virtue, strengthening Collectedness and de
veloping Wisdom; he will then realize the Buddha's Teachings ac
cording to his practice of them; and finally, depending upon his 
abilities, he may teach accordingly by his own example, by preach
ing, by writing books, etc. 

When going for Refuge to the Sangha, one should not think of Ref
uge-going to the whole body of monks for though some of them 
are Noble, the true nobility experienced after the fire of Supreme 
Wisdom has burnt up the defilements, a good number are still 
worldlings practicing Dhamma. Among the laity too, there may be 
those who are Noble. The Noble monks and laity together form the 
Noble Sangha which, as it is made up of those who are freeing and 
have freed themselves from the bondage of all worlds, is truly a se
cure Refuge. That lay-people may attain this supermundane Nobil
ity should be sufficient to prove that this Teaching is meant also for 
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them, though to do this they must practice thoroughly. 

The Jewel of the Sangha has known many great teachers from the 
immediate disciples of Lord Buddha, such as the Venerables Anna
Kol)danna, Sariputta, Moggallana, Mahakassapa, .Ananda; and Ven
erable Nuns such as Mahapajapati, Khema, Uppalavanna, 
Dhammadinna, with laymen such as the benevolent Anathapindika 
and famous laywomen as was Visakha and this great procession of 
Enlightened disciples still continues down the ages to the present 
day. 

Although one may go for Refuge to the exterior Noble Sangha, one 
should seek for the real Refuge within. This is the collection of No
ble Qualities (such as the Powers of Faith, Energy, Mindfulness, Col
lectedness and Wisdom} which will lead one, balanced and correctly 
cultured, also to become a member of the Noble Sangha. 

After describing Buddhist beliefs and their basis in the Triple Gem 
or Three-fold Refuge, it is now time to outline what Buddhists prac
tice in order to realize the Teachings of the Enlightened One and so 
substantiate within their own experience, the doctrines which in
itially they believed. 

As a frame for the vast mass of teachings which would qualify to be 
considered here, an ancient three-fold summary of the Teaching is 
used: virtue, collectedness and wisdom. Lord Buddha has concisely 
formulated them in a verse famous in all Buddhist lands: 

Never doing any kind of evil, (refers to virtue} 
The perfecting of profitable skill, (to collectedness) 
Purifying of one's heart as well, (to wisdom) 
This is the Teaching of the Buddhas. 

These are known as the three training but since the last one, Wis
dom, is both mundane and Supermundane, four sections have 
been devised as comprising the range (though far from the full sub
stance} of the Dhamma: mundane wisdom, virtue, collectedness 
and supermundane .wisdom. 

Special Note: There is a strange idea current in some places that 
Buddhism is only for monks. Nothing could be further from the 
truth. As we hope to show here, there is something for everyone to 
do, whether monks or laity. It is true that many of the Buddha's dis
courses are addressed to monks but this does not preclude the use 
of their contents by the laity. how much of Buddhist Teaching one 
applies to one's life, while to some extent depending on environ
ment: work, family, etc., in the case of lay people, does to a greater 
extent depend on one's keenness and determination. The monk is 
in surroundings more conducive to the application of the Buddha's 
Teachings as he should have less distractions than do the laity. 
Even among monks, ability and interest naturally vary. The word 
'priest' should never be used for a bhikkhu, the best translation be
ing 'monk'. 

Buddhist monks and nuns do not beg for their food nor are they 
beggars. A strict code of conduct regulates a monk's round to col
lect food. He may not for instance, make any noise - cry out or 
sing - in order to attract people's attention. He walks silenUy and 
in the case of meditating monks, with a mind concentrated on his 
subject of meditation, and accepts whatever people like to give him. 
Lord Buddha once gravely accepted the offering of a poor child who 
had nothing else to give except a handful of dust: the child had 
faith in the Great Teacher. From this, one learns that it is not what 
is given that is important, but rather, how a thing is given. The 
monk is to be content with whatever he is given, regarding the food 
or a medicine to keep the mind-body continum going on. 
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WRONG DEEDS TO AVOID 

18 (7) The Story of Five Hundred Lay Disciples (Verses 246 -248) 

While residing at the Jetavana Monastery, the Bud
dha spoke these Verses, with reference to five lay disci
ples. 

For of these five hundred lay disciples, one kept 
only the precept of abstinence from the taking of life; 
another, another precept, and so on. One day, they fell 
into a dispute, each of them saying, "It is a hard thing I 
have to do; it is a hard precept I have to keep." And go
ing to the Buddha, they saluted him and referred the 
whole matter to him. The Buddha listened to what 
they had to say, and then, without naming a single pre
cept as of lesser importance, said, "All of the precepts 
are hard to keep." So saying, the Buddha pronounced 
these stanzas. 

Explanatory Translation (Verse 246) 

yo pii,;zarn atipiiteti musiiviidarn ea bhasati /oke ad
innam cidiyati, paradciram ea gacchati 

yo: if someone; pci,;zarn atipciteti: takes life; 
muscivcidam ea bhcisati: utters lies; /oke: in this 
world; adinnarh: what was not given; cidiyati: 
takes; paradciram ea gaechati: commits adultery 

If in this world a person destroys life; speaks un-
truth; takes what is not given and commits adultery 
goes to another man's wife. 

Chapter 18: Maia Vagga 

Explanatory Translation (Verse 247) 

yo naro suriimerayapcinarn ea anuyufljati eso 
idha lokasmirn eva attano miilarn kha,;zati 

yo naro: if someone; surcimerayapcinarn ea: tak
ing intoxicating drinks; anuyufljati: indulges; eso: 
he; idha lokasmim eva: here in this world itself; at
tano: one's own; miilarn: root; kha,;zati: digs up 

A man who is given to taking intoxicating drinks, 
uproots himself in this world itself. 

Explanatory Translation (Verse 248) 

bho purisa pcipadhammii asaflflata evam jcincihi 
lobho ea adhammo ea tarn dram dukkhciya ma 
randhayurn 

bho purisa: oh you man!; pcipadhammmci: evil ac
tion; asaflflatci: is bereft of restraint; evarn: this 
way;jcincihi: (you must) know; /obho: greed; ad
hammo ea: and evil ways; tarn: (these two) you; 
dram: for a long period of time; dukkhiiya: in suf
fering; mii randhayum: do not allow to keep you 

O' You man, evil actions do not have restraint or 
discipline. This way, you must appreciate that greed 
and the evil action of anger should not be allowed to in
flict suffering you for a long while. 

(cont'd on page 529) 
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PRECEPTS THE LAY MAN SHOULD FOLLOW 

18 (7) The Story of Five Hundred Lay Disciples (Verses 246 - 248) (cont'd) 

Commentary 
These three stanzas dwell upon the five Precepts that lay men 
should observe initially. The following is an analysis of these five. 

Among the items of right behaviour the lowest are the pancasila, 
the five precepts for training, the ABC of Buddhist ethics. these are 
the basic principles for the lay follower. They are: 

(1) I undertake the training precept to abstain from killing anything 
that breathes; 

(2) I undertake the training precept to abstain from taking what is 
not given. 

(3) I undertake the training precept to abstain from sexual miscon
duct 

(4) I undertake the training precept to abstain from speaking false
hood. 

(5) I undertake the training precept to abstain from liquor that 
causes intoxication and heedlessness. 

Sir Edwin Arnold in The Light of Asia states the five Precepts in 
these words: 

Kill not - for pity's sake - lest ye slay 
The meanest thing upon its ward way. 

Give freely and receive, but take from none 
By greed, or force, or fraud, what is his own. 

Bear not false witness, slander not nor lie; 
Truth is the speech of inward purity. 

Shun drugs and drinks, which work the wit abuse; 
Clear minds, clean bodies, need no Soma juice. 

Touch not thy neighbour's wife, neither commit 
Sins of the Oesh unlawful and unfit. 

These silas are to be kept and acted on in one's daily life, they are 
not for mere recitation, for lip-service or for applying to others. 

He who knoweth the Precepts by heart, but faileth to practice them, 
Is like unto one who lighten a lamp and then shulleth his eyes. 

Buddhism does not demand of the lay follower all that a member of 
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the Sangha is expected to observe. But whether monk or layman, 
moral habits are essential to the upward path. One who becomes a 
Buddhist by taking the three refuges is expected, at least, to observe 
the five basic precepts which is the very starting point on the path. 
They are not restricted to a particular day or place, but are to be 
practiced throughout life everywhere, always. there is also the possi
bility of their violated by all save those who have attained at least 
the first stage of sanctity (sottipatti). Nevertheless when a transgres
sion occurs it is useless to repent for one's weaknesses and short
comings, for repentance will not do any good to or help one$elf or 
others. It will only disturb one's mind. Again, it may be observed 
that, according to Buddhism, wrongdoing is not regarded as a 'sin', 
for that word is foreign to the teaching of the Buddha. There is no 
such thing as 'breaking the Buddha's laws', for he was not a law
giver or an arbitrator who punished the bad and rewarded the good 
deeds of beings, hence there is no repentance, sorrow or regret for 
'sin'. The doer of the deed is responsible for his actions; he suffers 
or enjoys the consequences, and it is his concern either to do good, 
or to be a transgressor. It must also be stated that all actions, good 
or ill, do not necessarily mature. One's good kamma may suppress 
the evil kamma and vice versa. 

As the formula clearly shows, there are no laws or commandments. 
Voluntarily you promise to observe the training precepts and there 
is no compulsion or coercion; you yourself are responsible for your 
actions. If you violate what you have undertaken to keep, it is very 
necessary then to make a firm determination not to repeat but to 
correct your weakness and try hard not to lapse again. A careful 
thinker ought to realize that the sole purpose of keeping these pre
cepts is to train oneself, to control one's impulses, evil inclinations 
and wrong acts, and thus pave the path to purification and happi
ness, give security to society and promote cordiality. On close analy
sis we know that the observance of these precepts is the only way to 
lessen our lust (greed), hate and delusion, the root causes of all evil 
in society. For instance, the first precept cannot be transgressed 
without entertaining thoughts of hate and cruelty, in the case of 
the third it is specifically lust, the second and the fourth maybe due 
to both greed and hate, and the fifth to greed, while delusion is be
hind all the five precepts. 

(cont'd on page 531) 
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THESE PRECEPTS PREVENT SUFFERING 

18 (7) The Story of Five Hundred Lay Disciples (Verses 246 - 248) (cont'd) 

It is important to note that to take intoxicating liquor causes delu
sion. It prevents clear thinking, lessens one's power of reasoning 
and brings about negligence, infatuation and a host of other evils. A 
drunkard is not responsible for his actions and may commit any 
crime. Hence, the violation of this one precept may lead a man to 
break all_the others. Says the Buddha: 

Give up this base of all evil 
Which lead to madness, 
To abuse of mind. 

Now one may argue that to drink in moderation is harmless, but 
there is a saying: 

First a man takes a drink, 
Then the drink takes a drink, 
Then the drink takes the man. 

And so it is always better to bear in mind the Buddha's warning: 
"Be mindful, self-controlled and serene." Let us-shun drugs and 
drinks which blind one to both the truths of life and the path to de
liverance. 

Remember that the third and fifth precepts have an affinity, they 
support each other and both bring enjoyment (rasassada). Some
times in the Pali canon the fifth precept is omitted thus including it 
in the third as in the case of the moral code mentioned in the eight
fold path. Then there are the ten precepts, or items for training 
which are meant for the novices (siimaneras). They are formed by 
adding five to those already mentioned. 

Si/a: moral purity. The five bhikkhus referred to in these verses, 
were practicing a discipline leading tosi/a - Moral purity. 

Meditation as a means of mental purification presupposes the pos
session of moral purity (sila-visuddhi) which forms its essential 
foundation. The intrinsic value of morality in Buddhist teaching lies 
in the fact that it purges the mind of its inferior tendencies and 
leaves it clear for the production of the inward illumination of true 
knowledge. The mind, which in its ordinary, lowly condition is way
ward and accustomed to submit to the demands of every worldly 
impulse and passion of the lower instincts, is with difficulty control
led when the higher incentive makes its appearance for the first 
time as a mere stranger of no authority. Since meditation is the 
means of transmuting the ordinary consciousness to the higher 
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state it is necessary that some previous training and discipline 
should be imposed upon the lower consciousness regulating and re
stricting its usual activities until it is in complete submission to the 
direction of the higher mind. To this end the mind must first be 
well equipped with such higher moral qualities as faith, mindful
ness, energy, and wisdom, and must establish them in such a posi
tion that they cannot be crushed by their adversaries. In all the 
schemes of Buddhist training therefore we find that training in mo
rality (sila) is an essential preliminary to further progress. Therefore 
the disciple should first have completely perfected this preliminary 
training in Sila, for it is the beginning of the higher religious cul
ture. In the words of the Samyutta Nikiiya: What is the beginning 
of higher states? sna of perfect purity. 

Si/a is of paramount importance in meditation because it is the anti
dote of remorse and mental waverings which are inimical to the 
concentration of the mind. To this effect it has been said: Ananda, 
the benefit and advantage of moral virtues is the absence of re
morse. Furthermore, we read in the Akankeyya Sutta: 

Monk, should a monk desire to attain thejhiinas which are sub
lime, superhuman, the higher states of consciousness, conducive to 
a happy life, let him fulfil the moral virtues ... should he desire tran
quility ... psychic powers ... higher knowledge ... complete cessation 
of the asavas let him fulfil the moral virtues. 

Si/a being thus a fundamental feature of Buddhism, implies all 
good qualities which are included in the category of its moral and 
ethical teachings. Strictly speaking it comprises first the conscious
ness built up by abstinence from immoral conduct, and secondly, 
the thought associated with the observance of the positive rules en
acted for moral purity. Its two salient characteristics are: (l) samiid
hiina, the firm establishing of mind and thoughts together in 
harmony, and (2) upadhiirana, the supporting and holding to
gether of all good qualities. The two aspects of sila, negative and 
positive, are very distinctly marked in every department of religious 
and ethical life. The negative aspect emphasises abstinence from 
sins (which are viiritta, prohibitions), and the positive aspect the ne
cessity of accumulating good and fulfilling one's duty (ciiritta). 
Every formula laid down in connection with the precepts has these 
two aspects. For instance, (i) he refrains from killing, lays aside the 
cudgel and the sword; (ii) full of kindness and compassion he lives 
for the welfare and happiness of all living things. 

531 

Downloaded from https://www.holybooks.com



Jealous of others' receipt of.gifts mad in faith, tranquilit11 of mind one will never attain. 

24·9.. Dadiitl ve _yafhasaddharh 
yatha pasiidanmhjani} 
lattha .110 m.al1/i."'.u bha ati 
pa resari1 piinabhojane 
na so diuii vii rallfrn uci 
. 'iamadhbn adhigacchati. (1 :15} 

People giv a they have faith, 
a~ th y are bright with joyfuln ss. 
Who s trou bl d o r gifts. rec iv, 
the food and drink lhat others g t, 
ncith r in daytime nor by nig,ht 
wi com to a collected mind . 

Downloaded from https://www.holybooks.com



THE ENVIOUS ARE NOT AT PEACE 

18 (8) The Story of Tissa (Verses 249 & 250) 

While residing at Jetavana Monastery, the Buddha 
spoke these Verses, with reference to Tissa, a young 
monk. 

It is said of the novice Tissa that he used to go 
about finding fault with the gifts of the householder 
Anathapindika, and of the female lay disciple Visakha, 
and even of the multitude of noble disciples; he even 
went so far as to find fault with the Gifts beyond Com
pare. Whenever he received cold food in their refectory, 
he would complain because it was cold; whenever he 
received hot food, he would complain because it was 
hol Whenever they gave but a little, he would blame 
them, saying, ''Why do they give so very little?" And 
whenever they gave abundant alms, he would also 
blame them, saying, "I suppose they had no place in 
their house to put it;" or, "Surely they should give the 
monks only so much as they require to support life; so 
much gruel and boiled rice as this is absolutely 
wasted." But with reference to his own kinsfolk, he 
would say, "Oh, the house of our kinsfolk is a veritable 
tavern for all the monks who come from all the four 
quarters!" Thus did he sing the praises of his kinsfolk. 

Now Tissa was in reality the son of a certain gate
keeper. While accompanying some carpenters on a 
journey through the country, he retired from the world 
on his arrival at Savatthi and became a monk. When 
the monks observed that he was thus finding fault with 
the gifts and other good works of men, they thought to 
themselves, "Let us find out the truth about him." So 
they asked him, "Brother, where do your kinsfolk live?" 
"In such and such a village," replied Tissa. The monks 
accordingly sent a few novices there to investigate. The 
novices went there and asked the villagers who pro
vided them with seats and food in the rest-house, 
"There is a novice named Tissa who came from this vil
lage and retired from the world; who are his kinsfolk?" 
Thought the villagers, "There is no youth who has left 
any gentleman's household in this village and retired 
from the world; what are these novices saying?" So 
they said to the novices, ''Venerables, we have heard of 
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a certain gatekeeper's son who travelled with a com
pany of carpenters and retired from the world; without 
doubt he is the novice you refer to." When the young 
monks learned that Tissa had no kinsfolk of conse
quence there, they returned to Savatthi and informed 
the monks what they had learned, saying, ''Venerable, 
Tissa goes around chattering without sufficient cause." 
The monks reported the matter to the Buddha. Said 
the Buddha, "Monks, this is not the first time he has 
gone about uttering words of disparagement and 
empty boasting; in a previous state of existence also he 
was a braggart." The Buddha continued, "Monks, if any 
man is annoyed because others give either little or 
much, or coarse or fine food, or because they give noth
ing to him when he has given to others, such a man 
will not attain Trance or Insight or the Paths and the 
Fruits." So saying, the Buddha preached the Dhamma 
by pronouncing these stanzas. 

Explanatory Translation (Verse 249) 

jano ve yatha saddham yatha pas<idanarh dad<iti 
yo paresarh tattha ptinabhojane manku bhavati so 
ve diva va rattirh va sam<idhirh na adhigacchati 

jano: people; ve: undoubtedly; yathii saddham.· in 
terms of one's faith; yatha pastidanarh: according 
to one's pleasure; dadiiti: give; yo: if someone; 
paresarh: others; tat/ha piinabhojane: deserved 
food and drink; manku bhavati: becomes jealous 
of; so: he; ve: certainly; divii vii rattirh vii: day or 
night; sam<idhirh: tranquility of mind; na adhigac
chati: will not have 

The people give in terms of the faith they have in 
the recipienl They give in terms of their pleasure'. If 
one were to be jealous when they receive, food and 
drink, he will never attain tranquility of mind day or 
night. 

(cont'd on page 535) 
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THE UNENVIOUS ARE AT PEACE 

18 (8) The Story Of Tissa (Verses 249 & 250) (cont'd) 

Explanatory Translation (Verse 250) 

yassa etam samiieehinnam ea miilaghaeeam 
samiihatam, sa ve diva va rattim va samadhim ad
higaeehati 

yassa: if one's; etam: this Gealousy); samue
ehinnam: uproots fully; ea: also; miilaghaeeam: 
eradicates totally; samiihatam: destroys it; sa: he; 
diva va rattim vii: day and night; samadhim: tran
quility; adhigaeehati: will attain 

If someone were to fully uproot and totally eradi
cate this jealousy, and if it is absolutely destroyed, he 
will, without any doubt, attain tranquility day or night. 

Commentary 
samtidhim: tranquility of mind. Right concentration (samadhi) is a 
step in the Eight-fold Noble Path. Having the mind fixed to a single 
object (cittekaggalti, literally means one-pointedness of mind): this 
is concentration. Right concentration' (sammcisamtidhi), in its wid
est sense, is that kind of mental concentration which is present in 
every wholesome state of consciousness (kusa/a-cilta), and hence is 
accompanied by at least right thought (2nd Step), right effort (6th 
Step) and right mindfulness (7th Step). Wrong concentration is pre
sent in unwholesome states of consciousness, and hence is only 
possible in the sensuous, not in a higher sphere. Samadhi, used 
alone, always stands in the Suttas for sammti-samiidhi, or right con
centration. 

The four fundamentals of mindfulness (7th step): these are the ob
jects of concentration. The four great efforts (6th step): these are 
the requisites for concentration. 

The practicing, developing and cultivating of these things: this is 
the development (bhavana) of concentration. Right concentration 
(sammii-samtidhi) has two degrees of development: (1) neighbour
hood concentration' (upacara-samadhi), which approaches the first 
absorption without, however, attaining it; (2) attainment concentra
tion (appana-sumtidhi), which is the concentration present in the 
four abs6rptions (jhiina). These absorptions are mental states be-
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yond the reach of the five-fold sense-activity, attainable only in soli
tude and by unremitting perseverance in the practice of concentra
tion. In these states all activity of the five senses is suspended. No 
visual or audible impressions arise at such a time, no bodily feeling 
is felt. But, although all outer sense-impressions have ceased, yet 
the mind remains active, perfectly alert, fully awake. 

The attainment of these absorptions, however, is not a requisite for 
the realization of the four supennundane paths of holiness; and nei
ther neighbourhood-concentration nor attainment-concentration, 
as such, possess the power of conferring entry to the four super
mundane paths; hence, they really have no power to free one per
manently from evil things. The realization of the four 
supennundane path is possible only at the moment of deep insight 
(vipassana) into the impennanency (aniccata). Miserable nature 
(dukkhalti) and impersonality (anal/a/a) of this whole phenomenal 
process of existence. This insight, again, is attainable only during 
neighbourhood-concentration, not during attainment-concentra
tion. 

He who has realized one or other of the four supennundane paths 
without ever having attained the absorptions, is called sukka-vipas
saka, or suddha-vipassaniigiinika, i.e., one who has taken merely 
insight (vipassanti) as his vehicle. He, however, who after cultivat
ing the absorptions, has reached one of the supennundane paths, is 
called Samatha-gtinika, or one who has taken tranquility (samatha) 
as his vehicle (giina). 

Mental tranquility is brought about by bhiivanii-meditation. 
Samatha bhavanti, the development of mental tranquility with con
centration, is accompanied by three benefits; it gives happiness in 
the present life, a favourable rebirth, and the freedom from mental 
defilements which is a prerequisite for attainment of insight. In 
samalha the mind becomes like a still, clear pool completely free 
from disturbance and agitation, and ready to mirror on its surface 
the nature of things as they really are, the aspect of them which is 
hidden from ordinary knowledge by the restlessness of craving. It is 
the peace and fulfillment which is depicted on the features of the 
Buddha, investing His images with a significance that impresses 
even those who have no knowledge of what it means. Such an im
age of the Buddha can itself be a very suitable object of meditation, 
and is, in fact, the one that most Buddhists instinctively use. The 
very sight of the tranquil Buddha image can calm and pacify a 
mind distraught with worldly hopes and fears. It is the certain and 
visible assurance of Nibbana. 
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CRAVING IS THE WORST FLOOD 

18 (9) The Story of Five Lay-Disciples (Verse 251) 

while residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to five lay-disciples. 

The story goes that these five men went to the 
monastery desiring to hear the Dhamma, and having 
saluted the Buddha, sat down respectfully on one side. 
Now in the case of the Buddhas, no such thought ever 
enters their mind as the following, "This man is a Khat
tiya, this man is a Brahman, this is a rich man, this is a 
poor man; I will preach the Dhamma to this man in 
such wise as to exalt him; I will not do so, however, in 
the case of this other man." It matters not with refer
ence to what subject the Buddhas preach the Dhamma. 
They place reverence for the Dhamma before all else, 
and preach the Dhamma as though they were bringing 
down the Celestial River from the sky. 

But though the Buddha preached the Dhamma in 
this wise to the five men who sat about him, one of 
them was asleep while sitting, the second one was 
drawing lines with his fingers on the ground, the third 
was trying to shake a tree, the fourth was looking up at 
the sky. The fifth was the only one who was respect
fully and attentively listening to the Buddha. Venerable 
Ananda, who was near the Buddha fanning him saw 
the different behaviour of the five disciples and said to 
the Buddha, ''Venerable Sir! While you were expound
ing the Dhamma like big drops of rain falling from the 
sky, only one out of those five people was listening at
tentively." Then Venerable Ananda described the differ
ent behaviour of the other four to the Buddha and 
asked why they were behaving thus. 

The Buddha then explained to Venerable Ananda, 
"Ananda, these people could not get rid of their old hab
its. In their past existences, the first one was a snake; 
as a snake usually coils itself up and goes to sleep, so 
also, this man goes to sleep while listening to the 
Dhamma. The one who was scratching the earth with 
his hand was an earthworm, the one who was shaking 
the tree was a monkey, the one who was gazing up at 
the sky was an astronomer and the one who was listen
ing attentively to the Dhamma was a learned astrolo
ger. In this connection, Ananda, you must remember 
that one must be attentive to be able to understand the 
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Dhamma and that there are many people who cannot 
follow what was being said." 

Venerable Ananda then asked the Buddha, ''Vener
able Sir! What are the things that prevent people from 
being able to take in the Dhamma? And the Buddha re
plied. "Ananda, they are unable to do so by reason of 
lust, by reason of hatred, by reason of delusion. For 
there is no fire like the fire of lust, consuming living be
ings as it does, without leaving so much as ashes be
hind. To be sure, the world-conflagration which closes 
an epoch bums up the world without leaving anything 
behind, but this is a fire which breaks out only on the 
appearance of the seven suns, and this fire bums only 
at times and at seasons. But as for the fire of lust, there 
is no time when the fire of lust does not bum. There
fore, I say that there is no fire like the fire of lust, no 
grip like hatred, no snare like delusion, and no river 
like Craving." At the end of the discourse, the one who 
was listening attentively attained sotapatti fruition. 

Explanatory Translation (Verse 251) 

riigasamo aggi natthi, dosasamo gaho natthi, 
mohasamam jii/am nallhi, tar;zhiisamii nadi natthi 

riigasamo: comparable to lust; aggi: a fire; natthi: 
there is not; dosasamo: comparable to hatred; 
gaho: a grip; natthi: there is not; mohasamam: 
comparable to ignorance;jiilam: a net; natthi: 
there is not; larJ.hiisamii: comparable to desire; 
nadi: a river; natthi: there is not 

There is no fire like passion. There is no grip like 
hatred. There is no net like ignorance. There is no tor
rent like craving. 

Commentary 
riigasamo, dosasamo, mohasamam, tanhdsamd: All the main 
blemishes of the human mind are compared to various disasters 
that affect man. Lust (riigo) is compared to fire. Hatred (dosa) is 
thought of as a grip. Ignorance (moha) is compared to a nel Crav
ing (taT)hti) is compared to a furious flood: this enables people to 
understand mental blemishes in physical terms. 
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Easy to ,detect are others' faults. One's ot n .one hides like a crafty garnbler !zls losing .dte. 

252. • udm;sam uajjam anfiisam 
aftan6 pana duddasam 
paresa,n hi SQ ajjiini 
Cf)WJtili l}athabhusa,n 
.a/lana pana cbiidetl 
kalim'ua kitauii sa(M. (1.8:18) 
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EASY TO SEE ARE THE FAULTS OF OTHERS 

18 (10) The Story of Mel}daka the Rich Man (Verse 252) 

While residing near the town of Bhaddiya, the Bud
dha spoke this verse, with reference to the renowned 
rich man MeQdaka and his family. 

Once, during his tour of Anga and Uttara regions, 
the Buddha saw in his vision that time was ripe for 
Memjaka, his wife, his son, his daughter-in-law, his 
granddaughter and his servant, to attain sotapatti frui
tion. Seeing the prospect of these six people attaining 
sotapatti fruition, the Buddha went to the town of 
Bhaddiya. 

Mernjaka was an extremely rich man. It was said 
that he found a large number of life-size golden statues 
of goats in his backyard. For this reason, he was known 
as Memjaka (a goat) the rich man. Again, it was also 
said that during the time of Vipassi Buddha he had do
nated a monastery for Vipassi Buddha and a congrega
tion hall complete with a platform for the preacher. On 
completion of these buildings he made offerings of 
alms-food to Vipassi Buddha and the monks for four 
months. Then, in yet another of his past existences, 
when he was a rich man in Baranasi, there was a fam
ine throughout the region. One day, they had cooked a 
meal just enough for the members of the family when 
a paccekabuddha stood at the door for alms-food. then 
and there he offered all the food. But due to his great 
faith and generosity, the rice pot was later found to be 
miraculously filled up again; so also were his granaries. 

Mengaka and his family, hearing that the Buddha 
was coming to Bhaddiya, went to pay homage to him. 
On the way he met a number of heretics who said to 
him, "Householder, how is it that you, who believe in 
the Activity of Souls, go to the hermit Gotama, who 
does not?" Thus did the heretics seek to dissuade him 
from his purpose. But instead of paying any attention 
to them, he went and saluted the Buddha and seated 
himself respectfully on one side. Thereupon the Bud
dha preached the Dhamma to him in orderly sequence. 

Chapter 18: Maia Vagga 

After hearing the discourse given by the Buddha, 
Mengaka, his wife Candapaduma, his son Dhananjaya, 
his daughter-in-law Sumanadevi, his granddaughter 
Visakha and the servant PUQIJa attained sotapatti frui
tion. Mengaka then told the Buddha how, on his way, 
some ascetics had spoken ill of the Buddha and had 
tried to dissuade him from coming to see him. The 
Buddha then said, "My disciple, it is natural for people 
not to see one's own faults, and to exaggerate other 
people's faults and failings." 

Explanatory Translation (Verse 252) 

afifiesam vajjam sudassam attano pana dud
dasam hi so paresam vajjiini bhusam yathii 
opw:ziiti kalim kitavii safho iva attano pana chiideti 

afifiesam: others'; vajjam: fault; sudassam: easy 
to see; attano pana: but one's own (fault); dud
dasam.· is difficult to see; hi: so it is; so: he; 
paresam: others'; vajjiini: faults; bhusam yathii: 
like chaff; opur;,iiti: winnows into prominence; 
ka/im: one's own body; kitavii: with leafs and 
branches camouflaging; safho iva: like the bird 
hunter; attano pana: one's own faults; chiideti: 
conceals 

The faults of others are clearly observed. But one's 
own faults are difficult to see. A person winnows the 
faults of others into prominence, like chaff. He hides 
his own like the bird-hunter who conceals himself with 
leaves and twigs. 

Commentary 
/ritava: camouflage. Here, the image of a bird-hunter (salho) cover
ing himself with twigs and branches to conceal his presence from 
birds, is used. In the same way the evil person, too, camouflages his 
intentions to deceive others. 
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SEEING OTHERS' FAULTS 

18 (11) The Story of Venerable Ujjhanasaiiiii (Verse 253) 

while residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Venerable 
Ujjhanasafifii. 

Venerable Ujjhanasafifii was always finding fault 
with and speaking ill of others. Other monks reported 
about him to the Buddha. The Buddha replied to them, 
"Monks, if someone finds fault with another so as to 
teach him in good ways it is not an act of evil and is 
therefore not to be blamed. But, if someone is always 
finding fault with others and speaking ill of them just 
out of spite and malice, he will not attain concentra
tion and mental absorption Ghana). He will not be able 
to understand the Dhamma, and moral intoxicants 
(asavas) will increase in him. 

Then the Buddha pronounced this stanza. 

Explanatory Translation (Verse 253) 

paravajjiinupassissa niccam ujjhiinasaflflino /assa 
iisavii va{j(jhanti so iisavakkhaya arii 

paravajjiinupassissa: those who are given to the 
habit of observing faults of others; niccam: con
stantly; ujjhanasaflflino: deride other; tassa: his; 
iisavii: taints; var:jr:jhanli: grow; so: he; 
asavakkhaya: from the sate of taintlessness; iirii: 
is far away. 

There are those who are given to the habit of observ
ing the faults of others. They deride others constantly. 
Their taints keep on thriving, and are far away from the 
state of taintlessness. 

Commentary 
ujjhdnasannino: tending to divide others. The name of the Vener
able in the story derives from his personal weakness in finding fault 
with others, merely to destroy others. 

paravajjdnupassissa: those who are given to the habit of observ
ing the faults of others. This is a shortcoming of most men. It is al
most a by-product of worldly life. In day to day life, much 
unhappiness is caused by this habit This habit arises partly due to 
the inclination of some to be talkative. When they talk without inhi
bition, fault-finding too happens. 

"Much talking is a source of danger, 
Through silence misfortune is avoided, 
The talkative parrot in a cage is shut, 
While birds that cannot talk fly freely." 
(Tibetan Yoga) 

How often do we speak deliberately? How often do we know what 
we are going to say before words have come tumbling out of our 
mouths? And sometimes we can even surprise ourselves by what 

Chapter 18: Maia Vagga 

we have said as much as we may have surprised and shocked the 
person to whom we were talking. And quite often we wish we had 
not ·said something after we have said iL But then it is too late, for 
words that have once come out can never be withdrawn in again, 
even though we may apologize for them and retract them. For they 
have been expressed and there they abide forever. The sound vibra
tions made by our vocal cords have become something in the 
world, part of the world. Some people believe that the same is true 
of thought; that a thought once made, whether good or bad, never 
disappears out of existence again. This is a very serious idea when 
we remember how lightly we utter words in anger, dislike, con
tempt or unkindness, and these words are conditioned reflexes. An 
even occurs that annoys us and before we are aware of it certain an
gry words have tumbled ouL And the next stage, of course, after no
ticing what we are saying is to notice what we are thinking, for we 
must think before we speak, although generally the thought is so 
rapid as to merge itself with the words. The injunction we often 
hear from grown ups to "Think before you speak!" (although they 
seldom do so themselves) means to slow up the rate of our replies 
so that we know our thought before we express it aloud; then we 
know what we are saying. If you can form the habit of noticing 
what you are saying and if you think about it you will soon be able 
to see what sort of remarks come out the most rapidly and the most 
violently, the ones that hurt other people the most When you rea
son something out you have to think and therefore speak slowly, 
but when your emotions are aroused, when you feel anger or dislike 
or pity or sorrow or resentment, then your emotions (whose centre 
is the middle of the brain) send their direction to the tongue and 
rapid, violent words pour forth before you can stop them. Thoughts 
controlled mean words controlled and words controlled mean ac
tions controlled, for angry words are often followed by blows, and 
control of words and actions means that you cannot be provoked 
into a fight and perhaps into drawing a knife and doing someone se
rious injury. Indeed, it is quite good fun trying to see the effect you 
produce on someone by refusing to allow yourself to be provoked. 
They tend to get more and more infuriated because they are trying 
to anger you and just cannot do iL Then you can watch and see 
how silly people look when they are losing their tempers, and you 
will know how silly you would look when you lose yours. So re
member the tongue is really your servant and you are its master, 
and it should therefore say what you want it to say and not run off 
on its own as it does so often. For, unfortunately, with most of us, 
its our tongue that is master of us and we are its slaves, and we 
have to listen to what it speaks in our name, and we seem unable lo 
stop it wagging. 

"One does not become a wise man just by talking a lot, 
neither is he versed in the doctrine because he speaks 
much." 
(Buddha) 

Sometimes it is very difficult to find out the truth through argu
ments. one who possesses oratorical power, could twist and hide 
the facts for his own sake and could easily run down on other's 
point of view. Especially heated arguments never bring any good re
sults. one who wants to know the real facts, must think quietly and 
discuss with others calmly and gently. The truth will never come 
out through heated arguments, or by hurting the feelings of others; 
because everybody tries to defend his own prestige even though he 
knows he is in the wrong. 
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The skies are free of foot-prints. While wor!dlings tarry, the liberated brook no delay. 

254. Akase padam natthi 
samm:z6 natthi bahire 
papancabhirata paja 
nippapanca Tathagata. (18 :20) 

In skies above there is no path, 
no peaceful one's without, 
in manifoldness do folk delight, 
Tathagatas are manifold-free. 

The Treasury ofTmth (Dhammapada) 
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NOTHING IS ETERNAL OTHER THAN NIBBANA 

18 (12) The Story of Subhadda the Wandering Ascetic (Verses 254 & 255) 

While residing at the Sal Forest of the Mallas at 
Upavattana in the city of Kusinara, the Buddha spoke 
these Verses just before Parinibbana (The Great De
mise) in reply to the question raised by Subhadda the 
wandering ascetic. 

The story goes that in times long past, when Sub
hadda's younger brother gave alms nine times of the 
first-fruits of a certain crop, Subhadda himself had no 
desire to give alms and refused, but in the end did give 
alms. As a result of this, he failed to see the Buddha 
both in the First Period of Enlightenment and in the 
Second. In the Last Period of Enlightenment, however, 
when the Buddha was come to the time of the Great 
Decease, he thought to himself, "I have entertained 
doubts on three points and have asked the old monks 
to resolve my doubts for me. But because I have looked 
upon the monk Gotama as a novice, I have never asked 
him. Now, however, the time of his Great Decease is 
come, and if I do not ask him now, I may be sorry here
after." Accordingly, he approached the Buddha. 

Venerable Ananda sought to prevent him. But the 
Buddha gave him leave to approach, saying to the Ven
erable, ".Ananda, do not keep Subhadda away; let him 
ask me his question." Therefore, Subhadda entered 
within the curtain, seated himself at the foot of the 
bed, and asked the Buddha the following questions, 
"Sir monk, is there such a thing as a path through the 
air? Can one be called a monk who is an outsider? Are 
the Aggregates eternal?" Thereupon the Buddha in
formed him that these things have no real existence, ex
pounding the• Dhamma in these stanzas. 

Explanatory Translation (Verse 254) 

akdse padam natthi, biihire sama,;io natthi, pajii 
papaflcdbhiratd, Tathagatd nippapaflca 

dkiise: in the sky; padam natthi: footsteps are not 
seen; biihire: outside; samar;zo: monks; natlhi: are 
not found; pajd: the masses; papaflciibhiralii: are 
engulfed in worldly attractions; Talhagatd: the 
Buddhas; nippapaflcd: are totally bereft of worldly 
pre-occupations 

Chapter 18: Maia Vagga 

In the skies, there are no footsteps that can be dis
cerned. In the same way, outside the Buddhist system, 
there are no persons that could be discerned as 
Samal)as - monks. The ordinary masses are assailed 
by worldly hindrances. But the Buddhas are not af
fected by those hindrances. 

Explanatory Translation (Verse 255) 

akiise padam natthi biihire sama,:zo natthi, sassatd 
sankhdrd natthi Buddhdnam ifljitam natthi 

dkase: in the sky; padam natthi: footsteps are not 
seen; biihire: outside; sama,:zo: monks; natthi: are 
not found; sassatd: eternity; sankhdra: of the com
ponent thing; natthi: there is not; Buddhanam: 
for the Buddha; ifljitam: agitation or anxiety; nal
thi: there is not 

In the skies, there are no footsteps that can be dis
cerned. In the same way, outside the Buddhist system 
there are no persons who could be described as 
Samal)as-bhikkhus. No component thing is eternal. 
The Buddha has no agitation or anxiety. 

Commentary 
Ascetic Subhadda. The last personal convert of the Buddha was As
cetic Subhadda. He has a significant place in the history of Bud
dhism on account of that fact. At the time of the Buddha's 
Parinibbana a wandenng Ascetic, named Subhadda, was living at 
Kusinara. He heard the news that the Ascetic Gotama would attain 
Parinibbana in the last watch of the night. And he thought, "I have 
heard grown-up and elderly teachers, and their teachers, the wan
dering ascetics, say that seldom and very seldom, indeed, do Ex
alted, Fully Enlightened arahats arise in this world. Tonight in the 
last watch the Ascetic Gotama will attain Parinibbana. A doubt has 
arisen in me, and I have confidence in the ascetic Gotama. Capable, 
indeed, is the ascetic Gotama to teach the doctrine so that I may 
dispel my doubt." 

samavo nalthi bdhire: Outside the Dispensation (siisana) of the 
Buddha. 

Here samOQa refers to Saints who have realized the four Paths and 
four Fruits. They are the Ariya Saints who have attained Nibbana. 

There is no single impediment such as craving, pride and so on, by 
means of which the Buddhas regard the conditioned things as eter
nal. 

(cont'd on page 545) 
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THE BUDDHA HAS NO ANXIETY 

18 (12) The Story of Subhadda the Wandering Ascetic (Verses 254 & 255) (cont'd) 

Thereupon Subhadda, the wandering ascetic, went to Upavattana 
Sala grove of the Mallas where the Venerable Ananda was, and ap
proaching him spoke as follows: "I have heard grown-up and elderly 
teachers and their teachers, the wandering ascetics, say that sel
dom, and very seldom, indeed, do exalted, fully enlightened arahats 
arise in this world. Tonight in the last watch of the Ascetic Gotama 
will attain Parinibbana. A doubt has arisen in me, and I have confi
dence in the Ascetic Gotama. Capable, indeed, is the Ascetic 
Gotama to teach the doctrine so that I may dispel my doubts. Shall 
I, 0 Ananda, obtain a glimpse of the Ascetic Gotama?" 

"Enough, friend Subhadda, do not worry the Buddha. The Buddha 
is wearied," said the Venerable Ananda. 

For the second and third time Subhadda repeated his request, and 
for the second and third time Venerable Ananda replied in the same 
manner. 

The Buddha heard the conversation between the Venerable Ananda 
and Subhadda, and addressing Ananda, said: "Nay, Ananda, do not 
prevent Subhadda. Let Subhadda, 0 Ananda, behold the Accom
plished One. Whatsoever Subhadda will ask of me, all that will be 
with the desire for knowledge, and not to annoy me. And whatever I 
shall say in answer he will readily understand." 

Thereupon the Venerable Ananda introduced Subhadda to the Bud
dha. Subhadda exchanged friendly greetings with the Buddha and 
sitting aside said, "There are these ascetics and priests, 0 Gotama, 
who are leaders of companies and congregations, who are heads of 
sects and are well-known, renowned religious teachers, esteemed as 
good men by the multitude, as, for instance, PiiraQa Kassapa, 
Makkhali Gosa.la, Ajita Kesakambali, Pakudha Kaccayana, Sanjaya 
Bellatthiputta, Nigantha Nathaputta - have they all, as they them
selves claim, thoroughly understood the Truth or not, or have some 
of them understood, and some not?" 

"Let it be, 0 Subhadda! Trouble not yourself as to whether all or 
some have realized it or not. I shall teach the doctrine to you. Lis
ten and bear it well in mind. I shall speak." "So be it, Lord!" replied 
Subhadda. 

The Buddha spoke as follows: "In whatever Dispensation there ex
ists not the Noble Eight-fold Path, neither is the First Samana, nor 
the Second, nor the Third, nor the Fourth to be found therein. In 
whatever Dispensation, 0 Subhadda, there exists the Noble Eight
fold Path, there also are to be found the First Samaoa, the Second 
Samaoa, the Third Samaoa, the Fourth Samaoa. In this Dispensa
tion, 0 Subhadda, there exists the Noble Eight-fold Path. 

"Here, indeed, are found the First Samaoa, the Second SamaQa, the 
Third SamaQa, and the Fourth Samaoa. The other foreign schools 

Chapter 18: Maia Vagga 

are empty of Samal)as. If, 0 Subhadda, the disciples live rightly, the 
world would not be void of arahats. My age was twenty-nine when I 
went forth as a seeker after what is good. Now one and fifty years 
are gone since I was ordained. Outside this fold there is not a single 
ascetic who acts even partly in accordance with this realizable doc
trine." 

Thereupon Subhadda spoke to the Buddha as follows: "Excellent, 
Lord, excellent! It is as if, 0 Lord, a man were to set upright that 
which was overturned, or were to reveal that which was hidden, or 
were to point the way to one who has gone astray, or were to hold a 
lamp amidst the darkness, so that whoever has eyes may see, even 
so has the doctrine been expounded in various ways by the Buddha. 
And I, Lord, seek refuge in the Buddha, the Doctrine, and the 
Sangha. May I receive the Lesser and the Higher Ordination in the 
presence of the Buddha!" 

"Whoever, Subhadda," said the Buddha, "being already committed 
to the other doctrines desires the Lesser and the Higher Ordination, 
remains on probation for four months. At the end of four months, 
the disciples approving, he is ordained and raised to the status of a 
monk. Nevertheless, on understanding, I make the individual excep
tion." 

Then said Subhadda, "If, Lord, those already committed to other 
doctrines, who desire the Lesser and the Higher Ordination in this 
Dispensation, remain on probation for four months, I too will re
main on probation; and after the lapse of that period, the disciples 
approving, let me be received into the Sangha and raised to the 
status of a monk." 

Thereupon the Buddha addressed Ananda and said, "Then, Ananda, 
you may ordain Subhadda." "So be it, Lord!" replied Ananda. 

And Subhadda, the wandering ascetic, spoke to the Venerable 
Ananda as follows, "It is a gain to you, 0 Venerable Ananda! It is in
deed a great gain to you, for you have been anointed by the anoint
ment of discipleship in the presence of the Buddha by Himself." 
Subhadda received in the presence of the Buddha the Lesser and 
the Higher Ordination. 

And in no long time after his Higher Ordination, the Venerable Sub
hadda, living alone, remote from men, strenuous, energetic, and 
resolute, realized, in this life itself, by his own intuitive knowledge, 
the consummation of that incomparable Life of Holiness, and lived 
abiding in that state for the sake of which sons of noble families 
rightly leave the householder's life for the homeless life. He per
ceived that rebirth was ended, completed was the Holy Life, that af
ter this life there was none other. 
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Salvation without God 

For the Hr l thne in the history of the 
zoorld, Buddha proclaim,ed a salvation, 
which each m,an could gain for himself 
and by himself in this ,world during this 

life . ,without the least help n"om a 
personal God or Gods. I-le sh~ongly 

in·culcated the docb~ine ofself-Tleliance, 
of purity of courtesy. of enlightenment, 

of peace and of universal love. He 
strongly· urged the necessity· of 

knowledge, for u;ithout .zvisdom psychic 
insight could not be got in this life. 

Prof. Eliot1 
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DHAMMATIHA VAGGA (Established in Dhamma) 
THE JUST AN]) THE IMPARTIAL ARE THE BEST JUDGES 

19 (1) The Story of the Judge (Verses 256 & 257) 

While residing at the Jetavana Monastery, the Bud
dha spoke these verses, with reference to some judges 
who were corrupt. 

On a certain day the monks made their alms
round in a settlement at the north gate of Savatthi, and 
returning from their pilgrimage to the monastery, 
passed through the center of the city. At that moment, 
a cloud came up, and the rain began to fall. Entering a 
hall of justice opposite, they saw lords of justice taking 
bribes and depriving lawful owners of their property. 
Seeing this, they thought, "Ah, these men are un
righteous! Until now we supposed they rendered right
eous judgments." When the rain was over, they went 
to the monastery, saluted the Buddha, and sitting re
spectfully on one side, informed him of the incident. 
Said the Buddha, "Monks, they that yield to evil desires 
and decide a cause by violence, are not properly called 
justices; they only that penetrate within a wrong and 
without violence render judgement according to the 
wrong committed, are properly called justices." 

Explanatory Translation (Verse 256) 

yena attham sahasa naye lena dhamma{tho na 
hoti par:u/.ilo yo ea attham ea anattham ea ubh6 
niccheyya 

yena: if for some reason; at/ham: the meaning; sa
hasa naye: falsely adjudged; tena: by that; 
dhamma{tho: based on justice; na hoti: he is not; 
par:uf.ito: the wise person; yo ea: in his way; al
/ham ea: justice; anatthanca: and the injustice; 
ubho: these two; niccheyya: decides 

If for some reason someone were to judge what is 
right and wrong, arbitrarily, that judgement is not es
tablished on righteousness. But, the wise person 
judges what is right and what is wrong discriminately, 
without prejudice. 

Chapter 19: Dhamma{{ha Vagga 

Explanatory Translation (Verse 257) 

asahasena dhammena samena pare nayafi dham
massa gutt6 medhtivf dhammat{hit6 Ii pavuccati 

Glossary (Verse 257) 

astihasena: without being arbitrary; dhammena: 
righteously; samena: impartially; pare: others; 
nayatf: judges; dhammassa: by the law of right
eousness; gutt6: protected; medhavf: that wise per
son; dhammafthi/6 ti: one established in the 
righteous; pavuccati: is called 

That wise person, who dispenses justice and 
judges others, impartially, without bias, non-arbitrarily, 
is guarded by and is in accordance with the Law of 
Righteousness. Such a person is described as well estab
lished in the Dhamma. 

Commentary 
dhamma{lhito: one who is established in righteousness. The Bud
dha has always made it clear that an intellectual appreciation of the 
intricacies of the Dhamma is not all fruitful unless one is finnly es
tablished in the Dhamma - to say one should organize his style of 
life in accordance with the Dhamma. At this stage, it is essential to 
know what is the word of the Buddhas. 

If one wishes to know what were the words of the Buddha Himself, 
then the books about Buddhism will not suffice and one should 
tum to the records of His Teachings collected in the Pali canon. 
This canonical collection of the Buddha word cannot be com
pressed into one handy volume although there are many brief for
mulations of the Dhamma from different points of view. As the 
Buddha taught for forty-five years, so the records of His Dhamma 
and the Vinaya are compendious. 

Most of the books in the Pali canon have been translated once, very 
few have two or three translations, while only one book has been 
translated several times into English (the Dhammapada). The sum
mary below includes only the canon in Pali, the language spoken by 
the Buddha, the works of which are complete. Sanskrit canons are 
either fragmentary, existing only in Chinese and Tibetan transla
tions and untranslated into English, or else are composed of much 
later works which although they are often ascribed to Gotama the 
Buddha. can hardly be his words. 

(cont'd on page 551) 
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FIRMLY ROOTED IN THE LAW 

19 (1) The Story of the Judge (Verses 256 & 257) (cont'd) 

Commentary 
The Pali canon was codified in the first council after the Buddha's 
passing (parinibbtina). A few items have been added at later dates. 
This canon was then transmitted by memorizers - monks who 
learnt portions of the discourses by heart from their Teachers, and 
in tum transmitted the memorized text to their monk-pupils. This 
verbal transmission lasted for about four hundred years. Many brah
mins trained in the art of committing texts to memory became 
monks and faithfully transmitted the canon in Pali language until 
the time of the fourth council in Sri Lanka. 
Due to the disturbed conditions of those times, the senior monks 
decided to commit the whole canon to writing. They assembled for 
this purpose and wrote the Buddha's word using the metal stylus to 
inscribe ola palm leaves. Since that time the canon has been copied 
using the same materials until printed editions began to appear at 
the end of the nineteenth century. The first complete printed edi
tion was published by order of King Rama the Fifth (Chulalongk
om) using the Thai script 
In the West, the Pali Text Society was founded by T. W. Rhys 
Davids in 1881, for the publication of the entire canon in Latin
script. This is now complete and most of it has also been translated 
into English and published by that society. 
The canon is composed of the following sections and subsections. 
The renderings in English of the Pali names for them are the titles 
of the published translations of the Pali Text Society (PTS) unless 
otherwise stated. 
I. Vinaya-Pitaka: "The Book of the Discipline" Oit.: Volume of 

Discipline) six books in complete translation. 
(1) Bhikkhu-vibhanga - the matrix of discipline for monks. 
(2) Bhikkhuni-vibhanga - the matrix of discipline for nuns. 
(3) Mahavagga - the great collection of miscellaneous disciplines. 
(4) Cullavagga - the lesser collection of miscellaneous disciplines. 
(5) Parivara - a summary composed in Sri Lanka. 

Bhikkhu-palimokkha - the two hundred and twenty-seven 
fundamental training rules for a monk (published by Mahamakut 
Press, Bangkok). 

II. Sutta-Pitaka: Oit.: The Volume of Discourses) 
(1) Digha-nikaya - "Dialogues of the Buddha" Oit.: The Extended 

Collection) 3 books containing 34 long discourses. 
(2) Majjhima-nikaya - "Middle Length Sayings" Oit.: The Middle

length Collection) 3 books containing 152 discourses of medium 
length. 

(3) Samyutta-nikiiya - "Kindred Sayings" (lit.: The Related Collec
tion) 5 books containing 7762 discourses arranged by subjects. 

(4) Anguttara-nikaya - "Gradual Sayings" (lit.: The One-further 
Collection) 5 books 9557 discourses arranged in numerical 
groups from one to eleven. 
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(5) Khuddaka-nikaya - "Minor Anthologies" (lit.: Minor Collec
tion) composed of fifteen separate works: 

(i) Khuddakapiitha - "Minor Readings" (and Illustrator - its 
commentary). A brief handbook of essentials. 

(ii) Dhammapada - (many illustrations) 26 Chapters containing 
423 inspiring Verses. 

(iii) Udiina - "Verses of Uplift" - inspired utterances. 
(iv) ltivuttaka - "As it was said" - a collection of short discourses. 
(v) Sutta-nipiita - ''Woven Cadences" - mostly discourses in 

verse. 
(vi) Vimiinavatthu - "Stories of the Mansions" - accounts of the 

heavens. 
(vii) Petavatthu - "Stories of the Departed" - accounts of the 

ghosts. 
(viii) Theragiithii "Psalms of the Brethren" - "The Venerables' 

Verses" - inspired verse spoke by enlightened monks. 
(ix) Therigiithii - "Psalms of the Sisters" - the same for nuns. 
(x) Jiitaka - "Jataka Stories" - 550 past lives of the Buddha in 

three books (only verses are canonical, stories are commentary). 
(xi) Niddesa - ancient commentary on (v) above. 
(xii) Patisambhidamagga - analytical work. 
(xiii) Apadiina -no English translation of these past lives of disciples. 
(xiv) Buddhavamsa - 2 translations "The Lineage of the Buddhas", 

"The Chronicle of the Buddhas". 
(xv) Cariyii-pifaka - 'The Collection of Ways of Conduct' 

Ill. Abhidhamma-Pifaka: (lit.: The Volume of Further Teachings) 5 
books in translation so far. 

(1) Dhammasangani- 'Buddhist Psychological Ethics'. 
(2) Vibhanga - 'The Book of Analysis'. 
(3) Dhiitukathii - 'The Discourse on Elements'. 
(4) Puggalapaiiiiatli - 'A Designation of Human Types'. 
(5) Kathiiwatthu: 'Points of Controversy' added at the Third Council 
(6) Yamaka - Pairs. 
(7) Paf(hiina - 'Conditional Relations' 

But for the practice and penetration of the Dhamma it is not neces
sary to read all the Buddha's words and the extensive commentar
ies, though in some cases it may remain useful. The Buddha has 
said: 

Better the single Dhamma Word 
by hearing which one dwells at peace, 
Than floods of verse as thousand-fold 
profitless and meaningless. 
(Dhammapada Verse, 102) 
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WHO SPEAKS A LOT IS NOT NECESSARILY WISE 

19 (2) The Story of a Group of Six Monks (Verse 258) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to a group of six 
monks. 

Once, there was a group of six monks who made 
trouble at the place of eating either in the monastery or 
in the village. One day, while some samaneras were, 
having their alms-food, the group of six monks came 
in and said boastfully to the samaneras, "Look! We only 
are the wise." Then they started throwing things about, 
leaving the place of eating in disorder. When the Bud
dha was told about this, he said, "Monks! I do not say 
that one who talks much, abuses and bullies others is a 
wise man. Only he who is free from hatred, and harms 
no one is a wise man." 

Explanatory Translation (Verse 258) 

yavata bahu bhasati tena paTJ</ito na hoti kheml 
averi abhayo paTJ</ito iti pavuccati 

yavatii: just because; bahu bhiisati: (one) speaks a 
lot; tena: by that; parz(lito na hoti: he does not be
come a wise person; kheml: liberated; averf: not 
hating; abhay6: fearless {person); paTJ</ilo ill: a 
wise person; pavuccati: is called 

A person cannot be described as learned simply be
cause he speaks quite a lot. He who is liberated and se
cure, non-hating and fearless is described as a learned 
person. 

Commentary 
khemi, averi, abhayo: liberated, hate-less, fearless. these are the 
three qualities extolled in this verse. The assiduous cultivation of 
these virtues will make a man a wise person, but not talkativeness. 
To discipline the mind in these qualities and to become a true wise 
man (pandito), one must practice mind training (bhtivanii). The 
most effective system in this regard is the meditation on met/ii. 
The word 'mailri' or met/ii means loving-kindness. Accordingly, the 
fonn of meditation which helps one to acquire the ability to con
sider all beings in this world including animals as one's friends is 
met/ii bhtivanii. 
May all beings be happy, May all beings be healthy, May all beings 
be well - Extension of such thoughts towards all beings whether 
they be relatives or non-relative, friends or enemies, humans or ani
mals is mettti bhiivanii. Wishing happiness towards humans alone 
does not mean maitri in the true sense of the word. True mailri 
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constitutes the wishing of happiness to the entire world including 
even the smallest of living things. The Buddha is the supreme exam
ple of maim in this world. He has shown maim equally to all beings 
of the world, irrespective of their being friends or enemies, humans 
or non-humans. Maim is a merit of highest order. It is one of the 
four sublime states (brahma vihiira). It is one of the perfections 
(ptiramitii) for the attainment of supreme enlightenment (sammii 
samhodhi). According to the discourse of khanda sutta no harm 
could be caused by serpents or wild animals if loving-kindness is ex
tended towards them. 
The benefits of mettti bhiivanii are dealt with, in the discourse of 
the meltiinisamsa. Therein are given eleven benefits of practicing 
met/ii bhiivanii. 
(1) Comfortable sleep. 

(2) Waking up comfortably. 
(3) Not having bad dreams. 
(4) Being loved by all humans. 
(5) Being loved by deities. 
(6) Protection by deities. 
(7) Not being subject to danger from fire, poisons and weapons. 
(8) Mental Poise. 
(9) Brightness of facial complexion. 
(I 0) Ability to face death without fear. 
(11) The birth in the brahma world after death for one who has 

developed concentration and who was not able to attain arahat
ship in this life. 

It is very significant that out of these eleven benefits ten could be 
obtained in this very life. This meditation is of immense use in or
der to lead a happy life. The greatest wealth a man could possess is 
mental peace. The absence of mental peace is mainly due to the 
presence of enmity in the mind. If this meditation is continued 
without interruption one can achieve the four transcendental 
states. As human beings, we are by nature envious of others' happi
ness and progress. Therefore, to attain real loving kindness is rather 
difficult. human beings are inclined to be happy about the good for
tune of their wives and children. This is not real mettti but desire 
posing as metta. This is a doctrine opposed to meltti and this ten
dency should be discouraged. 
The real met/ii is to wish others happiness without ever expecting 
even the smallest benefit in return. One should not confuse Metlii 
with the desire to develop the interests of one's own family. In addi
tion, without actually having a feeling of good-will towards all living 
beings it is meaningless to wish others' health, wealth and happi
ness. Metlii bhavana bestows benefits on the person who cultivates 
mettii as well as on the persons towards whom such feeling are di
rected. Both parties are benefitted only from genuine metla. Mettti 
should be cultivated thus: 

Miitti yathti niyam puttam 
Ayusti ekaputtamanurakkhe 
Evampi sabbabhutesu 
Miinasambhiivaye aparimanam 

553 

Downloaded from https://www.holybooks.com



55 

By extent of sp ech. one's no lnu! D'lwrm a-If et. Alert' in its pmctice, he s th tru liv,er. 

2591• _a tavatii dhamnmdha,-a 
i;Jd ata bahu bluisati 
uo a appam~pi st.it ana 
dhammain koyeua vassati 
sa • dhammadlmro hiiti 
yo dhammam nappamajjali. (19: 

Just beciilu , articulate 
one s not skilled hi l!Jham ma· 
but on \' ho's heard ,e\ien M le 
an Dlhamma 'in the bod. s,ees 
tha on is skilled ind ed, 
not heedless of he Dh mma. 

The TI' :11SW'!J of Truth (Dhammop tfa} 

Downloaded from https://www.holybooks.com



DHAMMATI'HA VAGGA (Established in Dhamma) 
THE JUST AN]) THE IMPARTIAL ARE THE BEST JUDGES 

19 (1) The Story of the Judge (Verses 256 & 257) 

While residing at the Jetavana Monastery, the Bud
dha spoke these verses, with reference to some judges 
who were corrupt. 

On a certain day the monks made their alms
round in a settlement at the north gate of Savatthi, and 
returning from their pilgrimage to the monastery, 
passed through the center of the city. At that moment, 
a cloud came up, and the rain began to fall. Entering a 
hall of justice opposite, they saw lords of justice taking 
bribes and depriving lawful owners of their property. 
Seeing this, they thought, "Ah, these men are un
righteous! Until now we supposed they rendered right
eous judgments." When the rain was over, they went 
to the monastery, saluted the Buddha, and sitting re
spectfully on one side, informed him of the incident. 
Said the Buddha, "Monks, they that yield to evil desires 
and decide a cause by violence, are not properly called 
justices; they only that penetrate within a wrong and 
without violence render judgement according to the 
wrong committed, are properly called justices." 

Explanatory Translation (Verse 256) 

yena attham sahasa naye tena dhamma(tho na 
hoti par;uf.ilo yo ea attham ea anattham ea ubho 
nieeheyya 

yena: if for some reason; attham: the meaning; sa
hasii naye: falsely adjudged; tena: by that; 
dhammat(ho: based on justice; na hoti: he is not; 
pa1;uf.ito: the wise person; yo ea: in his way; at
tham ea: justice; anatthaflea: and the injustice; 
ubho: these two; nieeheyya: decides 

If for some reason someone were to judge what is 
right and wrong, arbitrarily, that judgement is notes
tablished on righteousness. But, the wise person 
judges what is right and what is wrong discriminately, 
without prejudice. 
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Explanatory Translation (Verse 257) 

asahasena dhammena samena pare nayati dham
massa gutta medhavl dhammat(hilo ti pavueeati 

Glossary (Verse 257) 

asiihasena: without being arbitrary; dhammena: 
righteously; samena: impartially; pare: others; 
nayaff: judges; dhammassa: by the law of right
eousness; gut/o: protected; medhiivf: that wise per
son; dhamma{thi/6 ti: one established in the 
righteous; pavueeati: is called 

That wise person, who dispenses justice and 
judges others, impartially, without bias, non-arbitrarily, 
is guarded by and is in accordance with the Law of 
Righteousness. Such a person is described as well estab
lished in the Dhamma. 

Commentary 
dhammalthito: one who is established in righteousness. The Bud
dha has always made it clear that an intellectual appreciation of the 
intricacies of the Dhamma is not all fruitful unless one is firmly es
tablished in the Dhamma - to say one should organize his style of 
life in accordance with the Dhamma. At this stage, it is essential to 
know what is the word of the Buddhas. 

If one wishes to know what were the words of the Buddha Himself, 
then the books about Buddhism will not suffice and one should 
tum to the records of His Teachings collected in the Pali canon. 
This canonical collection of the Buddha word cannot be com
pressed into one handy volume although there are many brief for
mulations of the Dhamma from different points of view. As the 
Buddha taught for forty-five years, so the records of His Dhamma 
and the Vinaya are compendious. 

Most of the books in the Pali canon have been translated once, very 
few have two or three translations, while only one book has been 
translated several times into English (the Dhammapada). The sum
mary below includes only the canon in Pali, the language spoken by 
the Buddha, the works of which are complete. Sanskrit canons are 
either fragmentary, existing only in Chinese and Tibetan transla
tions and untranslated into English, or else are composed of much 
later works which although they are often ascribed to Gotama the 
Buddha. can hardly be his words. 

(cont'd on page 551) 
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WHO SPEAKS A LOT IS NOT NECESSARILY WISE 

19 (2) The Story of a Group of Six Monks (Verse 258) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to a group of six 
monks. 

Once, there was a group of six monks who made 
trouble at the place of eating either in the monastery or 
in the village. One day, while some samaneras were, 
having their alms-food, the group of six monks came 
in and said boastfully to the samaneras, "Look! We only 
are the wise." Then they started throwing things about, 
leaving the place of eating in disorder. When the Bud
dha was told about this, he said, "Monks! I do not say 
that one who talks much, abuses and bullies others is a 
wise man. Only he who is free from hatred, and harms 
no one is a wise man." 

Explanatory Translation (Verse 258) 

yiivatii bahu bhiisati tena pa1:uJito na hoti khemi 
averi abhayo pat)</ito iii pavuccati 

yiivatii: just because; bahu bhiisati: (one) speaks a 
lot; tena: by that; parz<Jito na hoti: he does not be
come a wise person; khemf: liberated; averi: not 
hating; abhayo: fearless (person); parz<Jito iii: a 
wise person; pavuccati: is called 

A person cannot be described as learned simply be
cause he speaks quite a lot He who is liberated and se
cure, non-hating and fearless is described as a learned 
person. 

Commentary 
lchemi, averi, abhayo: liberated, hate-less, fearless. these are the 
three qualities extolled in this verse. The assiduous cultivation of 
these virtues will make a man a wise person, but not talkativeness. 
To discipline the mind in these qualities and to become a true wise 
man (pandito), one must practice mind training (bluivanii). The 
most effective system in this regard is the meditation on mettii. 
The word 'maim' or mettii means loving-kindness. Accordingly, the 
form of meditation which helps one to acquire the ability to con
sider all beings in this world including animals as one's friends is 
met/ii bhiivanii. 
May all beings be happy, May all beings be healthy, May all beings 
be well - Extension of such thoughts towards all beings whether 
they be relatives or non-relative, friends or enemies, humans or ani
mals is me/Iii bluivanii. Wishing happiness towards humans alone 
does not mean mailri in the true sense of the word. True maim 
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constitutes the wishing of happiness to the entire world including 
even the smallest of living things. The Buddha is the supreme exam
ple of maim in this world. He has shown maim equally to all beings 
of the world, irrespective of their being friends or enemies, humans 
or non-humans. Maim is a merit of highest order. It is one of the 
four sublime states (brahma vihiira). It is one of the perfections 
(piiramitii) for the attainment of supreme enlightenment (sammii 
sambodhi). According to the discourse of khanda sutta no harm 
could be caused by serpents or wild animals if loving-kindness is ex
tended towards them. 
The benefits of met/ii bhiivanii are dealt with, in the discourse of 
the metlanisamsa. Therein are given eleven benefits of practicing 
met/a bhiivanii. 

(1) Comfortable sleep. 
(2) Waking up comfortably. 
(3) Not having bad dreams. 
(4) Being loved by all humans. 
(5) Being loved by deities. 
(6) Protection by deities. 
(7) Not being subject to danger from fire, poisons and weapons. 
(8) Mental Poise. 
(9) Brightness of facial complexion. 
(10) Ability to face death without fear. 
(11) The birth in the brahma world after death for one who has 

developed concentration and who was not able to attain arahat
ship in this life. 

It is very significant that out of these eleven benefits ten could be 
obtained in this very life. This meditation is of immense use in or
der to lead a happy life. The greatest wealth a man could possess is 
mental peace. The absence of mental peace is mainly due to the 
presence of enmity in the mind. If this meditation is continued 
without interruption one can achieve the four transcendental 
states. As human beings, we are by nature envious of others' happi
ness and progress. Therefore, to attain real loving kindness is rather 
difficult. human beings are inclined to be happy about the good for
tune of their wives and children. This is not real mettii but desire 
posing as meltii. This is a doctrine opposed to meltii and this ten
dency should be discouraged. 
The real met/a is to wish others happiness without ever expecting 
even the smallest benefit in return. One should not confuse Metia 
with the desire to develop the interests of one's own family. In addi
tion, without actually having a feeling of good-will towards all living 
beings it is meaningless to wish others' health, wealth and happi
ness. Metta bluivanii bestows benefits on the person who cultivates 
metta as well as on the persons towards whom such feeling are di
rected. Both parties are benefitted only from genuine me/Iii. Met/ii 
should be cultivated thus: 

Miita yatlui niyam puttam 
Ayusii ekaputtamanurakkhe 
Evampi sabbabhiitesu 
Miinasambhavage aparimanam 
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THOSE WHO KNOW SPEAK LITTLE 

19 (3) The Story of Ekiidana the Arahat (Verse 259) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to a monk who 
was an arahat. 

This monk lived in a grove near Savatthi. He was 
known as Ekudana, because he knew only one stanza 
of exultation (udana) by heart: 

To the monk of lofty thoughts, heedful, training him
self in the ways of silence, 
To such a monk, tranquil and ever mindful, sorrows 
come not. 

But the monk fully understood the meaning of the 
Dhamma as conveyed by the stanza. On each sabbath 
day, he would exhort others to listen to the Dhamma, 
and he himself would recite the one stanza he knew. 
Every time he had finished his recitation, the guardian 
spirits (devas) of the forests praised him and applauded 
him resoundingly. On one fast-day, two learned elder 
monks, who were well-versed in the Tipitaka, accompa
nied by five hundred monks came to his place. 
Ekudana asked the two elder monks to preach the 
Dhamma. They enquired if there were many who 
wished to listen to the Dhamma in this out of the way 
place. Ekudana answered in the affirmative and also 
told them that even the guardian spirits of the forests 
usually came, and that they usually praised and ap
plauded at the end of discourses. So, the two learned 
elders took turns to preach the Dhamma, but when 
their discourses ended, there was no applause from the 
guardian spirits of the forests. The two learned theras 
were puzzled; they even doubted the words of 
Ekudana. But Ekudana insisted that the guardian spir
its used to come and always applauded at the end of 
each discourse. The two elders then pressed Ekudana 
to do the preaching himself. Ekudana held the fan in 
front of him and recited the usual stanza. At the end of 
the recitation, the guardian spirits applauded as usual. 
The monks who had accompanied the two learned eld
ers complained that the devas inhabiting the forests 
were very partial. 

They reported the matter to the Buddha on arrival 
at the Jetavana Monastery. To them the Buddha said, 
"Monks! I do not say that a monk who has learnt much 
and talks much of the Dhamma is "one who is versed 
in the Dhamma, (Dhammadhara)." One who has learnt 
very little and knows only one stanza of the Dhamma, 
but fully comprehends the Four Noble Truths, and is 
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ever mindful is the one who is truly versed in the 
Dhamma." 

Explanatory Translation (Verse 259) 

yiivatii bahu bhiisati, tiivatii dhammadharo na yo 
ea apparh api sutviina kiiyena dhammarh passati, 
so ve dhammadharo hoti so dhammctrh nappama
jjati. 

yavata: just because; bahu bhiisati: one speaks a 
lot; tiivatii: by that; dhammadharo na: one does 
not become an upholder of the dhamma; yo ea: if 
someone; apparh api: even a little of the dhamma; 
sutviina: having heard; kayena: by his body; 
dhammarh passati: practices the dhamma; so: he; 
ve: without any doubt; dhammadharo hoti: be
comes an upholder of dhamma; yo: if someone; 
dhammarh: in dhamma; nappamajjati: is diligent 
(he too is an upholder of dhamma) 

One does not become an upholder of the Law of 
Righteousness merely because one talks quite a lot. 
Even if one, though he has heard only a little, experi
ences the Dhamma by his body and is diligent, he is 
truly an upholder of the Dhamma. 

Commentary 
bahu bhdsati: speaks uninhibitedly. The tendency to speak ef
fusively can be counteracted by the silence of the mind. The means 
to achieve this is meditation. Watching the mind in meditation, and 
allowing the mind to be silent can be effected through the contem
plation of the mind (dlta vipassand). 

But how does one dwell in contemplation of the mind? Herein disci
ple knows the greedy mind as greedy, and the mind which is not as 
not greedy; knows the angry mind as angry, and the not angry 
mind as not angry; knows the deluded mind as deluded, and the un
deluded mind as undeluded. He knows the cramped mind as 
cramped, and the scattered mind as scattered; knows the developed 
mind as developed, and the undeveloped mind as undeveloped; 
knows the surpassable mind as surpassable, and the unsurpassable 
mind as unsurpassable; knows the concentrated mind as concen
trated, and the unconcentrated mind as unconcentrated; knows the 
freed mind as freed, and the unfreed mind as unfreed. 

Thus he dwells in contemplation of the mind, either with regard to 
his own person, or to other persons, or to both. He beholds how the 
mind arises; beholds how it passes away; beholds the arising and 
passing away of the mind. 'Mind is there': this clear awareness is 
present in him, to the extent necessary for knowledge and mindful
ness; and he lives independent, unattached to anything in the 
world. Thus does the disciple dwell in contemplation of the mind. 
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GREY HAIR ALONE DOES NOT MAKE AN ELDER 

19 (4) The Story of Venerable Lakuntaka Bhaddiya (Verses 260 & 261) 

While residing at the Jetavana Monastery, the Bud
dha spoke these verses, with reference to Venerable 
Bhaddiya. He was also known as Lakuntaka Bhaddiya 
because he was very short in stature. 

For on a certain day this Venerable went to wait 
upon the Buddha. As he departed, Thirty forest monks 
saw him. The monks went to the Buddha, saluted him, 
and sat down respectfully on one side. The Buddha, 
perceiving that they were ripe for arahatship, asked 
them this question, "Did you see a certain Venerable 
leave this place?" ''No, Venerable, we did not." "You did 
not?" "We saw a certain novice, Venerable." "Monks, 
he was no novice; he was a Venerable." "He was exceed
ingly young, Venerable." "Monks, I do not call a man a 
Venerable merely because he is old, be.cause he sits in 
the seat of a Venerable; but he who comprehends the 
Truths and is ever kind to others, he is a Venerable in
deed." 

Explanatory Translation (Verse 260) 

yena assa siro palitarh tena thero na hoti tassa 
vayo paripakko moghaji1J.1J.O iii vuccali 

Glossary (Verse 260) 

yena: for some reason; assa: one's; siro palitarh: 
hair becomes gray; tena: just because of that; 
thero na holi: one does not become an elder; tassa 
vayo: his age; paripakko: becomes mature; 
moghaji1J.1J.O iii: ripe in year but not in virtue; vuc
cati: is called 

One does not become an elder merely because 
one's hair has turned grey. One, who is only old in 
years, has grown ripe uselessly. 

Chapter 19 : Dhamma((ha Vagga 

Explanatory Translation (Verse 261) 

yamhi saccarh ea dhammo ea ahirhsa saniiamo 
damo vantama/6 sa dhiro ve ther6 iii pavuccati 

yamhi: if in an individual; saccarh ea: the fourfold 
truths; dhammo ea: the Buddha's teaching; 
ahirhsa: harmlessness; saniiamo: restraint; damo: 
discipline (are present); vantamal6: if he has got 
rid of the stains of defilements; sa: that person; 
dhiro: a person full of effort; ve: certainly; thero: 
true elder; iii pavuccali: (he) is called 

All things that men do arise out of the mind. The 
words and deeds of men spring from their minds. 
Sometimes, their minds are blemished - evil. If they 
speak or act with an evil mind, the inevitable result is 
suffering. Wherever they go, this suffering will keep on 
following them. They cannot shake off this suffering. 
This is very much like the wheel of the cart that follows 
the steps of a draught bull yoked to the earl The cart
wheel keeps on following the bull. The bull is perpetu
ally bound to it. 

Commentary 
Thera: This tenn is applied to monks who have counted at least 
ten years in the Sangha from the date of their higher ordination. 
Thero, literally, means well established - one who is finn and stable. 
In English, this tenn is generally rendered as Elder. A Monk who 
has completed twenty years in the Sangha is referred to as Mahii 
Thero (Great Venerable). In Sanskrit, the tenn for Thero is Sthavira. 

saccam: truth. Here, the Four Noble Truths are meant. 

(cont'd on page 559) 
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THE PERSON FULL OF EFFORT IS THE TRUE ELDER 

19 (4) The Story of Venerable Lakuntaka Bhaddiya (Verses 260 & 261) (cont'd) 

Dhammo: The nine supramundane states are described as nine 
lokuttara Dhamma. They are four paths and the four fruits and the 
ninth is Nibbana. The four paths and four fruits are:-

(I) sotapanna path 

(2) sotapanna fruit 

(3) sakadagamipath 

(4) sakadagami fruit 

(5) anagami path 

(6) anagami fruit 

(7) arahat path 

(8) arahat fruit 

(9) Nibbana 

As the traveller by night sees the landscape around him by a flash of 
lightning and the picture so obtained swims long thereafter before 
his dazzled eyes, so the individual seeker, by the flashing light of in
sight, glimpses Nibbana with such clarity that the after-picture 
never more fades from his mind. 

When the spiritual pilgrim realizes Nibbana for the first time, he is 
called a sotapanna, one who has entered the stream that leads to 
Nibbana for the first time. The stream represents the noble eight
fold path. 

A stream-winner is no more a worldling (puthujjana), but an ariya 
(noble). 

On attaining this first stage of sainthood, he eradicates the follow
ing three fetters (samyojana) that bind him to existence known as: 

(1) Sakkiiya - di{lhi = sati + kiiye - dillhi - literally, view when a 
group or compound exists. Here, kiiya refers to the five Aggre
gates of matter, feeling, perception, mental states, and con
sciousness. The view that there exists an unchanging entity, a 
pennanent soul, when there is a complex compound of psycho
physical aggregates, is tenned sakktiya-di{(hi. Dhammasangani 
enumerates twenty kinds of such soul-theories. Sakkiiga-di(thi 
is usually rendered as self-illusion, theory of individuality, or 
illusion of individualism. 

(2) Vicikicchti - doubts. They are doubts about (i) the Buddha, (ii) 
the Dhamma, (iii) the Sangha, (iv) the disciplinary rules (sikkho), 
(v) the past, (vi) the future, (vii) both the past and the future, 
and (viii) dependent origination (Paficca-Samuppiida). 

Chapter 19 : Dhamma((ha Vagga 

(3) Si/abbatapariimiisa - adherence to (wrongful) rites and ceremo-
nies. 

Dhammasangani explains it thus: "It is the theory held by ascetics 
and brahmins outside this doctrine that purification is obtained by 
rules of moral conduct, or by rites, or by both rules of moral con
duct and rites." 

For the eradication of the remaining seven fetters, a sotiipanna is re
born seven times at the most. He gains implicit confidence in the 
Buddha, the Dhamma, and the Sangha. He would not, for any rea
son, violate any of the five precepts. He is not subject to rebirth in 
states of woe as he is destined to enlightenment. 

With fresh courage as a result of this distant glimpse of Nibbana, 
the noble pilgrim makes a rapid progress and, perfecting his in
sight, becomes a sakadiigiimi (once-returner), the second stage of 
sainthood, by attenuating two other fetters - namely, sense-desires 
(kiimariiga) and ill-will (pa{igha). 

Now, he is called a once-returner because he is born in the human 
realm only once should he not attain arahatship in that birth itself. 
It is interesting to note that the ariya saint, who has attained the 
second stage of sainthood, can only weaken these two powerful fet
ters with which he is bound from a beginningless past At times, 
though to a slight extent, he may harbour thoughts of lust and an
ger. 
It is by attaining the third stage of sainthood, that of the aniigiimi 
(never-returner), that he completely eradicates those two Fetters. 
Thereafter, he neither returns to this world nor is he born in the ce
lestial realms, since he has rooted out the desire for sensual gratifi
cation. After death, he is reborn in the pure abodes (suddhtiviisa), 
an environment reserved for aniigiimis. There, he attains arahatship 
and lives till the end of his life. 

When a layman becomes an aniigiimi he leads a celibate life. 

The aniigami saint now makes his final advance and, destroying the 
remaining five fetters - namely, attachment to Realms of Fonn 
(nipariiga), attachment to fonnless realms (ariipariiga), pride 
(miina), restlessness (uddhacca), and ignorance (avijjii) - attains 
arahatship, the final stage of sainthood. 

Stream-winners, once-returners, never-returners are called sekhas 
because they have yet to undergo a training. Arahats are called asek
has (adepts) because they no more undergo any training. 

An arahat, literally a worthy one, is not subject to rebirth because 
he does not accumulate fresh kammic activities. The seeds of his re
production have all been destroyed. 
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WHO GIVES UP JEALOUSY IS GOOD-NATURED 

19 (5) The Story of Some Monks (Verses 262 & 263) 

while residing at the Jetavana Monastery, the Bud
dha spoke these verses, with reference to some monks. 

For once upon a time certain Venerables saw some 
young monks and novices dyeing robes and perform
ing the other duties for their preceptors. Thereupon 
they said to themselves, "We ourselves are clever at put
ting words together, but for all that, receive no such at
tentions. Suppose now we were to approach the 
Buddha and say to him, 'Venerable, when it comes to 
the letter of the sacred word, we too are expert; give or
ders to the young monks and novices as follows -
Even though you have learned the Law from others, do 
not rehearse it until you have improved your acquain
tance with it under these Venerables.' Thus will our 
gain and honour increase." 

Accordingly, they approached the Buddha and said 
to him what they had agreed upon. The Buddha lis
tened to what they had to say and became aware of the 
following, "In this Religion, according to tradition, it is 
entirely proper to say just this. However, these Vener
ables seek only their own gain." So he said to them, "I 
do not consider you accomplished merely because of 
your ability to talk. But that man in whom envy and 
other evil qualities have been uprooted by the Path of 
arahatship, he alone is truly accomplished." 

Explanatory Translation (Verse 262) 

viikkara,:zamattena va7J.7J.apokkharatiiya vii issuki 
macchari safho naro siidhuriipo na hoti 

Chapter 19: Dhamma/(ha Vagga 

viikkaravamattena: merely because of the ornate 
speech; var:zrJ.apokkharatiiya vii: or by the comeli
ness of appearance; issuki: envious; macchari: 
greedy; sa{ho: devious; naro: man; siidhuriipo: an 
acceptable person; na hoti: does not become. 

Merely because of one's verbal flourishes, impres-
sive style of speaking, or the charming presence, a per
son who is greedy, envious and deceitful, does not 
become an acceptable individual. 

Explanatory Translation (Verse 263) 

yassa etam samucchinnarh ea miilaghaccarh 
samiihalarh vanladoso medhiivi so siidhuriipo iii 
vuccati 

yassa: if by one; etarh: all these evils; samuc
chinnarh: are being uprooted; ea: and; 
miilaghaccarh: eradicated; samiihatarh: fully de
stroyed; vantadoso: he who has given up all these 
evils; medhiivi: wise; so: that wise person; siid
huriipo iii: a virtuous one; vuccati: is called 

If an individual has uprooted and eradicated all 
these evils and has got rid of blemishes, such a person 
is truly an acceptable individual. 

(cont'd on page 563) 
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WHO UPROOTS EVIL IS THE VIRTUOUS ONE 

19 (5) The Story of Some Monks (Verses 262 & 263) (cont'd) 

Commentary 
Buddha as teacher. In these verses, the Buddha admonishes elder 
monks who believe that they are the right persons to teach the 
young monks just because they can use words deftly. The Buddha 
says it takes more than the clever use of words to be an expert spiri
tual teacher. Throughout his life, Buddha taught and guided people 
in spiritual matters - and even in worldly matters at times. He did 
not only preach, but also lived according to what he preached. 

The Buddha was the embodiment of the virtues that he preached. 
During his successful and eventful ministry of forty-five years, he 
translated all his words into action. At no time did he ever express 
any human frailty or any base passion. Yet, the Buddha's moral 
code is the most perfect which the world has ever known. 

For more than twenty-five centuries, millions of people have found 
inspiration and solace in his Teaching. His Teaching still beckons 
the weary pilgrim to the security and peace of Nibbana. 

To Buddha, religion was not a bargain but a way to enlightenmenL 
He did not want followers with blind faith; he wanted followers who 
could think freely and wisely. 

There was never an occasion when the Buddha expressed any un
friendliness towards a single person. Not even to his opponents and 
worst enemies did the Buddha express any unfriendliness. There 
were a few prejudiced minds who turned against the Buddha and 
tried to kill him; yet, the Buddha never treated them as enemies. 
The Buddha once said, "As an elephant in the battle field endures 
the arrows that are shot into him, so will I endure the abuse and un
friendly expression of other people." 

Chapter 19: Dhamma{tha Vagga 

In the annals of history, no man is recorded as having so conse
crated himself to the welfare of all living beings as had the Buddha. 
From the hour of his enlightenment to the end of His life, He 
strove tirelessly to elevate mankind. He slept only two hours a day. 
Though twenty-five centuries have gone since the passing away of 
the great Teacher, His message oflove and wisdom still exists in its 
pristine purity. This message is still decisively influencing the desti
nies of humanity. He was the most compassionate one who illumi
nated this world with loving-kindness. 

After attaining Nibbana, the Buddha left a deathless message that is 
still living with us in the world today. Today, we are confronted by 
the tenable threat to world peace. At no time in the history of the 
world is His message more needed than it is now. 

The Buddha was born to dispel the darkness of ignorance and to 
show the world how to get rid of suffering and disease, decay, and 
death and the worries and miseries of living beings. 

No amount of talk and discussion not directed towards right under
standing will lead to deliverance. This was the principle that guided 
the Buddha's Ministry. 

The Buddha was not concerned with some meta-physical problems 
which only confuse man and upset his mental equilibrium. their so
lution surely will not free mankind from misery and ill. That was 
why the Buddha hesitated to answer such questions, and at times 
refrained from explaining those which were often wrongly fonnu
lated. The Buddha was a practical Teacher. His sole aim was to ex
plain in all its detail the problem of dukkha, suffering, the universal 
fact of life, to make people feel its full force, and to convince them 
of it. He has definitely told us what He explains and what He does 
not explain. 
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SHAVEN HEAD ALONE DOES NOT MAKE A MONK 

19 (6) The Story of Venerable Hatthaka (Verses 264 & 265) 

While residing at the Jetavana Monastery, the Bud
dha spoke these verses, with reference to a monk 
named Hatthaka. 

The story goes that whenever Hatthaka was de
feated in an argument, he would say, "Pray come to 
such and such a place at such and such a time, and we 
will resume the discussion." He would then precede his 
opponent to the appointed place and say, "See! The 
heretics are so afraid of me that they dare not meet me; 
this is a confession of defeat on their part." This and 
much else of the same sort he would say. These were 
the tactics he invariably employed with one opponent 
after another, whenever he met defeat. The Buddha, 
hearing that Hatthaka was doing thus and so, sent for 
him and asked him, "Hatthaka, is the report true that 
you are doing thus and so?" "It is true," replied Hat
thaka. Then said the Buddha, "Why do you do so? A 
man who utters such falsehoods has no right to the 
name of monk merely because he goes about with his 
head tonsured. But he that conquers sins both small 
and great, is a monk indeed." 

Explanatory Translation (Verse 264) 

mundakena samano na abbato alikam bhanam ie
eha~iobhasamiipa~no kim samano bhaviss~ti 

mw:uJakena: by the shaven head; samar;o na: one 
does not become a monk; abbato: unprincipled; 
alikam bhar;am: given to lying; ieehii-lob
hasamiipanno: he filled with desire and greed; kirh 
samar;o bhavissati: how can a monk be 

Can an individual who does not practice religion, 
speaks untruth, and is filled with desire and greed, be
come an ascetic, merely because he is shaven-headed? 

Explanatory Translation (Verse 265) 

yo ea anum thiiliini piipiini sabbaso sameti 
piipiinarh samita/lii hi samar;o iii pavueeati 

Chapter 19: Dhammaf(ha Vagga 

yo ea: if someone; anum: minute; thiiliini: mas
sive; piipiini: evil actions; sabbaso: totally; sameli: 
quells; piipdnarh: evil actions; samitattii hi: (as) 
has eradicated fully; samar;o: (he) monk; iii pavue
eati: is called 

If an individual were to quell all sins, big and 
small, he is described as an ascetic because he has 
quelled sins. 

Commentary 
Jetavana Monastery: A good portion of the stanzas in the Dham
mapada originated at Jetavana Monastery. In consequence, this 
monastery possesses a special significance·as the spiritual residence 
of the Dhammapada. 
Jetavana Monastery was built by Anathapin4ika, a stalwart among 
all-time supporters of Buddhism. Anathapingika praised the Bud
dha for the manner of preaching the doctrine, and took refuge in 
the Triple Gem as a lay disciple of the Buddha. He further invited 
the Buddha and the fraternity of monks to receive alms from him 
the next day at the residence of his brother-in-law, and took leave of 
the Buddha in reverence. 
When the millionaire at Rajagaha heard of the invitation to the Bud
dha by his brother-in-law, he said, "You yourself are a guest here; 
so I will provide you with all the expenses in regard to the alms-giv
ing." "Thank you, 0 millionaire, I have all the expenses for the pur
pose," said Anathapingika. Similar offers were made by the chief of 
the suburbs of Rajagaha, and by King Bimbisara himself. But 
Anathapingika did not accept any such offers. At the end of the 
alms-giving, Anathapingika invited the Buddha to Savatthi with the 
fraternity of monks for residence. 
"Well Gone Ones take delight in lonely spots," said the Buddha. "I 
know that, Venerable," asserted Anathapingika. The Buddha deliv
ered an admonition to Anathapingika, and left the place. After finish
ing his work at Rajagaha Anathapingika left for Savatthi. He was a 
person with many friends and associates, and he used to give good 
counsel to others. on the way, he told the people, "Friends, lay out 
parks, build monasteries, and offer alms. The Buddha is born in the 
world. I have invited Him to Savatthi; and He will be coming along 
this road." 
Thus induced by Anathapingika the people began to lay out gar
dens, build monasteries, and make arrangements for alms. No 
sooner had Anathapin~ika arrived at Savatthi than he looked for a 
suitable spot for the residence of the Buddha, and saw the garden of 
prince Jeta. So he went to see the prince, and said, "Sir, will you 
give me your garden to build a monastery?" "No, I will not give my 
garden even if you were to spread there one billion of gold coins," 
said the prince. "I have then bought your garden, prince," said the 
millionaire. "No," said the other. 

(cont'd on page 567) 
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WHO GIVES UP EVIL IS TRUE MONK 

19 (6) The Story of Monk Hatthaka (Verses 264 & 265) (cont'd) 

Commentary 
The dispute as to whether the garden had been bought by Anathap
in4ika or not was taken before judicial officers who decided in fa
vour of Anathapingika, as the land was bought when the price was 
fixed. . 

Anathapingika brought billion of gold coins in cart loads, and cov
ered the ground. But a small spot was left uncovered, and he or
dered his men to go and bring more gold coins to cover the 
remainder. Then prince Jeta thought that the cause for which the 
millionaire is sacrificing his gold cannot be a light one, and he said, 
''No, millionaire, you need not cover the balance area with gold. Let 
me make a donation of the area." 

The millionaire granted his request, as the prince was a well known 
and highly recognized person, and his patronage meant much. The 
prince put up an edifice over that area. Anathapingika constructed 
on the Jeta grove monasteries, studies, stores, alms-halls, fire 
places, lavatories, bathrooms, walks, ambulatories, wells, ponds, 
heated rooms and pavilions. 

The Buddha, ~er spending sufficient time at Rajagaha, proceeded 
towards Vesfili, and arrived at Vesfili in due course. Thence the Bud
dha arrived at Savatthi, and came to the Jetavana Monastery. 
Anathapin(iika offered alms to the Buddha and the fraternity of 
monks, and on the advice of the Buddha, donated the Jetavana 
Monastery to the fraternity of monks of the four directions, whether 
present there or noL 

samapa: This is a term used to denote religious priests. The mem
bers of the Buddhist Sangha are also referred to as samDQa. In this 
verse, Buddha describes the person who deserves to be called 
sama1;1a. 

Among the four groups of the disciples of the Buddha, bhikkhu 
(monks), bhikkhuni (nuns), upasaka (male lay disciples), and 
upusikii (female lay disciples) - the Sangha or Order of monks are 
most closely associated with the Buddha. The duty of the Buddhist 
monk is to learn the Teachings of the Buddha and to give guidance 
and advice in accordance with these Teachings. He is also required 
to perform the religious duties and ceremonies. His duty is not lim
ited to preserving the Buddha's Word; his duty is also to introduce 
the Teachings of the Buddha throughout the world. It is not easy to 
introduce the Buddha's Teaching in any part of the world without 
obtaining the proper guidance and assistance from monks. 

Chapter 19: Dhamma({ha Vagga 

Buddhist monks are not regarded as priests since they do not act as 
mediator between deity and man. They can only show the way for 
those who like to find their own salvation. To approach the Buddha, 
no mediator is required. There is no need for the special interven
tion of a priest or any selected person. 

From the very beginning of the establishment of the Sangha, two 
different groups of monks were formed: grantha dhura and vidar
shanii dhura. Gran/ha dhura are the monks who associate with the 
public. They offer their religious services to society. Educated, 
young men who become monks usually join this group. Vidar
shana dhura are the monks who keep away from the busy society 
and devote their time to meditation. Most elderly men who become 
monks usually join this group. The monks who associate with the 
public should not neglect their meditation. They should try to de
vote at least a few minutes a day for meditation. Those who devote 
their time only to meditation should give others necessary instruc
tion how to meditate. Both groups of monks are equally importanL 
In certain Buddhist countries, some monks set aside certain periods 
of time for meditation; then they return to serve the society. 

Buddhist monks live a very simple life. Their attitude towards life is 
filled with tolerance and contentmenL In the monasteries where 
monks live, there is an atmosphere of peace, tranquillity and seren
ity. There is a look of peace and calm on the smiling faces of many 
of the monks. Their faces often reflect a dignity, a gentleness, an air 
of detachment and freedom from the commitments of the house
holder. Kindness, truthfulness, and devotion towards religion are 
their duties. 

In many Buddhist countries, monks render service not only in the 
religious field but also in social, educational, cultural and health ac
tivities. In fact, monasteries in Buddhist countries are traditionally 
centres of social service. 

If the Buddha had not introduced the Sangha, the Teaching of the 
Buddha would have disappeared long ago from this world. The tra
dition of Buddhist councils, which have ensured the perpetuation 
of the Word of the Buddha, was initiated by monks. Several Coun
cils were held to draw up the canonical texts and the creed of Bud
dhism in their pure form. Arahant Mahakassapa presided over the 
first council held in Rajagaha immediately ~er the passing away of 
the Buddha. 
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ONE IS NOT A MONK MERELY BY BEGGING ALMS FOOD 

19 (7) The Story of a Brahmin (Verses 266 & 267) 

While residing at the Jetavana Monastery, the Bud
dha spoke these verses, with reference to a brahmin. 

The story goes that this brahmin retired from the 
world and became a monk of an heretical order. As he 
went about on his alms-round, he thought to himself, 
"The Buddha addresses as monks his own disciples 
who go about on alms-round; he ought to address me 
also as a monk." Accordingly, he approached the Bud
dha and said to him, ''Venerable, I also support my life 
by going about on alms-round; address me as a monk." 
But the Buddha said to him, "Brahmin, I do not call a 
man a monk merely because he receives alms. For a 
man who adopts and practices all the forms is not 
therefore a monk. But he that weighs well all the aggre
gates of being and acts accordingly, he is a monk in
deed." 

Explanatory Translation (Verse 266) 

yiivatii pare bhikkhate tena bhikkhu na hoti; 
vissarh dhammarh samiidiiya tiivalii bhikkhu na 
hoti 

yiivalii: because (someone); pare: from others; 
bhikkhate: begs; lena: by that; bhikkhu na hoti: 
(he) does not become a monk; vissarh dhammarh: 
repulsive belief; samadaya: embracing; lava/ii: to 
that extent; bhikkhu na hoti: does not become a 
monk 

No one becomes a monk merely because he begs 
others. An individual, though begging, does not be
come a monk if he embraces vicious and repulsive be
liefs. 

Explanatory Translation (Verse 267) 

idha yo puflflarh ea piiparh ea bahetva brahma
cariyavii lake sankhiiya carati sa ve bhikkhil iti 
vuccati 

idha: in this (dispensation); yo: if someone; 
puflflarh ea: merit; paparh ea: and evil actions; 
biihe/vii: giving up (rising above); brahmacari
yava: living higher discipline; loke: in this world; 
sankhiiya: reflecting wisely; carati: if one lives; ea: 

Chapter 19 : Dhamma((ha Vagga 

that person; ve: certainly; bhikkhu iti: a monk; vuc
cati: is called 

Who rises above both good and bad and treads the 
path of higher discipline, reflecting wisely, that person, 
indeed, deserves to be described as a monk. 

Commentary 
The Buddha's encounters with brtihmins: In the course of his 
earthly mission the Buddha encountered mostly aggressive brah
mins, who confronted him. One of these is the nameless brahmin 
who occasioned the present verses. Although he was not significant 
enough to have his name known, some other brahmins He had to 
deal with were remarkably well-known. Some of them were: 
Sovadan<Ja. The Buddha, accompanied by a group of many monks, 
arrived in the city of Campa, in the Kingdom of Anga, and was stay
ing on the bank of the pond Gaggara. At that time, the brahmin 
Sor;iadan4a was living in Campa, enjoying the area donated to him 
by King Bimbisara. 

The people of the city who heard of the qualities and the attain
ments of the Buddha went in large numbers towards the pond Gag
gara where the Buddha was staying. Sor.tadan4a who saw the people 
going in large numbers in the direction of the pond, heard from his 
attendant that they were going to see the Buddha. Soi:iadan4a told 
his attendant to inform the people that he himself wished to join 
them and see the Buddha. 
About five hundred brahmins who had come to Campa heard of the 
wish of Sor;iadan4a to see the Buddha, and went and told him that 
it was beneath his dignity to go and see the Buddha, and that the 
proper thing is for the Buddha to come and see S01,1adan4a. 
When these brahmins reminded S01,1adan4a of his birth, qualities 
and attainments, he spared no pains in describing to them the high 
birth, the supreme virtues, and the attainments of the Buddha in 
detail. Finally, S6Qadan4a succeeded in convincing them of the 
greatness of the Buddha, and went in their company to see the Bud
dha. 
S01,1adan4a entered into conversation with the Buddha, and was 
able to listen to a long exposition of the doctrine. Being fully satis
fied with the teaching of the Buddha, he took refuge in the Triple 
Gem, and offered himself as a life-long devotee of the Buddha. After 
inviting the Buddha and the monks to meals, he offered them alms 
the next day at his residence. 
Kiifadanla. When the Buddha was travelling in Magadha in the 
company of about five hundred monks. He came to the brahmin vil
lage of Khanumata and was staying at its mango grove. At this 
time, the brahmin Kutadanta was living in this village donated to 
him by King Bimbisara. He also had made preparations for an ani
mal sacrifice on a large scale, and cattle, calves, goats and lambs, 
numbering seven hundred in each group, were tethered for sacrifice. 

(cont'd on page 571) 
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HOLY LIFE MAKES A MONK 

19 (7) The Story of a Brahmin (Verses 266 & 267) (cont'd) 

Commentary 
The people of the village were going in large numbers to the mango 
grove to see the Buddha, and were seen by Ktitadanta. When he 
heard of the purpose of their visit, he also intimated to them his 
wish to join them. However, the hundreds of brahmins who had 
come to take part in the sacrifice tried to dissuade him from going 
to see the Buddha, and referred to his status and attainments in 
lofty tenns. After listening to them, Ktitadanta spoke to them of the 
greatness of the Buddha in all respects, and after convincing them 
of the greatness of the Buddha, he went in their company to the 
mango grove to see Him. 

The Buddha preached to him a long discourse, dwelling mainly on 
morality and the observance of the precepts, and unfolded the Four 
Noble Truths. Ktitadanta, while listening to the doctrine, realized 
the fruit of Sotapatti. He abandoned the animal sacrifice, and of
fered alms to the Buddha and the monks the next day at the sacrifi
cial hall. 

Pokkharasoti. When the Buddha was travelling in the kingdom of 
Kosala, in the company of about five hundred monks, He cam_e to 
the brahmin village of Icchanangala, and began to spend the time 
in lcchanangala Grove. At this time, the brahmin Pokkharasati was 
living in the city of Ukkattha, and was enjoying its proceeds. This 
city had been donated to him by Pasenadi, the King of Kosala. 

Pokkharasati had a learned pupil called Ambattha under him, and 
he asked his pupil to go and see the Buddha at the grove and ascer
tain whether the Buddha had the greatness attributed to Him by 
the people. The pupil asked the teacher how he could ascertain 
whether the Buddha had the greatness attributed to him. He ad
vised his pupil to look for the thirty-two marks of a great person in 
the Buddha, for, such a person, according to their teaching, is des
tined to be a Universal Monarch, if he remains a layman, and a fully 
enlightened sanctified one if he renounces the world. 

Ambattha took leave of his teacher, and went in the company of a 
large number of young men by chariot to the grove in which the 
Buddha dwell When he knocked at the door of the chamber of the 
Buddha, as was told by the monks who were outside, the Buddha 
opened the door. Ambattha entered the chamber with his followers, 
and his followers sat down. He kept standing and walking while talk
ing to the Buddha. 

The Buddha asked him whether that was the way he used to talk to 
his teachers and elders. He said that it was different with them, but 
with shaven-headed dark monks, he was used to talk in that man
ner. The Buddha remarked that he was ill-educated and undisci
plined. Ambattha then found fault with the Sakyans, and referred to 
them in disparaging tenns. The Buddha pointed out to him that he 
descends from a servant girl of the Sakyans, and he admitted the 
facL 

After listening to a long discourse of the Buddha and satisfying him
self that He had the thirty-two great marks, Ambattha took leave of 
the Buddha, and went to his teacher Pokkharasati. He told 
Pokkharasati that the Buddha was endowed with the thirty-two 
marks of a great man and that he had a long conversation with 
Him. When Pokkharasati heard how his pupil had spoken to the 
Buddha, he lost his temper, and kicked him in anger. 

Pokkharasati forthwith went to the Buddha, and apologized to Him 
for the shortcomings of his pupil and listened to the doctrine of the 
Buddha. He realized the doctrine and took refuge in the Triple 
Gem, and offered himself as a life-long devotee of the Buddha. 

Chapter 19: Dhamma{tha Vagga 

Jonussoni. Janussoni was a learned brahmin who lived in the brah
min village of Manasakata in the kingdom of Kosala. When the Bud
dha was residing at the Jetavana Monastery in Savatthi, Janussoni 
was travelling at noon through the city of Savatthi in a chariot 
drawn by all-white mares. on the way, he met the wandering ascetic 
Pilotika, and asked him where he was coming from. He said that he 
was coming after meeting the Venerable Gotama. 

"What do you think of the Venerable Gotama? Is He highly learned? 
Is He very erudite?" asked Janussoni. "Who am I to fathom ~e wis
dom and estimate the erudition of the Venerable Gotama? It 1s only 
another person like the monk Gotama who is capable of measuring 
and estimating his wisdom and erudition." 

''You are speaking very highly of the monk Gotama," remarked 
Janussoni. ''Who am I to speak highly of the monk Gotama? He is 
praised by the praiseworthy. He is the greatest among all deities and 
men," said Pilotika. Janussoni asked, "How did you come to be so 
pleased with the monk Gotama?" Pilotika explained the greatness of 
the Buddha, making use of the simile of the feet of the elephant Af. 
ter listening to Pilotika, Janussoni hastened to see the Buddha, and 
met Him. He also told the Buddha everything that Pilotika said 
about the Buddha using the simile of the feet of the elephant. The 
Buddha completed the discourse of the simile, and preached the 
Ctilahatthipadopama Sutta in full. At the end of the discourse, 
Janussoni praised the Buddha, and became a life-long disciple of 
the Buddha. 

On another occasion, the Buddha preached to him the Bhayab
herava Sulla, where He explained the theory of cause and effect, 
and said that His doctrine is a middle way teaching which avoids 
both materialism and nihilism. 

Sita and Kiniya. When the Buddha was travelling with one thou
sand two hundred and fifty monks in the region of Anguttarapa, He 
came to the suburb of Apana. The matted-haired ascetic Keniya 
who had heard much about the greatness of the Buddha went to 
see the Buddha. After he listened to the admonition of the Buddha, 
he was highly pleased with Him, and invited Him to alms with the 
fraternity of monks. 

The Buddha, however, did not accept the invitation as the fraternity 
of monks was large and Keniya was a follower of the brahmins. 
When Keniya pleaded for the third time and made his request, the 
Buddha accepted his invitation in silence. Keniya went to his her
mitage and with the help of his friends and relations made all prepa
rations for the great feast in honour of the Buddha. The building of 
the pavilion was undertaken by Keniya himself. 

When these preparations were in progress a highly educated brah
min called Sela, who was a teacher of three hundred pupils, and 
was a follower of Ki!niya, came to this spot and inquired what all 
those preparations were for, and heard that they were for the Bud
dha who was dwelling in their suburb, Apana. When Sela saw the 
personality of the Buddha endowed with the thirty-two marks of a 
great being, he was highly satisfied, and praised the personality of 
the Buddha in a number of verses. After the Buddha replied to him, 
he begged for ordination, and with his following entered the order, 
and received higher ordination. In due course, they became sancti
fied ones. 

The next day, Keniya entertained the Buddha and the fraternity of 
monks to a great feast at his hennitage, at the end of which the 
Buddha made over the merits to him in two verses. 
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SILENCE ALONE DOES NOT MAKE A SAGE 

19 (8) The Story of the Followers of Non-Buddhist Doctrines (Verses 268 & 269) 

while residing at the Jetavana Monastery, the Bud
dha spoke these Verses, with reference to some non
Buddhist ascetics. 

The story goes that whenever the heretics took a 
meal in a given place, they would say to their hosts, 
"May tranquillity be your portion, may happiness be 
your portion, may your years increase. In such and 
such a place there is mud, in such and such a place 
there are thorns; to such a place you should not go." Af
ter this manner would they express their thanks and 
good wishes, and only after having so done, would they 
depart. But in the first period of enlightenment, before 
the saying of thanksgivings had been enjoined, the 
monks would depart from the refectory with never a 
word of thanksgiving to their hosts. At this the people 
were offended and said, "We hear words of thanksgiv
ing and good wishes from the heretics, but the rever
end monks depart in utter silence." The monks 
reported this matter to the Buddha. 

Said the Buddha, "Monks, henceforth in refecto
ries and other such places render thanks according to 
your good pleasure and speak pleasantly to your hosts 
as you sit beside them." Thus did the Buddha enjoin 
upon them the saying of thanksgivings, and they did 
according to his command. When the people heard the 
words of thanksgiving, they put forth the greater ef
forts, invited the monks to take meals in their houses, 
and went about bestowing abundant offerings upon 
them. Then were the heretics offended and said, "We 
are sages and keep silence, but the disciples of the Bud
dha deliver lengthy discourses in refectories and other 
such places." When the Buddha heard their remarks, 
he said, "Monks, I do not call a man a sage merely be
cause he keeps silence. For there are some men who 
say nothing because of ignorance, others because of 
lack of confidence, while still others are so niggardly 
that they seek to prevent others from learning anything 
of importance which they themselves know. Therefore, 
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I say that a man is not called a sage merely because he 
keeps silence; rather is he called a sage because of sup
pression of evil." 

Explanatory Translation (Verse 268) 

miifhariipo aviddasu monena munf na hoti 
pm;ujito yo ea tulam paggayha iva varam iidiiya 

miifhariipo: possessing foolish ways; aviddasu: 
the ignorant one; monena: through the ritual of 
keeping silent only; munf na hoti: does not be
come a sage; pa1J.{j.ito: blessed with wisdom; yo ea: 
someone; lulam paggayha iva: like a person hold
ing scales; varam iidaya: deciding what is noble 

The ignorant person, possessing foolish ways and 
seemingly bewildered, may practice silence - the aus
terity of the munis. But this does not make him a sage. 
But the wise person, like someone holding scales, 
weighs good and bad and selects what is noble. 

Explanatory Translation (Verse 269) 

piipani parivajjeti, sa muni. so tena munf. yo 
ubho loke munali, tena munf pavuccati. 

piipani parivajjeti: (He) gets rid of evil; sa: in con
sequence; muni so: is described as muni (the 
sage): lena: therefore; munf: that sage; yo: he 
who; ubho /oke: both worlds (internal and exter
nal); muniiti: through his wisdom comprehends; 
tena: because of this; munf pavueeati: is described 
as muni (the sage) 

Weighing what is right and wrong, he shuns evil. 
For this he is a sage (muni). He is capable of weighing 
both worlds through his sagely wisdom. 

(con/' don page 575) 
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The sage totally rejects all evil. He weighs up both worlds. So he is called a sage. 

269. Piipiini pan·vajjeti 
sa muni tena s6 muni 
yo muniiti ubho lake 
muni tena pavuccati. (19:14) 

Shunning evils utterly 
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ONLY TRUE WISDOM MAKES A SAGE 

19 (8) The Story of the Followers of Non-Buddhist Doctrines (Verses 268 & 269) (cont'd) 

Commentary 
Heretics: On many occasions, the hennits spread adverse rumours 
about the Buddha and His Teachings. These stanzas, too, were occa
sioned by such an attempt by the heretics to mar the reputation of 
the Buddha. Some attempts by heretics to sully the character of the 
Buddha took a gruesome guise. Here are some such attempts. 

When, at one time, the Buddha was dwelling at the Jetavana Monas
tery, the heretics were greatly worried about their own future. For, 
the Buddha and the fraternity of monks were highly respected, hon
oured, looked after and obeyed by the people, and they were pro
vided with meals, robes, seats, medicines and other requisites. On 
the other hand, the heretics were not so respected, honoured, 
looked after and listened to, and they did not receive meals, robes, 
seats, medicines and other requisites. 

As the heretics were unable to face this situation, they went to a fe
male wandering ascetic, who was known as Sundari (beauty) due 
to her bodily beauty. She was young in age, and bad in character. It 
was the plan of the heretics that they would attack the character 
and reputation of the Buddha and the monks through this female 
ascetic. 

They asked her, "Sister, can you do some favour for your rela
tions?" ''What do you want me to do? There is nothing I will not do 
for you. I am prepared even to sacrifice my life for the sake of my re
lations," assured the female ascetic. 

The heretics asked her to go at once to the Jetavana, and keep on 
going there regularly. Accordingly, she decked herself well and be
gan to go to the Jetavana at the time when people were returning 
from the Monastery after listening to the discourses of the Buddha. 
When she was asked by the people where she was going to, she said 
that she was going to spend the night in the Fragrant Chamber 
with the Buddha. She would actually spend the night in a hennit
age of the heretics, and early in the morning would come to the 
city passing the Jetavana Monastery. When people asked her where 
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she was coming from, she said that she was returning home after 
spending the night in the Fragrant Chamber of the Buddha. 

The heretics, one day, got this female ascetic killed and buried in a 
hole in the ditch of the Jetavana Monastery by some hirelings, and 
went and complained to King Pasenadi that Sundari was missing. 

''Where do you suspect her to be?" asked the King. "In the Jetavana 
Monastery," they replied promptly. 

The king gave them pennission to search where they wished. Find
ing the body near the Jetavana Monastery, they carried it to the pal
ace. Then they said to the king, "0' king, the followers of the 
Buddha have killed this Paribbajika and have thrown away her body 
in the rubbish heap near the Jetavana Monastery to cover up the 
misdeed of their Teacher." To them, the king replied, "In that case, 
you may go round the town and proclaim the facl" So they went 
round the town carrying the dead body of Sundari, shouting, "Look 
at what the followers of the Buddha have done; see how they have 
tried to cover up the misdeed of Gotama!" The procession then re
turned to the palace. 

The king next ordered his men to further investigate the murder of 
Sundari. On investigation, they found out that Sundari had died at 
the hands of some drunkards .. So they were brought to the king. 
When questioned, the drunkards disclosed that they were hired by 
the ascetics to kill Sundari and put her body near the Jetavana Mon
astery. The king then sent for the non-Buddhist ascetics, and they 
finally confessed their role in the murder of Sundari. The king then 
ordered them to go round the town and confess their guilt to the 
people. 

So they went round the town saying, ''We are the ones who killed 
Sundari. We have falsely accused the disciples of Gotama just to 
bring disgrace on Gotama. The disciples of Gotama are innocent, 
only we are guilty of the crime." As a result of this episode, the 
power and, the respects to the Buddha were very much enhanced 
his glory. 
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TRUE ARIYAS ARE HARMLESS 

19 (9) The Story of a Fisherman Named Ariya (Verse 270) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to a fishennan 
named Ariya. 

Once, there was a fishennan who lived near the 
north gate of Savatthi. One day through his supernor
mal power, the Buddha found that time was ripe for 
the fisherman to attain sotapatti fruition. So on his re
turn from the alms-round, the Buddha, followed by the 
monks, stopped near the place where Ariya was fishing. 
When the fishennan saw the Buddha, he threw away 
his fishing gear and came and stood near the Buddha. 
The Buddha then proceeded to ask the names of his 
monks in the presence of the fishennan, and finally, he 
asked the name of the fishennan. When the fishennan 
replied that his name was Ariya, the Buddha said that 
the noble ones (ariyas) do not hann any living being, 
but since the fishennan was taking the lives of fish he 
was not worthy of his name. At the end of the dis
course, the fishennan attained sotapatti fruition. 

Explanatory Translation (Verse 270) 

yena piir;uini hirhsati tena ariy6 na hoti sab
bapiil)iinarh ahirhsii ariyo iii pavuccali 

yena: if someone; piil)iini: living beings; hirhsali: 
hurts; tena: due to that; ariyo: a noble person; na 
holi: (he) does not become; sabbapii,:ziinarh: all liv
ing beings; ahirhsii: does not hurt; ariy6 iii pavuc
cali: (because of that) he is called a noble one 

A person who hurts living beings is not a noble hu
man being. The wise person, who does not hurt any liv
ing being is called ariyo, a noble individual. 
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Commentary 
ahimsa: non-violence. The all-pervading spirit of Buddhist ethics 
ahimsti. This concept was interpreted in an immortal manner by 
Emperor Asoka, whose missionaries took the Word of the Buddha 
to most centres of the then-known world. For four years Asoka, 
though in fact the ruler of his domains, had to wage a relentless 
struggle to subjugate them and further enlarge his territories, bring
ing Kalinga too under his sway. This was Asoka's digvijaya or war of 
military conquest. It was only after the completion of this digvijaya 
of Asoka that, stricken by remorse at the terrible magnitude of the 
human slaughter involved, he embarked on a policy of Dharmavi
jaya or conquest by righteousness, imbued with the high ideals of 
love and compassion taught by the Buddha's Dhamma. Thereafter 
he was known as Dharmasoka. 

Having turned to the path of righteousness, after embracing Bud
dhism, Asoka set about spreading the faith both in his empire and 
in far-flung lands abroad. he had his two children ordained, his son 
Mahinda and his daughter Sanghamitta, sending the former to 
propagate the faith in Sri Lanka, while Sanghamitta came later with 
the sapling of the Maha Bo Tree at Buddhagaya and established the 
Order of Buddhist Nuns. 

The policy of Asoka was one which enjoined: 

(1) ahimsti to all beings, 

(2) refraining from harsh and rude speech, 

(3) respecting parents, teachers and elders, 

(4) having regard for brahmins, priests and servants, 

(5) leading a life of righteousness, which entails compassion, gen
erosity, truthfulness, purity, gentleness, gratitude and spending 
according to one's means, 

(6) engaging in dharmayathra or pilgrimages, 

(7) constructing of wells and ponds and the planting of fruits and 
medical herbs, and 

(8) having filial regard and affection for one's subjects. 
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A MONK SHOULD DESTROY ALL PASSIONS 

19 (10) The Story of Some Monks (Verses 271 & 272) 

While residing at the Jetavana Monastery, the Bud
dha spoke these verses, with reference to some virtu
ous monks. 

The story goes that some of these monks consid
ered thus within themselves. ''We have acquired virtue; 
we have taken upon ourselves the pure practices; we 
are exceedingly learned; we dwell in places of abode 
that are solitary and remote; we have developed the su
pernatural powers by ecstatic meditation. For us it 
would be no hard matter to attain arahatship; indeed, 
we can attain arahatship any day we wish." Likewise 
those of the monks who had attained the fruit of the 
third path, considered thus within themselves, "For us 
it would be no hard matter now to attain arahatship." 
One day all of them approached the Buddha, saluted 
him, and seated themselves respectfully on one side. 

The Buddha asked them, "But, monks, have you 
brought your religious duties to consummation?" The 
monks replied, ''Venerable, we have attained such and 
such degrees of sanctity. Therefore, whenever we wish, 
we are able to attain arahatship. With this thought in 
our minds, we keep residence." When the Buddha 
heard their reply, he said, "Monks, it is never proper for 
a monk, merely because he has kept the precepts whole 
and undefiled, or because he has attained the bliss of 
the third path, to think, 'But little suffering is involved 
in our present existence.' On the contrary, not until he 
has attained destruction of the depravities, should he al
low himself to think, 'I have attained true bliss."' 

Explanatory Translation (Verse 271) 

sf/abbatamattena puna bahusaccena vii athavii 
samiidhi liibhena vivicca sayanena vii 

Glossary (Verse 271) 

sllabbatamattena: only through precepts and 
rights; puna: and also; biihusaccena vii: through 
much learning; athavii: not only; samiidhi liib
hena: through the attainment of tranquility; 
vivicca sayanena vii: or through secluded lodging 

Chapter 19 : Dhamma((ha Vagga 

These two stanzas are an admonition to the 
monks making an effort to reach the state of blem
ishlessness - Nibbana. They are asked not to slacken 
their effort to win liberation by being content with 
some of the achievements which only pave the way to 
the final goal. 

Explanatory Translation (Verse 272) 

aputhujjanasevitam nekkhammasukham phusiimi 
bhikkhu iisavakkhayam appatto vissiisam na iipiidi 

aputhujjanasevitam: patronized by those who 
have risen above the worldly; nekkhammasukham: 
the joy of renunciation; phusiimi: l touch with my 
mind; bhikkhu: the monk; asavakkhayam ap
patto: without reaching the release from the blem
ishes; vissasam: to confidence; na iipadi: do not 
reach 

Monks, do not rest content by precepts and rites. 
Do not even be content with extensive learning. Nor 
should you feel satisfied by achieving states of mental 
trance. Do not rest content with seclusion, assuring 
yourself "I have experienced the joy of renunciation 
not possible for the ordinary." Do not slacken your ef
fort until you attain Nibbana. 

Commentary 
nekkhammasukham: the joy of renunciation. To attain higher 
reaches of the joy of spiritual life, nekkhamma (renunciation) is es
sential. 

On one occasion, the Buddha was residing at the Deer Park, in Isi
patana, near Varanasi. Thereupon, the Buddha addressed the group 
offive monks as follows: 

There are these two extremes (an/ii), O' monks, which should be 
avoided by one who has renounced (pabbajilena): 

(1) Indulgence in sensual pleasures -this is base, wlgar, worldly, 
ignoble and profitless and, 

(2) Addiction to self-mortification - this is painful, ignoble and 
profitless. 

(cont'd on page 581) 
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... has a monk the bliss of his recluse life, with Nibbanic goal still unreached. 

272. Phusami nekkhammasukharh 
aputhujjanasevitarh 
bhikkhu vissasamapiidi 
appatt6 iisavakkhayarh. (19:17) 

Should you, 0 bhikkhu, be content, 
' I've touched the bliss of letting go 
not enjoyed by common folk", 
lhough you 've not gained pollution's end. 

The Treasury of Truth (Dhammapada} 
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BLEMISHES SHOULD BE GIVEN UP TO REACH RELEASE 

19 (10) The Story of Some Monks (Verses 271 & 272) (cont'd) 

Commentary 
Abandoning both these extremes the Buddha has comprehended 
the middle path (majjhimd pa{ipadd) which promotes sight (cak
khu) and knowledge (ncina), and which tends to peace 
(vtipasamdya), higher wisdom (abhinnciya), enlightenment (sam
bodhtiya), and Nibbiina. 
What, O' monks, is that middle path the Buddha has compre
hended which promotes sight and knowledge, and which tends to 
peace, higher wisdom, enlightenment, and Nibbana? 
The very noble eight-fold path - namely, right understanding 
(sammcidi/lhi), right thoughts (sammti sarilkappa), right speech 
(sammd vdcii), right action (sammd-kammanta), right livelihood 
(sammti tiJ7va), right effort (sammti vdydma), right mindfulness 
(sammiisati), and right concentration (sammd samtidhi), -This, 
O' monks, is the Middle path which the Tathagata has compre
hended. 
Now, this O' monks, is the noble truth of suffering (dukkha-ariya
sacca)! Birth is suffering, decay is suffering, disease is suffering, 
death is suffering, to be united with the unpleasant is suffering, to 
be separated from the pleasant is suffering, not to get what one de
sires is suffering. In brief the five aggregates of attachment are suf
fering. 
Now, this, O' monks. is the noble truth of the cause of suffering 
(dukkha-samudaya-ariyasacca): 
It is this craving which produces rebirth (p{mobhavikti), accompa
nied by passionate clinging, welcoming this and that (life). It is the 
craving for sensual pleasures (kdmatailhii), craving for existence 
(bhavatanhii) and craving for non-existence (vibhavalanhti). 
Now, this, O' monks, is the noble truth of the cessation of suffering 
(dukkha-nirodha-ariyasacca): 
It is the complete separation from, and destruction of, this very 
craving, its forsaking, renunciation, the liberation therefrom, and 
non-attachment thereto. 
Now, this, O' monks, is the noble truth of the path leading to the 
cessation of suffering (dukkha-nirodha-gdmini-pa{ipadd-ariya
sacca). 
It is this noble eight-fold path - namely, right understanding, 
right thoughts, right speech, right action, right livelihood, right ef
fort, right mindfulness and right concentration. 
(1) i. "This is the noble truth of suffering." Thus, O' monks, with re
spect to things unheard before, there arose in me the eye, the 
knowledge, the wisdom, the insight, and the light. 
ii. "This noble truth of suffering should be perceived (parinneyya)." 
Thus, O' monks, with respect to things unheard before, there arose 
in me the eye, the knowledge,the wisdom, the insight, and the light. 
iii. "This noble truth of suffering has been perceived (parinncita)." 
Thus, O' monks, with respect to things unheard before, there arose 
in me the eye, the knowledge, the wisdom, the insight, and the 
light. 
2) i. "This is the noble truth of the cause of suffering." Thus, O' 
monks, with respect to things unheard before, there arose in me 
the eye, the knowledge, the wisdom, the insight, and the light. 
ii. "This noble truth of the cause of suffering should be eradicated 
(pahiitabbha)." Thus. O' monks, with respect to things unheard be-

Chapter 19 : Dhammat(ha Vagga 

fore, there arose in me the eye, the knowledge, the wisdom, the in
sight, and the light. 
iii. "This noble truth of the cause of suffering has been eradicated 
(pahinam)." Thus, O' monks, with respect to things unheard be
fore, there arose in me the eye, the knowledge, the wisdom, the in
sight, and the light. 
3) i. "This is the noble truth of cessation of suffering." Thus, O' 
monks, with respect to things unheard before, there arose in me 
the eye, the knowledge, the wisdom, the insight, and the light. 
ii. "This noble truth of the cessation of suffering should be realized 
(sacchikiitabba)." Thus, O' monks, with respect to things unheard 
before, there arose in me the eye, the knowledge, the wisdom, the 
insight, and the light. 
iii. "This noble truth of the cessation of suffering has been realized 
(sacchikalam)." Thus, O' monks, with respect to things unheard be
fore, there arose in me the eye, the knowledge, the wisdom, the in
sight, and the light. 
4) i. "This is the noble truth of the path leading to the cessation of 
suffering." Thus, O' monks, with respect to things unheard before, 
there arose in me the eye, the knowledge, the wisdom, the insight, 
and the light. 
ii. "This noble truth of the path leading to the cessation of suffering 
should be developed (bhtivetabbam)." Thus, O' monks, with respect 
to things unheard before, there arose in me the eye, the knowledge, 
the wisdom, the insight, and the light. 
iii. "This noble truth of the path leading to the cessation of suffer
ing has been developed (bhiivitam)." Thus, O' monks, with respect 
to things unheard before, there arose in me the eye, the knowledge, 
the wisdom, the insight, and the light. 
As long, O' monks, as the absolute true intuitive knowledge regard
ing these four noble truths under their three aspects and twelve 
modes was not perfectly clear to me, so long I did not acknowledge 
in this world inclusive of deities, Maras and brahmas and amongst 
the hosts of ascetics and priests, deities and men, that I had gained 
the incomparable supreme enlightenment (anultaram sammdsam
bodhim). 
When, O' monks, the absolute true intuitive knowledge regarding 
these four noble truths under their three aspects and twelve modes, 
became perfectly clear to me, then only did I acknowledge in this 
world inclusive of deities, Maras, brahmas, amongst the hosts of as
cetics and priests, deities and men, that I had gained the incompara
ble supreme enlightenment. 
And there arose in me the knowledge and insight (na1_1adassana) -
"Unshakable is the deliverance of my mind. This is my last birth, 
and now there is no existence again." 
Thus the Buddha discoursed, and the delighted monks applauded 
the words of the Buddha. 
When this doctrine was being expounded there arose in the Vener
able Kondafuia the dustless, stainless, truth-seeing eye (Dhamma
cakkhui and he saw that "whatever is subject to origination all that 
is subject to cessation." 
When the Buddha expounded the discourse of the Dhammacakka, 
the earth-bound deities exclaimed, "This excellent Dhammacakka 
which could not be expounded by any ascetic, priest, deity, Mara or 
brahma in this world has been expounded by the Buddha at the 
Deer Park, in Isipatana, near Varanasi. 
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Ultimate fac of reality 

Here' lt i · nece sa1y· to draw attention to 
another unique feature of the religion of 
the Buddha, namely that it is the only 
religion of any rellgious teacher , .which 

is the outcome of a consistent 
philosophy which claims to tell us about 

the ultim·ate fact. of existence and 
reality. The religion of the B'uddha i a 

zoay· of life resulting from the acceptance 
of a- view of life, which i' said to be 

factual. Hir; philosophy .i not without an 
account of the nature of knowledge., 

Dr. IL. .• JoyatillckeJ. 'Buddhism and Peace ' 
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Best among· ways the \oble Path, lriyan 1 rulhs among truths. The e.er .among beings. 

:.;73_ YJagglin 'a{ (hangiku seifh6 
saec:anarh caturo pada 
, iriigo se((h6 dhammdnarn 
dipacianaiica cokkhumii. (20: 1) 

Of palhs l 1 Fi ht-fold is the best, 
o( lrulhs he sta ements four, 
the pa si nless of teachings be l 
of humankin the er. 

TII • Tro-m ury rif Tmlh (1Jhu1m1wpacla) 
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MAGGA VAGGA (The Path) 
EIGHT-FOLD PATH IS THE BEST 

20 (1) The Story of Five Hundred Monks (Verses 273 - 276) 

While residing at the Jetavana Monastery, the Bud
dha spoke these Verses, with reference to five hundred 
monks. 

The story goes that once upon a time the Buddha, 
after journeying through the country, returned to 
Savatthi and seated himself in the hall of Dhamma. 
When he had taken his seat, these five hundred monks 
began to talk about the paths over which they had trav
elled, saying, "The path to such and such a village is 
smooth; to such and such a village, rough; to such and 
such a village, covered with pebbles; to such and such 
a village, without a pebble.: After this manner did they 
discuss the paths over which they had travelled. The 
Buddha, perceiving that they were ripe for arahatship, 
went to the hall of Dhamma, and seating himself in the 
seat already prepared for him, asked, "Monks, what is 
the present subject of discussion as you sit here to
gether?" When they told him, he said, "Monks, this is a 
path foreign to our interests; one who is a monk 
should address himself to the noble path, for only by so 
doing can he obtain release from all sufferings." 

Explanatory Translation (Verse 273) 

maggcinam afthangik6 se{{h6 sacccinam catur6 
pada dhammanam virago se{{h6 dipadanam ea 
cakkhumci 

Chapter 20: Magga Vagga 

magganam: of the paths; afthangik6 magg6: the 
eightfold (path is); se{{h6: is greatest; sacccinam: 
of truths; catur6 pad<i: four noble truths (are the 
greatest); dhammanam: of the states of being; 
virago: detachment-Nibbana; dipadanam: of the 
two-footed; cakkhumci: one who possesses eyes 
(the Buddha) is the greatest 

Of all paths, the eight-fold path is the greatest Of 
the truths, the greatest are the four noble truths. De
tachment (Nibbana) is the greatest among all states. 
And, of all those who are two-footed ones, one who pos
sesses eyes, The Buddha is the greatest. 

Explanatory Translation (Verse 274) 

visuddhi'y<i dassanassa es6 eva magg6 natthi 
aiiiio tumhe etamhi pa{ipajjatha etam marassa 
pam6hanam 

visuddhiy<i dassanassa: for the clarity of insight; 
es6 eva magg6: this is the only path; natthi aiiii6: 
no other (path); tumhe: (therefore) you; etamhz:· 
this path; pa{ipajjatha: follow; etam: this path; 
mtirassa: death; pam6hanam: will bewilder 

This is the path. There is no other for the achieve
ment of clarity of insight. You must follow this path to 
the total bewilderment of Mara. 

(cont'd on page 587) 
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This way and none other for purifi d i~ion. Enter thereupon and defy all e il. 

274. 6'va rm1[Jg6 natth'anno 
dassanassa vis.uddhiya 
elamhi l.umhii pa(ipajjalha 
morass' -tmh pamohm;iam. 20:2) 

This is the path no other's here 
for putity of insight 
enler then upon this path 
bemusing: i\lara utte 'ly. 

The Trea&Ul'J/ of Troth (DlutmmnpadaJ 
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ONLY PATH TO PURITY 

20 (1) The Story of Five Hundred Monks (Verses 273 - 276) 

Explanatory Translation (Verse 275) 

etamhi palipanna tumhe dukkhassa antam karis
satha mayti sa/lasanthanam maggo afzfztiya ve 
akkheto 

etamhi: this path; palipanna: following; tumhe: by 
you; dukkhassa: of suffering; antarh karissatha: 
(you) must make an end of; mayii: by me; sa/las
anthanarh: for the extraction of the arrow (from 
the body); maggo: the path; afzfziiya: having 
known; ve: certainly; akkheto: proclaimed 

If you follow this path, you will reach the termina
tion of suffering. This path has been revealed by me, af
ter realizing the extraction of arrows. 

Explanatory Translation (Verse 276) 

tumhehi atapparh ldccarh Tathagata akkhtitaro 
pafipannti jhtiyino Mtirabandhanti pamokkhanli 

tumhehi: by yourself; titapparh: the effort (to get 
rid of blemishes); ldccarh: should be made; 
Tathagatti: the way-farers (the Buddhas); 
akkhataro: proclaimers (of Nibbana); pa(ipanna: 
the followers of the path;jhayino: meditators; 
miirabandhanti: from the shackles of death· 

' pamokkhanti: get fully released 

Chapter 20: Magga Vagga 

Paraphrase (Verse 276) 
The effort must be made by yourself. The Buddhas 

(the Teachers) only show the way and direct you. 
Those contemplative meditators, who follow the path, 
fully and totally escape the snares of death. 

Commentary 
Eso va maggam natthi aiiiio dassanassa visuddhiyii: There is 
no other path for purity of vision than just this one. Those who 
travel along the path, indicated by the Buddha to reach purity of vi
sion, have to practice the technique of meditation by which purity 
of vision is achievable. 

A truth-seeker attains this stage through seven stages. In conse
quence, this process is characterized as sapta visuddhi (seven 
stages of purity). The seven stages of purity are: 

(1) Si/a visuddhi (purity of morals) 

(2) Cilta visuddhi (purity of mind) 

(3) Di((hi visuddhi (purity of views) 

(4) Kankhiivitarana visuddhi (purity of the conquest of doubts) 

(5) Maggiimagga nm:,adassana visuddhi (purity of knowledge and 
insight into the right and wrong path) 

(6) Patipadii na,;iadassana visuddhi (purity of knowledge and in
sight into progress) 

(7) Na,;iadassana visuddhi (purity of knowledge and insight into the 
noble path). 

(cont'd on page 589) 
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'/reading lhis palh you shall terminal, all sufferin.(J. Realising th waJ/; l'v made it known 

2-5, Etamhi twnh - pa/ipannii 
dukkhass'antmit kan atha 
akkheto · e mayii maggo 
annaya sa!Jm:anihanam. (20:3) 

Entered lhen upon Lhi path 
you'll make m:i end of d.ukkha. 
Freed in knm, I gc from uffi rinfs stinas 
the Patl1, 1s I roclaimed by m . 

The 7h¾l. 511r11 of Trulli (Dhumm111Jad11) 
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PATH TO END SUFFERING 

20 (1) The Story of Five Hundred Monks (Verses 273 - 276) 

Commentary 
(1) Silavisuddhi - purity of morals - The person with an impure 

character has always a fear that others would find fault with him 
or bring shame on him or take revenge on him. Similarly, his 
own conscience troubles him saying that he has done something 
wrong. The mind of the non-virtuous person is debilitated by 
such thoughts. The person whose mind is thus debilitated will 
not gain any results if he turns to meditation. Like a tree which 
is planted on infertile soil, his mind will not be able to attain 
wisdom by concentration. Therefore, a yogavacara, if he wishes 
to concentrate and reach an exalted state or attain the correct 
path by meditation, must, first of all, prepare the way for medi
tation just as a farmer prepares the land for cultivation. If he is 
a layman he must act according to the ways of a layman. If he is 
a monk he must act according to the ways of a monk. The layman 
if he wishes to be virtuous must at the minimum observe the 
five precepts. Virtue will arise when all defilements are eradi
cated. Therefore, he must try his best to purify himself by leading 
a virtuous life instead of feeling that he is unable to lead a 
virtuous life and give up meditation. 

(2) Cillavisuddhi - purity of mind - It is very difficult to realize 
the nature of nama riipa (mind and matter) as they are covered 
by illusions of the existence of individuals, males, females, 
persons and other concepts. The knowledge of nama riipa which 
we gather from books is insufficient for us to eradicate our 
defilements and attain the path leading to salvation and enlight
enment. Knowledge from books is knowledge at second-hand 
which has not been experienced as it has not been realized by 
the individual himself. It is not self-realization. 

To attain the correct path we require more than a knowledge 
from books; we require a clear philosophy which we can com
prehend for ourselves. This philosophy can be realized only by 
meditation and meditation alone. Just as a person sharpens his 
knife before he begins to cut anything hard, in order to under
stand the nature of nama ritpa the yogavacara must first of all 
prepare his mind. When his mind is free from hindrances, he 
attains cilia visuddhi. 

To purify our minds we must increase our powers of concentra
tion. The nature of the mind is not to concentrate for a long time 
on one object but to wander from object to object. The person 
who is travelling at a very fast speed is unable to comprehend 
any one thing he sees on the side of the road as his mind which 
has not attained concentration and wanders from object to object 
cannot comprehend the true nature of things. When, by insight 
meditation, we are concentrating on the real nature of mind and 
matter, if the mind does not abide for a long time on this, it will 
begin to wander from object to object very fast. Such a mind will 
not be able to grasp the ultimate reality. If he is unable to do so, 
the wisdom of insight meditation would not arise in him quickly. 
Therefore, if he wishes to develop insight wisdom quickly, he 
must concentrate and prepare his mind for such a venture. 

After diligent practice a person will attain the ability to keep his 
mind concentrated on one object for a long time. This ability in 
the mind concentration is attained by mental discipline 

Chapter 20 : Magga Vagga 

(samadhi). Without allowing in the intervening period for any
thing else to enter his mind, if he is able to keep his mind 
concentrated on one object for a long time he is in a state of 
trance. There are also yogavacaras who, at the very beginning, 
develop a high state of insight wisdom without developing 
concentration. Therefore, there is no harm if those who do not 
like to develop concentration can develop pure insight wisdom. 
Of those who develop insight wisdom after concentration there 
are some who attain this insight wisdom while they are in a 
trance. Still others develop concentration up to a certain point 
and when they have reached the first stage of concentration they 
are able to attain to insight wisdom. Others develop concentra
tion and insight wisdom at the same time and meditate making 
use of both these factors at the same time. Of these systems, to 
achieve insight wisdom after attaining a state of trance does not 
suit the present day. If he does so it may happen that for a long 
time he may not be able to achieve insight wisdom. 

It is our opinion that at first a person must develop his concen
tration first and thereafter adopt the method of developing both 
concentration and insight wisdom. This seems to be the best 
system which can be followed. 

(3) Di{{hivisuddhi - Purity of views - To purify one's mind by 
meditating on the Buddha or by undertaking any other system 
of meditation one must commence with dif{hi visuddhi 
bhavana. What is Atma di!(hi driisli? Atma dif{hi driisli means 
not considering mind and matter as mind and matter, myself as 
myself, mother as mother, father as father, brother as brother, 
sister as sister, an enemy as an enemy, a friend as a friend, and 
considering other varied individuals as beings in the same char
acter and treating them and accepting them as such. This is 
Atma driisli. Sakkayadi{{hi is another name for it. (sakkaya -
di{{hi, means belief in a soul or sel0. Insight wisdom means 
considering the nature of mind and matter as mind and matter 
itself and not as oneself or as father, mother or any other being. 
This insight wisdom which is free from a/ma dritsti is called di!(hi 
visuddhi. The brief explanation of dif!hi visuddhi is purity of 
wisdom. 

The beginning of insight meditation is diffhi visuddhi bhavanii. 
The yogavacara will have to spend a very long time to acquire 
this ditthivisuddhi - pure wisdom. He must master correctly 
the ditthivisuddhi. If the yogavacara tries to go forward without 
corre~tly mastering the dif!hivisuddhi his meditation practice 
will be confused. This should be mastered in the manner in 
which the doctrine of mind and matter can be seen as myself, 
mother or father or any other individual just as we peel the bark 
of a banana tree and thus make our wisdom into separate 
sections. This meditation has to be developed till we get rid of 
the ideas which we formerly entertained in our minds as mine, 
my father, my brother, my son, my wife - i.e., the conception 
of considering them as beings and individuals and until we can 
see and analyse them as I am not I, and my father is not my father 
and consider them as just constituents of matter and mind. 

(cont'd on page 591) 
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Do .lie stri e yourselves. Buddhas only teach the way. Tread /he p.aih and be ye re!et1sed. 

276. Tumhehi ktccarh dtapparl1 
akkluUdro Tathagatii 
pa{ipannii JJamokldw.nli 
Jhriyino i\llarab·andhanti. 20:4 

Buddhasjust procla'm the Pa h 
but 1ou re the ones to strive. 
Contemplatives who bead the Path 
are freed from i\•1ara • s bonds. 
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BUDDHA ONLY SHOWS THE WAY 

20 (1) The Story of Five Hundred Monks (Verses 273 - 276) 

Commentary 
According to Buddhist philosophy there is no permanent, un
changing spirit or entity which we can consider as self or soul 
or ego in contra-distinction to matter, and consciousness or 
viiiiidna should not be considered as spirit as opposed to matter. 
It should be particularly emphasised because a wrong concep
tion that consciousness is a sort of self which continues as a 
permanent substance throughout life has persisted throughout 
the ages. 

The Buddha has explained it further by an example. The nature 
of a fire is described by the material on account of which it bums. 
If it bums on account of straw it is called a straw fire. So 
consciousness is described according to the condition through 
which it arises. 

The Buddha has described in unequivocal terms that conscious
ness is dependent on matter, sensation, perception and mental 
conceptions and that it cannot subsist independently of them. 
Consciousness exists with matter as its means (nipdgam), mat
ter as its object (nipdramma,:,a), matter as its support - (nipa
pati((hitam) and seeking happiness it may grow, increase and 
develop. Consciousness may exist having sensation as its means 
or mental conception as its support, and seeking happiness it 
may grow, increase and develop. 

If a man says "I shall show the coming, the going, the disappear
ance, the arising, the growth, the increase or the development 
or of consciousness apart from matter, sensation, perception and 
mental conception," he would be speaking of something that 
does not exist In brief, the five aggregates (Paiicakkhandha) can 
be described thus. What we can describe as a being or an 
individual or I is only a convenient name or a label given to the 
combination of these five groups. They are all impermanent and 
subject to constant change. Whatever is impermanent is sorrow. 
The true meaning of the Buddha's words is, brieHy, this: The five 
aggregates of attachment are equal to sorrow. For two consecu
tive moments they are not the same. Therefore, A is not equal to 
A. They are a Hux or stream of momentary arising or disappear
ing. 

"O' Brahmal}a, it is just like a mountain river Howing far and 
swift taking everything along with it. There is no moment, no 
instant or second when it ceases to How, but it continues to How. 
Similarly, is human life like a mountain river." In these words 
the Buddha explained to Ratthapfila that the world is in continu
ous Hux and is impermanent. 

As one thing disappears it conditions the appearance of the next 
in a series of cause and effect There is no unchanging substance 
within them. There is nothing behind them that can be described 

Chapter 20 : Magga Vagga 

as a permanent self, or soul. It will be agreed by every one that 
neither matter nor sensation nor perception, nor any of these 
mental activities nor consciousness can be really called I. But 
these independent five physical and mental aggregates are work
ing together in combination as a physio-psychological machine 
to give the idea of "I". But this is an erroneous idea, a mental 
conception which is nothing but one of those fifty-two mental 
conceptions of the fourth aggregate which is the idea of self. 

These five aggregates taken together are popularly called suffer
ing itself. there is no other being or myself standing behind these 
five aggregates who experiences dukkha. 

Kammassa Karaka natthi - vipakassaca vedako 
Suddhadhamma pavattanti - evetam sammadassanam 

(4) Ka,:,khdvildra,:,a visuddhi - purity of the conquest of doubts -
To obtain the supramundane state, doubt is a great hindrance. 
To eradicate the origin of anything we must discover its causes. 
The cycle of rebirth can be destroyed by finding out its causes. 

(5) Maggdmagga iia,:,adassana visuddhi - purity of knowledge and 
insight into right and wrong path. Here, magga means the 
correct system of meditation. To attain this state of wisdom one 
should observe the ti/akkhana meditation. When the ndma and 
nipa are taken together th~y are referred to as sarirkhtira. The 
conditioned things (sarirkhtiras) referred to in the paticca sa
muppdda refer to cause and effect of the karmic actions. Al
though we hear the words anicca, dukkha anatta very often, we 
do not realise that they have such a deep meaning. We know that 
all living beings are subject to death but this is insufficient for 
vipassand bhovand. It is not enough to know only the attributes 
of sorrow. This is difficult for us to understand because our mind 
is overwhelmed by delusion. 

(6) Pa(ipadaiia,:,adassana visuddhi - purity of knowledge and in
sight into progress. The disciple who is free from the harmful 
inHuences of the defilements and has gained the purity and 
knowledge of the right and wrong paths in the previous stage, 
develops his insight to its culmination in this final stage through 
the systematic and steadfast progress of deeper understanding. 
This is termed pa(ipadd - gradual progress - which consists of 
the nine-fold insight wisdom leading to the realisation of tran
scendental states. 

(7) Nd,:,adassana visuddhi - purity of knowledge and insight into 
the noble path. The four wisdom of knowing the path to four 
stages of higher attainment make up this. 
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CONDITIONED THINGS ARE TRANSIENT 

20 (2) The Story of Five Hundred Monks (Verses 277 - 279) 

While residing at Jetavana Monastery, the Buddha 
spoke these verses, with reference to five hundred 
monks. 

The story that these five hundred monks, who had 
received a meditation topic from the Buddha and who 
had striven and struggled with might and main in the 
forest without attaining arahatship, returned to the 
Buddha for the purpose of obtaining a meditation topic 
better suited to their needs. 

The Buddha inquired within himself, ''What will be 
the most profitable meditation topic for these monks?" 
Then he considered within himself, "In the dispensa
tion of the Buddha Kassapa these monks devoted them
selves for twenty thousand years to meditation on the 
characteristic of impermanence; therefore, the charac
teristic of impermanence shall be the subject of the sin
gle stanza which I shall give." 

And he said to them, "Monks, in the sphere of sen
sual existence and in the other spheres of existence all 
the aggregates of existence are by reason of unreality 
impermanent." 

Explanatory Translation (Verse 277) 

sabbe sankh<irii anicc<i iii yada paftfuiya passati 
atha dukkhe nibbindali esa visuddhiy<i maggo 

sabbe: all; satikhiirii: component things; anicc<i: 
are transient; iii yadii: when this; paflfl<iya pas
sali: (you) realize with insight; atha: then; duk
khe: from suffering; nibbindali: (you) get 
detached; esa: this is; visuddhiy<i: to total freedom 
of blemishes (Nibbana); magg6: the path 

Chapter 20 : Magga Vagga 

All component things, all things that have been 
put together, all created things are transient, imperma
nent, non-constant. When this is realized through in
sight, one achieves detachment from suffering. This is 
the path to total freedom from blemishes. 

Explanatory Translation (Verse 278) 

sabbe sankh<ir<i dukkhii iii yad<i paftft<iya passati 
a/ha dukkhe nibbindali esa visuddhiya magg6 

sabbe: all; saizkh<ir<i: component things; duk
kh<i'ti: are suffering; iii yada: when this; paftfl<iya 
passati: (you) realize with insight; a/ha: then; duk
khe: from suffering; nibbindali: (you) get de
tached; esa: this is; visuddhiya: to total freedom of 
blemishes (Nibbana); magg6: the path 

All component things - all things that have been 
put together - all created things are sorrow-fraught. 
When this is realized through Insight, one achieves de
tachment from suffering. This is the path to total free
dom from suffering. 

Explanatory Translation (Verse 279) 

sabbe dhamma anal/a iii yada paflflaya passali 
atha dukkhe nibbindati esa visuddhiya magg6 

sabbe: all; dhamma: states of being; anatta: (are) 
without a self; iii yada: when this; paflflaya pas
sati: (you) realize with insight; a/ha: then; duk
khe: from suffering; nibbindali: (you) get 
detached; esa: this is; visuddhiya: to total freedom 
of blemishes (Nibbana); magg6: the path 

(cont'd on page 595) 
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ALL COMPONENT THINGS ARE SORROW 

20 (2) The Story of Five Hundred Monks (Verses 277 - 279) (cont'd) 

Commentary 

All states of being are without a self. When this is 
realized through insight, one achieves detachment 
from suffering. This is the path to total freedom from 
suffering. 

Commentary 
aniccti: impennanenl In the Buddhist system, there are three char
acteristics of existence - anicca, dukkha and analta. Impenna
nence implies that all fonns of existences end up in decay and 
death. With the exception of Nibbana, this applies to all phenomena. 

Whoever constantly keeps in mind the fact that he would someday 
be subjected to death and that death is inevitable, would be eager to 
fulfd his duties to his fellowmen before death, and this would cer
tainly make him heedful in respect of this world and the next It has 
been said, therefore, that a "monk who is engaged in the thought of 
death is ever heedful (MartnJ.asati-manuyutto bhikkhu satatam ap
pamalto hoti). 

There are, however, extremists who say that reflection on death is 
an unnecessary thought that tends to retard the progress of a per
son. This is not so. For, thus has Visnusannan said in the Pancatan
tra: 

Samcintga tamugradandam 
mrtyum manusyasga vicaksanasya 
Varsambusikta iva carmabandhah 
Sarvaprayatnah Sithili bhavanti. 

(All the endeavours of a wise man who constantly thinks of death 
that causes severe punishment, are bound to become easy and flex
ible like leather bags moistened with rain water.) 

It must be noted, however, that Buddhism never advocated dejec
tion and neglect of one's duties by pondering over the death. On 
the contrary, what is taught in Buddhism is the fulfillment of one's 
duties and obligations in the best possible manner even on the eve 
of death. The Buddha had expressed His categorical disapproval of 
the postponement of one's duties: thus says the Buddha: 

Ajjiva /riccam atappam Ko janiia Marar.zam suvi .... 

(Today itself, one should strive for the accomplishment of one's 
tasks; for, who knows whether death would strike tomorrow ... ) 

The Uraga Jataka recounts how a father, when his only son lay 
dead, bitten by a serpent, sent news of the incident to the inmates 
of the house and without awaiting their arrival, continued to 
plough his field; he was a person who regularly practiced medita-
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lion on death. By thus reflecting on the inevitability of death, one 
becomes increasingly active in the perfonnance of one's duties; one 
also develops a sense of fearlessness towards death. Furthennore, 
such a person takes care not to commit the slightest sin that is 
likely to cause suffering the next world; he also becomes a free per
son who has forsaken all bonds and attachments to his beloved 
ones and other objects. 

Both monks and laymen, unmindful of death and considering 
themselves as immortals, are often heedless in cultivating virtues. 
They engage themselves in strife and arguments and are often de
jected, with their hopes and aspirations shattered. At times, they 
postpone their work with the hope of doing it on a grand scale in 
the future, and end up without being able to do anything. There
fore, it is only proper that one should daily reflect on death. Out of 
the four-fold topics of meditation prescribed for Buddhists as suit
able to be practiced everywhere (sabbattha kamma/thana), reflec
tion on death comes as the fourth (Buddhanussati metta ea -
asubham MartnJ.assati). 

"Ekadhammo bhikkave bhavito bahulikato ekanta nibbid<iya 
viriigiiya nirodhiiya upasamaya abhiiiiiiiya sambodhaya nib
bii,:,aya samvattati,· katamo ekadhammo mar07J.assati." There is, O' 
monks, one Dhamma which when meditated on and practiced con
stantly, leads to detachment from the world of becoming, freedom 
from all defilements, emancipation from worldly sorrows, acquisi
tion of higher knowledge, realization of the four noble truths, and 
attainment of Nibbana. What is this one Dhamma? It is the con
stant reflection on death. The loftiness and significance of reflection 
on death, is clearly conveyed by this doctrinal passage. 

dukkha: suffering. This is the second of the three characteristics of 
existence. The four noble truths, too, pivot round suffering (duk
kha). 

The Buddha's Teaching regarding the four noble truths deals with 
the knowledge of suffering, the cause of suffering, the cessation, 
and the way to the cessation of suffering. The truth regarding suffer
ing tells us that all beings are subject to birth, decay, disease and 
death. In brief, the five aggregates (skandhas): physical phenomena 
(nipa); feeling of sensation (vedanii); perception (sm'inii); volitional 
activities (samkhtira); consciousness (viiiiiana); all constitute suf
fering. This is the truth regarding suffering, and the right under
standing of it is sammiidi((hi. This Sammadif(hi is basically 
essential for the understanding of the real nature of the world. Of 
the four noble truths, the understanding of suffering is of cardinal 
importance. Thus this is considered firsl 

(cont'd on page 597) 
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EVERYTHING IS SOUL-LESS 

20 (2) The Story of Five Hundred Monks (Verses 277 -279) (cont'd) 

Commentary 
The second noble truth deals with the cause of suffering, and this is 
craving or attachment (tm:ihii). It is because of this craving that all 
beings continue to be born and reborn in sarilsiira. What a being en
joys as happiness is really suffering, which springs from this crav
ing or attachment. Man pursues many pleasures, seeking happiness 
like the deer deluded by a mirage because of this craving or attach
ment. To be emancipated from Sarhsara or the cycle of birth and re
birth one must understand the truth regarding craving. This 
craving assumes three fonns: 

(1) Kiima tal',lhii (attachment to sensual pleasures); 

(2) Bhava tal',lhii (attachment to existence); 

(3) Vibhava tal',lhii (attachment to non-existence). 

Kiima tm:ihii arises out of sakkiiyadi{thi or the idea that there exists 
an unchanging entity or a permanent soul - that there is such an 
entity as I. A person who is under such a delusion always strives to 
pander to his five senses. It is because of kiima tanhii that happi
ness is regarded as enjoyment through the five senses. This is a de
lusion. As kiima lal',lhii increases, suffering arises. Thus kiima tm:ihii 
is a cause of suffering. 

Bhava tal',lhii is the craving that arises in a being for termination of 
life. This craving arises in a being who believes in the existence of a 
soul (sassatadif{hi). 

Vibhava taQhii is the craving that arises in a being for the enjoy
ment of sensual pleasures as an end in itself. This craving arises be
cause of the non-belief in an after-life (ucchedaditthi). The Lokayata 
theory of Ciirviika and Ajita Kesakambala belongs to this category. 
In the Brahmajfila Sutta of the Buddhist canon seven types of uc
chedaviida are expounded. 

The person who develops right understanding, the first constituent 
of the noble eight-fold path, realizes that this craving is the cause of 
suffering. The second of the four noble truths deals with the cause 
of this craving or suffering. Right understanding gives the knowl
edge of how to end suffering. The Third noble Truth deals with the 
cessation of suffering. This cessation of suffering is brought about 
by eradicating the three kinds of craving (tar_1hakkhaya) which give 
rise to suffering. This is Nibbana. 

Right understanding gives us the knowledge of the path to the ces
sation of suffering. The fourth noble truth deals with the cessation 
of suffering (dukkhanirodhagiimini patipadiigniina). The path to 
the cessation of suffering is the noble eight-fold path. This is the 
middle path. It is, therefore, impossible to eradicate the three fonns 
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of craving which give rise to suffering without following the middle 
path. 

Analla: no-soul concept. This is the third of the three charac
teristics of existence as the Buddha expounded. The idea of a lack of 
a soul, or a pennanent and abiding self, or an iitman that is eternal 
is extremely difficult for most individuals to understand. 

The sum total of the doctrine of change taught in Buddhism is that 
all component things that have conditioned existence are a process 
and not a group of abiding entities, but the changes occur in such 
rapid succession that people regard mind and body as static enti
ties. They do not see their arising and their breaking up, but regard 
them unitarily, see them as a lump (ghiina sannii) or whole. 

Those ascetics and brahmins who conceive a self in diverse ways 
conceive it as either the five aggregates of clinging, or as any one of 
them. 

"Herein the untaught worldling ... considers body as the Self, Self as 
possessed of body as included in the self, self as included in the 
body ... similarly as to feeling, perception, volitional fonnations, and 
consciousness ... Thus this is the wrong view. The I am notion is 
not abandoned .. . 

It is very hard, indeed, for people who are accustomed continually 
to think of their own mind and body and the external world with 
mental projections as wholes, as inseparable units, to get rid of the 
false appearance of 'wholeness'. So long as man fails to see things 
as processes, as movements, he will never understand the anatta 
(no-Soul) doctrine of the Buddha. That is why people impertinenUy 
and impatienUy put the question: "If there is no persisting entity, 
no unchanging principle, like self or soul (titman), what is it that ex
periences the results of deeds here and hereafter?" 

Another view of the three characteristics of existence are the charac
teristics ofimpennanence (anicca), suffering (dukkha) and not-self 
(anatta). These three characteristics are always present in or are 
connected with existence, and they renect the real nature of exist
ence. They help us to deal with existence. What we learn to develop 
as a result of understanding the three characteristics is renuncia
tion. Once we understand that existence is universally characterised 
by impennanence, suffering and not-self, we eliminate our attach
ment to existence. Once we eliminate our attachment to existence, 
we gain the threshold of Nibbana. This is the purpose served by the 
understanding of the three characteristics. It removes attachment 
by removing delusions, the misunderstanding that existence is per
manent, is pleasant and has something to do with the self. This is 
why understanding the three characteristics is central to wisdom. 
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THE SLOTHFUL MISS THE PATH 

20 (5) The Story of Venerable Tissa the Idle One (Verse 280) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Tissa, a lazy 
monk. 

Once, many young men were admitted into the 
Sangha by the Buddha in Savatthi. After receiving a 
meditation topic from the Buddha, all the new monks 
except one went to the forest to practice meditation. 
They practiced zealously and vigilantly so that in due 
course all of them attained arahatship. When they re
turned to the monastery to pay homage to him, the 
Buddha was very pleased and satisfied with their 
achievement. Monk Tissa who stayed behind did not 
try hard and therefore achieved nothing. 

When Tissa found that the relationship between 
the Buddha and those monks was very cordial and inti
mate, he felt rather neglected, and regretted that he 
had wasted all that time. So he resolved to practice 
meditation throughout the night. As he was walking in 
meditation on that night, he slipped and broke a thigh 
bone. Other monks hearing his cry went to help him. 
On hearing about the above incident the Buddha said, 
"Monks, one who does not strive when he should be 
striving but idle away his time will not attain mental ab
sorption (jhiina) and magga insight." 

Explanatory Translation (Verse 280) 

u(thiinakiilamhi anu{{ahiino yuvii ball iilasiyam 
upeto, samsanna sankappamano kusfto alaso 
paiiiiiiya maggam na vindati 

u(thiinakiilamhi: when an effort is due; anuf!ha
hiino: does not make the effort; yuvii: (though) 
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young; ball: (though) strong; iilasiyam upeto: (iO 
lethargic; samsanna sankappamano: if good 
thoughts are suppressed; kusfto: lazy; alaso: indo
lent; paiiiiiiya maggam: the path of wisdom; na 
vindati: does not find 

If an individual does not make an effort even at a 
time when exertion is due, if a person is lethargic even 
when he is young and strong, if a person suppresses 
the wholesome thoughts that arise in his mind, if he is 
lazy, he will not find the path to wisdom. 

Commentary 
paiiiiiiya maggam: the path that has to be discerned through wis
dom. 

paiiiici: understanding, knowledge, wisdom, insight, comprises a 
very wide field. The specific Buddhist knowledge or wisdom, how
ever, as part of the noble eight-fold path to deliverance, is insight, 
i.e., that intuitive knowledge which brings about the four stages of 
holiness and the realization of Nibbana and which consists in the 
penetration of the impermanency, misery and impersonality of all 
forms of existence. 

With regard to the condition of its arising one distinguishes three 
kinds of knowledge: knowledge based on thinking (cinlii-maya
paririii), knowledge based on learning (sula-maya-paririii), and 
knowledge based on mental development (bhiivanii-maya-pariria). 

Based on thinking is that knowledge which one has acquired 
through one's own thinking, without having learnt it from others. 
Based on earning is that knowledge which one has heard from oth
ers and thus acquired through learning. Based on mental develop
ment is that knowledge which one has acquired through mental 
development in this or that way, and which has reached the stage 
of full concentration. 

Wisdom is one of the five mental faculties, one of the three kinds of 
training, and one of the perfections. 

599 

Downloaded from https://www.holybooks.com



SOO 

\ 

Enter the Palh revealed lo ,l/OU by the sages. Reslr:ain you:r.seltJes in body, mlnd and speech. 

2Sl. Va dnurakkh manasd susarfwuto 
kaJlena a akusala1ima kayira 
ete tayo kammapalhe vi.,;odhaye 
iiriidhaJJe magga1i1 isippa.oeditani. 20:9 

In speech ever watchfu1 with mind \ eU-reslrain,ed 
never with the body do u.nwhulesomeness. 
So shou]d one purify these thre karnma-paths 
winning to the Way made known biY the ,eers_ 

Downloaded from https://www.holybooks.com



PURIFY YOUR THOUGHTS, WORDS AND DEEDS 

20 (6) The Story of a Pig Spirit (Verse 281) 

While residing at the Veluvana Monastery, the Bud
dha spoke this verse, with reference to a pig spirit 

Once Venerable Maha Moggallana was coming 
down the Gijjhakuta hill with Venerable Lakkhana 
when he saw a miserable, ever-hungry spirit (peta), 
with the head of a pig and the body of a human being. 
On seeing the peta, Venerable Maha Moggallana smiled 
but did not say anything. Back at the monastery, Vener
able Maha Moggallana, in the presence of the Buddha, 
talked about this pela with its mouth swarming with 
maggots. The Buddha also said that he himself had 
seen that very peta soon after his attainment of 
Buddhahood, but that he did not say anything about it 
because people might not believe him and thus they 
would be doing wrong to him. Then the Buddha pro
ceeded to relate the story about this peta. 

During the time of Kassapa Buddha, this particular 
peta was a monk who often expounded the Dhamma. 
On one occasion, he came to a monastery where two 
monks were staying together. After staying with those 
two for some time, he found that he was doing quite 
well because people liked his expositions. Then it oc
curred to him that it would be even better if he could 
make the other two monks leave the place and have the 
monastery all to himself. Thus, he tried to set one 
against the other. The two monks quarrelled and left 
the monastery in different directions. On account of 
this evil deed, that monk was reborn in Avici Niraya 
and he was serving out the remaining part of his term 
of suffering as a swine-peta with its mouth swarming 
with maggots. Then the Buddha exhorted, "A monk 
should be calm and well-restrained in thought, word 
and deed." 

Explanatory Translation (Verse 281) 

viieiinurakkhi manasii susamvuto, kiiyena ea 
akusalam na kayirii ete tayo kammapathe visod
haye isippaveditam maggam iiriidhaye 

viieiinurakkhl: well guarded in speech; manasii: in 
mind; susamvu/6: well restrained; kiiyena ea: 
even by body; akusalam: evil actions; na kayird: 
are not done; ete tayo kammapathe: (keeps) these 
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three doors of action; visodhaye: cleansed; isip
pavedilam: realized by the sages; maggam: the no
ble eight-fold path; aradhaye: (he) will attain 

If one is well-guarded in speech, well-restrained in 
mind and if one refrains from committing sins physi
cally, he will certainly attain the noble eight-fold path 
realized by the sages. 

Commentary 
Tayo kammapathe: the three doors of kamma (action) - the 
speech, mind and body. Views regarding kamma tend to be contro
versial. Though we are neither absolutely the servants nor the mas
ters of our kamma, it is evident from counteractive and supportive 
factors that the fruition of kamma is influenced to some extent by 
external circumstances, surroundings, personality, individual striv
ing, and the like. It is this doctrine ofkamma that gives consola
tion, hope, reliance, and moral courage to a BuddhisL When the 
unexpected happens, difficulties, failures, and misfortunes confront 
him, the Buddhist realizes that he is reaping what he has sown, and 
is wiping off a past debL Instead of resigning himself, leaving every
thing to kamma, he makes a strenuous effort to pull out the weeds 
and sow useful seeds in their place, for the future is in his hands. 
He who believes in kamma, does not condemn even the most cor
rupt, for they have their chance to reform themselves at any mo
ment. Though bound to suffer in woeful states, they have the hope 
of attaining eternal peace. By their deeds they create their own 
hells, and by their own deeds they can also create their own heav
ens. A Buddhist who is fully convinced of the law of kamma does 
not pray to another to be saved but confidently relies on himself for 
his emancipation. Instead of making any self-surrender, or propitiat
ing any supernatural agency, he would rely on his own will-power 
and work incessantly for the weal and happiness of all. The belief in 
kamma, "validates his. effort and kindles his enthusiasm" because it 
teaches individual responsibility. To an ordinary Buddhist kamma 
serves as a deterrent, while to an intellectual it serves as an incen
tive to do good. This law of kamma explains the problem of suffer
ing, the mystery of the so-called fate and predestination of some 
religions, and above all the inequality of mankind. 
We are the architects of our own fate. We are our own creators. We 
are our own destroyers. We build our own heavens. We build our 
own hells. What we think. speak and do, become our own. It is 
these thoughts, words, and deeds that assume the name of kamma 
and pass from life to life exalting and degrading us in the course of 
our wanderings in samsiira. 
The Buddha said: 

Man's merits and the sins he here bath wrought: 
That is the thing he owns, that takes he hence. 
That dogs his steps, like shadows in pursuit. 
Hence let him make good store for life elsewhere. 
Sure platform in some other future world, 
Rewards of virtue on good beings wait. 
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WAY TO INCREASE WISDOM 

20 (7) The Story of Venerable Pothila (Verse 282) 

while residing at the Jetavana monastery, the Bud
dha spoke this verse, with reference to Venerable 
PoU,ila. 

PoU,ila was a senior monk who knew the Pitaka 
well and was actually teaching the Dhamma to many 
monks. Because he knew the Pitaka, he was also very 
conceited. The Buddha knew his weakness and wanted 
him to mend his ways and put him on the right path. 
So, whenever PoU,ila came to pay obeisance, the Bud
dha would address him as 'Useless PoU,ila'. When 
PoU,ila heard these remarks, he pondered over those 
words of the Buddha and came to realize that the Bud
dha had made those unkind remarks because he, 
PoU,ila, had not made any serious effort to practice 
meditation and had not achieved any of the maggas or 
even any level of mental absorption (jhana). 

Thus, without telling anyone Venerable Pothila left 
for a monastery at a place twenty yojanas (leagues) 
away from the Jetavana monastery. At that monastery 
there were thirty monks. First, he went to the most 
senior monk and humbly requested him to be his men
tor; but the elder, wishing to humble him, asked him 
to go to the next senior monk, who in his tum sent 
him on to the next. In this way, he was sent from one 
to the other until he came to a seven year old arahat 
samanera. The young samanera accepted him as a pu
pil only after ascertaining that Pothila would obediently 
follow his instructions. As instructed by the samanera, 
Venerable Pothila kept his mind firmly fixed on the 
true nature of the body; he was very ardent and vigilant 
in his meditation. 

The Buddha saw PoU,ila in his vision and through 
supernormal power made Pothila feel his presence and 
encouraged him to be steadfast and ardent. At the end 
of the discourse, Pothila attained arahatship. 

Explanatory Translation (Verse 282) 

yoga ve bhiiri jayati ayoga bhiirisankhayo 
bhavciya vibhavaya ea etciriz dvedha pathariz natva 
yatha bhiiri pavar/.r/.hati tatha allcinariz niveseyya 

Chap/er 20: Magga Vagga 

yoga: (from) meditation; ve: certainly; bhiiri: re
fined wisdom;jayati: arises; ayogci: through non
meditation; bhiirisankhayo: the erosion of wisdom 
happens; bhaviiya: progress; vibhaviiya ea: also de
cline; etariz dvedhii pathariz: these two paths; 
nalvii: having known; yalha: in what manner; 
bhiiri pavar/.r/.hati: wisdom increases; talhii: in that 
manner; altanariz: one's own self; niveseyya: es
tablish 

From reflection and concentrated meditation re
fined wisdom arises. Through the non-practice of con
centration wisdom erodes. Once these two paths -
one leading to progress and other to decline - are rec
ognized, one must conduct one's self to increase wis
dom. 

Commentary 
yoga ve bhurijdyati: Meditation certainly refines wisdom. Medita
tion (bhcivanci) is a process of refining wholesome faculties, mental 
mostly. Mental Development Oit. calling into existence, producing) 
is what in English generally but rather vaguely, is called meditation. 
One has to distinguish two kinds - development of tranquillity 
(samalha-bhcivanci), i.e., concentration (samcidhi), and develop
ment of insight (vipassanci-bhcivanci), i.e., wisdom (paiiiici). 

These two important terms, tranquility and insight (samalha-vipas
sanci), are very often met with and explained in the Sulla, as well as 
in the Abhidhamma. 

Tranquility (samalha) is the concentrated, unshaken, peaceful and, 
therefore, undefiled state of mind, whilst insight (vipassanci) is the 
intuitive insight into the impermanency, misery and impersonality 
(anicca, dukkha, anatta) of all bodily and mental phenomena of ex
istence, included in the five groups of existence, namely corporeal
ity, feeling, perception, mental formations and consciousness. 

Tranquility, or concentration of mind, according to Sank
hepavanQanci (comment toAbhidhammaltha-Sangaha), bestows a 
three-fold blessing: favourable rebirth, a present happy life, and pu
rity of mind which is the condition of Insight. Concentration 
(samcidhi) is the indispensable foundation and precondition of In
sight by purifying the mind from the five mental defilements or hin
drances (nivaraQa) whilst insight (vipassanci) produces the four 
supermundane stages of holiness and deliverance of mind. The Bud
dha, therefore, says: "May you develop mental concentration, O' 
monks; for whoso is mentally concentrated sees things according 
to reality". And it is said, "Just as when a lighted lamp is brought 
into a dark chamber, the lamp-light will destroy the darkness and 
produce and spread the light, just so will insight, once arisen, de
stroy the darkness of ignorance and produce the light of knowl
edge." 
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SHUN PASSION 

20 (8) The Story of Five Old Monks (Verses 283 & 284) 

while residing at the Jetavana Monastery, the Bud
dha spoke these verses, with reference to five old 
monks. 

The story goes that in the days when they were liv
ing in the world they were rich and wealthy household
ers of Savatthi. Intimate friends, one of another, they 
banded themselves together for the performance of 
good works. Hearing the Buddha preach the Dhamma, 
they said to themselves, "We are old men; why should 
we remain laymen any longer?" Accordingly, they 
asked the Buddha to admit them to the Sangha, and re
tiring from the world, adopted the monastic life. Now, 
by reason of their advanced years, they were unable to 
learn the Dhamma by heart, and, therefore, built a her
mitage of leaves and grass on the outskirts of the mon
astery, and lived there together. On their alms-round 
they generally went to the houses of their sons and 
wives and there took their meals. 

Now one of the old monks had a former wife 
named Madhurapacika, and she was a good friend to 
them all. Therefore, they all used to take the food they 
received to her house, and sit down there and eat it, 
and Madhurapacika would give them of her store of 
sauces and curries. In the course of time she was at
tacked by some disease or other and died. Thereupon, 
those aged Venerables assembled in one of their huts, 
and falling on each other's necks, wept and lamented, 
saying, "Madhurapacika the lay disciple is dead." There
upon, the monks came running up from all quarters 
and asked, "Brethren, what is the matter?" The old 
monks replied, ''Venerables, the former wife of our 
comrade is dead. She was a most generous benefac
tress of ours. Where shall we ever find another like her 
now? That is why we are weeping." 

The monks fell to discussing the incident in the 
hall of truth. In came the Buddha and asked, "Monks, 
what are you discussing now, as you sit here all gath-

Chapter 20 : Magga Vagga 

ered together?" When they told him, he said, "Monks, 
this is not the first time they have so conducted them
selves; the same thing happened in a previous state of 
existence also. In a previous state of existence they 
were all reborn as crows. As she was walking along the 
shore of the sea, a wave of the sea picked her up and 
flung her into the sea, and there she perished, where
upon they all wept and lamented. 'We will pull her out 
again,' said they, and forthwith set to work with their 
beaks to bale out the great ocean; finally were wearied 
of their task." 

After the Buddha had related this Kcika lei/aka in 
detail, he addressed the monks as follows, "Monks, in 
as much as you have incurred this suffering because of 
the forest of lust, hatred, and delusion, it behoves you 
to cut down this forest; by so doing you will obtain re
lease from suffering." 

Explanatory Translation (Verse 283) 

bhikkhavo vanarh chindatha ma rukkharh vanat6 
bhayarh jciya/i vananca vanathanca chetv<i nib
band h6tha 

bhikkhavo: O' monks; vanarh: the forest (of blem
ishes); chindatha: cut down; mci rukkharh: (do) 
not (cut down) the tree; vana/6: from the forest 
(of defilements); bhayarh: fear;j<iya/i: arises; 
vananca: the forest; vanathanca: and the under
growth too; chelv<i: having cut down; nibbanci 
h6tha: achieve Deathlessness (forestlessness) 

O' Monks, cut down the forests of defilements. 
But, do not cut down the trees. Fear comes from the 
forests of defilements. Clear both the forests and the 
undergrowth. Having done this achieve the state of Nib
bana. 

(cont'd on page 607) 
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ATI'ACHMENT TO WOMEN 

20 (8) The Story of Five Old Monks (Verses 283 & 284) (cont'd) 

Explanatory Translation (Verse 284) 

narassa niirisu avumatt6 api vanatho yiivam hi 
na chijjati, tiiva s6 matari khirapak6 vaccho iva 
pa{ibaddhamano eva 

narassa: of man's; narisu: towards women; QT)U

matt6 api: even slightly; vanatho: an undergrowth 
of defilements (exists); yavam hi: as long as; na 
chijjati: (this is) not destroyed; lava: till then; s6: 
that man; matari: towards the mother (attached); 
khirapak6: suckling; vaccho iva: like a calf; 
pa{ibaddhaman6 eva: certainly will be of attached 
mind (to women) 

As long as a man's mind is attached to women, 
even minutely, like a little undergrowth that has not 
been cut down, so long will his mind be attached like a 
suckling calf to its mother cow. 

Commentary 
narassa ntirisu: of a man towards women. The Buddha refers to 
the strong and unrestrainable attachment a man entertains towards 
a woman. The Buddha's attitude to sex is evident in certain areas of 
the Buddha's Discourses. The opening Discourses of Anguttara 
Nikaya states: Monks, I know not of any other single fonn by which 
a man's heart is attracted as it is by that of a woman. Monks, a 
woman's fonn fills a man's mind. 

Monks, I know not of any other single sound .. .I know not of any 
other single smell .. .I know not of any other single flavour .. .l know 
not of any other single touch ... by which a man's heart is attracted 
as it is by that of a woman. A woman's sound, smell, flavour, and 
touch fill a man's mind. 

Monks, I know not of any other single fonn, sound, smell, flavour 
and touch by which a woman's heart is attracted as it is by the 
fonn, sound, smell, flavour and touch of a man. Monks, a woman's 
mind is filled with these things." 

Chapter 20: Magga Vagga 

Here is a sennon on sex explained in unmistakable language, the 
truth of which no sane man dare deny. Sex is described by the Bud
dha as the strongest impulse in man. If one becomes a slave to this 
impulse even the most powerful man turns into a weakling; even 
the sage may fall from the higher to a lower level. The sexual urge, 
especially in youth, is a fire that needs careful handling. If one is 
not thoughtful and restrained, it can cause untold harm. There is 
no fire like lusL Passions do not die out: they bum ouL 

Since the Buddha was a practical philosopher he did not expect his 
lay followers to lead ascetic lives. Indeed, he called them enjoyers of 
sense pleasures (gihi komabhogi). Being well aware of man's in
stincts and impulses, his appetites and urges, the Master did not 
prohibit sexual relations for the laity as he had done for monks. But 
he warned man against wrong ways of gratifying the sexual appe
tite. He went a step further and recommended the observation of 
the eight precepts with special emphasis on the third one for the la
ity during fast-days of retreat (uposatha) or as the occasion de
manded. 

If a person makes up his mind to live an unmarried life he should 
make a real effort to be chaste in body, speech and thought. if he is 
not strong enough to remain siJU!le, he may marry, but he should 
refrain from such sexual relations as are wrong and hannful. As the 
Buddha explains in the Discourse on downfall: 

If a person is addicted to women (given to a life of debauchery), is a 
drunkard, a gambler, and squanders all his earnings - this is a 
cause of his downfall. 

Not satisfied with one's own wives, if one has been with whores and 
the wives of others - this is a cause of one's downfall. 

Being past one's youth, to take as wife a girl in her teens, and to be 
unable to sleep for jealousy - this is a cause of one's downfall. 

The Buddha has analysed the evil results of adultery in these words: 

Four misfortunes befall a man who is unmindful of right conduct 
and commits sexual misconduct with another man's wife: acquisi
tion of demerit, disturbed sleep, reproach, and suffering in niraya. 
Thus, there is the acquisition of demerit, and there is rebirth in the 
evil apaya realms. The enjoyment of a scared man with a scared 
woman is short-lived, and the king also metes out severe punish
ment. Therefore, a man should not commit wrong action with an
other man's wife. 
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PATH TO PEACE 

20 (9) The Story of an Venerable who had been a Goldsmith (Verse 285) 

while residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to a monk, a pupil 
of Venerable Sariputta. 

Once, a young, handsome son of a goldsmith was 
admitted into the Sangha by Venerable Sariputta. The 
young monk was given loathsomeness of the dead 
body as the meditation topic by Venerable Sariputta. Af
ter taking the meditation topic he left for the forest and 
practiced meditation there; but he made very little pro
gress. So he returned twice to Venerable Sariputta for 
further instructions. Still, he made no progress. So Ven
erable Sariputta took the young monk to the Buddha, 
and related everything about the young monk. 

The Buddha knew that the young monk was the 
son of a goldsmith, and also that he had been born in 
the family of goldsmiths during his past five hundred 
existences. Therefore the Buddha changed the subject 
of meditation for the young monk; instead of loath
someness, he was instructed to meditate on pleasant
ness. With his supernormal power, the Buddha created 
a beautiful lotus flower as big as a cart-wheel and told 
the young monk to stick it on the mound of sand just 
outside the monastery. The young monk, concentrat
ing on the big, beautiful, fragrant lotus flower, was able 
to get rid of the hindrances. He was filled with delight
ful satisfaction (piti), and step by step he progressed un
til he reached as far as the fourth level of mental 
absorption (jhtina). 

The Buddha saw him from his perfumed chamber 
and with his supernormal power made the flower 
wither instantly. Seeing the flower wither and change 
its colour, the monk perceived the impermanent na
ture of the flower and of all other things and beings. 
That led to the realization of the impermanence, unsat
isfactoriness and the insubstantiality of all conditioned 
things. At that instant, the Buddha sent forth his radi
ance and appeared as if in person to the young monk 

Chapter 20: Magga Vagga 

and instructed him to get rid of craving (tm:,hti). At the 
end of the discourse, the young monk attained arahat
ship. 

Explanatory Translation (Verse 285) 

saradikam kumudam par;zinti iva attano sineham 
ucchinda santimaggam eva bnihaya nibbanam 
sugatena desitam 

s<iradikam: in the autumn; kumudam: a lily; 
ptiT)inti iva: like (plucking) with one's own hand; 
attano sineham: attachment to self; ucchinda: 
pluck out; santimaggam eva: the path only to Nib
bana; bnlhaya: cultivate; sugatena: by the Bud
dha; desitam: has been preached 

Just like a person plucking out a lily with one's 
own hand, pluck out your self-attachmenl Cultivate 
the path to Nibbana, as advocated by the Buddha. 

Commentary 
kumudam: lily flower. In this image the plucking of the lily flower 
by hand is used to emphasize the ease with which the young monk 
attained arahatship. Here, the object of contemplation was a lotus. 
This was the object given to him for meditation. In meditation the 
use of such an object (kasit:,a) was a wide-spread practice in the 
Buddhist system of mind training. 

attano: According to the stanza here, it means the five aggregates. 
The five aggregates, namely, are: matter (nipakkhandha); sensa
tions (vedanakklumdha); perceptions (Safmakkhandha); mental 
formations (samkharakkhandha) and consciousness 
(viiiiianakkhandha). 

These, namely, are the five aggregates. What we call a being, or an 
individual, or I, is only a convenient name or a label given to the 
combination of these five groups. They are all impermanent, all con
stantly changing. Whatever is impermanent is dukkha (gad 
aniccarh lam dukkharh). This is the true meaning of the Buddha's 
words: In brief the five aggregates of attachment are dukkha. They 
are not the same for two consecutive moments. 
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THE FEAR OF DEATH 

20 (10) The Story of Mahadhana, a Merchant (Verse 286) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Mahadhana, a 
merchant from Varfu)asi. 

Once, a merchant from Vara.Qasi came to a festival 
in Savatthi with many carts fully loaded with textiles 
and other merchandise. When he reached a river bank 
near Savatthi the river was in spate; so he could not 
cross the river. He was held up for seven days as it was 
raining hard and the water did not subside. By that 
time, he was already late for the festival, and there was 
no need for him to cross the river. 

Since he had come from a long distance he did not 
want to return home with his full load of merchandise; 
So he decided to spend the rainy season, the cold sea
son and the hot season in that place and said so to his 
assistants. The Buddha while going on an alms-round 
knew the decision of the merchant and he smiled. 
Ananda asked the Buddha why he smiled and the Bud
dha replied, ".Ananda, do you see that merchant? He is 
thinking that he would stay here and sell his goods the 
whole year. He is not aware that he would die here in 
seven days' time. What should be done should be done 
today. Who would know that one would die tomorrow? 
We have no date fixed with the king of death. For one 
who is mindful by day or by night, who is not dis
turbed by moral defilements and is energetic, to live for 
just one night is a well-spent life. 

Then the Buddha sent Ananda to Mahadhana, the 
merchant. Ananda explained to Mahadhana that time 
was running out for him, and that he should practice 
mindfulness instead of being negligent. On learning 
about his impending death, Mahadhana was alarmed 
and frightened. So, for seven days, he invited the Bud
dha and other monks for alms-food. On the seventh 
day, the Buddha expounded a discourse in appreciation 
(anumodana). At the end of the discourse, Mahadhana 
the merchant attained sotapatti fruition. He followed 
the Buddha for some distance and returned. On his re
turn, he had a severe headache and passed away soon 
after. Mahadhana was reborn in the Tusita deva world. 

Chapter 20: Magga Vagga 

Explanatory Translation (Verse 286) 

vassam idha vasissami hemantagimhisu idha iii 
biilo vicinteti antarayam na bujjhati 

vassam: during (the four months o0 rain; idha: in 
this place; vasissami: I will reside; hemantagim
hisu: in winter and summer; idha: here (I reside); 
iii: this way; biilo: the ignorant person; vicinteti: 
thinks; antarayam the danger to his own self; na 
bujjhati: (he) is not aware of 

In the four months during retreat, winter or sum
mer, in a chosen place, the ignorant plans unaware of 
the threat of death. 

Commentary 
antardyam na bqjjhati: does not see the danger to his own life. 
The merchant in this story was not mindful of the fact of death. 
There are in this world people in various walks of life who resent 
the very word death, let alone reflect on it. Infatuated by long life, 
good health, youth and prosperity, they completely forget the fact 
that they are subjected to death. Immersed in the evanescent pleas
ures of the five-fold senses, they seek only after material progress in 
this world, completely disregarding a future life, and indulging in 
vice through the mind, body and speech. They regard this imperma
nent and evanescent life as permanent and everlasting. It is to 
arouse a sense of dissatisfaction in such blind and ignorant people, 
to allay the pangs of sorrow caused by the separation of animate ob• 
jects, like parents and children, and inanimate objects, like wealth 
and property, to inculcate the doctrine of impermanence in all be
ings, and thereby convince them of the unsatisfactoriness of life, 
and direct them towards the attainment of everlasting peace, that 
the Buddha preached these words. 

A person who has not comprehended the doctrine of the Buddha is 
infatuated by long life and considers himself as immortal, even 
though he may see many deaths around him; he is infatuated by 
good health and considers himself free from disease even though 
he may see countless diseased persons around him; he is infatuated 
by youth even though he may see many aged persons and consid
ers himself as one who is not subjected to old age; he is infatuated 
by wealth and prosperity even though he may see countless persons 
rendered destitute through loss of wealth; and he never thinks for a 
moment, that he too, might be subjected to such a state. 
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DEATH TAKES AWAY THE ATTACHED 

20 (11) The Story of Kisagotami (Verse 287) 

while residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Kisagotami, the 
daughter of a rich man from Savatthi. 

Kisagotami came to the Buddha as she was 
stricken with grief due to the death of her only son. To 
her the Buddha said, ''Vainly you imagine that you 
alone had lost a child. But this is an eternal law for all 
beings. For death, like to a raging torrent, drags along 
and flings into the sea of ruin all living beings; still are 
their longings unfulfilled." At the end of the discourse, 
Kisagotami attained sotapatti fruition. 

Explanatory Translation (Verse 287) 

pu/tapasusammattarn byasattamanasarn tarn 
nararn suttarn gamarn mah6gh6 iva maccu adaya 
gacchati 

puttapasusammattarn: intoxicated with the posses
sions of children, cattle, etc. byasattamanasarn: 
with a mind overwhelmed; tarn nararn: that per
son; suttarn gamarn: sleeping village; mah6gh6 
iva: like a great flood; maccu: the Death; adaya 
gacchati: takes him along (in the flood) 

Men are proud that they possess children, cattle 
and other forms of wealth. They tend to be proud that 
way because their minds are overwhelmed by blem
ishes. Floods sweep away a sleeping village, taking 
along all its people and their possessions. In the same 
way, death comes unawares and sweeps along the peo
ple however proud they are of their possessions. 

Commentary 
Kisagotami was foremost among the female Maha arahats of the no
ble Sangha, for the ability to wear rough robes. We first come 
across her during the dispensation of Padumuttara Buddha. She 
saw her like and immediately resolved to follow her in her footsteps. 
She gave alms, and practiced meditation. She was born in deva 
realms. She was born in this dispensation in a rich family. She duly 
married. But people took no notice of her. She was lean and hence 
she was called Kisa. Hence, her own name Gotami was linked with 
Kisa and was known as Kisagotami. When a son was born to her 

Chapter 20: Magga Vagga 

she became popular. As soon as child came to an endurable age he 
died. 

The prop on which she was leaning was suddenly removed. Attach
ment made her blind. She could not believe he was dead. So, with 
the dead child in her arms she roamed for a medicine for his recov
ery. She was laughed and scorned at. She was agitated beyond 
measure. She was nearly going mad. 

One day, a good samaritan pointed the way to Jetavanarama, where 
the Buddha was residing. When she went, the Buddha was discours
ing to the monks and she stood at the end of the hall and entreated 
the Lord for the medicine that she had hitherto sought in vain. The 
Buddha saw her future. The Buddha saw that she was a stranger to 
death. So the Buddha asked her to bring some mustard seed. She 
felt that her child would recover soon and was about to set forth for 
the mustard. "But tarry a little," the Buddha added, "that mustard 
seed must be brought from a house, meaning clan, that has not 
tasted death." 

However, she thought it was simple enough. But she was on a voy
age of discovery. Once again, the spectacle of the distraught mother 
with the corpse of the child in her arms was parading in the streets 
of Sravasti. The much sought after mustard was readily available in 
every home perhaps but alas! Not the particular seeds the Buddha 
wanted. There was no visitor so frequent as death. The truth gradu
ally dawned on her about the universality of death. The force of 
death overwhelmed her. She saw that the Buddha wanted to teach 
her the great lesson. She hurriedly took the corpse to the cemetery 
and kept it there remarking that he was not the only child to die. 
Her practice of meditation in the past came to her rescue. It was 
not difficult for her to realize that nothing endureth forever. It was 
so in all planes of life, including the brahma world. Only an arahat 
passes away completely never to be born again or to die again. She 
glimpsed that bliss. She returned a sadder and wiser woman. She 
no longer sought the medicine. She yearned for the higher prescrip
tion that would cure her once and for all. 

She begged of the great physician to minister to her mind's disease. 
The Buddha's diagnosis was incomparable. The Buddha preached. 
There were four powerful currents (ogd) that would hurl mortals to 
and from in the ocean of samstira. 

The four currents are: 

(1) carnal pleasures (kdma); 

(2) clinging to existence (bhava); 

(3) attachment to various wrong beliefs (difthi); 

(4) ignorance (avijja). 

Kisagotami grasped the truth which ordinary mortals fail to under
stand. The Buddha, further, acknowledged that a person who lives 
realizing the supreme bliss even for one day was nobler by far than 
one who lives a century blinded by ignorance. 
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1 'hen dealh comes; neilhe, panmts, nor children rwr kinsmen can pmlecl one. 

2 8. a llj(Jn/i putta tcif)fiyo 
na pitii na 'pi bandhavii 
antak -n.a'dlu'pannassa 
natthi nalisu Uil;1ota. {2 : 16) 

o ons ar there for shelter 
nor father no r lated folk, 
one by lhe Death-king s. ized upon 
·n kin no sh t -r finds. 
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NO PROTECTION WHEN NEEDED 

20 (12) The Story of Patacara (Verses 288 & 289) 

while residing at the Jetavana Monastery, the Bud
dha spoke these verses, with reference to Patacara, the 
daughter of a rich man from Savatthi. 

Now at that time the Buddha, perceiving that the 
sorrow of Patacara was assuaged, said to her, "Patacara, 
to one that goethe to the world beyond, nor sons nor fa
ther nor kinsfolk can ever be a refuge or a shelter or a 
retreat. Therefore, even though they live, they exist 
not. But he that is wise should clarify his virtue; so 
should he make clear the path that leads to Nibbana." 
At the conclusion of the lesson Patacara was estab
lished in the fruit of conversion; many others likewise 
obtained the fruit of conversion and the fruits of the 
second and third paths. 

Explanatory Translation (Verse 288) 

antakena adhipannassa IQTJiiya puttii na sanli, 
pi/ii na, pi bandhavii na, niiffsu liir:zatii natthi 

anlakena: by the end maker (death); adhipan
nassa: person gripped by; t<iniiya: for the protec
tion; put/ii: children; na santi: not there; pitii: 
father; na: (is) not (there); pi: also; bandhavii: rela
tions; na: (there are) not; niiffsu: (this way) from 
relations; tiir:zatii natthi: (he) has no protection 

When an individual is being gripped by the end-
maker (death) the sons cannot protect one. Not even 
one's father can shield a person from the grip of death. 
Nor can one's relations come to his rescue. 

Explanatory Translation (Verse 289) 

par:zdito eliirh atthavasarh natvii silasarhvu/6 nib
biinagamanarh maggarh khipparh eva visodhaye 

par;zdi/6: the wise; etiirh atthavasarh: this matter; 
natvii: being aware of; silasarhvuto: restrained and 
disciplined; nibbiinagamanarh maggarh: the path 
to Deathlessness; khippam: quickly; eva visod
haye: certainly should clear 

Being aware that no one can rescue you from 
death, the wise person, who is restrained and disci-
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plined, should clear the path to Nibbar:ia, without any 
loss of time. 

Commentary 

Antakeniidhipannassa natthi fliitisu tiinatii: when a person is 
gripped by death, no one, not even his relatives, can protect him 
from it. 
It has been further emphasized in the Salla Sulla (the shaft of grief) 
as follows: 
(1) There is no device by which one who is born, can escape death. 
(2) Having attained old age, death is inevitable. 
(3) Just as ripe fruits must fall, even so mortals who are born must 

always have the fear of death. 
(4) Just as earthenware made by a potter is destined to break, even 

so is the life of mortals, destined to break. 
(5) Grown-ups and the young, the wise and the foolish - all these 

come under the sway of death. 
(6) No father can save his son, no relative can save his relatives, when 

they depart in death. 
(7) While relatives stand watching and lamenting, see how beings 

are led to death, like cattle to a slaughter house. 
(8) Since beings are thus assailed by death and old age, the wise 

knowing the nature of this world, do not grieve. 
(9) It is in vain that you lament over the dead, since you do not know 

whence they came nor whither they go. 
(10) If wailing will heal the mourner's pangs of sorrow, only then let 

the wise wail. 
(11) Peace of mind is not attained by wailing. It only brings grief and 

hurts the body. 
(12) Mourning only makes the mourner emaciated and pale. It does 

not help the departed. Therefore, mourning is useless. 
(13) By not forsaking sorrow, he proceeds to greater pain. He only 

goes deeper into the realm of sorrow. 
(14) Observe how others born in this world according to their 

kamma,must also tremble under the sway of death. 
(15) In whichever manner people think of things, things tum out to 

be otherwise. Such is the opposite nature of things. Observe thus 
the nature of the world. 

( 16) Even if a man were to Jive a hundred years or more, he must still 
yield his life, at last bereft of friends and relatives. 

(17) Therefore, listening to the arahats and seeing a person departed, 
control your weeping, reflecting that he cannot be with you 
again. 

(18) Just as one would extinguish with water, the flames of a house 
on fire, even so let a steadfast and wise man remove grief, quickly 
as the wind (a handful of) cotton. 

(19) Let a person, desirous of his own welfare, pluck out the shafts of 
wails and grief, planted by himself. 
Having these shafts plucked out and having attained mental 
peace, he becomes blessed and free from grief, overcoming all 
sorrows. 

(cont'd on page 617) 
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Etam.atlhavasam nafoii 
patJcfilo si/asariwulo 
nibbanagamanmh. maggmi1 
khiJJpameva visodhoye. (20:17) 

l laving understood this fact 
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. wiftly lhen sho ld dear lhe path 
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THE PATH TO THE DEATHLESS 

20 (12) The Story of Patacira (Verses 288 & 289) (cont'd) 

Even in death or in the loss of children or wealth, one has to reflect 
thus: 
(1) Grains, wealth, silver, gold and whatever property there is: slaves, 
(2) craftsmen, hired menials and all the dependant ones. 
(3) All these have to be abandoned when leaving. But whatever one 
(4) does through the deed, word or thoughl 

That alone belongs to him; that alone he takes with him and that 
alone follows him like the inseparable shadow. 
All beings die. Life ends in death. Beings fare according to their 
deeds, experiencing the results by their meritorious and sinful 
deeds. Those who do sinful deeds go to the woeful states and 
those who do meritorious deeds attain blissful states. Therefore, 
let one always do good deeds, which seive as a store for life 
elsewhere. Meritorious deeds are a great support to beings in the 
future world. 

In the Uraga Jataka (man quits his mortal frame), the story con
cerns a landowner whose son had died. Here, the Buddha went to 
the man's house, and after He was seated, the Buddha asked,, 
"Pray, Sir, why are you grieving?" And on his replying, "Yes, Vener
able, ever since my son's death I grieve," He said, "Sir, verily that 
which is subjected to dissolution is dissolved, and that which is sub
jected to destruction is destroyed, and this happens not to one man 
only, nor in one village merely, but in countless spheres, and in the 
three modes of existence. There is no creature that is not subjected 
to death, nor is there any existing thing that is capable of abiding in 
the same condition. All beings are subjected to death, and all com
pounds are subjected to dissolution. But sages of old, when they 
lost a son, said, 'That which is subjected to destruction is de
stroyed ... and grieved not."' And hereupon, at the man's request He 
related a story of the past. 
Once upon a time when Brahmadatta was reigning in Vara.l).asi, the 
Bodhisatta was born in a brahmin household, in a village outside 
the gates ofVarfu;lasi, and rearing a family. He supported them by 
field labour. He had two children, a son and a daughter. When the 
son was grown up, the father brought a wife home for him, from a 
family of equal rank with his own. Thus, with a female slave they 
composed a household of six; the Biidhisatta and his wife, the son 
and daughter, the daughter-in-law and female slave. They lived hap
pily and affectionately together. The Biidhisatta thus admonished 
the other five; "According as ye have received, give alms, obseive 
holy days, keep the moral law, dwell on the thought of death, be 
mindful of your mortal state. For in the case of beings like our
selves, death is certain, life is uncertain: all existing things are tran
sitory and subjected to decay. Therefore, take heed to your ways, 
day and night." They readily accepted His Teaching and dwelt ear
nestly on the thought of death. 
Now one day, the Biidhisatta went with his son to plough his field 
when the youth was bitten by a snake and fell down dead. The Bod
hisatta, on seeing him fall, left his oxen and came to him, and find
ing that he was dead, he took him up and laid him at the foot of a 
certain tree, and covering him up with a cloak, he neither wept nor 
lamented. He said, "That which is subjected to dissolution is dis
solved, and that which is subjected to death is dead. All compound 
existences are transitory and liable to death." And recognizing the 
transitory nature of things, he went on with his ploughing. Seeing 
a neighbour pass close by the field, he asked, "Friend, are you going 
home?" And on his answering, "Yes," he said, "Please then go to 
our house and say to the mistress, 'You are not today as formerly to 
bring food for two, but to bring it for one only. And hitherto, the fe
male slave alone has brought the food, but today all four of you are 
to put on clean garments, and to come with perfumes and flowers 
in your hands."' "All right," he said, and went and spoke these very 
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words to the brahmin's wife. She asked, "By whom, Sir, was this 
message given?" "By the brahmin, lady," he replied. She under
stood that her son was dead. But she did not so much as tremble. 
Thus showing perfect self-control, and wearing white garments and 
with perfumes and flowers in her hand, she bade them bring food, 
and accompanied the other members of the family to the field. But 
not one of them either shed a tear or made lamentation. The Bod
hisatta still sitting in the shade where the youth lay, ate his food. 
And when his meal was finished, they all took up fire-wood and lift
ing the body on to the funeral pile, they made offerings of perfumes 
and flowers, and then set fire to it. But not a single tear was shed by 
any one. All were dwelling on the thought of death. Such was the ef
ficacy of their virtue that the throne of Sakka manifested signs of 
heat. Sakka said, "Who, I wonder, is anxious to bring me down 
from my throne?" And on reflection, he discovered that the heat 
was due to the force of virtue existing in these people, and being 
highly pleased he said, "I must go to them and utter a loud cry of 
exultation like the roaring of a lion, and immediately afterwards fill 
their dwelling place with the seven treasures." And going there in 
haste he stood by the side of the funeral pyre and said, ''What are 
you doing?" 'We are burning the body of a man, my Lord." "It is 
no man that you are burning," he said, "I think you are roasting the 
flesh of some beast that you have slain." "Not so, my Lord," they 
said. "It is merely the body of a man that we are burning." Then he 
said, "It must have been some enemy." The Bodhisatta said, "It is 
our own true son, and no enemy." "Then he could not have been 
dear as a son to you." 
"He was very dear, my Lord.' "Then why do you not weep?" Then 
the Bodhisatta, to explain the reason why he did not weep, spoke 
the first stanza: 

Man quits his mortal frame, when joy in life is past, 
E'en as a snake is wont, its worn out slough to cast; 
No friend's lament can touch the ashes of the dead: 
Why should I grieve: He fares the way he had to tread. 

Sakka, on hearing the words of the Bodhisatta, asked the brahmin's 
wife, "How, lady, did the dead man stand to you?" "I sheltered him 
ten months in my womb, and suckled him at my breast, and di
rected the movements of his hands and feet, and he was my grown 
up son, my Lord." "Granted, lady, that a father from the nature of a 
man may not weep, a mother's heart surely is tender. Why then do 
you not weep?" And to explain why she did not weep, she spoke a 
couple of stanzas: 

Uncalled he hither came, unbidden soon to go; 
Even as he came, he went. What cause is here for woe? 
No friend's lament can touch the ashes of the dead: 
Why should I grieve? He fares the way he had to tread. 

On hearing the words of the brahmin's wife, Sakka asked the sister, 
"Lady, what was the dead man to you?" "He was my brother, my 
Lord." "Lady, sisters surely are loving towards their brothers. Why 
do you not weep?" But she to explain the reason why she did not 
weep, repeated a couple of stanzas: 

Though I should fast and weep, how would it profit me? 
My kith and kin alas! would more unhappy be 
No friend's lament can touch the ashes of the dead: 
Why should I grieve? He fares the way he had to tread. 

Sakka, on hearing the words of the sister, asked his wife, "Lady, 
what was he lo you?" "He was my husband, my Lord." "Women 
surely, when a husband dies, as widows are helpless. Why do you 
not weep?" But she, too, explained the reason why she did not weep. 
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. o assumption in Buddhism 

lt is 1a glo1y o.f Buddhism that it .makes 
intellectual e.nli'ghtenment an e:ssential 
condition of salvation.. In Buddhism 

morality and intelle tual enlightenment 
are ins,eparable· fronz one another. While 

moralfty fonns the· ba -is of the higher 
life knou;.ledge and .wzsdom complete lt. 
ltVithout a perfect uncletstanding of the 

la.w of cau ality and tran formation 
(Pratityasamutpada) no one can even 
be satd to be truly moral if he does not 

po ·Se s the nece· sary insight and 
knowledge .. In. thi re .pect Buddhism: 

differs from all other religions. All 
monotheistic religion . ,tart with certain 

assum·ptions, and lvhen thee 
assumptions are' contradicted by the 

grozvth olknowledge it increa es .orrow. 
B'ut Buddhism starts .with .no 

assun1ptions. It stands on the firm rock 
of facts and can therefor.e .never hun 

the dry light of knowledge,. 

Prof. Laks1,imi NtJra· u, 11T/1e E nee o.f Buddhl' m11 
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Viel ing the possibility of gr ater happlness, the wise slmuld gi e up the lesser ones. 

290. Matta sukhaparicctiga 
passe e ipula1n. sukharh 
caje mallasukham dhiro 
sampassari1 ipularh suldwm. {21:1 ) 

]f one shoul see frca happ·ness 
in giving up maJ happiness 
· ne wise the lesser would renounc 
the greater fuU-disceming. 

The Trer1tw•y ofTndh (Dhammapada} 
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PAKINNAKA VAGGA (MISCELLANEOUS) 
GM UP A LITILE ACHIEVE MUCH 

21 (1) The Story of the Buddh!:l's Former Deeds (Verse 290) 

while residing at the Jetavana Monastery, the Bud- ered and followed the Venerable Ananda to the pres-
dha spoke this verse with reference to the power and ence of the Buddha. The Buddha delivered the same 
glory of the Buddha as witnessed by many people on Sutta and repeated it for seven days. At the end of the 
his visit to Vesali. seven days, everything was back to normal in Vesfili. 

Once, a famine broke out in Vesali. It began with a 
serious droughl Because of drought, there was almost 
a total failure of crops and many people died of starva
tion. This was followed by an epidemic of diseases and 
as people could hardly cope with the disposal of the 
corpses there was a lot of stench in the air. This stench 
attracted the ogres. The people ofVesali were facing the 
dangers of destruction by famine, disease and also by 
the ogres. In their grief and sorrow they tried to look 
for a refuge. They thought of going for help from vari
ous sources but finally, they decided to invite the Bud
dha. So a mission headed by Maha.Ii, the Licchavi 
prince, and the son of the chief brahmin were sent to 
King Bimbisara to request the Buddha to pay a visit to 
Vesfili and help them in their distress. The Buddha 
knew that this visit would be of much benefit to many 
people, so he consented to go to Vesali. Accordingly, 
King Bimbisara repaired the road between Rajagaha 
and the bank of the river Ganga. He also made other 
preparations and set up special resting-places at an in
terval of every y6jana. When everything was ready, the 
Buddha set out for Vesfili with five hundred monks. 
King Bimbisara also accompanied the Buddha. On the 
fifth day they came to the bank of the river Ganga and 
King Bimbisara sent word to the Licchavi princes. On 
the other side of the river, the Licchavi princes had re
paired the road between the river and Vesfili and had 
set up resting-places as had been done by King Bim
bisara on his side of the river. The Buddha went to 
Vesfili with Licchavi princes but King Bimbisara stayed 
behind. As soon as the Buddha reached the other bank 
of the river heavy rain fell in torrents, thus cleansing 
up Vesfili. The Buddha was put up in the rest-house 
which was specially prepared for him in the central part 
of the city. Sakka, king of the devas, came with his fol
lowers to pay obeisance to the Buddha, and the ogres 
fled. That same evening the Buddha delivered the 
Ratana Sutta and asked the Venerable Ananda to go 
round between the threefold walls of the city with the 
Licchavi princes and recite il The Venerable Ananda 
did as he was told. As the protective verses (parittas) 
were being recited, many of those who were sick recov-
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The Licchavi princes and the people of Vesfili were very 
much relieved and were overjoyed. They were also very 
grateful to the Buddha. They paid obeisance to the Bud
dha and made offerings to him on a grand and lavish 
scale. They also accompanied the Buddha on his return 
journey until they came to the bank of the Ganga at 
the end of three days. 

On arrival at the river bank, King Bimbisara was 
waiting for the Buddha; so also were the devas and the 
brahmas and the king of the Nagas with their respec
tive entourage. All of them paid obeisance and made of
ferings to the Buddha. The devas and the brahmas paid 
homage with umbrellas, flowers, etc., and sang in 
praise of the Buddha. The Na.gas had come with barges 
made of gold, silver and rubies to invite the Buddha to 
the realm of the Nagas; they had also strewn the sur
face of the water with five hundred kinds of lotuses. 
This was one of the three occasions in the life of the 
Buddha when human beings, devas and brahmas came 
together to pay homage to the Buddha. The first occa
sion was when the Buddha manifested his power and 
glory by the miracle of the pairs, emitting rays of light 
and sprays of water; and the second was on his return 
from the Tavatimsa deva world after expounding the 
Abhidhamma. 

Explanatory Translation (Verse 290) 

mattiisukha paricciigii ce vipulam sukhamm passe 
vipu/am sukham sampassam dhiro mattii sukham 
caje 

mattiisukha paricciigii: by giving up little comfort; 
ce: if; sukham: a greater happiness; passe: is seen; 
vipulam sukham: (that) great happiness; sam
passam: seeing well; dhiro: the wise person; mat/ii 
sukham: that slight comfort; caje: gives up 

By giving up a modicum of pleasure, which the 
worldly pursuits bring, if one can be assured of tremen
dous pleasure - which is Nibbana - the wise person 
should certainly give up the little pleasure. 
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I 'ho so causes vain to otliers and expect happiness, , ill not be fre d from langl s of enmity. 

291. Pamdukkhiipadanena 
altano sukham icchali 
erasarhsaggasamsa{{h6 

verli so na pmimuccati. (21:2) 

\~ . o so for self, ants happfrl s 
b causing olh rs pain., 
n angled in anger's tangles 

one s from anger never fre,e. 

The Treasury Q/Trulh (IJhamma_p,l(f(l} 
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WHEN ANGER DOES NOT ABATE 

21 (2) The Story of the Woman Who ate up the Eggs of a Hen (Verse 291) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to a feud between 
a woman and a hen. 

Once, there lived a woman in a village near Savat
thi. She had a hen in her house; every time the hen 
laid an egg she would eat the egg. The hen was very 
hurt and angry and made a vow to have vengeance on 
the woman and made a wish to be reborn as some be
ing that would be in a position to kill the offspring of 
that woman. The hen's wish was fulfilled as it was re
born as a cat and the woman was reborn as a hen in 
the same house. The cat ate up the eggs of the hen. In 
their next existence the hen became a leopard and the 
cat became a deer. The leopard ate up the deer as well 
as its offspring. Thus, the feud continued for five hun
dred existences of the two beings. At the time of the 
Buddha one of them was born as a woman and the 
other a female spirit. 

On one occasion, the woman was returning from 
the house of her parents to her own house near Savat
thi. Her husband and her young son were also with 
her. While they were resting near a pond at the road
side, her husband went to have a bath in the pond. At 
that moment the woman saw the female spirit and rec
ognized her as her old enemy. Taking her child she fled 
from the female spirit straight to the Jetavana Monas
tery where the Buddha was expounding the Dhamma 
and put her child at the feet of the Buddha. The female 
spirit who was in hot pursuit of the woman also came 
to the door of the monastery, but the guardian spirit of 
the gate did not permit her to enter. The Buddha, see
ing her, sent the Venerable Ananda to bring the female 
spirit to his presence. When the female spirit arrived, 
the Buddha reprimanded both the woman and the f e
male spirit for the long chain of feud between them. He 
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also added, "If you two had not come to me today, your 
feud would have continued endlessly. Enmity cannot 
be appeased by enmity; it can only be appeased by lov
ing-kindness." 

He who seeks his own happiness by inflicting pain 
on others, being entangled by bonds of enmity, cannot 
be free from enmity. 

At the end of the discourse, the female spirit took 
refuge in the three gems, viz., the Buddha, the 
Dhamma and the Samgha, and the woman attained 
s6tapatti fruition. 

Explanatory Translation (Verse 291) 

paradukkhiipadanena attan6 sukham icchati, 
verasamsaggasamsa(tho s6 vera na parimuccati 

paradukkhiipadanena: if by inflicting pain on oth
ers; attan6: someone; sukham: happiness; icchati: 
desires; verasamsaggasamsat{h6: who is contami
nated by the touch of anger; so: he; vera: from an
ger; na parimuccati: will not achieve release 

The individual who achieves happiness by inflict
ing pain on others is not freed from anger because he 
is entangled in the web of anger due to the contact of 
the anger of other people. 

Commentary 
so verd na parimuccatj: A desirable object leads to attachment 
whilst an undesirable one leads to aversion. Vera is the great fire 
that bums the whole world. Aided by ignorance, these two produce 
all the suffering in the world. 

lrhanli: patience or tolerance. Khanti is the antidote to anger. 
Khanti (forbearance) is one of the perfections practiced by the aspi
rant Buddha. 
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Defilements lru:rease in th m who do what is not lob done and neglect what.should be done_ 

2912. l,,,ani hi li,iccan) tadapaviddham 
ak£cca111 pana kayirali 
unna(iinari-1 pamailanam 
tesa'm vacjdhanti ai;at a (21 :.3) 

\.\fhat should e done is left undone 
and done is, hat should n t be don -. 
ever the pollu Lion grow 
o( tt O- e ones proud aml heed]ess. 

Th Tn'ttsury a.fTrulll (Dl1nmmnrwda) 
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HOW BLEMISHES INCREASE 

21 (3) The Story of the Venerables of Bhaddiya (Verses 292 & 293) 

While residing near the town of Bhaddiya, the Bud
dha spoke these verses, with reference to some monks. 

Once, some monks, who were staying in Bhaddiya, 
made some ornate slippers out of some kind of reeds 
and grasses. When the Buddha was told about this, he 
said, "Venerables, you have entered the Sangha for the 
sake of attaining arahatta pha/a. Yet, you are now striv
ing hard only in making slippers and decorating them." 

At the end of the discourse, those monks attained 
arahatship. 

Explanatory Translation (Verse 292) 

yam hi kiccarh tarn apaviddharh akiccarh pana 
kayirali unna{iinarh pamattiinarh tesarh iisavii 
va<f <f hanti 

yam hi: if something; kiccarh: should be done; 
tarn: that; apaviddharh: if neglected; akiccarh: 
which should not be done; pana kayirali; is really 
done; unna{iinarh: of those proud; pamattiinarh: 
slothful one's; tesarh: their; iisavii: blemishes; 
va<J(j.hanti: increase 

If people do what should not be done, and neglect 
what should be done, the blemishes of those proud, 
slothful ones begin to increase. 

Explanatory Translation (Verse 293) 

yesafl ea kiiyagatii sati niccarh susamiiraddhii 
kicce siitaccakiirino te akiccarh na sevanti 
satiinarh-sampajiinnarh iisavii attharh gacchanti 
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yesafl ea: if some one; kiiyagatii sali: the medita
tion with regard to physical reality; niccam: al
ways; susamiiraddhii: were to practice well; kicce: 
in what has to be done; siitaccakiirin6: maintain 
constant practice; te: he; akiccam: which should 
not be done; na sevanti: does not do; satonam: 
those mindful; sampajiinnarh: of those alert in 
mind; iisavii: attharh: to decline; gacchanti: go 

If one were to practice constantly on the mindful
ness of physical reality, maintaining steady attention 
on what has to be done, they will shun what should 
not be done. The blemishes of those mindful, alert will 
get eroded. 

Commentary 
ktiyagattisati bhtivanti: This is called pa(ikkulamanasikara 
bhtivanci. This meditation means the comprehension of the consti
tution of the body and its real nature. According to the Teachings of 
the Buddha, the body of a being is made up of thirty-two impuri
ties. These thirty-two impurities are classified into four groups of 
five, and two groups of six:-

(1) Kesa, loma, nakhd, dantd, taco. 
{Head hair, body hair, nails, teeth, skin.) 

(2) Mamsam, ,:,ahdru. afthi, a/fhiminja, vakkam. 
{Flesh, sinews, bones, bone marrow, kidney.) 

(3) Hadayam, yakinam, kilomakam, pihakam, pappluisam. 
{Heart, liver, midriff, spleen, lungs.) 

(4) Antam, antagunam, udariyam, karisam, mattalungam. 
{Bowels, entrails, gorge, dung, brain.) 

(5) Pittam. semham, pubbo, lohitam, sedo, medo. 
{Bile, phlegm, pus, blood, sweat, fat.) 

(6) Assu, vasd, khelo, simghanikd, lasikd, muttam. 
(Tears, grease, spittle, snot, oil of the joints, urine.) 

(cont'd on page 627) 
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MINDFULNESS OF PHYSICAL REALITY 

21 (3) The Story of the Venerables of Bhaddiya (Verses 292 & 293) (cont'd) 

Commentary 
The first group of five impurities, thus classified, should be re
flected on from beginning to end and from end to beginning. After 
that you should reflect on the second group of five impurities from 
beginning to end and from end to beginning. Thereafter, you 
should reflect on the impurities of the first and the second group to
gether from the beginning to the end and from the end to the begin
ning. After having practiced meditation on the third group, also in a 
similar manner, you should reflect on all the other groups also by 
reflecting on them in a similar manner. This meditation should be 
practiced by the following seven methods: 

(l) vacasa 

(2) manasa 

(3) VOQQnalo 

(4) san(htinato 

(5) distito 

(6) oktisa/6 

(7) paricchedato. 

Vacasa means meditation by reflecting on the abovementioned 
thirty-two impurities while repeating them verbally. 

Manasti means meditation while repeating them mentally. 

VaQ!JOlo means meditation by reflecting on such impurities as hair, 
etc., while detennining their colours. 

Sanfhtinato means meditation by reflecting on such impurities as 
hair, etc., while detennining their shape. 

Disiilo means meditation by reflecting on the impurities of the body 
while detennining the situation of the parts as above or below the 
navel, on the upper or lower side of the body directionally. 

Okiisato means meditation by reflecting on such impurities while 
detennining the place in the body acquired by these parts. 

Paricchedato means meditation by reflecting on such impurities, 
each of them taken separately. 

lctiga-gatci-sati: mindfulness with regard to the body. Sometimes 
this refers only to the contemplation on the thirty-two parts of the 
body, and sometimes to all the various meditations comprised un
der the contemplation of the body (kiigiinupassanii), the first of the 
four foundations of mindfulness (satipa(!htina), consisting partly in 
concentration (samadhi) exercises, partly in insight (vipassanii) -
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exercises. On the other hand, the cemetery meditations (sivathikii) 
mentioned in the first satipa(fhtina are nearly the same as the ten 
contemplations of loathsomeness (asubha-bhiivanii) whereas else
where the contemplation on the thirty-two parts of the body is 
called the reflection on impurity {pa/ikkula-sannii). 

The Buddha said, "One thing, O' monks, developed and repeatedly 
practiced, leads to the attainment of wisdom. It is the contempla
tion on the body," the reference is to all exercises mentioned in the 
first salipa/fhtina. 

Visuddhimagga gives a detailed description and explanation of the 
method of developing the contemplation on the thirty-two parts of 
the body. This exercise can produce the first absorption only 
(jhtina). The text given in the Satipa{{hana Sutta and elsewhere -
but leaving out the brain - runs as follows: 

"And further, 0 monks, the monk contemplates this body from the 
sole of the foot upwards, and from the top of the hairs downward, 
with skin stretched over it, and filled with manifold impurities: 
"This body has hairs of the body, hairs of the head, nails, teeth, 
skin, flesh, sinews, bones, marrow, kidney, heart, liver, diaphragm, 
spleen, lungs, intestines, bowels, stomach, excrement, bile, phlegm, 
pus, blood, sweat, fat, tears, skin, grease, spittle, nasal mucus, oil of 
the joints, urine and so on." 
V-isuddhimagga states: By repeating the words of this exercise one 
will become well acquainted with the wording, the mind will not 
rush here and there, the different parts will become distinct and ap
pear like a row of fingers, or a row of hedge-poles. Now, just as one 
repeats the exercise in words, one should do it also in mind. The re
peating in mind fonns the condition for the penetration of the char
acteristic marks. He who thus has examined the parts of the body 
as to colour, shape, region, locality and limits, and considers them 
one by one, and not too hurriedly, as something loathsome, to such 
a one, while contemplating the body, all these things at the same 
time are appearing distinctly clear. But also when keeping one's at
tention fixed outwardly such as to the bodies of other beings, and 
when all the parts appear distinctly, then all men and animals mov
ing about lose the appearance of living beings and appear like heaps 
of many different things. And it looks as if those foods and drinks, 
being taken by them, were being inserted into this heap. Now, while 
again one is conceiving the idea 'disgusting!' - omitting in due 
course several parts - gradually the attainment-concentration (ap
panii-samtidhi, i.e., the concentration of thejhiina) will be reached. 
In this connection, the appearing of fonns is called the acquired im
age (uggaha-nimitta), the arising of loathsosmeness, however, the 
counter-image (pa/ibhiiga-nimitta). 
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THE DESTROYER WHO REACHES NIBBANA 

21 (4) The Story of Venerable Bhaddiya (Verses 294 & 295) 

While residing at the Jetavana Monastery, the Bud
dha spoke these verses, with reference to Venerable 
Bhaddiya who was also known as Lakul)taka Bhaddiya 
because of his short stature. 

On one occasion, some monks came to visit and 
pay homage to the Buddha at the Jetavana Monastery. 
While they were with the Buddha, Lakul)taka Bhaddiya 
happened to pass by not far from them. The Buddha 
called their attention to the short monk and said to 
them, "Venerables, look at that monk. He has killed 
both his father and his mother, and, having killed his 
parents, he goes about without any dukkha" The 
monks could not understand the statement made by 
the Buddha. So, they entreated the Buddha to make it 
clear to them and the Buddha explained the meaning 
to them. 

In the above statement, the Buddha was referring 
to an arahat, who had eradicated craving, conceit, 
wrong beliefs, and attachment to sense bases and sense 
objects. The Buddha had made the statement by means 
of metaphors. Thus, the terms mother and father are 
used to indicate craving and conceit respectively. The 
eternity-belief (sassatadif!hi} and annihilation-belief 
(ueehedadif!hi} are likened to two kings, attachment is 
liked to a revenue officer and the sense bases and sense 
objects (the ajjhatta and bahiddha tiyatanas) are lik
ened to a kingdom. 

Explanatory Translation (Verse 294) 

mtilararh pitararh dve ea khattiye riijiino hantvii 
siinueararh raf!ham hantvii brtihmano anfgho ytiti 

miitaram: the mother {craving); pitaram: father 
(egotism); dve ea khattiye riijiino: the two warrior 
kings also; hantvii :having assassinated; siinu-
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earam: along with their subordinate; raf!ham: the 
kingdom; hantvii: having destroyed; briihmano.: 
the saint {who has got rid of blemishes); anigho 
yiiti: goes without any trepidation 

The brahmin kills the mother - craving; kills the fa
ther - egotism, self-esteem; kills the two warrior kings. 
They represent the two views eternalism and Nihilism 
opposed to Buddhist thoughts. The subordinates are 
the clinging to life - nandi riiga. And he destroys that 
kingdom. It is a kingdom made up of the twelve 
iiyatanas. He destroys the subordinates which, are the 
nandi riigas. They are defilements which cling to life. 
Having destroyed all these, the brahmin {arahat) goes 
without punishment. 

Explanatory Translation (Verse 295) 

miitararh pitaram dve ea sotthiye riijiino hantvii 
veyyagghapaneamam hantvii briihmano anigho 
yiili 

miitaram: the mother {craving); pitaram: father 
(egotism); dve ea sotthiye riijiino: the two bra
hamin kings (eternalism and nihilism) also; 
han[vii: having assassinated; veyyaggha
paneamam: the five fierce tigers {five hindrances); 
hanfvii: having destroyed; briihmano;: the saint 
(who has got rid of blemishes); anigho yiiti: goes 
without any trepidation 

The brahmin {arahat) kills the mother - craving; 
kills the father - egotism, self-esteem; kills the two 
learned kings. They represent the two false views eter
nalism and nihilism. He kills the five tigers (nfvaranas) 
that obstruct the path. And, having done all these kill
ings, the arahat goes about unaffected. 
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THE 'KILLER' WHO GOES FREE 

21 (4) The Story of Venerable Baddhiya (Verses 294 & 295) (cont'd) 

Commentary 
These two verses indicate the variety of wrong views that have to be 
destroyed by a seeker who is bent on achieving the highest fruits of 
spiritual life. 

These views come within the category of di({hi. The word means 
view, belief, speculative opinion, insight. 

U not qualified by samma (right), it mostly refers to wrong and evil 
view or opinion, and only in a few instances to right view, under
standing or insight (e.g. di((hi-ppatta, dif(hi visuddhi, purification 
of insight; di(thi-sampanna, possessed of insight). 

Wrong or evil views (di((hi or miccha-dif{ht) are declared as utterly 
rejectable for being a source of wrong and evil aspirations and con
duct, and liable at times to lead man to the deepest abysses of de
pravity. 

So stated the Buddha said: No other thing than evil views do I 
know, O' monks whereby to such an extent the unwholesome 
things not yet arisen arise, and the unwholesome things already 
arisen are brought to growth and fullness. No other thing than evil 
views do I know, whereby to such an extent the wholesome things 
not yet arisen are hindered in their arising, and the wholesome 
things already arisen disappear. No other thing than evil views do I 
know, whereby to such an extent human being at the dissolution of 
the boody, at death are passing to a way of suffering, into a world of 
woe, into hell. Whatever a man filled with evil views perfonns or un
dertakes, or whatever he possesses of will, aspiration, longing and 
tendencies, all these things lead him to an undesirable, unpleasant 
and disagreeable state, to woe and suffering. 

From the Abhidhamma it may be inferred that evil views, whenever 
they arise, are associated with greed. 

Numerous speculative opinions and theories, which at all times 
have influenced and still are influencing mankind, are quoted in the 
Sutta-texts. Amongst them, however, the wrong view which every 
where, and at all times, has most misled and deluded mankind is 
the personality-belief, the ego-illusion. This personality-belief (sak
kaya-dif!ht), or ego-illusion (atta-di({ht), is of two kinds: etemity-be
lief and annihilation-belief. 

Eternity-belief (sassata-dif(ht) is the belief in the existence of a per
sisting ego-entity, soul or personality as being, more or less, identi
cal with those physical and mental processes, and which therefore, 
at the dissolution at death, will come to be annihilated. 

Now, the Buddha neither teaches a personality which will continue 
after death, nor does he teach a personality which will be annihi
lated at death, but he shows us that personality, ego, individual, 
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and so on are nothing but mere conventional designations (vohara
vacana) and that in the ultimate sense pamattha-sacca) there is 
only this self-consuming process of physical and mental phenom
ena which continually arise and again disappear immediately. 

The Buddha is free from any theory (dif{higata), for the Buddha has 
seen what corporeality is, and how it arises and passes away. He has 
seen what feeling ... perception ... mental fonnations ... conscious
ness are, and how they arise and pass away. Therefore I say that the 
Buddha has won complete deliverance through the extinction, fad
ing away, disappearance, rejection and casting out of all imaginings 
and conjectures, of all inclination to the vain-glory based on ego. 

The rejection of speculative views and theories is a prominent fea
ture in a chapter of the Sutta-Nipata, the A!!haka-vagga. 

The so-called evil views with fixed destiny (niyata-micchadif{ht) con
stituting the last of the ten unwholesome courses of action (kam
mapatha,) are the following three: 

(1) the fatalistic view of the uncausedness of existence (ahetuka
dif{ht). This was taught by Makkhali-Gosala, a contemporary of 
the Buddha who denied every cause for the corruptness and 
purity of beings, and asserted that everything is minutely pre
destined by fate. 

(2) the view of the inefficacy of action (akiriya-di/(hi). This was 
taught by Piirar:ia-Kassapa, another contemporary of the Bud
dha, who denied every kammical effect of good and bad actions. 
To him who kills, steals, robs and so on, nothing bad will happen. 
As for generosity, self-restraint and truthfulness and so on, no 
reward is to be expected. 

(3) Nihilism (natthika-dif{ht). This was taught by Ajita-Kesakarhbali, 
a third contemporary of the Buddha, who asserted that any belief 
in good action and its reward, is a mere delusion, that after death 
no further life would follow, that man at death would become 
dissolved into the elements. 

Frequently mentioned are also the ten antinomies (antagahika mic
cha-dif{ht): finite is the world or infinite is the world ... body and 
soul are identical or body and soul are different. 

In the Brahmajala Sutta sixty-two false views are classified and de
scribed, comprising all conceivable wrong views and speculations 
about man and world. 

Wrong views (dif{ht) are one of the proclivities (anusaya), cankers 
(asava), clingings (upadana), one of the three modes of perversions 
(vipa//asa). Unwholesome consciousness (akusa/a citta) rooted in 
greed, may be either with or without wrong views (dif(higata-sam
payutta or vippayutta). 
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MEDITATION ON THE VIRTUES OF THE BUDDHA 

21 (5) The Story of a Wood Cutter's Son (Verses 296 -301) 

while residing at the Jetavana Monastery, the Bud
dha spoke these verses, with reference to the son of a 
wood cutter. 

Once in Rajagaha, a wood cutter went into the 
woods with his son to cut some firewood. On their re
turn home in the evening, they stopped near a ceme
tery to have their meal. They also took off the yoke 
from the two oxen to enable them to graze nearby; but 
the two oxen went away without being noticed by 
them. As soon as they discovered that the oxen were 
missing, the wood cutter went to look for them, leav
ing his son with the cart of firewood. The father en
tered the town, looking for his oxen. When he returned 
to his son it was getting late and the city gate was 
closed. Therefore, the young boy had to spend the 
night alone underneath his cart. 

The wood cutter's son, though young, was always 
mindful and was in the habit of contemplating the 
unique qualities of the Buddha. That night, two evil 
spirits came to frighten and to harm him. When one of 
the evil spirits pulled at the leg of the boy, he cried out, 
"I pay homage to the Buddha" (Namo Buddhassa). 
Hearing those words, the evil spirits got frightened and 
felt that they must look after the boy. So one of them 
remained near the boy, guarding him from all dangers; 
the other went to the king's palace and brought the 
food tray of King Bimbisara. The two evil spirits then 
fed the boy as if he were their own son. At the palace, 
the evil spirit left a written message concerning the 
royal food tray; and this message was visible only to the 
king. 

In the morning, the king's men discovered that 
the royal food tray was missing and they were very up
set and very much frightened. The king found the mes
sage left by the evil spirit and directed his men where 
to look for it. The king's men found the royal food tray 
among the firewood in the cart They also found the 
boy who was still sleeping underneath the cart. When 
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questioned, the boy answered that his parents came to 
feed him in the night and that he went to sleep con
tentedly and without fear after taking his food. The boy 
knew only that much and nothing more. The king sent 
for the parents of the boy, and took the boy and his par
ents to the Buddha. The king, by that time, had heard 
that the boy was always mindful of the unique qualities 
of the Buddha and also that he had cried out ''Namo 
Buddhassa" when the evil spirit pulled at his leg in the 
night. 

The king asked the Buddha, "Is mindfulness of the 
unique qualities of the Buddha the only dhamma that 
gives one protection against evil and danger, or is 
mindfulness of the unique qualities of the Dhamma 
equally potent and powerful?" To him, the Buddha re
plied, "O king, my disciple! There are six things, mind
fulness of which is a good protection against evil and 
danger." 

Then the Buddha gave a discourse. 

At the end of the discourse, the boy and his par
ents attained sotapatti fruition. Later, they joined the 
Sangha and eventually they became arahats. 

Explanatory Translation (Verse 296 ) 

yesarh divii ea ratio ea nicearh Buddhagatasali 
Gotamasiivakii sadii suppabuddharh pabujjhanti 

yesam: if someone; divii ea: during day; ea ratto: 
and at night; nicearh: constantly; Buddha
gatiisati.: practice the Buddha-mindfulness; 
Gotamasiivakii: those disciples of the Buddha; 
sadii: always; suppabuddharh pabujjhanti: arise, 
well awake 

Those disciples of the Buddha who are mindful of 
the virtues of their Teacher day and night, arise wide 
awake and in full control of their faculties. 

(cont'd on page 635) 
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MEDITATION ON THE VIRTUES OF THE DHAMMA 

21 (5) The Story of a Wood Cutter's Son (Verses 296 -301) (cont'd) 

Explanatory Translation (Verse 297) 

yesarh diva ea ratio ea nieearh dhammagata sali 
Gotamasavaka sada suppabuddharh pabujjhanti 

yesarh: if someone; diva ea: during day; ea ratto: 
and at night; nicearh: constantly; Dhammagata 
sati.: practises the dhamma-mindfulness; 
Gotamasavaka: those disciples of the Buddha; 
sada: always; suppabuddharh pabujjhanti: arise, 
well-awake 

Those disciples of the Buddha who are mindful of 
the virtues of the Dhamma day and night, arise wide 
awake and in full control of their faculties. 

Explanatory Translation (Verse 298) 

yesarh diva ea ratt6 ea niccarh Sarighagat<i sati 
sada suppabuddharh pabujjhanti 

yesarh: if someone; diva ea: during day; ea ra/16: 
and at night; nicearh: constantly; Sanghagata sati: 
practises the Sangha-mindfulness; Gotamasiivakii: 
those disciples of the Buddha; sadii: always; sup
pabuddharh pabujjhanti: arise, well-awake 

The disciples of the Buddha who are mindful of 
the virtues of the Sangha - the brotherhood - day and 
night, arise wide awake and in full control of their facul
ties. 
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Explanatory Translation (299) 

yesarh diva ea ratt6 ea niecarh kayagata sati 
Gotamasiivaka sada suppabuddhmn pabujjhanti 

yesarh: if someone; diva ea: during day; ea ratto: 
and at night; nieearhm: constantly; kayagatti sati.: 
practises the meditation with regard to physical re
ality; Gotamastivakii: those disciples of the Bud
dha; sadti: always; suppabuddharh pabujjhanti: 
arise, well-awake 

The disciples of the Buddha who are mindful of 
the real nature of the body day and night, arise wide 
awake and in full control of their faculties. 

Explanatory Translation (Verse 300) 

yesarh mano diva ea ratto ea ahimsaya ra/6 
Gotamasiivaka sadii suppabuddharh pabujjhanti 

yesarh mano: if someone's mind; diva ea: during 
day; ea ratto: and at night; ahimsiiya: in harmless
ness; rato: delights; Gotamastivakti: those disci
ples of the Buddha; sada: always; suppabuddharh 
pabujjhanti: arise, well-awake 

The disciples of the Buddha whose minds take de
light in harmlessness day and night, arise wide awake 
and in full control of their faculties. 

(cont'd on page 637) 
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MEDITATION ON THE VIRTUES OF SANGHA 

21 (5) The Story of a Wood Cutter's Son (Verses 296 -301) (cont'd) 

Explanatory Translation (Verse 301) 

yesaril mano diva ea ratto ea bhavanaya ra/6 
Gotamasiivaka sada suppabuddharil pabujjhanli 

yesaril: if some one's; mano: mind; divii ea ratio 
ea: day and night; bhiivanaya: in meditation; ra/6: 
delights; Gotamasiivaka: those disciples of the 
Buddha; sadii: always; suppabuddharil: wide 
awake; pabujjhanli: arise 

The disciples of the Buddha whose minds take de
light in meditation day and night, arise wide awake and 
in full control of their faculties. 

Commentary 
buddhanussati bhavana: This form of meditation is suitable to be 
practiced by everyone both young and old. The word anussali 
means reflection. Therefore buddluinussali bhiivanti means the 
meditation practiced while reflecting on the virtues of the Buddha. 

The Buddha has infinite virtues. But these are incorporated in nine 
main virtues. They are called the ninefold virtues of the Buddha 
enumerated as ltipiso bhagavti.... Buddhiinussati bhiivanii has to 
be practiced while reflecting on these virtues. 

It is difficult to meditate while reflecting on all the virtues of the 
Buddha at the same time. Therefore, it is much easier to reflect on 
one out of such virtues. Later one could practice meditation, reflect
ing on all the virtues. One could start with the first virtue namely 
arahat and proceed in the following manner: 

Firstly, one should clean oneself and worship the Triple Gem with 
offerings of flowers and then seek the three-fold refuge and observe 
the five precepts. Thereafter, seated in a convenient posture before a 
statue of the Buddha one should strive to create the image of the 
Buddha in one's own mind by looking at it with love and adoration. 
Then closing the eyes and placing the right hand on the left one 
should think thus while being cognizant of the fact that the Buddha 
is present in one's mind. 

(1) The Lord Buddha does not commit any sin whatsoever even in 
secret. Therefore he is called Arahat. 

(2) One should continue to think in this manner for sometime. 
Thereafter one should meditate thus: The Buddha does not 
commit any sin whatsoever even in secret. He has destroyed all 
defilements. He is worthy of all offerings. Therefore the Buddha 
is called Arahat." 

In this manner one should continue to meditate on the other vir
tues of the Buddha as well. When we meditate in this manner our 

Chapter 21 : Padirp:,aka Vagga 

minds remain focused directly on the Buddha without straying to
wards other objects. Thereby our minds become pure and we get 
solace. We begin to acquire the virtues of the Buddha even though 
in a small scale. Therefore we should endeavour to practice this 
meditation. 

dhammiinupassana bhiivana: Dhammtinupassanii means reflec
tion on such things as thoughts (cetasika dhamma), aggregates like 
riipa, vedana etc., (khanda), sense - bases like eye and ear, 
(tigatanadhamma), factors of enlightenment like sati, dhamma vi
caga (bojjhangadhamma), and the four noble truths (chaturiirga 
sacca). The meditation could be considered as the most difficult in 
the satipa{thiina meditation series. There are five main parts of 
dhammiinupassanii bhiivanii, such as: 

(1) Vivarana pariggaha, (2) khandha pariggaha, (3) iigatana parig
gaha, (4) bojjanga pariggaha, and (5) sacca pariggaha. 

Niviirana pariggaha: There are five hindrances that obstruct the 
path to Nibbana. They are called Niviirana. They are: (1) kiimac
chanda, (2) vgiipiida, (3) thinamiddha, (4) uddhacca kukkucca, 
and (5) vicikicchii. 

kamacchanda: means sense desire. This arises as a result of consid
ering objects as satisfactory. One should reflect on kamacchanda in 
the following five ways: 

(1) when a sense-desire (kiimacchanda), arises in one's mind to be 
aware of its presence; 

(2) when there is no sense-desire in one's mind to be aware of its 
absence; 

(3) to be aware of the way in which a sense-desire not hitherto arisen 
in one's mind would come into being; 

(4) to be aware of the way in which a sense-desire arisen in one's 
mind would cease to be; 

(5) to be aware of the way in which a sense-desire which ceased to 
exist in one's mind would not come into existence again. 

vydpdda This means ill-will. It distorts the mind and blocks the 
path to Nibbana. One should reflect on vyiipiida in the following 
five ways: 

(1) when there arises ill-will (Vgtiptida) in one's mind, to be aware 
of its presence; 

(2) when there is no ill-will in one's mind, to be aware of its absence; 

(3) to be aware of the way in which ill-will not hitherto arisen in 
one's mind would come into being; 

(4) to be aware of the way in which ill-will arises in one's mind would 
case to be; 

(5) to be aware of the way in which ill-will which ceased to exist in 
one's mind would not come into existence again. 

(cont'd on page 639) 
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MEDITATION ON THE REAL NATURE OF THE BODY 

21 (5) The Story of a Wood Cutter's Son (Verses 296 -301) (cont'd) 

Commentary 
thinamiddha: This means sloth in mind and body. This should also 
be reflected on, in the five ways described earlier as in the case of 
kamacchanda and vgiipiida. 

uddhacca kukkucca: This means restlessness and worry that arises 
in the mind. This mental agitation prevents calmness and is a hin
drance to the path to Nibbana. This also should be reflected on, in 
the five ways already referred to. 

vici/ricchii:: This means skeptical doubt that arises over the follow
ing 8 factors regarding the doctrine, namely: 

(1) doubt regarding the Buddha; 

(2) doubt regarding the Dhamma; 

(3) doubt regarding the Sangha; 

(4) doubt regarding the precepts (sikkhii); 

(5) doubt regarding one's previous birth; 

(6) doubt regarding one's next birth; 

(7) doubt regarding one's previous birth and the next birth; 

(8) doubt regarding the doctrine of dependent origination (paticca 
samuppiida). 

This also should be reflected on, in the five ways referred to earlier. 
The reflection on the fivefold hindrances (nivarana) taken sepa
rately is called nivarana pariggaha. 

khandha pariggaha: A being is composed of five aggregates of 
clinging. This is the group that grasps life which are based in: 

(1) the aggregate of matter (nipa upiidiinakkhandha); 

(2) the aggregate of sensation or feelings (vedanii upiidiina
kkhandha); 

(3) the aggregate of perceptions (sailfiii upiidiinakkhandha); 

(4) the aggregate of mental formations (samkhiira upiidiina
kkhandha); 

(5) the aggregate of consciousness (viilfiiina upiidiinakkhandha). 
One should reflect on matter (nipa) in the following way: 

Matter is of worldly nature. Matter has come into existence in this 
manner. Matter will cease to be in this manner. The same proce
dure should be adopted in reflecting on the other aggregates of 
clinging as well. The aim of this meditation is to get rid of any at
tachment towards these aggregates and to realize their imperma
nent nature. 

tiyatana pariggaha: Agatana means sense-bases. They are twelve 
in number and are divided into two parts - external and internal. 
The six internal sense-bases (adhgiilma iigatana) are: 

Chapter 21 : Padi1,11;1aka Vagga 

(1) eye -chakkiigatana, (2) ear-sotiiyatana, (3) nose -
ghiiniiyatana, (4) tongue - jivhtigatana, (5) body -kiigiigatana, 
and (6) mind - maniiyatana. 

The six external sense-bases (biihiriiyatana) are: 

(1) form -nipiiyatana, (2) sound -saddiiyatana, (3) smell -
gandhiiyatana, (4) taste - rasiiyatana, (5) contact - po(thab
biiyatana, and (6) mental objects - dhammiiyatana. 

Taking each of these sense-base one should reflect on them in the 
following five ways: 

(1) knowing what it is, (2) knowing how it has come into being, (3) 
knowing how a sense-base not arises hitherto comes into being, (4) 
knowing how a sense-base that has come into being cease to be, 
and (5) knowing how a sense-base which has ceased to be does not 
come into being again. 

Once this meditation is practiced with regard to oneself, it could be 
extended to others as well. 

boj/hanga pariggaha: Bojjhanga, or factors of enlightenment, 
means the conditions that a person striving for enlightenment 
should follow. 

They are seven in number: (1) sati sambojjhanga, (2) dhamma vi
caya sambojjhanga, (3) viriya sambojjhanga, (4) piti sambo
jjhanga, (5) passaddhi sambojjhanga, (6) samiidhi sambojjhanga, 
(7) upekkhii sambojjhanga. 

These seven conditions beginning with sati are stages that gradu
ally arise in a person striving for enlightenment and are related to 
one another. Therefore, it is difficult to describe them separately. 

The person who strives for enlightenment acts being mindful of all 
his thoughts and activities of the body. Such mindfulness is called 
sati here. With such mindfulness he distinguishes between right 
and wrong and examine them with wisdom. Such critical examina
tion is called dhammavicaga. This factor of enlightenment con
nected with wisdom develops in a person striving for 
enlightenmenL The effort of such a person in order to cultivate 
right (dhamma) having got rid of wrong (adhamma) is here called 
viriya. The viriya sambojjhanga develops in a person, who strives 
thus. The happiness that arises in one's mind by the establishment 
and the development of right (dhamma) is called piti sambo
jjhanga. The calmness that arises in the mind and the body by the 
development of happiness devoid of sense-desires is called passad
dhi. The passaddhi sambojjhanga develops in a person who follows 
this procedure. Concentrating the mind on a good (kusala) object 
based on this calmness constitutes the samiidhi sambojjhanga. 
With the development of concentration one realizes the futility of 
sensations and develops a sense of equanimity (upekkhii) being un
affected by happiness and sorrow. This is called upekkhii sambo
jjhanga. 

(cont'd on page 641) 
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MEDITATION ON HARMLESSNESS 

21 (5) The Story of a Wood Cutter's Son (Verses 296 -301) (cont'd) 

Commentary 
In practicing this meditation one should reflect on each of these fac
tors in the following four ways: 

(1) knowing the presence of a factor of enlightenment (bojjhanga) 
in oneself when it is present; 

(2) knowing the absence of a factor of enlightenment (bo.i,jhanga) 
when it is absent; 

(3) knowing how a factor of enlightenment could be developed when 
it is not present in oneself; 

(4) knowing how a factor of enlightenment arisen in oneself could 
be further developed. 

By reflecting in this manner it would be possible to develop the sev
enfold factors which assist one to attain Nibbana. 

sacca pariggaha: This means the realization of facts regarding the 
four noble truths, namely: (1) dukkha, (2) samudaya, (3) nirodha, 
and (4) magga. 

du/rltha: The truth of suffering: according to the Buddha's Teach
ing the entire world which is in a state of flux is full of suffering. 
The Buddha has showed the path to end that suffering. There are 
twelve ways in which this suffering could be explained. 

(1) birth is suffering (jtiti); 

(2) Old age is suffering (jarii); 

(3) Death is suffering (mara,:ia); 

(4) Sorrow is suffering (soka); 

(5) Lamentation is suffering (parideva); 

(6) Physical pain is suffering (dukkha); 

(7) Mental pain is suffering (domanassa); 

(8) Laborious exertion is suffering (upiiytisa); 

(9) Association with unpleasant persons and conditions is suffering 
(appiyehisampayoga); 

(10) Separation from beloved ones and pleasant conditions is suffer
ing (piyehivippayoga); 

(11) Not getting what one desires is suffering (yampiccam nalabhati 
tampi dukkam); 

(12) In short, the five aggregates of attachment are suffering (samk
hittena paflcuptidtinakkhandhti dukkhii). 

Chapter 21: Padi,:i,:iaka Vagga 

The conception of suffering may also be viewed from seven aspects, 
as: (1) suffering arising from physical pain (dukkha), (2) suffering 
arising from change (vipariniimadukkha), (3) suffering arising 
from the coming into being and cessation of conditional states 
(samkhatadukkha), (4) suffering arising from physical and mental 
ailments but whose cause of arising are concealed (paficchannaduk
kha), (5) suffering arising from various trials and tribulations and 
whose cause of arising are evident (appa{icchanna dukkha), (6) suf
fering arising from all the types other than dukkha-dukkha (pari
ytiyadukkha), and (7) physical and mental suffering called 
dukkha-dukkha (nippariyiiya dukkha). 

Thus one should reflect on suffering in various ways, considering 
the fact that it is a state conditioned by cause and effecL In this way 
one should strive to realize the true nature of suffering. 

Samudaya: The truth of arising of suffering: by this is meant crav
ing which is the root cause of all suffering. It is primarily threefold: 
(1) kiima (attachment for worldly objects), (2) bhava (attachment 
for continuity and becoming), and (3) vibhava (attachment with 
the idea that there is no continuity and becoming}. This craving is 
further classified in relation to the various sense-objects: 

(1) riipa ta,:,ha (craving for form), (2) sadda ta,:ihti (craving for 
sound), (3) gandha ta,:ihti (craving for smell}, (4) rasa ta,:ihti (crav
ing for taste}, (5) po!fhabba ta,:ihti (craving for contact), and (6) 
dhamma ta,:ihti (craving for mental objects). 

Nirodha: Truth of the cessation of suffering: this means the su
preme state of Nibbana resulting from the elimination of all defile
ments. It is two-fold, namely: (1) attaining Nibbana and continuing 
to live (sopadisesa niroiina), and (2) attaining Nibbana at death 
(nirupadisesa Nirvana). 

Magga: The noble eight-fold path which is the only way to attain 
Nirvana is meant by magga which comprises: 

(1) right understanding (sammtidi((i); 

(2) right thought (sammcisankappa); 

(3) right speech (sammtiviicii); 

(4) right action (sammtikammanta); 

(5) right livelihood (sammti tijiva); 

(6) right effort (sammtiviigtimii); 

(7) right mindfulness (sammcisati); 

(8) right concentration (sammti samtidhi). 

(cont'd on page 643) 
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THE MIND THAT TAKES DELIGHT IN MEDITATION 

21 (5) The Story of a Wood Cutter's Son (Verses 296 -301) (cont'd) 

Commentary 
Each of these factors should be taken separately and reflected on 
and one should strive to practice them thoughtfully in every day life. 

One should be mindful of one's thoughts and strive to get rid of evil 
thoughts and foster right thoughts (sammti sa,:,kappa) by practic
ing right understanding (Sammtidi(li). Consequently one should be 
able to restrain one's body, speech and mind and through right con
centration (sammti samtidhi) be able to focus the mind towards the 
attainment of Nibbana. 

The most significant feature of this four-fold satipa{!luina" medita
tion described so far, is the importance attached therein to the con
centration of thoughts without a break from beginning to end. The 
practice of this meditation diligently will enable one to tread the 
path to Nibbana. 

According to the visuddhimagga and other important Buddhist 
texts it is imperative for one who practises this meditation to associ
ate with a learned and noble teacher. This is extremely important 
because in the absence of such a teacher a person desirous of prac
ticing this meditation could be misled. 

By practicing the various sections of the satipa(ltina meditation as 
part of the daily routine, one would also be able to control and ad
just one's life in a successful manner and thereby lead a household 
life of peace and contentment. 

ahimsdga rato: Takes delight in non-violence positively takes de
light in cultivating loving-kindness. A very special characteristic of 
the Teaching of the Buddha, is the central position given in it to the 
need to be kind to all beings. Loving-kindness mettti, the practice of 
which ensures non-violence, has been extensively dwelt upon by 
the Buddhist. 

In his exhortation to Rahula, the Buddha said: Cultivate, Rahula, 
the meditation on lovingkindness; for by cultivating lovingkindness 
ill-will is banished. Cultivate, Rahula, the meditation on compas
sion; for by cultivating compassion harm and cruelty are banished. 

From this it is clear that mellti and karunti are diametrically op
posed to ill-will and cruely respectively. DI-will or hate, like sense de
sire (lust), is also caused by the sense faculties meeting sense 
objects. When a man's eye comes in contact with a visible object, 
which to his way of thinking is unpleasant and undesirable, then re
pugnance arises if he does not-exercise systematic wise attention. It 
is the same with ear and sound, nose and smell, tongue and taste, 
body and contact, mind and mental objects. Even agreeable things, 
both animate and inanimate, which fill man with great pleasure can 
cause aversion and ill-will. A person, for instance, may woo another 
whom he loves and entertain thoughts of sensual affection, but if 
the loved one fails to show the same affection or behaves quite con
trary to expectation conflicts and resentment arise. If he then fails 
to exercise systematic attention, if he is not prudent, he may be
have foolishly, and his behaviour may lead to disaster, even to mur
der or suicide. Such is the danger of these passions will have to be 
named by mellti. 

Chap/er 21 : Padi1),:,aka Vagga 

mettti: is a popular term among Buddhists, yet no English word 
conveys its exact meaning. Friendliness, benevolence, good-will, 
universal love, lovingkindness are the favourite renderings. Mella is 
the wish for the welfare and happiness of all beings, making no re
strictions whatsoever. It has the characteristic of a benevolent 
friend. Its direct enemy is ill-will (hatred) while the indirect or 
masked enemy is carnal love or selfish affectionate desire (pema, 
Skt. pema) which is quite different from mellci. Carnal love when 
disguished as mellti can do much harm to oneself and others. One 
has to be on one's guard against this masked enemy. Very often 
people entertain thoughts of sensual affection, and mistaking it for 
real metta think that they are cultivating me/la, and do not know 
that they are on the wrong track. If one were dispassionately to scru
tinize such thoughts one would realize that they are tinged with 
sensuous attachment. If the feeling of love is the direct result of at
tachment and clinging, then it really is not metta. 

Carnal love or pema is a kind of longing capable of producing much 
distress, sorrow and lamentation. This fact is clearly explained by 
the Buddha in the discourses, and five verses of chapter sixteen on 
affection in the Dhammapada emphasize it thus: 

From what is beloved grief arises, 
From what is beloved arises fear. 
For him who is free from what he loves 
There is no grief and so no fear. 

From affection, grief arises ... 
From attachment, grief arises ... 
From lust grief arises ... 
From craving grief arises ... 

As is well known, to love someone means to develop an attachment 
to the loved one, and when the later is equally fond of you a bond is 
created, but when you are separated or when the dear one's affec
tion towards you wanes, you become miserable and may even be
have foolishly. In his formulation of the noble truth of suffering, the 
Buddha says: Association with the unloved is suffering, separation 
from the loved is suffering, not to get what one wants in suffer-
ing ... Metta, however, is a very pure sublime state of the human, 
like quicksilver it cannot attach itself to anything. It is a calm, non
assertive super-solvent among virtues. 

It is difficult to love a person dispassionately, without any kind of 
clinging, without any idea of self, me and mine; for in man the no
tion of 'I' is dominant, and to love without making any distinction 
between this and that, without setting barriers between persons, to 
regard all as sisters and brothers with a boundless heart, may ap
pear to be almost impossible, but those who try even a little will be 
rewarded; it is worth while. Through continuous effort and determi
nation one reaches the destination by stages. 

A practiser of mellci should be on his guard against callous folk who 
are ocentric. It often happens that when a person is gentle and sin
cere others try to exploit his good qualities for their own ends. This 
should not be encouraged. If one allows the self-centred to make 
unfair use of one's mellii, kindliness and tolerance, that tends to in
tensify rather than allay the evils and sufferings of society. 
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SAMSARA -JOURNEY 

21 (6) The Story of the Monk from the Country of the Vajjis (Verse 302) 

While residing at the Veluvana Monastery, the Bud
dha spoke this verse, with reference to a monk from 
Vesali, a city in the country of the Vajjis. 

On the night of the full moon day of Kattika, the 
people of Vesali celebrated the festival of the constella
tions (nakkhatta) on a grand scale. The whole city was 
lit up, and there was much merry-making with sing
ing, dancing, etc. As he looked towards the city, stand
ing alone in the monastery, the monk felt lonely and 
dissatisfied with his lot. Softly, he murmured to him
self, "There can be no one whose lot is worse than 
mine." At that instant, the spirit guarding the woods 
appeared to him, and said, "Those beings in niraya 
envy the lot of the beings in the deva world; so also, 
people envy the lot of those who live alone in the 
woods." Hearing those words, the monk realized the 
truth of those words and he regretted that he had 
thought so little of the lot of a monk. 

Early in the morning the next day, the monk went 
to the Buddha and reported the matter to him. In reply, 
the Buddha told him about the hardships in the life of 
all beings. 

Then the Buddha pronounced this stanza. 

Explanatory Translation (Verse 302) 

duppabbajjam durabhiramam gharti durtivtisti 
dukkhti asamtinasamvaso dukkho addhagu 
dukkhtinupati/6 tasmti addhagu na ea siyti 
dukkhtinupati/6 na ea siyti 

duppabbajjam: being a monk is difficult; durabhi
ramam: difficult it is to take delight in that life; 
gharti: households; durtivtisti: are difficult to live 
in; dukkha: painful; asamiinasamvaso: living with 
those who have desperate views; dukkho: is pain-

Chapter 21 : Padi,:,.,:,aka Vagga 

fut; addhagu: a person who has stepped into the 
path of samstira; dukkhtinupati/6: are pursued by 
suffering; tasmti: therefore; addhagu: a sarhsara 
traveller; na ea siya: one should not become; 
du!efchanupati/6: one pursued by suffering; na ea 
siya: one should not become 

It is hard to become a monk; it is hard to be happy 
in the practice of a monk. The hard life of a house
holder is painful; to live with those of a different tem
perament is painful. A traveller in samsara is 
continually subject to dukkha; therefore, do not be a 
traveller in samstira; do not be the one to be repeatedly 
subject to dukkha. 

Commentary 
samstira: round of rebirth, lit perpetual wandering. Samsiira is a 
name by which is designated the sea oflive ever restlessly heaving 
up and down, the symbol of this continuous process of ever again 
and again being born, growing old, suffering and dying. More pre
cisely put, samstira is the unbroken chain of the five-fold khanda
combinations, which, constantly changing from moment to 
moment, follow continuously one upon the other through incon
ceivable periods of time. Of this samstira, a single lifetime consti
tutes only a tiny and fleeting fraction; hence to be able to 
comprehend the first noble truth of universal suffering, one must 
let one's gaze rest upon the samsiira, upon this frightful chain of re
births, and not merely upon one single lifetime, which of course, 
may sometimes be less painful. 

The Buddha said: O' monks, this cycle of continuity (samstira) is 
without a visible end, and the first beginning of beings wandering 
and running round, enveloped in ignorance (avijjti) and bound 
down by the fetters of thirst (desire, tm;,hti) is not to be perceived .... 

And further, referring to ignorance which is the main cause of the 
continuity of life the Buddha said: The first beginning of ignorance . 
(avijja) is not to be perceived in such a way as to postulate that 
there was no ignorance beyond a certain point. 

Thus, it is not possible to say that there was no life beyond a certain 
definite point 
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HE IS HONOURED EVERYWHERE 

21 (7) The Story of Citta the Householder (Verse 303) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Citta, a house
holder of the town of Macchikasanda. 

Citta, after hearing the Dhamma expounded by the 
Venerable Sariputta, attained aniigiimi magga and 
phala. One day, Citta loaded five hundred carts with 
food and other offerings for the Buddha and his disci
ples, and left for Savatthi, accompanied by three thou
sand followers. They travelled at the rate of one yojana 
(league) a day and reached Savatthi at the end of a 
month. Then Citta went ahead with five hundred of his 
companions to the Jetavana Monastery. While he was 
paying obeisance to the Buddha, masses of flowers 
dropped miraculously from above like showers of rain. 
Citta stayed at the monastery for one whole month, of
fering alms-food to the Buddha and the monks and 
also feeding his own party of three thousand. All this 
time, the devas were replenishing his stock of food and 
other offerings. 

On the eve of his return journey, Citta put all the 
things he had brought with him in the rooms of the 
monastery as offerings to the Buddha. The deva then 
filled up the empty carts with various items of priceless 
things. The Venerable Ananda, seeing how Citta's 
riches were being replenished, asked the Buddha, ''Ven
erable Sir! Is it only when Citta approached you that he 
is blessed with all these riches? Is he similarly blessed 
when he goes somewhere else?" To him the Buddha re
plied, ".Ananda, this disciple is fully endowed with faith 
and generosity; he is also virtuous and his reputation 
spreads far and wide. Such a one is sure to be revered 
and showered with riches wherever he goes." 

Explanatory Translation (Verse 303) 

saddho sflena sampanno yasobhoga samappito 
yam yam padesam bhajali tattha tattha eva pujito 

Chapter 21: Padi1J1Jaka Vagga 

saddho: one who is devoted; silena: with disci
pline; sampanno: adorned; yasobhoga samappito: 
endowed with glory and riches; yam yam 
padesam: whatever place; bhajati: he frequents; 
tattha tattha eva: in all those places; pujito: he is 
adored 

He who is full of faith and virtue, who also pos
sesses fame and fortune, is held in reverence wherever 
he goes. 

Commentary 
saddhti: faith, confidence. A Buddhist is said to have faith ifhe be
lieves n the Buddha's Enlightenment or in the three jewels (li
ratana), by taking his refuge in them (ti-sarana). His faith, 
however, should be reasoned and rooted in understanding (tikora
vati saddhti dassanamiilikti); and he is asked to investigate and test 
the object of his faith. A Buddhist's faith is not in conflict with the 
spirit of inquiry, and doubt about doubtable things is admitted and 
inquiry into them is encouraged. The faculty of faith (saddhindriga) 
should be balanced with that of wisdom (paflflindriga; indriga
samalta). It is said: A monk who has understanding, establishes his 
faith in accordance with that understanding. Through wisdom and 
understanding, faith becomes an inner certainty and firm convic
tion based on one's own experience. 

Faith is called the seed of all wholesome states because, according 
to commentarial explanations, it inspires the mind with confidence 
(okappana, pasdda) and determination (adhimokkha), for launch
ing out (pakkhandhana); to cross the flood of saritsara. 

Unshakable faith is attained on reaching the first stage of holiness, 
stream-entry (sotdpatti, ariyapugga/a), when the fetter of skeptical 
doubt (vicikicchti) in the three jewels is one of the characteristic 
qualities of the stream-winner (sotdpannassa ailgtini). 

Faith is a mental concomitant, present in all karmically wholesome, 
and its corresponding neutral consciousness. It is one of the four 
streams of merit (puflfladhtiro), one of the five spiritual faculties 
(indriga). Spiritual powers (ba/a). elements of exertion (padhtiniy
anga) and one of the seven treasures (dhana). 
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The vhtuou are visib/. from afar. The um orlhy, lik arrows at night aren't _r;cen tho' near. 

304. Dure santo pakasenti 
Himavanto 'va pabbato 
ascmi' et/ha na clissanti 
raltikhitta yathii sa ra. (2 l: 15,) 

Afar lh lru arc manifest 
lik IHma]ay.an range, 
et even h re the fals,e aren't se n 

they're ·m·o\ s shot by night. 

Tli rri~mnJ a/Truth flJhammapada} 
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THE VIRTUOUS ARE SEEN 

21 (8) The Story of Ciilasubhadda (Verse 304) 

while residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Ctilasubhadda 
the daughter of Anathapingika. 

Anathapingika and Ugga, the rich man from Ugga, 
studied under the same teacher when they were both 
young. Ugga had a son while Anathapingika had a 
daughter. When their children came of age, Ugga asked 
for the consent of Anathapingika to the marriage of 
their two children. So the marriage took place, and 
Ctilasubhadda, the daughter of Anathapingika, had to 
stay in the house of her parents-in-law. Ugga and his 
family were followers of non-Buddhist ascetics. Some
times, they would invite those non-Buddhist ascetics 
to their house. On such occasions, her parents-in-law 
would ask Ctilasubhadda to pay respect to those naked 
ascetics, but she always refused to comply. Instead, she 
told her mother-in-law about the Buddha and his 
unique qualities. 

The mother-in-law of Ciilasubhadda was very anx
ious to see the Buddha when she was told about him 
by her daughter-in-law. She even agreed to let Ciilasub
hadda invite the Buddha for alms-food to their house. 
So, Ctilasubhadda prepared food and collected other of
ferings for the Buddha and his disciples. She then went 
up to the upper part of the house and looking towards 
the Jetavana Monastery, she made offerings of flowers 
and incense and contemplated the unique qualities and 
virtues of the Buddha. She then spoke out her wish, 
''Venerable! May it please you to come, with your disci
ples, to our house tomorrow. I, your devoted lay-disci
ple, most respectfully invite you. May this invitation of 
mine be made known to you by this symbol and ges
ture." Then she took eight fistfuls of jasmin and threw 
them up into the sky. The flowers floated through the 
air all the way to the Jetavana Monastery and lay hang
ing from the ceiling of the congregation hall where the 
Buddha was expounding the Dhamma. 

At the end of the discourse, Anathapingika, the fa
ther of Ciilasubhadda, approached the Buddha to invite 

Chapter 21: PadiT;iT)aka Vagga 

him to have alms-food in his house the following day. 
But the Buddha replied that he had already accepted 
Ctilasubhadda's invitation for the next day. Anathap
ingika was puzzled at the reply of the Buddha and said, 
"But Venerable! Ciilasubhadda does not live here in 
Savatthi; she lives in Ugga at a distance of one hundred 
and twenty yojanas from here." To him, the Buddha 
said, "True, householder, but the good are clearly vis
ible as if they are in one's very presence even though 
they may be living at a distance." 

The next day, the Buddha came to the house of 
Ugga, the father-in-law of Ctilasubhadda. The Buddha 
was accompanied by a multitude of monks on this trip; 
they all came through the air in decorated floats cre
ated by the order of Sakka, king of the devas. Seeing 
the Buddha in his splendour and glory, the parents-in
law of Ctilasubhadda were very much impressed and 
they paid homage to the Buddha. Then, for the next 
seven days, Ugga and his family gave alms-food and 
made other offerings to the Buddha and his disciples. 

Explanatory Translation (Verse 304) 

santo diire himavanto pabbato va pakiisenti ettha 
asanto ratti khittti sarti yath<i na dissanti 

santo: the subdued ones; dure: even if at a dis
tance; himavanto pabbato iva: like a snowy moun
tain peak; pakasenti: become vividly visible; ettha: 
in this world; asant6: the undisciplined persons; 
ratti khitt<i: shot in the dark; sarti yathii: like ar
rows; na dissanti: cannot be seen 

Like the Himalayas, the good are visible even from 
afar; like arrows shot in the night, the wicked are not 
even seen though they may be near. 

Commentary 
santo; asanto: the tranquil one and the undisciplined one. Accord• 
ing to this, good sainUy people are visible from afar like the 
Himalayas. The wicked are unseen - like arrows shot in the dark. 
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·Taming oneself, alone e erywher,e, one should ever delight in. !he w·aod . 

305. Ekiisanmil ekaseu!Jarh 
eko carom atandito 
eko damayari~ attiinam 
van.ante ramito siyii.. {21 :16) 

• lone one is, alone one lies, 
.a1on one wal.ks um eadedly; 
in solitu e one tarn s or:ieseU 
so in the woods ,.1; ill one delight. 

Thr.: Treamrg ,of Trmh ([J/,ammapadaJ 
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DISCIPLINE YOURSELF IN SOLITUDE 

21 (9) The Story of the Monk Who Stayed Alone (Verse 305) 

while residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to a monk who 
stayed by himself. Because he usually stayed alone, he 
was known as Venerable Ekavihari. 

Venerable Ekavihari did not associate much with 
other monks, but usually stayed by himself. All alone, 
he would sleep or lie down, or stand, or walk. Other 
monks thought ill of Ekavihari and told the Buddha 
about him. But the Buddha did not blame him. In
stead, he said, ''Yes, indeed, my 'son' has done well; 
for, a monk should stay in solitude and seclusion." 

Explanatory Translation (Verse 305) 

eko attiinam damayam ekiisanarh ekaseyyam 
a/andito eko caram vanante rami/6 siyii 

ek6: he, all alone; attdnarh damayarh: disciplines 
himself; ekiisanarh: sits all alone; ekaseyyarh: 
sleeps alone; alandi/6: without feeling lethargic; 
eko: all alone; caram: goes about; vanante: the 
deep forest; rami/6: takes delight in 

He who sits alone, lies down alone, walks alone, in 
diligent practice, and alone tames himself alone should 
find delight in living in the forest. 

Chapter 21 : Padu:,1,1aka Vagga 

Commentary 
vananle ramilo: takes delight in the forest. This stanza was spo
ken by the Buddha to extol the virtues of a monk who took delight 
in forest-dwelling. The special qualities of the forest for a monk in 
meditation are given this way. 

According to the explanation given in the vinaya, a forest embraces 
all that which lies outside a village and its precincts. The Abhid
hamma states that the forest commences when one passes the vil
lage-outpost. But, in regard to ascetic practices, as we learn from 
the Suttanta explanation, a forest-dwelling is said to be at least five 
hundred bow-lengths distant from the village boundary. 

The following are the advantages of living in the forest: a monk 
who lives in a forest can easily acquire concentration not yet ac
quired, or develop that which has already been attained. Moreover, 
his teacher is pleased with him, just as the Buddha said: I am 
pleased with the forest-life of the monk, Nagita. The mind of him 
who lives in a forest-dwelling is not distracted by undesirable ob
jects. As he is sustained by the necessary qualification of moral pu
rity he is not overcome, when living in the forest, by the terrors 
which are experienced by those who are impure in word, deed and 
thought; this is stated in the Bhayabherava Sutta: Putting away all 
craving for life, he enjoys the blissful happiness of calm and soli
tude. In the words of the visuddhi-magga: 

Secluded, detached, delighting in solitude, 
The monk by his forest-life endears himself unto the Bud
dha. 
Living alone in the forest he obtains that bliss, 
Which even the gods with Indra do not taste. 
Wearing but parhsukiila as his armour to the forest battle
field armed with other ascetic vows, 
He, before long, shall conquer Mara and his army. 
So the wise should delight in the forest-life. 
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Buddhist Idea of Sin 

It ide·a of sin dlffer. ometvhat from the 
Christian. idea. .. Sln lo the Buddhi t i 

,ner,e ignotance or stupidity .. T:he wicked 
man i~ an ignorant n1an. He· doesn t 

need punishm·ent and condemnation so 
much as he needs instructt:on. He is not 
,~egarded as 'violating God's commands' 
or as one lvho must beg for- divine met-cy· 
and forgiveness ... Rather it i .nece sary 
for the sinner s friends to .make .him 

r:eason in the human w'ay .. The Buddhist 
doe n.ot belieue the sinner can escape 
the consequences ln p·~ay,erfu.l attempts 

to bargain .with God. 

John· Walt rs, 11/J'Un•,d unsholren·n 
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NIRAYA VAGGA 
Hell 

Ch,apter 2:2 
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f-le tvho, asserts what's not true' a.nd he l't h'O denies i hat"s h'tU! both suffer equally in h ll. 

306. Abhulauiidi niroyam u -Ii 
y,6 u"Gpl katva 11a karom iii cii'ha 
ubh6'pi t pe,cco mna b/iavanti 
nihin.akammti man·uja parattho. (22:t) 

'i.th on en i ng truth ther ~oes to hell 
that one who ha ing done s.a s 'I d • d not . 
Both of them in making kamm ha e 
are equal after de lh. 

1hc Tr~asurg ofTrulh (D'J:«rnm 
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NIRAYA VAGGA (Hell) 
LIARS SUFFER TORTURES OF HELL 

22 (1) The Story of Sundari the Wandering Female Ascetic (Verse 306) 

While residing at the Jetavana Monastery, the Bud- lowers of Gotama have done; see how they have tried 
dha spoke this verse, with reference to Sundari, a wan- to cover up the misdeed of Gotama!" The procession 
dering female ascetic. then returned to the palace. The monks living in the 

As the number of people who revered the Buddha Jetavana Monastery told the Buddha what those ascet-
increased, the non-Buddhist ascetics found that the ics were doing to damage his reputation and impair his 
number of their followers was dwindling. Therefore, image. But the Buddha only said, "My sons, you just 
they became very jealous of the Buddha; they were also tell them this," and then spoke in verse as follows: 
afraid that things would get worse if they did not do 
something to damage the reputation of the Buddha. 
So, they sent for Sundari and said to her, "Sundari, you 
are a very beautiful and clever young lady. We want 
you to put Samana Gotama to shame, by making it ap
pear to others that you are having sexual dealings with 
him. By so doing, his image will be impaired, his fol
lowing will decrease and many would come to us. Make 
the best use of your looks and be crafty. 

Sundari understood what was expected of her. 
Thus, late in the evening, she went in the direction of 
the Jetavana Monastery. When she was asked where 
she was going, she answered, "I am going to visit 
Samana Gotama; I live with him in the perfumed 
chamber of the Jetavana Monastery." After saying this, 
she proceeded to the place of the non-Buddhist ascet
ics. Early in the morning the next day, she returned 
home. If anyone asked her from where she had come 
she would reply, "I have come from the perfumed 
chamber after staying the night with Samana Gotama." 
She carried on like this for two more days. At the end 
of three days, those ascetics hired some drunkards to 
kill Sundari and put her body in a rubbish heap near 
the Jetavana Monastery. 

The next day, the ascetics spread the news about 
the disappearance of Paribbajika Sundari. They went to 
the king to report the matter and their suspicion. The 
king gave them permission to search where they 
wished. Finding the body near the Jetavana Monastery, 
they carried it to the palace. Then they said to the king, 
"O king, the followers of Gotama have killed this Parib
bajika and have thrown away her body in the rubbish 
heap near the Jetavana Monastery to cover up the mis
deed of their teacher." To them the king replied, "In 
that case, you may go round the town and proclaim 
the fact." So they went round the town carrying the 
dead body of Sundari, shouting, "Look! What the fol-

Chapter 22: Niraga Vagga 

Explanatory Translation (Verse 306) 

abhutaviidi nirayarh upeti pi ea yo katvti na 
karomi iii ea iiha nihlnakammti te ubho manujti 
api peeea parattha samti bhavanti 

abhutavtidi: he who utters lies; api yo katvti: and 
he having committed sins; na karomiti: will say I 
did not commit; iiha: if he says this; nirayarh 
upeti: (he) will go to hell; nihinakammti: of de
praved acts; te ubho tipi manujti: both these types 
of person; peeea: having departed this world; pa
rattha: in the next world; samti bhavanti: become 
similar 

One who tells lies about others goes to hell (ni
raya); one who has done evil and says "I did not do it", 
also goes to hell. Both of them being evil-doers, suffer 
alike (in hell) in their next existence. 

The king next ordered his men to further investi
gate the murder of Sundari. On investigation, they 
found out that Sundari had died at the hands of some 
drunkards. So they were ·brought to the king. When 
questioned, the drunkards disclosed that they were 
hired by the ascetics to kill Sundari and put her body 
near the Jetavana Monastery. The king then sent for 
the non-Buddhist ascetics, and they finally confessed 
their role in the murder of Sundari. The king then or
dered them to go round the town and confess their 
guilt to the people. So they went round the town say
ing, "We are the ones who killed Sundari. We have 
falsely accused the disciples of Gotama just to bring dis
grace on Gotama. The disciples of Gotama are inno
cent, only we are guilty of the crime." As a result of this 
episode, the power, the glory and the fortune of the 
Buddha were very much enhanced. 
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\1 any who don the dyed robe, undisciplined and of sinful ways, thereby get reborn in hell. 

307. l<tisavaka'(l.(ha bahav6 
papadhamma asaiin.atti 
papa papehi kammehi 
nirayarh Le upapajjare. (22 :2) 

any who wear the yellow robe 
are unrestrained in evil things, 
these evil ones by evil deeds 
in hell do the) arise. 

The Treasury of Truth (Dhammapada) 
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BAD MEN GET BORN IN BAD STATES 

22 (2) The Story of Those Who Suffered for Their Evil Deeds (Verse 307) 

while residing at the Veluvana Monastery, the Bud
dha spoke this verse, with reference to some petas 
(ghosts). 

Once, the Venerable Maha Moggallana was coming 
down the Gijjhakuta hill with Venerable Lakkhana 
when he saw some ghosts. When they were back at the 
Monastery, Venerable Maha Moggallana told Venerable 
Lakkhana, in the presence of the Buddha, that he had 
seen a ghost who was just a skeleton. Then he added 
that he had also seen five monks with their bodies 
burning in flames. On hearing the statement about 
those monks, the Buddha said, "During the time of 
Kassapa Buddha, those monks had done much evil. 
For those evil deeds they had suffered in hell and now 
they are serving out the remaining term of suffering as 
ghosts." 

Explanatory Translation (Verse 307) 

ktisavaka,:zthii piipadhammii asaflflatii bahavo te 
piipii piipehi kammehi nirayam upapajjare 

ktistivaka,:ztha: with a saffron robe round their 
necks; papa dhammii: sinful men; asaflflatii: unre
strained people; bahavo: are many; te papa: these 
sinners; piipehi kammehi: due to their sinful acts; 
nirayam: in hell; upapajjare: are born 

Many men wearing the yellow robe up to their 
necks who have an evil disposition and are unre
strained in thought, word and deed are reborn in hell 
on account of their evil deeds. 

Chapter 22: Niraya Vagga 

Commentary 
In this story, Venerable Maha Moggallana is referred to as having a 
companion by the name of Venerable Lakkhana. This friend and 
companion of Ven. Maha Moggallana cultivated merit during the 
dispensation of Padumuttara Buddha. Since that time he had 
heaped much merit and finally he was born a brahmin by the name 
of Lakkhana. His circle was Uruwela Kii.syapa and his two brothers 
Gaya and Nadi. With their conversion, he, too, later became an ara
hat. He was a friend and companion to Maha Moggalana. In the 
course of their travels, they came across a non-human spirit on the 
top of Vulture's Peak (Gijjakuta) who is in one of the four states of 
woe, viz., pretha (ghost realm). 

The others are hell, animal and demon states. He had the shape of a 
crow and was emitting flames. On being questioned about the rea
son for his suffering he said that once upon a time he was born as a 
bird in the family of the robin. During the dispensation of Kassapa 
Buddha, while people were offering alms to monks, this bird sud
denly flew in that direction and snatched three mouthfuls of rice 
and flew away. It was the result of that action. 

On another occasion, on the same spot, while the same pair was go
ing, Maha Mogallana only saw a serpent with its immense length 
enveloped in flames, with a human face and a mouth like that of a 
pig. Venerable Maha Mogallana smiled but put off giving the reason 
of the smile till they met the Buddha. Venerable Lakkhana waited 
for the opportunity and then asked. The Venerable Mogallana ex
plained that while sympathising with suffering of that being, yet it 
was with a sigh of relief that he smiled, because no long for him 
such states of suffering is possible. The Buddha concurred, and said 
that He, too, after Enlightenment at Gaya, saw the same serpent 
but did not wish to say anything as there would be skeptics. What a 
Buddha discloses it would by a lapse for anyone not to believe. Be
sides, a Buddha's utterance is well-timed. This applies to scientific 
developments about which the Buddha was silent. It does not, 
therefore, necessarily follow that the Buddha did not know them. 
Besides, they fonn no part of His mission. Here is testimony cor
roborated by the Buddha Himself. Lakkhana was one of the eight 
great arahats of the Sangha. 
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BeUer for cm undisciplined sinful monk lo sriolfow hot iron balls than thrive on publi abns. 

308. ., e_yy6 a!J6gu(6 bhulto 
tatth6 aggf~lkllu'vamo 
yaiic:a bhu njegya dussifo 
ra{fhapiQ,(/mn asaiinato. (22:3 

B-tte1· lo eal a ban of iron 
glowing as flame of fire 
than one should eat lhe 0011.mtry's aim 
immoral and unrestrained. 

Thi! Ta •a.iurg of Tmth {DhammapadoJ 
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FOOD FIT FOR sr ERS 

22 3.) The fonks Who Lived on the Bank ,of the ag·gumud:a Rh,er (Verse 3,0,8) 

w hile residing al the ahava:n:a fore l n ar \, c, iH, 
lh Buddha .!!:poke: [hi vi!rse, with refer nee · n the 
monks whu spen the raining se-ason on the bank of 
he \ Ml'.!Umuda mv r. 

Al lhilt lime, lher ,.,, a famin in the ounlry or 
Lhe Vaiii ·. "o, lo nahl them lo hav,e enough food, 
thos monks made i appear to ih p nple thal lhey 
hiid attained magga ·1nd phala although U1ey had nol 
done so. Th peop'le from tfo? vilkli;!e, ber eving them 
a.nd re~peding lhem, off. rd much ~ood to them l1?av
ing vet)• litU fr r th m~elves. 

· :t the end oi the rainin~ s asnn (vassa) , ;is was 
rn.i;tomary, monks from an p;n s of the country i.:am 
lu pay homag ln Lhe Buddha .. The monks from the 
h,mk of the a,ggumud· River alSio aime. 1'hey look d 
h, l and he.arty, hile the olher m.onks 1oo~ed p;:ile and 
1,: om nut. The Buddhi!. talked t,o aU Lhe. monks and cn
qu ir dhow they ra~d durin~ h vas:ssa. 'fu the monk., 
from , a~l!umud~1 River lhe Buddha peci I ally t1sk d 
wheth r lhe, liiid 111ny tlifficul yin (!,etting alms-fa don 
accounlorthe fam) e. They anS\\1er,ed lhat th y h·1d no 
di 1.cuUy al aM 1n g;euing al m · -fo d. 

The Buddha knew how those mnnk~ had manaj:!,ed 
lo aet enough !ms-food. Bul he ,u,nled to leach them 
on this point, so he asked, 'How did you man;ige so 
well. in g Uing alms-food throughouL Lhe raining sea
son?" hen the monks lold him how they di cuss d 
amon themselves and decid d lha they shou d ad-
dr s._ on • anoth r in su h a , 1.a) tha he -.•illag,e 
\ uld lMnk tha.L they had reaHy 1UaineJJlldna, magga 
and vhal,1. Thim 'Lh e Buddha ,a,sked them whether 01 }' 
httd rea'lly aiU.ainedjhurw magga and phala·. Wh n , he 
ans\ •em] in U1 ne ,a.five, the Buddha r prim nded 
hem and ited thi.s .stam:a. 

Explanatory T_ans1ation (Verse 308-) 

asaniiatn du:ssifu ce .r1an ra1thaplrJ{lmi1 bhuiij't!yya, 
l,altho aggisikht,pamo, ayogu/d bhutlo sem10 

a1,m1.n,1l6: undisdp]in d; du,.~i/6: lacking in irlu 
ce: if; yml: for some .reason; raUhopl{1(imir: food 
t1;ivcn b;· Ule: people; bhuiijeyya: we.re to eal; tat
(h6: 'h al d; aggisikhiipamo: flame l.ike; ayogu{o.: 
iron ball· bhutlo; eating; s yy6: is helter 

[L is betler or one to ~at a I ed-hol lump of iron 
burning l.ike a nam _ than to eal alms-ri doff r by 
lh p oplc if one is wilh u morality {sila) and unre
strained in lhou~l, word and deed .. 

Commentary 

ita.ssa: Thi:; ve~e wai. ::;11nke11 b th~ Buddha. wilh r iereme lo 
rem p oi mon · ~,;ho spool. thll \':lSSa (lhe ·raining se;i 011) nn I.he 

b.,rik Oil' h · Sflumml.i Rii.'er. · 

n and lill lime$, toda)• t:hrct Rgular ,enons pr ·a(li!tl in rnd:i1, 
nam •,, ,:a. . :ci,211 (rainy), hJrmmlo (winter) andgimluim1 lhoO. Th 
tll1ssana m rainy !eason slam i11 ,isa,Jia and otend~ up lo ~5-
oy11fl(J, thal ill appm!(imalcly Crom the middle o{ July 10 1he middJc 

oi ow:mher. 

Durint lh mssiinu II riod, due to lornnlial r.1lns, rivtrs :md 
:!ii. ams. us.u.111:i,· gd llooded, rood~ g~t immd l d, oomrnunicalions 
gct inttrruplcd ancl prople a5 a ruk re oniioed lo lheir homes .iml 
vill~~s a.nd li\l on wi1 'l provisions. they lh::i.ve coil c • d d11rin£! 1h 
pri!Vim1s !. m.o:n , Duri1)g this Ume liie M1.eli linLI ,it d:iiiicuJt lo cn
(llill in lhcir preac:hin lOl!l':5. wamleri.,g from 1:ila to p:lac,e, Ari in· 
flnilie v:uiel)• oi \'tgebbl and anim, ! life also appe.:irs to r.uch :in 
:dcnl '11ml pcopl could not mi;w about wilho I uncon ciDu ly 'i:• 

str )•in• them. Accor ingly .ill as«.tici in luding lh~ dis.ciplcs of U;, 
Uuddha, us ] to. n1~pl.'.1id lhcir i1foer3nt :iclivilies:ind, Ii, in rehr~• 
m nt i,i ·. oliliu}' pkii:es. As :i, rule !Im Ruddi:Ja an~, Hi:;, discilllC'S w~re 
i1'1\1ilcd to ~p-end lheir raill}' ons eilher in il mon<l!i cry or in a se
r1udll'tl IJ)ink. ~ 101.1.imcs, how • r, the,• us _ o Ti?lire to for Is. 
Dt1ri111! 111 se rainy sta.sons peopl docked, o U1e Budtlh lo hear 
lh~ IJhamma an · thus :iv11il d Uiemsch 1.:~ of Hl~ p~:loence in th ir 
vici riily 1<1 th if be:.st adl\/i'.lnt.igc. 
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Adulterer galh rs d, m rit and lies rm as11. um ~·ing censur here h face pain in h II. 

309. ottari thtiniini n ro pa,natto 
iipajjati 1,amd'iinipas -t,i 
apunualiibha,n na nikiimaseyya.rn 
nindari1 latiyam :nin1yam mtullhmn. (22: 

[lour things cfaU tha heedless one 
leeping \ i h on \ h ' wed: 

demerl gain d bul no good I ep 
third is b]ame ,\i1hil rou 'lh is hell. 

Th _ 1rM.fU1!1 ofTntrh fDl'llrmnlJJN]daJ 
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THE MAN WHO COVETS ANOTHER'S WIFE 

22 (4) The Story of Khema the Guild Leader (Verse 309 & 310) 

while residing at the Jetavana Monastery, the Bud
dha spoke these verses, with reference to Khema, the 
son of a rich man. Khema was also the nephew of the 
renowned Anathapil)gika. 

Khema, in addition to being rich, was also very 
good looking and women were very much attracted to 
him. They could hardly resist him and naturally fell 
prey to him. Khema committed adultery without com
punction. The king's men caught him three times for 
sexual misconduct and brought him to the presence of 
the king. But King Pasenadi of Kosala did not take ac
tion because Khema was the nephew of Anathapil)gika. 
So Anathapil)gika himself took his nephew to the Bud
dha. The Buddha talked to Khema about the depravity 
of sexual misconduct and the seriousness of the conse
quences. 

Explanatory Translation (Verse 309) 

paradiiriipasevl pamatto naro apuflflaliibharh na 
nikiimaseyyarh tatiyarh nindarh catuttharh ni
rayarh cattiiri fhiiniini iipajjati 

paradiiriipasevl: a man who goes to another per
son's wife; pamatto: thoughtless; naro: human be
ing; apuflflaliibharh: acquisition of sin; na 
nikiimaseyyarh: not getting comfortable, enough 
sleep; tatiyarh: thirdly; nindarh: shame; catut
tharh: fourthly; nirayarh: being born in hell; cat
tiiri (hiiniini: to these four forms; <ipajjati: will go 

Chapter 22: Niraya Vagga 

A thoughtless person, who goes to another man's 
wife, will suffer four evil results. Firstly, he will acquire 
demerit-what is not meritorious. Secondly, he will not 
get enough comfortable sleep. Thirdly, he will be dis
graced. Fourthly, he will be born in hell. 

Commentary 
This was spoken by the Buddha while he was in residence at 
Jetavana Monastery with reference to Khema, a treasurer's son, 
nephew of Anathapii:iqdika. 

What was his former deed? It is said that in the dispensation of the 
Buddha Kassapa he was a champion wrestler, and that one day he 
planted two colored banners on the golden shrine of the Buddha, 
and made the following earnest wish, 'May all the women who look 
upon me, except my kinswomen and blood-relatives, fall in love 
with me.' This was his former deed. By reason of this, in the vari
ous places where he was reborn, other men's wives who saw him 
were unable to control themselves. 

Khema is said to have been an exceedingly handsome youth. All the 
women who saw him became so overpowered with desire that they 
were unable to control themselves. Khema was given to running af
ter other men's wives. One night the king's men took him prisoner 
and brought him before the king. Thought the king, "I feel shame 
for the great treasurer.'' So without saying a word to him, he let 
him go. But for all that, Khema did not abandon his evil practices. 
A second time and a third time the king's men took him prisoner 
and brought him before the king, and each time the king just let 
him go. When the great treasurer heard what had happened, he 
went to the Buddha with his nephew, made him tell his story, and 
said to the Buddha, "Venerable, preach the Law to this youth.'' 
Thereupon the Buddha showed him the wrong involved in running 
after other men's wives by reciting the above stanzas. 
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To /he adnllerer 'lis limlte,d plrwstzr.> one! vunishment':S dread. sm he should iofally shun. 

Apuii'fu1ltib/uj ea gaii ea piipikii 
bhita.ssa hhilaya mtl ea tbokika 
riijii ea dar;u/mh garukam par.i 'ifi 
ta:smii na.ro paratit"ira,11 na seve. (22:5) 

Demerit's gt1ined and evU bir h . 
S•C~n~d man and woman - bri f Lheir joy, 
th king deer . a heavy doom: 
so none should sl ep wi, hone" hos ,ed. 

Tb • TroastmJ ofTrrrth (Dhammapa,lo) 
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SHUN ADULTERY 

22 (4) The Story of Khema the Guild Leader (Verse 309 & 310) (cont'd) 

Explanatory Translation (Verse 310) 

apufifialabho ea piipikii gati ea bhitassa bhitiiya 
rati ea thokikii riijii ea garukam dar:uf.am par_zeti 
tasmii naro paradiiram na seve 

apufifialiibho ea: acquiring sin; piipikii ea gati: 
lowly state deserved by sinners (will be his lot); 
bhitassa: a frightened man's; bhitaya: and a fright
ened woman's; rati: embrace; thokikii: is very 
slight; riijii ea: the king too; garukam dar_z<fam: se
vere punishment; paveti: will impose; tasmii: be
cause of this; naro: men; paradiiram: other's wife; 
na seve: should not associate 

Merit will be acquired. The lowly state of hell, de
served by a sinner will be his loL Since both the man 
and the woman are frightened, their embrace will gen
erate very little pleasure. The king's law will impose se
vere punishment. Because of all these, a man will not 
covet another's wife. 

Commentary 
These verses spring from a misdeed of an eminent person who was 
a rephew of Anathapindika. This is an instance of the nature of serv
ice the Buddha had to render to help and guide the people both in 
worldly and spiritual matters. 

The Buddha was the embodiment of all the virtues that he 
preached. During his successful and eventful ministry of 45 years, 
he translated all his words into action. At no time did he ever ex
press any human frailty or any base passion. The Buddha's moral 
code is the most perfect which the world has ever known. 

For more than 25 centuries, millions of people have found inspira
tion and solace in his teaching. His greatness is like a sun that blots 
out the glory of lesser lights. His teaching still beckons the weary 
pilgrim to the security and peace of Nibbana. No other person has 
sacrificed so much for the sake of suffering humanity. 

The Buddha was the first religious leader in human history to ad
monish and to appeal to people not to harm any living creature, not 
to offer animal sacrifices. 

Chapter 22: Niraya Vagga 

To Buddha, religion was not a bargain but a way to enlightenment 
He did not want followers with blind faith; he wanted followers who 
could think wisely. 

All of us were relieved and comforted by the coming of the Buddha. 
The entire human race has been blessed with his presence. 

There was never an occasion when the Buddha expressed any un
friendliness towards a single person. Not even to his opponents and 
worst enemies did the Buddha express any unfriendliness. There 
were a few prejudiced minds who turned against the Buddha and 
tried to kill him; yet the Buddha never treated them as enemies. 
The Buddha once said, "As an elephant in the battle-field endures 
the arrows that are shot into him so will I endure the abuse and un
friendly expression of others." 

In the annals of history, no man is recorded as having so conse
crated himself to the welfare of all living beings as has the Buddha. 
From the hour of his enlightenment to the end of his life, he strove 
tirelessly to elevate mankind. He slept only two hours a day. 
Though twenty-five centuries have gone since the passing away of 
this great teacher, his message of love and wisdom still exists in its 
great purity. This message is still decisively influencing the desti
nies of humanity. He was the most compassionate one who illumi
nated this world with loving-kindness. 

After attaining Nibbana, the Buddha left a deathless message that is 
still living with us in the world today. Today we are confronted by 
the terrible threat to world peace. At no time in the history of the 
world is his message more needed than it is now. 

The Buddha was born to dispel the darkness of ignorance and to 
show the world how to get rid of suffering and disease, decay and 
death and all the worries and miseries of living beings. 

According to some beliefs, a certain god will appear in this world 
from time to time to destroy the wicked people and to protect the 
good ones. Buddha did not appear in this world to destroy the 
wicked people but to show them the correct path. 

In the history of the world until the Buddha's time, have we ever 
heard of any religious teacher who was so filled with such all-ab
sorbing sympathy and love for suffering humanity like the Buddha? 
A few centuries after the Buddha, we heard of some wise men in 
Greece: Socrates, Plato and Aristotle. But these men were only dry 
thinkers and seekers after truth; they lacked any inspiring love for 
the suffering multitude. 

The Buddha's way of saving mankind is to teach them how to find 
salvation. He was not interested in alleviating a few chance cases of 
physical or mental distress. He was more concerned with revealing 
a path that all people could follow. 
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Ill-lived rec/useship to hell-fire leads like kusa grass thal cuts when wrongly grasped. 

311. Kuso yathii duggahit6 
hattham evanukantati 
samaiiiiam dupparamaf{ham 
nirayayll 'pakaifrfhati. (22:6) 

As blady grass when wrongly grasped 
the hand does lacerate 
so a mishandled monastic life 
drags one off to hell. 

The Treasury of Trnth (Dhammapada) 
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WRONG MONASTIC LIFE LEADS TO BAD STATES 

22 (5) The Story of the Obstinate Monk (Verses 311 -313) 

while residing at the Jetavana Monastery, the Bud
dha spoke these verses, with reference to an obstinate 
monk. 

Once, there was a monk who was feeling remorse 
for having unwittingly cut some grass. He confided 
about this to another monk. The latter was reckless 
and stubborn by nature, and he did not think much 
about committing small misdeeds. So, he replied to the 
first monk, "Cutting grass is a very minor offence; if 
you just confide and confess to another monk you are 
automatically exonerated. There is nothing to worry 
aboul" So saying, he proceeded to uproot some grass 
with both hands to show that he thought very little of 
such trivial offenses. When the Buddha was told about 
this, he reprimanded the reckless, stubborn monk. 

Explanator.1 Translation (Verse 311) 

yatha kuso duggahito hattham eva iinukantati 
duppariimaf!ham samaflflam nirayayu paka{j{jhati 

yatha: just as; kuso: a blade of kusa grass; dugga
hito: held in the wrong way; hattham eva: the 
hand itself will; anukantati: get cut; dup
paramattham: wrongly practised; siimaflflam: mo
nastic life; nirayaya: to hell; paka{j{jhati: will drag 
down 

The blade of the kusa grass, if held wrongly, will 
cut one's hand. In the same way, if one were to handle 
monastic life in the wrong way - against the grain - it 
will pull the person down into hell. 

Chapter 22: Niraya Vagga 

Explanatory Translation (312) 

sithilam yam kiflci kammam sankilifthan yam 
vatam ea sankassaram brahmaeariyam tam ma
happhalam na hoti 

sithilam: casually; yam kiflci kammam: some act 
of merit; sankili{(hafl: blemished; vatam ea: some 
practice; sankassaram ea: dubious; brahma
eariyam: higher life; tam: all this; mahapphalam 
na hoti: will not yield high results 

Some act of merit may get committed casually. 
The practice of a religious rite may be tainted. Higher 
life may get led dubiously. All these will not yield high 
results. 

Explanatory Translation (313) 

ee kayirii enam kayiriitha da/ham parakkame hi 
sithi/o paribbiijo bhiyyo rajam akirate 

ee: if; kayirii: some act of merit is being per
formed; kayirii etam: do that act; da/ham parak
kame: with concern and commitment; hi: if for 
some reason; sithi/6: casual; paribbiij6: asceticism; 
bhiyyo: will profusely; rajam iikirate: will sprinkle 

If you have to do an act of merit do it with a sense 
of commitment and concern. But, if the practice of mo
nastic life is casual, instead of reducing the dust, much 
dust will be smeared. 
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lack in deeds, foul fn u:ags and 1.mri!llohl. • in lhe holy-/ili ' .. Tiles:e never lead lo 91' at r suits. 

· ,1 ... Yari} kin i ithitain kamrna1iz 
sa7Jkil'it{hanca yam l atmi1 
sa>Jlmssaram brahmacarigam 
na tari1 hoh' mahapphalarh. 22':7 

Whalever ofkammas slack, 
, ha tcve · oh1ows co111.1p , 

fa]t .ring :in th holy life 
nev r hr:ings ample froit. 

Th Trettsury of Truth ,Olu1111mt1f111dt1) 
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THREE THINGS THAT WILL NOT YIELD GOOD RESULTS 

22 (5) The Story of the Obstinate Monk (Verses 311-313) (Contd.) 

Commentary 
These verses are an obseivation of the nature of right and wrong ac
tion. The Buddhist theory of action is embodied primarily in the 
Buddha's teachings on kamma. 

Kamma is an impersonal, natural law that operates in accordance 
with our actions. It is a law in itself and does not have any law
giver. Kamma operates in its own field without the inteivention of 
an external, independent, ruling agenl 

Kamma can be explained in many different 'languages.' 

Kamma can be put in the simple language of the child: Do good 
and good will come to you, now, and in the future. Do bad and bad 
will come to you, now, and in the future. 

In the language of the haivest, kamma can be explained in this way: 
If you sow good seeds, you will reap a good haivest. If you sow bad 
seeds, you will reap a bad haivest. 

In the language of science, kamma is called the law of cause and ef
fect. Another name for this is the law of moral causation. Moral cau
sation works in the moral realm just as the law of action and 
reaction works in the physical realm. 

In the Dhammapada, kamma is explained in this manner: The 
mind is the chief (forerunner) of all good states. If you speak or act 
with a good mind, then happiness follows you just as the wheel fol
lows the hoof of the ox. 

Kamma is simply action. Within animate organisms there is a 
power or force which is given different names such as instinctive 
tendencies consciousness, etc. This innate propensity forces every 
conscious being to move. He moves mentally or physically, His mo
tion is action. The repetition of actions is habit and habit becomes 
his character. In Buddhism, this process is called kamma. 

In its ultimate sense, kamma means both good and bad, mental ac
tion or volition. "Kamma is volition," says the Buddha. Thus 
kamma is not an entity but a process, action, energy, force. Some 
interpret this force as 'action-influence'. It is our own doings react
ing on ourself. The pain and happiness man experiences are the re
sults of his own deeds, words, and thoughts reacting on 
themselves. Our deeds, words and thoughts produce our prosperity 
and failure, our happiness and misery. 

Kamma is an impersonal, natural law that operates strictly in ac
cordance with our actions. It is a law in itself and does not have any 
law-giver. Kamma operates in its own field without the inteivention 
of an external, independent ruling agency. Since there is no hidden 
agent directing or administrating rewards and punishments Bud
dhists do not rely on prayer to influence any supernatural forces. Ac
cording to the Buddha, kamma is neither predestination nor some 
sort of detenninism imposed on us by some mysterious unknown 
powers or forces to which we must helplessly submit ourselves. 

Chapter 22: Niraya Vagga 

Buddhists believe that man reaps what he has sown; we are the re
sult of what we were, and we will be the result of what we are. In 
other words, man is not absolutely what he was and he will not ab
solutely be what he is. This simply means that kamma is not com
plete detenninism: The Buddha pointed out that if everything is 
detennined, then there could be no free will and moral or spiritual 
life could not be possible. We would merely be the slaves of our 
past. On the other hand, if everything is undetennined, then there 
can be no cultivation of moral and spiritual growth. Therefore the 
Buddha accepted neither strict detenninism nor strict indeter
minism. 

These misinterpretations or irrational views on kamma are stated in 
the Anguttara Nikaya which suggests that the wise will investigate 
and abandon the following: (1) there are some who believe that 
everything is a result of acts in previous lives; (2) there are others 
who believe that all is the result of creation by a Supreme Ruler; (3) 
there are others again who believe that everything arises without 
reason or cause. Then if a person becomes a murderer, a thief, an 
adulterer, etc., if his actions are due to past actions, or made by the 
creation of a supreme ruler, or if they happen by mere chance, then 
this person would not be responsible for his evil action. 

Yet another misconception of kamma is that it operates only forcer
tain people or for people in certain faiths. But the fate of a man in 
his next life does not in the least depend on what brand of religion 
he chooses. Whatever be his religion man's fate depends entirely on 
his deeds by body, speech and thoughts. It does not matter what re
ligious label he gives himself, he is sure to be in a happy world in 
his next life so long as he does good deeds and lives a cultured life 
without harming others. He is sure to be born to lead a wretched 
life if he commits evil and harbours wicked thoughts in his mind. 
Therefore, Buddhists do not preach that they are the only blessed 
people who can go to heaven after their death. Whatever his faith, 
man alone detennines his own position both in this life and in the 
next. The teaching of kamma does not indicate a postmortem jus
tice. The Buddha, who had no ulterior, selfish motive, did not teach 
this law of kamma to protect the rich and to comfort the poor by 
promising illusory happiness in an after life. 

Buddhists believe that kamma explains the inequalities that exist 
among mankind. These inequalities are due not only to hereditary, 
environment, and nature, but also to kamma or the results of our 
own actions. 

Since kamma is an invisible force, we cannot see it working with 
our physical eyes. To understand how kamma works, we can com
pare it to seeds: The results of kamma are stored in the subcon
scious mind in the same way as the leaves, flowers, fruits and trunk 
of a tree are stored in its seed. Under favourable conditions, the 
fruits of kamma will be produced just as with moisture and light, 
the leaves and trunk of a tree will sprout from its tiny seed. 
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In what's to be done, resolute ye be. Slackness truly degrades. 

313. f(ayirti ce kayirath'etam 
da{ham etam parakkame 
sithi/6 hi paribbiij6 
bhiyyo iikirate raja,il. (22:8) 

lf there's aught that should be done 
let it be done then steadily, 
in tmth a slack monastic life 
all the more stirs up lhe dust. 

The Tr asury of Truth (Dhamma-pada) 
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DO MERIT WITH COMMITMENT 

22 (5) The Story of the Obstinate Monk (Verses 311 -313) (Contd.) 

Commentary 
The working of kamma can also be compared to a bank account: A 
person who is virtuous, charitable and benevolent in his present life 
is like a person who is adding to his good kamma. But he must re
place what he takes or else one day his account will be exhausted 
and he will be bankrupt Then whom will he be able to blame for his 
miserable state? He can blame neither others nor fate. He alone is 
responsible. Thus a good Buddhist cannot be an escapist He has to 
face life as it is and not run away from it. The kammic force cannot 
be controlled by inactivity. Vigorous activity for good is indispensa
ble for ones own happiness. Escapism is the resort of the weak; but 
an escapist cannot escape the effects of the kammic law. 

To understand the law ofkamma is to realise that we ourselves are 
responsible for our own happiness and our own misery. We are the 
architects of our kamma. Buddhists believe that man has every pos
sibility to mould his own kamma and thereby influence the direc
tion of his life. Man is not a complete prisoner of his own actions; 
he is not a slave of his kamma. Nor is man a mere machine that 
automatically releases instinctual forces that enslave him. Nor is 
man a mere product of nature. Man has within himself the strength 
and the ability to control his kamma. He is mightier than his 
kamma and so the law of kamma can be made to serve man. Man 
does not have to give up his hope, effort, and intelligence in order 
to surrender himself to his kammic force. To off-set the reaction of 
his bad kamma that he has done previously, a man had to do meri
torious deeds and to purify his mind rather than by praying, wor
shipping, or performing religious rites. 

Man must use the material with which he is endowed lo promote 
his ideal. The cards in the game of life are given to us. We do not se
lect them. They are traced to our past kamma; but we can call as we 
please, lead what suit we will and, as we play, we can gain and lose. 

The radical transformations in the characters of Angulimala and 
Asoka illustrate man's potential to gain control over himself. 

Angulimala was a highway robber who caused the deaths of many 
men. Can we judge him by his external actions? For within his life 
time, he became an arahat and thus erased all his past misdeeds. 

Asoka, the Indian emperor, killed thousands and thousands to fight 
his war and to expand his empire. Yet after winning the battle, he 
completely reformed himself and changed his career to such an ex
tent that today, 'Amidst the tens of thousands of names of mon
archs that crowd the columns of history, their majesties and royal 
highnesses and the like, the name of Asoka shines and shines al
most alone, as a star.' 

Although Buddhists believe that man can eventually control his 
kammic force, they do not believe that everything is due to kamma. 
They do not ignore the role played by other forces of nature. Accord
ing to Buddhism, there are five orders or processes or natural laws 
(niyamas) which operate in the physical and mental worlds: (1) the 
physical laws (utu niyama) relating to seasonal changes etc., (2) the 

Chapter 22: Niraya Vagga 

biological laws (bija niycima) related to order of germs and seeds, 
(3) the kammic law (.kamma niycima) relating to moral causation 
or the order of act and result, (4) spiritual phenomena (Dhamma ni
ycima) relating to electric forces, movement of tides, etc., and (5) 
psychological laws (citla niytima) which govern the processes of 
consciousness. 

Kamma is considered only as one of the five natural laws that ac
count for the diversity in this world. 

Kamma is often influenced by external circumstances: Beneficent 
and maleficent forces act to counter and to support this self-operat
ing law. These other forces that either aid or hinder kamma are: 
Birth, time or conditions, beauty, and effort 

A favourable birth (gah" sampath) or an unfavourable birth (vipatti) 
can develop or hinder the fruitation of kamma. For instance, if a 
person is born to a noble family or in a state of happiness, his fortu
nate birth will provide an easy opportunity for his good kamma to 
operate. An unintelligent person who, by some good kamma, is 
bom in a royal family, will, on account of his noble percentage, be 
honoured by the people. If the same person were to have a less for
tunate birth, he would not be similarly treated. 

Beauty (upadi sampattr) and ugliness (upadi vipatt1) are two other 
factors that hinder or favour the working of kamma. If by some 
good kamma, a person obtains a good birth, but is bom deformed 
by some bad kamma, then he will not be able to fully enjoy the 
beneficial results of his good kamma. Even a legitimate heir to a 
throne may not perhaps be raised to that high position if he hap
pens to be physically or mentally deformed. Beauty, on the other 
hand, will be an asset to the possessor. A good looking son of poor 
parents may attract the attention of others and may be able to dis
tinguish himself through their influence. Also, we can find cases of 
people from poor, obscure family backgrounds who rise into fame 
and popularity as film actors or actresses or beauty queens. 

Time and occasion are other factors that influence the working of 
kamma. In the time of famine or during the time of war, all people 
without exception are forced to suffer the same fate. Here the unfa
vourable conditions open up possibilities for evil kamma to operate. 
The fabourable conditions, on the other hand, will prevent the op
eration of bad kamma. 

Effort is perhaps the most important of all the factors that effect the 
working of kamma. Without effort, both worldly and spiritual pro
gress is impossible. If a person makes no effort to cure himself of a 
disease or to save himself from his difficulties or to strive with dili
gence for his progress, then his evil kamma will find a suitable op
portunity to produce its due effects. However, if he endeavours to 
surmount his difficulties, his good kamma will come to help him. 
When shipwrecked in deep sea, the Bodhisatta, Maha Janaka, made 
an effort to save himself, while the others prayed to the gods and 
left their fate in the hands of these gods. The result was that the 
Bodhisatta escaped while the others were drowned. 
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Evil is better undone. It does torment the doer. Good deeds done never to torments lead. 

314. Akatarh dukkatarh seyy6 
paccha tappaH dukkafam 
katafi ea sukatarn seyyo 
yam katvrl nrlnutappaH. (22:9) 

Better an evil deed not done 
for misdeed later on torments. 
Better done is deed that's good 
\ hich done, does not tmment. 

The Treasury of Truth (Dhammapada) 
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GOOD DEEDS NEVER MAKE YOU REPENT 

22 (6) The Story of a Woman of Jealous Disposition (Verse 314) 

while residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to a woman who 
was by nature very jealous. 

Once, a woman with a very strong sense of jeal
ousy lived with her husband in Savatthi. She found 
that her husband was having an affair with her maid. 
So one day, she tied up the girl with strong ropes, cut 
off her ears and nose, and shut her up in a room. After 
doing that, she asked her husband to accompany her to 
the Jetavana Monastery. Soon after they left, some rela
tives of the maid arrived at their house and found the 
maid tied up and locked up in a room. They broke into 
the room, untied her and took her to the monastery. 
They arrived at the monastery while the Buddha was 
expounding the Dhamma. The girl related to the Bud
dha what her mistress had done to her, how she had 
been beaten, and how her nose and ears had been cut 
off. She stood in the midst of the crowd for all to see 
how she had been mistreated. So the Buddha said, " Do 
no evil, thinking that people will not know about il An 
evil deed done in secret, when discovered, will bring 
much pain and sorrow; but a good deed may be done 
secretly, for it can only bring happiness and not sor
row." 

Explanatory Translation (Verse 314) 

dukkatam akatam seyy6 dukkatam paccha tapati 
yam katvii n iinutappati sukatam katanca seyy6 
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dukkatam: a bad act; akatam: if not committed; 
seyy6: it is great; dukkatam: the bad act; pacchii: 
later; tapati: hurts; tarn: if some act; katvii: having 
committed; nii nutappati: one does not repent; 
sukatam: that kind of virtuous act; katam: if done; 
seyy6: that is very good 

It is better not to do an evil deed; an evil deed tor
ments one later on. It is better to do a good deed as one 
does not have to repent for having done it. 

Commentary 
These verse indicates the evil results of a bad action. The result of 
action (kamma) is described as vipiika. The following is a brief note 
on kamma and vipiika: 

Kamma is action, and viprika, fruit or result, is its reaction. Just as 
every object is accompanied by a shadow, even so every volitional 
activity is inevitably accompanied by its due effect Like potential 
seed is kamma. Fruit, arising from the tree, is the vipiika, effect or 
result. As kamma may be good or bad, so may vipiika, fruit, be 
good or bad. As kamma is mental, so vipiika too is mental; it is ex
perienced as happiness or bliss, unhappiness or misery, according 
to the nature of the kamma seed. Anisamsa are the concomitant ad
vantageous to material conditions, such as prosperity, health and 
longevity. 

The other concomitant of vipiika are disadvantageous, and are 
known as iidinava (evil consequences). They appear as poverty, ugli
ness, disease, short life span and the like. 

By kamma is meant the moral and immoral types of mundane con
sciousness (kusala akusala lokiya citta), and by vipiika, the resul
tant types of mundane consciousness (lokiya vipiikacilla). 
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GUARD THE MIND 

22 (7) The Story of Many Monks (Verse 315) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to a group of 
monks who spent the raining season in a border town. 

In the first month of their stay in that border 
town, the monks were well provided and well looked af
ter by the townsfolk. During the next month the town 
was plundered by some robbers and some people were 
taken away as hostages. The people of the town, there
fore, had to rehabilitate their town and reinforce fortifi
cations. Thus, they were unable to look to the needs of 
the monks as much as they would like to and the 
monks had to fend for themselves. At the end of the 
raining season, those monks came to pay homage to 
the Buddha at the Jetavana Monastery in Savatthi. On 
learning about the hardships they had undergone dur
ing the raining season, the Buddha said to them, 
"Monks, do not keep thinking about this or anything 
else; it is always difficult to have a carefree, effortless 
living. Just as the townsfolk guard their town, so also, a 
monk should be on guard and keep his mind stead
fastly on his body." 

Explanatory Translation (Verse 315) 

paccantarh santarabiihirarh guttarh nagararh 
yathii, evarh attiinarh gopetha hi khar;ziitita ni
rayamhi samappitii socanti khar;zo ve mii upaccagii 

paccantarh: situated at the frontier; san
tarabiihirarh: within and without; guttarh: pro
tected; nagararh: a city; yathii evarh: just like 
(that); attiinarh: one's mind; gopetha: protect; hi: 
if for some reason; khm;uitita: a moment passes; ni
rayamhi: in hell; samappitii: having been born; 
socanti: one may repent; khano: (therefore) the 
moment; ve: certainly; mii upaccagii: do not allow 
to escape - do not throw away 

Chapter 22: Niraya Vagga 

As a border town is guarded both inside and out
side, so guard yourself. Let not the right moment go 
by. Those who miss this moment has come to grief 
when they fall into hell. 

Commentary 
In this verse the Buddha's advice is to guard one's mind just as rul
ers would guard a border town. The guarding of the mind comes 
within the field of mind concentration - bhavanti - meditation, 
the central purpose of which is perpetual alterness of mind. 

The Buddhist theory of meditation aims at the practice of right con
centration (sammti-samtidhi), the culmination of the noble eight
fold path which is expounded for the first time in the Buddha's 
inaugural sermon, known as 'Dhammacakkappavattana', the 
'Turning of the Wheel of the Doctrine.' The noble eight-fold path as 
the method of self-enlightenment, which is the goal of Buddhist 
doctrine, is called majjhimti pafipadti, the middle path. It is so 
called because it tends to moderation, avoiding the two extremes: 
On the one hand, of indulgence in sense pleasures, and, on the 
other, of adherence to the practices of self-mortification. 

Hence the practice of this method is a medium between the two ex
tremes, avoiding all excess. Excess in any direction must be avoided 
as it is dangerous. Buddhist meditation, therefore, cannot be prac
ticed by the worldly man, who is unwilling to reduce his worldly de
sires, nor is it possible for one who is a fanatic in ascetic practices. 
In order to observe moderation it is necessary to have strength on 
the one side, and thoughtfulness on the other. So we find in the for
mula of the path that right concentration is well supported by the 
two principles of right effort and right mindfulness. Of these, right 
effort promotes the ability to rise in one who is prone to sink into 
sensual pleasure; while right mindfulness becomes a safeguard 
against falling into extremes of asceticism. 

Right concentration is not possible without that moral purity which 
purges one of impure deeds, words and thoughts, and therefore it 
presupposes right speech, right action and right livelihood. These 
are the three principles of sila or moral purity, which is necessarily 
the preparatory ground to meditation. The training in these princi
ples is the most fundamental aspect of Buddhism and forms the vi
tal factor in contemplative life. Hence, first of all, one must school 
himself in moral purity in accordance with the rules of the middle 
path, in order to attain full and immediate results of meditation in 
an ascending scale of progress. The disciple who conforms himself 
to these ideals will acquire self-confidence, inwads purity, absence 
of external fear, and thereby mental serenity, factors which are im
perative for ultimate success in meditation. 
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FALSE BELIEFS LEAD TO HELL 

22 (8) The Story of A Group of Bad Ascetics (Verses 316 & 317) 

While residing at the Jetavana Monastery, the Bud
dha spoke these verses, with reference to Nigant}ia as
cetics, who covered only the front part of their bodies. 

One day, some Niganthas went on an alms-round 
with their bowls covered with a piece of cloth. Some 
monks, seeing them, commented, "These NiganU,a as
cetics who cover the front part of the body are more re
spectable compared to those Acelaka ascetics who go 
about without wearing anything." Hearing this com
ment, those ascetics retorted, ''Yes, indeed, we do cover 
up our front part (by covering our bowls); but we cover 
it up not out of shame in going naked. We only cover 
up our bowls to keep away dust from our feed, for even 
dust contains life il" 

When the monks reported what the Nigant}ia as
cetics said, the Buddha replied, "Monks, those ascetics 
who go about covering only the front part of their bod
ies are not ashamed of what they should be ashamed 
of, but they are ashamed of what they should not be 
ashamed of; because of their wrong view they would 
only go to bad destinations." 

Explanatory Translation (Verse 316) 

alajjitiiye lajjanti lajjitiiye na lajjare micchii di(thi 
samiidiinii sat/ii duggalirh gacchanli 

alajjitiiye: in what one should not be ashamed of; 
lajjanli: (if someone) were to be ashamed; la
jjitiiye: and in what one should be ashamed of; na 
lajjare: one is not ashamed; micchii dil{hi 
samiidiinii: embracing false beliefs; sattii: these be
ings; duggalirh: to woeful states (hell); gacchanli: 
depart 

Those who are ashamed of what they should not 
be ashamed of, and those who are unashamed of what 
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they should be ashamed of, all those who embrace false 
views go to woeful states (hell). 

Explanatory Translation (317) 

abhaye bhayadassino, bhaye cabhayadassino mic
chiidi{thisamiidiinii sattii duggatirh gacchanli 

abhaye: in what should not be afraid of; 
bhayadassino ea: those who see fear; bhaye: in 
what should be afraid of; abhayadassino ea: seeing 
no fear; micchiidi(thisamiidiinii: embracing false 
beliefs; sat/ii: those beings; duggalirh: to woeful 
states (hell); gacchanli: depart 

There are some who are afraid of what they should 
not fear. There are also some who are not afraid of 
what they should really fear. They, all, who embrace 
false beliefs go to woeful states. 

Commentary 
This was occasioned by the behaviour of group of niganfhas (naked 
ascetics). In Buddha's day Jambudipa teemed with various spiritual 
and religious systems led by a variety of persons. 

There are frequent references in Buddhist literature to some six sen
ior contemporaries of the Buddha, for instance, in the digha-nikaya 
(the Samaiiiiaphala-sulta and its counterpart in Sanskrit). It ap
pears from the contact of these references that Ajatasatru, the king 
of Magadha, met a number of these teachers and asked them each 
separately to state in clear and unambiguous terms the result of 
their ascetic practices. All of them were well known in the country 
as founders of religious schools with a large following. Their names 
and the special doctrines they held are briefly stated in the text. It is 
possible, however, that the information supplied is prejudiced as it 
emanates from their opponents; in fact, the misstatements they 
make are partly due to design and partly to ignorance. All the same, 
it is interesting to study their views in order to understand correctly 
as well as to appreciate the views of the founder of Buddhism. 
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FEAR AND FEARLESSNESS IN WRONG PLACES 

22 (8) The Story of A Group of Bad Ascetics (Verses 316 & 317) (cont'd) 

Commentary 
Of these six thinkers, Nigai:itha Nataputta, who is no other than Ma
havira, the founder, or, according to theJaina tradition, the last 
prophet of the present world cycle, seems to have been slightly 
older than the Buddha. He preached ethical doctrines without ap
parently knowing that similar ideas had been held by an incompara
bly senior ascetic, Parsva. The latter is now acknowledged to be 
Mahavira's predecessor and is believed to have lived two hundred 
and fifcy years before Mahav1ra. Parsva's ethical code consisted of 
four rules, whereas that of MahaVJra consisted of five. Of these, the 
first three, viz., not to kill living things, not to take articles of use 
unless they are given, and not to tell a lie, are common to the 
schools of both Parsva and MahaVJra. The fourth rule in Parsva's 
teaching, that of aparigraha, not to have any worldly possessions 
including a wife, was split up into two by Mahavira to make up his 
code of five. Not to take a wife or to lead a celibate life, which is the 
fourth rule in Mahav1ra's code, and not to have worldly possessions 
except clothes, which is the fifth rule in Mahav1ra's code, seem to 
constitute jointly the fourth rule of Parsva. The main difference in 
the practical or external aspects of Parsva's and MahaVJra's code of 
conduct thus seems to have been that while Parsva and his follow
ers were acelakiis or naked, Mahav1ra and his followers wore white 
garments, but refused to have any other paraphernalia. In other 
words, the Jaina faith as preached by Mahavira is the same as 
Parsva's, but somewhat more modem. It was natural therefore that 
these two schools should have become one as they actually did 
some two hundred fifcy years after the death of Parsva, when the 
disciples of Parsva and those of Mahavira met at Sravasti and 
brought about the Union. Later, theJainas explained this fusion of 
schools differently by adding twenty-two prophets to precede 
Parsva, thereby making Parsva the twenty-third and Mahavira the 
twenty-fourth of their prophets. It would, however, be quite correct 
to hold that Parsva and Mahavira independently evolved a philoso
phy and a religious system which had identical tenets. 

In the Samaiiiiaphala-sutta NigaJJtha Nataputta is mentioned as 
having held the doctrine of four-fold restraint: restraint from the 
use of cold water as it contains life, and from sinful activities such 
as killing and sexual intercourse. He was free from all sins and had 
purified himself. In the Udumbarika-sihanada-sutta the restraints 
ascribed to him are different, but identical with the four vows of 
Parsva. 
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According to Jaina sources, however Jainism is not purely ethical 
system, but also a philosophy based on the doctrine of many possi
bilities, known as anekiinla or syadviida. The doctrine looks at two 
aspects of everything, the eternal and the non-eternal. The soul un
dergoes migration according to good or bad deeds. As Jainism re
gards the existence offiva (life) in everything, it enjoins such 
behaviour as does not cause injury to any J7va. The soul becomes 
impure and is engulfed by samsiira if it is subjected to the influence 
of sense objects. In order to keep the soul pure from their contami
nation, and to secure its release, it is necessary to practice restraint. 
To achieve this one must resort to or acquire right knowledge, faith 
and conduct. Buddhist sources, for instance, the Angultara, and 
the seventy-four sutta of the ekanipiita, ridicule the Jaina doctrine, 
particularly its idea of overcoming sin, its restraint on movements 
and its insistence on certain types of clothing. 

The next important contemporary of the Buddha was Makkhali 
Gosfila. He belonged to the sect of the ace/akiis or naked ones, and, 
as the first part of his name indicates, carried a staff of barn
boo(maskarin). It is said that he was, for some time, a disciple of 
Mahavira, but later broke away from him. Afterwards, he probably 
founded an independent school known as the Ajivika school. Later 
writers mention two predecessors, Nanda Vaccha and Kisa 
Sarhkicca, thus giving this school three prophets. This sect is now 
extinct, but seems to have enjoyed popularity and even royal patron
age. The doctrine advocated by Gosfila is styled samsiira-visuddhi 
· or the doctrine of attaining purity only by passing through all kind 
of existence. Gosala did not believe that there was any special cause 
for either the misery of human beings or for their deliverance. He 
did not believe that there was any special cause for either the mis
ery of human beings or for their deliverance. He did not believe in 
human effort, and held that all creatures were helpless against des
tiny. He maintained that all creatures, whether wise or foolish, were 
destined to pass through samsdra and that their misery would 
come to an end at the completion of the cycle. No human effort 
would reduce or lengthen this period. Like a ball of thread, samsdra 
had a fixed term through which every being must pass. 

The remaining four teachers, who are mentioned as contemporar
ies of the Buddha, did not leave their mark on posterity as did Ma
havira and, to a lesser degree, Gosfila. 
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RIGHT AND WRONG 

22 (9) The Story of the Disciples of Non-Buddhist Teachers (Verses 318 & 319) 

While residing at the Nigrodarama Monastery, the 
Buddha spoke these verses, with reference to some dis
ciples of the Titthis {non-Buddhist ascetics). 

The disciples of the Titthis did not want their chil
dren to mix with the children of the followers of the 
Buddha. They often told their children, "Do not go to 
the Jetavana Monastery, do not pay obeisance to the 
monks of the Sakyan clan." On one occasion, while the 
Titthi boys were playing with a Buddhist boy near the 
entrance to the Jetavana Monastery, they felt very 
thirsty. As the children of the disciples of Titthis had 
been told by their parents not to enter a Buddhist mon
astery, they asked the Buddhist boy to go to the monas
tery and bring some water for them. The young 
Buddhist boy went to pay obeisance to the Buddha af
ter he had a drink of water, and told the Buddha about 
his friends who were forbidden by their parents to en
ter a Buddhist monastery. The Buddha then told the 
boy to tell the non-Buddhist boys to come and have 
water at the monastery. When those boys came, the 
Buddha gave them a discourse to suit their various dis
positions. As a result, those boys became established in 
faith in the Three Gems i.e., the Buddha, the Dhamma 
and the Sangha. 

When the boys went home, they talked about their 
visit to the Jetavana Monastery and about the Buddha 
teaching them the Three Gems. The parents of the 
boys, being ignorant, cried, "Our sons have been dis
loyal to our faith, they have been ruined." Some intelli
gent neighbours advised the wailing parents to stop 
weeping and to send their sons to the Buddha. Some
how, they agreed and the boys, as well as their parents, 
went to the Buddha. 

The Buddha, knowing why they had come recited 
the stanzas to them. 

At the end of the discourse, all those people came 
to be established in faith in the Three Gems, and after 
listening to the Buddha's further discourse, they sub
sequently attained sotapatti fruition. 

Explanatory Translation (318) 

avajje vajjadassin6 vajje ea vajjadassin6 ea mic
chadi{thisamiidiina sattii duggatiriz gacchanti 

avajje: what is not wrong; vajjadassin6: they take 
as wrong; vajjeca: in what is wrong; avajjadass
in6: they see the wrong; micchadi{thisamiidanii: 
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embracing such false beliefs; satta: those beings; 
duggatiriz: to woeful states; gacchanti: depart 

Those who take what is correct as incorrect, and 
those who take what is not correct as correct, both 
these go to woeful states when they depart because of 
their false beliefs. 

Explanatory Translation (Verse 319) 

vajjafl ea vajjato flatvti, avajjafl avajjat6 ea sam
mtidiffhisamtidtinti sattti suggatirh gacchanti 

vajjarh: what is wrong; vajjato: as wrong; flatvti: 
having known; avajjarh: what is not wrong; ava
jjat6: as not wrong; sammtidi(thisamtidonti: those 
who take right views; satta: beings; suggatirh: to 
heaven; gacchanti: go 

They regard error as error, and what is right as 
right. Those people who embrace right views go to 
heaven. 

Commentary 
The social environment of the Buddha's day saw an intricate mix of 
various religions and spiritual systems. Some of these systems were 
led by people who were antagonistic to the Buddha. The incident 
that gave rise to these verses shows how non-Buddhist parent tried 
to prevent their children entering Jetavana Monastery. Another note 
on religious leaders who were the contemporaries of the Buddha. 

There are frequent references in Buddhist literature to some six sen
ior contemporaries of the Buddha, for instance, in the Digha
Nikiiya (the Siimaflflaphala-Sulta and its counterpart in Sanskrit). 
It appears from the context of these references that Ajatasattu, the 
king of Magadha, met a number of these teachers and asked them 
each separately to state in clear and unambiguous terms the result 
of their ascetic practices. All of them were well known in the coun
try as founders of religious schools with a large following. Their 
names and the special doctrines they held are briefly stated in the 
text. It is possible, however, that the information supplied is preju
diced as it emanates from their opponents; in fact, the misstate
ments they make are partly due to design and partly to ignorance. 
All the same, it is interesting to study their views in order to under
stand correctly as well as to appreciate the views of the founder of 
Buddhism. 

There were several individuals who were leading religious lives ac
cording to their respective convictions in quest of the truth. Among 
them there were six religious teachers who were well known in sev
eral kingdoms of North India, and who had considerable followings. 

These six teachers were, Ptirana Kassapa, Makkhali Gosala, Ajita 
Kesakambali, Pakudha Kaccayana, Samjaya Bellatthiputta and Ni
gantha Nathaputta. 

Besides these six teachers, there were other teachers such as Nanda 
Vaccha and Kisa Samkicca. 

(cont'd on page 681) 
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22 (9) The Story of the Disciples of Non-Buddhist Teachers (Verses 318 & 319) (cont'd) 

Commentary 
Of these six thinkers, NigaQ\ha Nathaputta, who is no other than 
Mahavira the founder, or, according to the Jaina tradition, the last 
prophet ~f the present world cycle, seems to have been slightly 
older than the Buddha. He preached ethical doctrines without ap
parently knowing that similar ideas had been held by an incompara
bly senior ascetic, Parsva. The latter is now acknowledged to be 
Mahavira's predecessor and is believed to have lived two hundred 
and fifty years before Mahavira. Parsva's ethical code consisted of 
four rules whereas that of Mahavira consisted of five. Of these, the 
first thre:. viz., not to kill living things, not to take articles of use 
unless they are given, and not to tell a lie, are common to the 
schools of both Parsva and Mahavira. The fourth rule in Parsva's 
teaching, that of aparigraha, not to have any worldly possessions in
cluding a wife, was split up into two by Mahavira to make up his 
code of five. Not to take a wife or to lead a celibate life, which is the 
fourth rule in Mahavira's code, and not to have worldly possessions 
except clothes, which is the fifth rule in Mahavira's code, seem to 
constitute jointly the fourth rule of Parsva. The main difference in 
the practical or external aspects of Parsva's and Mahavira's code of 
conduct thus seems to have been that while Parsva and his follow
ers were acelakas or naked, Mahavira and his followers wore white 
garments, but refused to have any other paraphernalia. In other 
words, the Jaina faith as preached by Mahavira is the same as 
Parsva's, but somewhat more modem. It was natural therefore that 
these two schools should have become one as they actually did 
some two hundred fifty years after the death of Parsva, when the 
disciples of Parsva and those of Mahavira met at Sravasti and 
brought about the Union. Later, the Jainas explained this fusion of 
schools differently by adding twenty-two prophets to precede 
Parsva, thereby making Parsva the twenty-third and Mahavira the 
twenty-fourth of their prophets. It would, however, be quite correct 
to hold that Parsva and Mahavira independently evolved a philoso
phy and a religious system which had identical tenets. 

In the Scimafriiaphala-sutta NigarJfha Ncithaputta is mentioned as 
having held the doctrine of four-fold restraint; restraint from the 
use of cold water as it contains life, and from sinful activities such 
as killing and sexual intercourse. He was free from all sins and had 
purified himself. In the Udumbarika-sihanada-sutta the restraints 
ascribed to him are different, but identical with the four vows of 
Parsva. 

The next important contemporary of the Buddha was Makkali 
Gosala. He belonged to the sect of the Acelakas or Naked Ones, and, 
as the first part of his name indicates, carried a staff of bamboo 
(maskarin). It is said that he was for some time a disciple of Ma
havira, but later broke away from him. Afterwards, he probably 
founded an independent school known as the .Ajivika school. Later 
writers mention two predecessors, Nanda Vaccha and Kisa Smkicca, 
thus giving this school three prophets. This sect is now extinct, but 
seems to have enjoyed popularity and even royal patronage. The 
doctrine advocated by Gosala is styled samsara-visuddhi or the doc
trine of attaining purity only by passing through all kinds of exist
ence. Gosala did not believe that there was any special cause for 
either the misery of human beings or for their deliverance. He did 
not believe in human effort, and held that all creatures were help
less against destiny. He maintained that all creatures, whether wise 
or foolish, were destined to pass through samsara, and that their 
misery would come to an end at the completion of the cycle. No hu
man effort would reduce or lengthen this period. Like a ball of 
thread, sarilsara had a fixed term, through which every being must 
pass. 

Makkhali Gosala was born in a cattle shed (Gosala). One day, he was 
following his master with a pot of oil on his head on a muddy 

Chapter 22: Niraya Vagga 

ground, and was told (Ma Khali) 'Do not fall', but he slip_ped and_ fell 
down. In fear he took to his heels, but the master held him by his 
cloth. However, leaving the cloth in the hands of the master, he ran 
away, and in the village enjoyed the same reception as Piirana 
Kassapa. 

The remaining four teachers, who are mentioned as contemporar
ies of the Buddha, did not leave their mark on posterity as did Ma
havira and, to a lesser degree, Gosala. 

Purana Kassapa's clan name was Kassapa, and he was called Piirana 
(one who completes) as he completed the list of one hundred slaves 
in a house, with his birth. As he was ill-treated in that house, he es
caped from there only to be robbed of his clothes by thieves. As he 
did not know how to cover himself with anything else, such as 
grass or reeds, he entered a village without any clothing on. People 
who saw him thought that he was a sanctified ascetic, who had no 
attachment to anything and began to offer him food, and look after 
him. Though he received garments later, he did not want them, as 
the people honoured him for his non-attachment to clothes. Such 
was the beginning of his asceticism, and he in due course had a fol
lowing of five hundred ascetics. 

Ajitha Kesakambali was so known as he used to wear a garment 
made of human hair which was cool in the cold season, and warm 
in the hot season, and which smelt foul and was uncomfortable to 
the body. 

Pakudha Kaccayana always avoided cold water. When he crossed a 
river or a stream, he considered his precepts violated, and would 
put up a stupa of sand to restore his precepts. 

Samjaya Bellat\hiputta was the son of Bellattha. Nigantha 
Nathaputta was the son ofNatha, and claimed to have no attach
ment to anything, and never wore any garments. 

Long before the enlightenment of the Buddha, these six teachers 
had been travelling in various kindgoms and preaching their relig
ious tenets. They had established themselves as recognized relig
ious teachers, and were well known among the people. 

When they arrived at Savatthi, in the course of their wanderings, 
their followers went and told King Pasenadi of the arrival in their 
city of these teachers and that they were enlightened. The king said: 

"You yourselves may invite and bring them to the palace." The peo
ple went and informed them that the King invited them to meals at 
the palace. However, they showed no interest in accepting the invi
tation. As the people requested them repeatedly to come to the pal
ace, they consented, out of courtesy to their followers, and went to 
the palace together. 

The King offered them seats, but they did not sit on expensive 
seats, and sat on benches and on the floor. The King, knowing from 
their conduct that they could have no substance in their minds, of
fered them no food, but asked at once whether they were enlight
ened ones. They knew that if they professed to be enlightened, the 
King would question them as to their enlightenment, and on their 
failure to satisfy him he would inflict bodily injury on them. There
fore, in their own interest, they confessed that they were not en
lightened. The King sent them out of the palace. As they were 
coming out of the palace, their followers asked: 

"Did the King ask questions.and did he treat you well?" They said: 
"The King asked us whether we are enlightened, but as the King 
would be unable to understand what we say as enlightened ones, 
and would be displeased towards us, out of sheer sympathy for him, 
we said that we are not enlightened. As for us, we are enlightened, 
indeed, and our enlightenment cannot be washed out even with 
water." 
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A. g·reat battle 

The whole unive~se ls a va -t field of 
battle .. Every.zvhere there is .fighting,. 

Exl le.nee l nothing but a vain struggle 
against g,em1· -of dreadful diseases . 
molecules against molecules,, atoms 
against atoms and ,ele tron . agains.t 

electrons. Mznd is stzll more a scene of 
battle. Form ,, o.unds tastes etc. are 

resultant · of coun.teracting and 
belligerent forces. The very existence of 

war proves that there is a state of Perfect 
Peace. It is what u;e call Nibbana. 

Ven arada Ther.a, 'Th,e Bodhisatta .!deaf' 
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61:14 

As an elephant in hat/I endure arrows, abuse I endure. But many folks lack .that strrmglh. 

320. Aharh nago'va sal)giime 
capiito palilam saram 
aliuiikyam tilikkhi am 
du 'iSi!o hl balwjjrm . (23: l) 

• ny folk are il1~behavcd 
but I shall endure abuse 
a e[ephanl on batUefi:eld 
arrows shot from a O\ • 

Thi! Treasury of Tmth (DhammapadaJ 
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NAGA VAGGA (THE GREAT) 
BUDDHA'S ENDURANCE 

23 (1) On Subduing Oneself (Verses 320, 321 & 322) 

While residing at the Ghositarama Monastery, the Explanatory Translation (Verse 320) 
Buddha spoke these verses, with reference to the pa
tience and endurance manifested by himself when 
abused by the hirelings of Magai:igiya, one of the three 
queens of King Udena. 

Once, the father of Magar.igiya, being very much 
impressed by the personality and looks of the Buddha, 
had offered his very beautiful daughter in marriage to 
Gotama Buddha. But the Buddha refused his offer and 
said that he did not like to touch such a thing which 
was full of filth and excreta, even with his feet. On hear
ing this remark both Magar.iQiya's father and mother, 
discerning the truth of the remark, attained anagami 
fruition. Magal)giya, however, regarded the Buddha as 
her arch enemy and was bent on having her revenge 
on him. 

Later, she became one of the three queens of King 
Udena. When Magar.igiya heard that the Buddha had 
come to Kosambi, she hired some citizens and their 
servants to abuse the Buddha when he entered the city 
on an alms-round. Those hirelings followed the Bud
dha and abused him, using such abusive words as 
thief, fool, camel, donkey, one bound for niraya. Hear
ing those abusive words, the Venerable Ananda pleaded 
with the Buddha to leave the town and go to another 
place. But the Buddha refused and said, ''In another 
town also we might be abused and it is not feasible to 
move out every time one is abused. It is better to solve 
a problem in the place where it arises. I am like an ele
phant in a battlefield; like an elephant who withstands 
the arrows that come from all quarters, I also will bear 
patiently the abuses that come from people without 
morality." 

Chapter 23: Niiga Vagga 

hi bahujjan6 dussi/6 sangtime ctipti/6 patitarh 
sararh ntig6 iva aharh ativakyarh titikkhissarh 

hi: as; bahujjano: a majority; dussi/6: are unvirtu
ous; sangame: in the battle; capato: released from 
the bow; patitarh: shot; sararh: like an arrow; ntig6 
iva: like an elephant; aharh: I will; ativtikyarh: 
abuses - words that go beyond the limits of propri
ety; titikkhissarh: endure 

I will endure the words of the unvirtuous who 
make statements that go beyond the limits of decency. 
This is just as the elephant that endures arrows in bat
tle. The unvirtuous, of course, are the majority in the 
world. 

Explanatory Translation (Verse 321) 

dantarh samitim nayanti dantarh abhiriihati yo 
ativtikyarh titikkhati danto manussesu se{th6 

dantarh: the disciplined (elephant or horse); 
samitim: to a gathering; nayanti: is led; rtija: the 
king; abhiriihati: mounts; yo: if someone; 
ativtikyam: harsh words; statements that go be
yond the limits of decency; titikkhati: endures; 
dan/6: disciplined; s6: he; manussesu: among 
men; se!fho:·is great 

It is the disciplined animal (elephant or horse) that 
is led to a gathering. The king mounts a disciplined ele
phant or horse. Among men the disciplined one is the 
greatest. He endures the harsh words of the people. 
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The trained ls led in pageant. Him the king moun/5;_ Who enclures abuse is b.st among men. 

32 L Dantmn nayanti samitim 
dantam raja 'bhinihati 
danto sef{ho manu sesu 
l/0 't.ivtikgam lilildchati. (23:2) 

1 h.e tusker tamed they lead in crowd 
lhe king he mounb, lhe tarn d 
nobles of humans are the tamed 
who can endure abuse. 

The Treasury ofTrullt fDh11mmop.ado) 
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THE DISCIPLINED ANIMAL 

23 (l) On Subduing Oneself (Verses 320,321 & 322) (Cont'd) 

Explanatory Translation (Verse 322) 

varam assatarii tijiini yii ea sindhavti mahtiniigii 
kunjarii dantii varam tato attadanto varam 

varam: are noble; assatarii: the mules; tijtini yti: 
the thorough breds; sindhavii: the Sindhu horses; 
mahiinaga kunjarii: the great tusked elephants; 
dantti: when tamed; varam: are noble; tato: more 
than all those; attadanto: the person who has disci
plined himself 

When well trained, mules are useful. Sindhu thor
oughbreds are outstanding among horses. Of great ele
phants those of the Kufijara breed are the greatest But, 
of all, the best is the person who has tamed himself. 

Commentary 
Virtues of the Buddha: These verses extol the virtues of the Bud
dha. The Buddha himself declares that he will endure the unvirtu
ous words of indecent people. The Buddha is described as 
possessing nine intrinsic virtues they are: 

(1) araham: The Buddha is depicted as an arahat in five aspects, 
namely: 

(a) he has discarded all defilements; 

(b) he has suppressed all the enemies connected with the eradication 
of defilements; 

(c) he destroyed the spokes of the wheel of existence; 

(d) he is worthy of being given offerings and paid homage, and 

(e) he withheld no secrets in his character or in his teachings. 

The Buddha was the greatest figure in human history, perfect, infal
lible, blameless and spotless. At the foot of the Bodhi-tree. He con
quered all evil and attained the highest stage of sanctity. He put an 
end to all sufferings with His attainment of Nibbana. He was the 
world honoured one so worthy of homage in all respects. His teach
ing contains no mysteries of secrets and is like an open book for all 
to come and see. 

(2) sammd-sambuddho: The Buddha was designated as Sammii
Sarilbuddho because He comprehended the existence of the world 
in its proper perspective and He discovered the four noble truths 
through His own comprehension. Born a prince, He renounced the 

Chapter 23: Ntiga Vagga 

world and strove for six long years seeking enlightenment During 
this period, He approached all the renowned teachers of the day and 
tried all the methods His teachers could teach Him. Having 
achieved the attainment even equivalent to that of His teachers. He 
still could not find the elusive goal of enlightenment Finally, 
through His research and rational understanding and treading a 
middle path, thus departing from the traditional way of legendary 
religious beliefs and practices, He found the final solution to the 
universal problems of unsatisfactoriness, conflict and disappoint
ments (dukkha). He discovered the law of dependent origination -
the law of cause and effect which He assessed as the reality of the 
world, thereby becoming the supreme Enlightened One. 

(3) vijjii-carana sampanno: This term vijjii-carana sampanno, 
meant that the Buddha was endowed with perfect clear vision and 
exemplary good conduct. It has two significant aspects as indicated 
in the three-fold knowledge and eight-fold wisdom. The three-fold 
knowledge is listed as follows: 

(a) Firstly, the Buddha could recall His past birth and trace back His 
previous existence as well as that of others. 

(b) Secondly, apart from being able to recount the past, He had the 
unique foresight of being able to see into the future and visual
ised the whole universe at any single moment 

(c) Thirdly, He had that deep penetrating knowledge pertaining to 
arahathood. 

On the eightfold wisdom, the Buddha was listed as having the 
unique gift of insight, the power of performing supernormal feats, a 
divine ear, the power of reading other's thoughts, various physical 
powers, ability to recollect past births, a divine eye, and exquisite 
knowledge pertaining to a life of serene holiness. 

With regard to the word carana or good conduct, this aspect is di
vided into fi~een different categories or types of virtues which were 
fully imbued in the Buddha. These additional virtues are classified 
as restraint in deed and word, restraint in the absorption of sense ef
fects, moderation in the consumption of food, avoidance of exces
sive sleep, maintenance of crystal clear vision in faith, realisation of 
shame in committing evil, realisation of fear in committing evil, 
thirst for knowledge, energy, mindfulness and understanding - the 
four trends pertaining to the material sphere. Pannii and karunii 
are reflected as wisdom and compassion, both of which are the ba
sic twin virtues of the Buddha. Pannii endowed him with wisdom 
whilst karunii bestowed him with compassion to be of service to 
mankind. He realised through his wisdom what is good and what is 
not good for all beings and through His compassion He led His fol
lowers away from evil and misery. The great virtues of the Buddha 
enabled Him to show in His dispensation the highest degree of 
brotherhood and the sterling qualities to be found in all beings. 
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66,8 

Ttained horses and tuskers ar _ exc II , I. The self-dl.sciplined' exlels them all. 

322. Varan) assatara dantii 
ii}an(tJii . a sindhavii 
lruiijara ea mahiinagii 
atladanto tato l aia1h. (23:3) 

Excelfont are mules when tamed 
.and thorough red from indh, 
noble !:he elephants of state, 
better still one tamed ,of self. 

Tb Tre swy of Truth fDhammapada) 
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THE MOST DISCIPLINED ANIMAL 

23 (1) On Subduing Oneself (Verses 320,321 & 322) (Cont'd) 

Commentary 
(4) sugato: The Buddha was also designated as sugato which 
meant that His path is good, the destination is excellent and the 
words and methods used to show the path are harmless and blame
less. The Buddha's path to the attainment of bliss is correct and 
pure, straight, direct and certain. 

His words are sublime and infallible. Many well-known historians 
and great scientists have commented that the only religious teach
ing which has remained unchallenged by science and free-thinkers 
is the Buddha's Word. 

(5) lokavidu: The term /6kavidti is applied to the Buddha as the 
one with exquisite knowledge of the world. The Buddha had experi
enced, known and penetrated into all aspects of worldly life, physi
cal as well as spiritual He was the first to make the observation that 
there were thousands of world systems in the universe. He was the 
first to declare that the world was nothing but conceptual. In His 
words, it is regarded pointless to speculate on the origin and the 
end of the world or universe. He taught that the origin of the world, 
its cessation and the path to the cessation thereof is to be found 
within the fathom long body • the human being with its percep
tions and consciousness. 

(6) anuttaro purisa-damma-sarathi: Anutlar6 means matchless 
and unsurpassed. Purisa-damma refers to individuals to whom the 
gift of the Dhamma is to be endowed whereas scirati means a 
leader. These three terms taken together imply an incomparable 
leader capable of bringing wayward men to the path of righteous
ness. Amongst those who were persuaded to follow the path of the 
Dhamma and to shun evil were notorious evil men like Angulimfila, 
Alawaka and Nfilagiri, robbers, cannibals and recalcitrant such as 
Saccaka. All of them were brought into the fold of the Dhamma, 
and some even attained sainthood within their life-time. Even 
Devadatta, the arch-enemy of the Buddha, was rehabilitated by the 
Buddha through His great compassion. 

Chap/er 23: Niiga Vagga 

(7) sattha diva-manussanam: The translation of this term is that 
the Buddha was a Buddha of devas and men. It is to be noted that 
devas as used in this context refers to beings who, by their own 
good kamma, have evolved beyond the human stage which is not 
regarded as the final stage of biological evolution. Devas in the Bud
dhist context have no connection with ancient traditional theologi
cal myths. The Buddha was a remarkable Buddha who was flexible 
and capable of devising diverse techniques suited to the calibre and 
different mentalities of devas and human beings. He instructed eve
ryone to lead a righteous way of life. The Buddha was indeed a uni
versal Buddha. 

(8) Buddha: This particular term, Buddha, would appear to be a 
repetition of the second in this category, although it has its own 
connotation. Buddho means that the Buddha, being omniscient, 
possessed extraordinary powers of being able to convince others of 
His great discovery through His exquisite art of teaching others His 
Dhamma. His techniques were unsurpassed by any other Buddha. 
The term Buddha has its secondary meaning translated as awak
ened since the ordinary state of man is perpetually in a state of stu
por. The Buddha was the first to be awakened and to shake off this 
state of stupor. Subsequently He convinced others to be awake and 
to steer clear from the stage of lethargic sarhsaric sleep or stupor. 

(9) bhagava: Of all the terms used to describe the Buddha, the 
words Buddh6 and bhagava, used separately or together as Buddha 
bhagavci meaning the blessed one, and most popular and com
monly used. 

Deserving awe and veneration, Blessed is His name. Therefore, the 
world bhagavci has various meanings as suggested by some com
mendations. The Buddha was termed bhagava or the blessed one 
because He was the happiest and most fortunate amongst mankind 
for having managed to conquer all evils, for expounding the highest 
Dhamma and for being endowed with supernormal and superhu
man intellectual faculties. 
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With a true discipline one gets to that ungone region of Nibbana, and not by any other means. 

323. Nahi etehi yanehi 
gaccheyya agatarh disam 
yathii'ttana sudantena 
danto dantena gacchati. (23 :4) 

Surely not on mounts like these 
one goes the Unfrequented Way 
as one by self well-tamed 
is tamed and by the taming goes. 

The Treasury of Truth (Dhammapada) 
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THE RIGHT VEHICLE TO Nibbana 

23 (2) The Story of the Monk Who Had Been A Trainer of Elephants (Verse 323) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to a monk who 
had previously been an elephant trainer. 

On one occasion, some monks saw an elephant 
trainer and his elephant on the bank of the river Acira
vati. As the trainer was finding it difficult to control the 
elephant, one of the monks, who was an ex-elephant 
trainer, told the other monks how it could be easily 
handled. The elephant trainer hearing him did as told 
by the monk, and the elephant was quickly subdued. 
Back at the monastery, the monks related the incident 
to the Buddha. The Budddha called the ex-elephant 
trainer monk to him and said. "O vain bhikku, who is 
yet far away from magga and phala! You do not gain 
anything by taming elephants. There is no one who 
can get to a place where one has never been before 
(i.e., Nibbana) by taming elephants; only one who has 
tamed himself can get there." 

Explanatory Translation (Verse 323) 

danto dantena sudantena attana agatam disam 
yatha gacchati etehi yanehi nahi gaccheyya 

danto: the disciplined person; dantena: due to the 
discipline; sudantena: well disciplined; attana: 
mind; agatam: not gone before; disam.· region; 
yatha: in such a way; gacchati: goes; etehi yanehi: 
these vehicles; nahi gaccheyya: cannot go 

Indeed, not by any means of transport (such as ele
phants and horses) can one go to the place one has 
never been before, but by thoroughly taming oneself, 
the tamed one can get to that place - Nibbana. 

Chapter 23: Noga Vagga 

Commentary 
This stanza typifies the Buddha's attitude towards his pupils and to
wards the world at large. He insisted that each person must strive 
for his own salvation. 

The Buddha disapproved of those who professed to have secret doc
trines, saying: Secrecy is the hall-mark of false doctrine. Addressing 
the Venerable Ananda, his personal attendant, the Buddha said, "I 
have taught the Dhamma, Ananda, without making any distinction 
between exoteric and esoteric doctrine, for in respect of the truth, 
Ananda, the Buddha has no such thing as the closed fist of a 
teacher, who hides some essential knowledge from the pupil. He de
clared the Dhamma freely and equally to all. He kept nothing back, 
and never wished to extract from his disciples blind and submissive 
faith in him and his teaching. He insisted on discriminative exami
nation and intelligent enquiry. In no uncertain terms did he urge 
critical investigation when he addressed the inquiring Kala.mas in a 
discourse that has been rightly called 'the first charter of free 
thought."' 

To take anything on trust is not in the spirit of Buddhism, so we 
find this dialogue between the Buddha and his disciples: 

- If, now, knowing this and preserving this, would you say: 'We hon
our our Master and through respect for him we respect what he 
teaches?' 

- No. Venerable. 

- That which you affirm, O' disciples, is it not only that which you 
yourselves have recognized, seen and grasped? 

- Yes, Venerable. 

And in conformity with this thoroughly correct attitude of true en
quiry, it is said, in a Buddhist treatise on logic: 'As the wise test 
gold by burning, by cutting it and rubbing it (on a touchstone), so 
are you to accept my words after examining them and not merely 
out of regard for me.' 

Buddhism is free from compulsion and coercion and does not de
mand of the follower blind faith. At the very outset the skeptic will 
be pleased to hear of its call for investigation. Buddhism, from be
ginning to end, is open to all those who have eyes to see and mind 
to understand. 
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lephcmf in rut, hardlq restrainab-l 

Dhanapiitako ndma kunjara 
ka(ukappabhedano dunnivtir,(1!/0 
baddho- kabalati1 na b.lmfljati 
s.umarall niigavanassa kunjaro. (23:5 

at.snot in aptiuity, remembering its forest life. 

IFlard lo check the tusker ha:napalaka, 
in rut with temples running pungently 
boundr e'•en a morsel. hell not eat 
for he recalls the elephant-forest longingly. 

111 TY.oos11.ry of 1111th (Dltammapmia} 
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THE BOUND ELEPHANT 

23 (3) The Story of an Old Brahmin (Verse 324) 

While residing at the Veluvana Monastery, the Bud
dha spoke this verse, with reference to an old brahmin. 

Once, there lived in Savatthi an old brahmin who 
had eight lakhs in cash. He had four sons; when each 
one of the sons got married, he gave one lakh to him. 
Thus, he gave away four lakhs. Later, his wife died. His 
sons came to him and looked after him very well; in 
fact, they were very loving and affectionate to him. In 
course of time, somehow they coaxed him to give them 
the remaining four lakhs. Thus, he was left practically 
penniless. 

First, he went to stay with his eldest son. After a 
few days, the daughter-in-law said to him," Did you 
give any extra hundred or thousand to your eldest son? 
Don't you know the way to the houses of your other 
sons? Hearing this, the old brahmin got very angry and 
he left the eldest son's house for the house of his sec
ond son. The same thing happened in the houses of all 
his sons. Thus, the old man became helpless; then, tak
ing a staff and a bowl he went to the Buddha for protec
tion and advice. 

At the monastery, the brahmin told the Buddha 
how his sons had treated him and asked for his help. 
Then the Buddha gave him some verses to memorize 
and instructed him to recite them wherever there was 
a large gathering of people. The gist of the verses is 
this: "My four foolish sons are like ogres. They call me 
'father, father", but the words come only out of their 
mouths and not from their hearts. They are deceitful 
and scheming. Taking the advice of their wives they 
have driven me out of their houses. So, now I have got 
to be begging. Those sons of mine are of less service to 
me than this staff of mine." When the old brahmin re
cited these verses, many people in the crowd, hearing 
him, went wid with rage at his sons and some even 
threatened to kill them. 

At this, the sons became frightened and knelt 
down at the feet of their father and asked for pardon. 
They also promised that starting from that day they 
would look after their father properly and would re
spect, love and honour him. Then, they took their fa
ther to their houses; they also warned their wives to 

Chapter 23: Niiga Vagga 

look after their father well or else they would be beaten 
to death. Each of the sons gave a length of cloth and 
sent every day a food-tray. The brahmin became health
ier than before and soon put on some weight He real
ized that he had been showered with these benefits on 
account of the Buddha. So, he went to the Buddha and 
humbly requested him to accept two food-trays out of 
the four he was receiving every day from his sons. 
Then he instructed his sons to send two food-trays to 
the Buddha. 

One day, the eldest son invited the Buddha to his 
house for alms-food. After the meal, the Buddha gave a 
discourse on the benefits to be gained by looking after 
one's parents. Then he related to them the story of the 
elephant called Dhanapala, who looked after his par
ents. Dhanapala when captured pined for the parents 
who were left in the forest 

At the end of the discourse, the old Brahmin as 
well as his four sons and their wives attained sotapatti 
fruition. 

Explanatory Translation (Verse 324) 

dhanapiilako niima kuiljaro ka{ukappabhedana 
dunnivarayo baddho kabalam na bhuiijati 
kuiijaro nagavanassa sumarati 

dhanapa/ako niima: named Dhanapfila; kabalam: 
food; na bhuiijati: does not eat; kuiijaro: elephant; 
kafukappabhedana: deep in rut; dunnivarayo: dif
ficult to be restrained; baddho: shackled; niiga 
vanassa: the elephant - forest; sumarati: keeps on 
longing for 

The elephant, Dhanapala, deep in rut and uncon
trollable, in captivity did not eat a morsel as he yearned 
for his native forest (i.e., longing to look after his par
ents). 

Commentary 
This stanza and the story that gave rise to it, have a marked validity 
for our own time when the neglect of the aged has become a crucial 
social issue. 
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The stupid . slothful and fpvuc/y ones, like hogs fattened on swifl, repeat bfr.lhs. 

32'" .. :\1/iddhr yo.a Mti mahagghaso ea 
niddiit1ilii sampan·vattasligi 
mahiivoriiho' a nim.ipapuf!h6 
p1.mam,w1a·ri1 gabbhanum -,, mando. 
(23:6} 

sluggard stupid, st , ped in .,.lutton , 
\ ho's sleep•engro sed, who wallows as he ]ies 
m~e a gre-at porker stuffed, ,engorged ,.vith sw·11, 
come ever and again inlo a \vomb .. 

Th Tr,mrnrv ,of Trulh (DhammaJJada) 
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THE SLOTHFUL, GREEDY SLEEPER RETURNS 
TO SAMS.ARA, OVER AND OVER 

23 (4) The Story of King Pasenadi of Kosala (Verse 325) 

While residing at the Jetavana Monastery, the Bud- His conversion must probably have taken place during the very 
early part of the Buddha's ministry. In the Sarhyutta Nikaya it is 

dha spoke this verse, with reference to King Pasenadi stated that once he approached the Buddha and questioning Him 
of Kosala. about His perfect Enlightenment referred to Him as being young in 

One day, King Pasenadi of Kosala went to the mon
astery to pay homage to the Buddha soon after having 
a heavy meal. The king was in the habit of taking one
quarter basketful (half a bushel of) cooked rice and 
meat curry. While he was in the presence of the Bud
dha, the king felt so drowsy that he kept on nodding 
and could hardly keep himself awake. Then he said to 
the Buddha, "Venerable! I have been in great discom
fort since I have taken my meal." To him the Buddha 
replied, ''Yes, O' king! Gluttons do suffer in this man-
ner." 

After hearing the discourse the king, having under
stood the message, gradually lessened the amount of 
food he took. As a result, he became much more active 
and alert and therefore also happy. 

Explanatory Translation (Verse 325) 

yad<i middhl hoti mahagghaso ea niv<ipapu(tho 
mah<ivar<iho iva nidd<iyit<i samparivattas<iyl hoti 
mando punappunarh gabbham upeti 

yad<i: if at any time; middhl hoti: if man becomes 
lethargic; mahagghaso ea: if he also tends to over
eat; niv<ipapuf!ho: fattened on grain; mah<ivar<iho 
iva: like a great pig; nidd<iyit<i: if he sleeps; sam
parivattas<iyl: rolling about; mando: that ignorant 
person; punappunarh: repeatedly; gabbham: to 
the womb; upeti: keeps on coming back 

The stupid one who is lazy, gluttonous, and 
drowsy, who just wallows like a well-fed pig, is subject 
to repeated rebirths. 

Commentary 
This stanza was occasioned by the sleepiness displayed by King 
Pasenadi of Kosala, when he met the Buddha after a heavy meal. 

King Pasenadi Kosala, the son of King Maha Kosala, who reigned in 
the kingdom of Kosala with its capital at Savatthi, was another royal 
patron of the Buddha. He was a contemporary of the Buddha. and 
owing to his proficiency in various arts, he had the good fortune to 
be made king by his father while he was alive. 

Chapter 23: Niiga Vagga 

years and young in ordination. 

The Buddha replied - 'There are four objects, 0 maharaja, that 
should not be disregarded or despised. They are a khattiya (a war
rior prince), a snake, fire, and a monk. 

Then He delivered an interesting sermon on this subject to the 
king. At the close of the sermon the king expressed his great pleas
ure and instantly became a follower of the Buddha. Since then till 
his death he was deeply attached to the Buddha. It is said that on 
one occasion the king prostrated himself before the Buddha and 
stroked His feet covering them with kisses. 

His chief queen, Mallika, a very devout and wise lady, well versed in 
the Dhamma, was greatly responsible for his religious enthusiasm. 
Like a true friend, she had to act as his religious guide on several oc
casions. 

One day the king dreamt sixteen unusual dreams and was greatly 
perturbed in mind, not knowing their true significance. His brah
min advisers interpreted them to be dreams portending evil and in
structed him to make an elaborate animal sacrifice to ward them 
off. As advised he made all necessary arrangements for this inhu
man sacrifice which would have resulted in the loss of thousands of 
helpless creatures. Queen Mallika, hearing of this barbarous act 
about to be perpetrated, persuaded the king to get the dreams inter
preted by the Buddha whose understanding infinitely surpassed 
that of those worldly brahmins. The king approached the Buddha 
and mentioned the object of his visit. He related the sixteen dreams 
and the Buddha explained their significance fully to him. 

Unlike King Biritbisara, King Pasenadi had the good fortune to hear 
several edifying and instructive discourses from the Buddha. In the 
Sarityutta Nikaya there appears a special section called the Kosala 
Samyutta in which is recorded most of the discourses and talks 
given by the Buddha to the king. 

Once while the king was seated in the company of the Buddha, he 
saw some ascetics with hairy bodies and long nails passing by, and 
rising from his seat respectfully saluted them calling out his name 
to them: 'I am the king, your reverences, Pasenadi of the Kosala. · 
When they had gone he came back to the Buddha and wished to 
know whether they were arahats or those who were striving for ara
hatship. The Buddha explained that it was difficult for ordinary lay
men enjoying material pleasures to judge whether others are 
arahats or not and made the following interesting observations: 

'It is by association (samvasena) that one's conduct (sila) is to be 
understood, and that, too, after a long time and not in a short time, 
by one who is watchful and not by a heedless person, by an intelli
gent person and not by an unintelligent one. It is by converse 
(samvoharena) that one's purity (soceyyam) is to be understood. It 
is in time of trouble that one's fortitude is to be understood. It is by 
discussion that one's wisdom is to be understood, and that, too, af
ter a long time and not in a short time, by one who is watchful and 
not by a heedless person, by an intelligent person and not by an un
intelligent one.' 
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Lik a mah.out .an elephant in rut I should today mindlii/lq restrain my free roa lng mind. 

326. tdmn .Pure cittama ari ca:rtkan) 
,ye'nicdiakari1 yallhakiimam yafhasukham 
Todajja 'hmn niggahe sami yoniso 
hatthippahhimu.nn vlya atikusaggaho. 
(23:7) 

l•onnerly this wand ring mind ,~.andered 
\\ here it , is h cl , here whim \ her pleasur,e ]c J. 
\ isely this day , ill I estrain it 
as trainer \.Vilh hook an elephant in ru . 
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RESTRAIN MIND AS A MAHOUT AN ELEPHANT IN RUT 

23 (5) The Story of Samanera Sanu (Verse 326) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to a young 
samanera named Sanu. 

One day, Samanera Sanu was urged by older 
monks to go up on the dais and recite parts of the Pali 
texts. When he had finished his recitation he solemnly 
called out, "May the merits gained by me today for re
citing these sacred texts be shared by my mother and 
my father." At that time, the devas and a female evil 
spirit who had been the mother of the young samanera 
in a previous existence were listening to his recitation. 
When they heard his words, the evil spirit was elated 
and promptly cried out, "My dear son, how happy I am 
to share your merit; you have done well, my son. Well 
done ! Well done! (Sadhu! Sadhu!)." On account of 
Samanera Sanu, the evil spirit came to be very much 
respected and was given precedence in their assemblies 
by the devas and other evil spirits. 

As the samanera grew older, he wanted to return 
to the life of a lay man; he went home and asked for his 
clothes from his mother. His mother did not want him 
to leave the order and tried to dissuade him from leav
ing it, but he was quite firm in his decision. So, his 
mother promised to give him the clothes after his 
meal. As his mother was busy cooking his meal, the 
evil spirit, who was his mother of a past existence, 
thought, "If my son Sanu leaves the Sangha, I shall be 
put to shame and become a laughing stock among 
other evil spirits and devas; I must try and stop him 
leaving the Sangha." So, the young samanera was pos
sessed by her; the boy rolled on the floor, muttering in
coherently with saliva streaming out of his mouth. His 
mother was alarmed; neighbours came and tried to ap
pease the evil spirits. Then the evil spirit spoke out, 
"This samanera wants to leave the religious Sangha 
and return to the life of a lay man; if he does so he will 
not be able to escape from suffering." After saying 
those words, the evil spirit left the body of the boy and 
he became normal again. 

Finding his mother in tears and the neighbours 
crowding around him, he asked what had happened. 

Chapter 23 : Naga Vagga 

His mother told him everything that had happened to 
him and also explained to him that to return to lay life 
after leaving it was very foolish; in fact, even though liv
ing he would be like a dead person. The samanera then 
came to realize his mistake. Taking the three robes 
from his mother, he went back to the monastery and 
was soon admitted again as a monk. 

When told about Samanera Sanu, the Buddha 
wishing to teach him about the restraint of mind said, 
"My son, one who does not restrain the mind which 
wanders about cannot find happiness. So, control your 
mind as a mahout controls an elephant" 

At the end of the discourse, Venerable Sanu com
prehended the four noble truths and later attained ara
hatship. 

Explanatory Translation (Verse 326) 

pure idam dttam yenicchakam yatthakiimam 
yalhiisukham ciirikam aciiri aham ajja lam pab
hinnam hatthim viya ankusaggaho y6nis6 nigga
hessiimi 

pure: earlier; idam cittam: this mind; yenic
chakam: whichever way it likes; yatthakiimam: 
wherever it likes; yathiisukham: happily; ciirikam 
acciri: roamed around; aham: I; ajja: today; lam: 
that mind; pabhinnam: in rut; hatthim viya: an 
elephant; ankusaggaho: like a mahout holding a 
bill-hook; yoniso: wisely; niggahesscimi: restrain 

In the past, this mind has wandered as it liked 
' wherever it liked, at its own pleasure. Now I will control 

my mind wisely, as a mahout must use his goad to con
trol an elephant 

Commentary 
In Buddhist literature the image of the elephant being restrained is 
used as a parallel to the act of the spiritually advanced person re
straining himself. 
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Uk an elephant sunk in mud, ,e/e ate yoursel es out of the evil umy, di/lgrml and mimfful. 

3- 7. Appamiidamlii h6tha 
.sadllam anuraA-*lwlha 
du_qgd uddharath' atliinmh 
panke salto va kuiijaro. (23:8) 

Do you delight in hee fulness 
and guard our own minds, II. 
Drai. you elve kom the evil, a} 
as would elephant sunk in slou h. 
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THE ELEPHANT MIRED 

23 (6) The Story of the Elephant Called Piveyyaka (Verse 327) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to the elephant 
called Paveyyaka. 

Paveyyaka when young was very strong; in due 
course, he became old and decrepit. One day, as old 
Paveyyaka went into a pond he was stuck in the mire 
and could not get on to the shore. When King Pasenadi 
of Kosala was told about it, he sent an elephant trainer 
to help the elephant get out of the mire. The elephant 
trainer went to the site where the elephant was. There, 
he made the musicians strike up a martial tune. Hear
ing the military airs, the elephant felt as if he were in a 
battlefield; his spirits rose, he pulled himself with all his 
might, and was soon out of the mire. 

When the monks told the Buddha about this he 
said, "Monks! Just as that elephant pulled itself out of 
the mire, so also, must you all pull yourselves out of 
the mire of moral defilements." 

Explanatory Translation (Verse 327) 

appamiidarata hotha, sadttam anurakkhatha, 
panke satt6 kunjar6 iva attiinam duggii 
uddharatha 

appamiidarata h6tha: take delight in diligence; 
sacittam: one's mind; anurakkhatha: protect; 
panke: in mud; satt6: mired; kufljar6 iva: like an 

Chapter 23: Ntiga Vagga 

elephant; attanam: one's mind; duggii: swampy 
road difficult to traverse; uddharatha: lift up 

Take delight in mindfulness, guard your mind 
well. As an elephant stuck in mire pulls itself out, so 
also, pull yourself out of the mire of moral defilements. 

Commentary 
A method of instruction favoured by the Buddha was the culling of 
a moral or spiritual truth out of contemporary events. In this stanza 
the successful effort made by the mired elephant to pull itself out of 
the mud, was made the occasion to instruct the monks that they 
themselves should make an effort to pull themselves out of the 
mire of moral defilements. 

There are other instances of the Buddha, utilizing an incident to 
teach people the truth. The following is one such: 

A monk was suffering from diarrhoea, and being unable to get up 
was lying over his own excreta. The Buddha entered his residence 
in the company of Venerable Ananda, and asked, "What is your ail
ment, monk?" "Venerable, I am suffering from diarrhoea," replied 
the monk. "ls there nobody to attend on you" "No, Venerable." 
"Why don't the fellow monks attend on you?" "As I do not attend 
on other monks, they, too, do not attend on me," said the monk. 

The Buddha asked Venerable Ananda to go and bring water. The 
Buddha poured water on the sick monk, and Venerable Ananda 
washed him. The Buddha took him by the head, and Venerable 
Ananda held him by his feet, and they placed him on a bed. 

The Buddha called the monks, and advised them that they should 
attend on a sick monk, whether he had attended on them nor not. 
"The monks who attend on the sick, really attend on me," said the 
Buddha. 
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328. Sad! labhitha nipakam sahiiyam 
sruldhbii carari1 iidhu ihfi>idhlrarh 
abhibhuy11a sabbiini paris.sayiini 
ca.reyya ten 'attamaruj sahma. (2:l: 1) 

U for practice on finds a friend 
11rude1.1l, we1 -behaved and wise 
mindful, joyful, live with him 
an troubles o, elloorning. 
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CHERISH THE COMPANY OF GOOD 

23 (7) Admonition to Five Hundred Monks (Verses 328 - 330) 

This religious instruction was given by the Buddha 
while he was in residence at Protected Forest near 
Parileyyaka, with reference to a company of monks. 
The story occurs in the Yamaka Vagga beginning with 
the words, 'The others do not understand.' For there it 
is said: 

It became known all over the Land of the Rose-ap
ple that the Buddha was residing in Protected Forest, 
attended by a noble elephanl From the city of Savatthi, 
AnathapiQgika, Visakha, the eminent female lay disci
ple, and other such great personages sent the following 
message to the Venerable Ananda, ''Venerable, obtain 
for us the privilege of seeing the Buddha.'' Likewise five 
hundred monks residing abroad approached the Vener
able Ananda at the conclusion of the rainy season and 
made the following request, "It is a long time, Ananda, 
since we have heard a discourse on the Dhamma from 
the lips of the Buddha. We should like, brother Ananda, 
if you please, to have the privilege of hearing a dis
course on the Dhamma from the lips of the Buddha.'' 

So Venerable Ananda took those monks with him 
and went to Protected Foresl When he reached the for
est, he thought to himself, "The Buddha has resided in 
solitude for a period of three months. It is therefore not 
fitting that I should approach him all at once with so 
many monks as I have with me." Accordingly heap
proached the Buddha alone. When the elephant 
Parileyyaka saw the Venerable, he took his staff and 
rushed forward. The Buddha looked around and said to 
the elephant, "Come back, Parileyyaka; do not drive 
him away. He is a servitor of the Buddha." The ele
phant immediately threw away his staff, and requested 
the privilege of taking the Venerable's bowl and robe. 
Venerable Ananda refused. The elephant thought to 
himself, "If he is versed in the rules of etiquette, he will 
refrain from placing his own monastic requisites on 
the stone slab where the Buddha is accustomed to sil" 
Venerable Ananda placed his bowl and robe on the 
ground. (For those who are versed in the rules of eti
quette never place their own nomastic requisites on 

Chapter 23: Niiga Vagga 

the seat or bed of their spiritual superiors.) After salut
ing the Buddha, he seated himself on one side. 

The Buddha asked him, "Did you come alone?" 
The Venerable informed him that he had come with 
five hundred monks. "But where are they?" asked the 
Buddha. "I did not know how you would feel about it, 
and therefore I left them outside and came in alone." 
"Tell them to come in.'' The Venerable did so. The Bud
dha exchanged friendly greetings with the monks. 
Then the monks said to the Buddha, ''Venerable, the 
Exalted One is a delicate Buddha, a delicate prince. You 
must have endured much hardship, standing and sit
ting here alone as you have during these three months. 
For of course you had no one to perform the major and 
minor duties for you, no one to offer you water for rins
ing the mouth or to perform any of the other duties for 
you.'' The Buddha replied, "Monks, the elephant 
Parileyyaka performed all of these offices for me. For 
one who obtains such a companion as he, may well live 
alone; did one fail to find such, even so that life of soli
tude is better." 

Explanatory Translation (328) 

nipakam saddhim caram sadhuviharim dhiram sa
hayam sace labhetha sabb<ini parissayani abhib
huyya tena attamano safima careyya 

nipakam: wise; saddhim caram: associates with 
one; siidhuvihiirf: lives virtuously; dhiram: firm 
and intelligent; sahiiyam; companion; sace lab
hetha: if you can have; sabbiini parissayiini: all 
evil; every danger; abhibhuyya: overcoming; tena: 
with him; attamano: with a happy mind; safima: 
with mindfulness; careyya: live 

If you come upon a wise, mature companion 
whose ways are virtuous, you must associate with him 
as you can then lead a happy and alert life, overcoming 
all dangers. 
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THE LONELY RECLUSE 

23 (7) Admonition to Five Hundred Monks (Verses 328 -330) (Cont'd) 

Explanatory Translation (329) 

nipakariz saddhiriz carariz s<idhuvihciri dhlrariz sa
hiiyariz ce no labetha vijitariz ra{thariz pahiiya r<ij<i 
iva araflfle m<itailgo niigo iva eko care 

nipakariz: wise; saddhiriz carariz: associates with 
one; s<idhuvihtiri: lives virtuously; dhirariz: finn 
and intelligent; sahiiyariz: companion; sace no 
labetha: if you cannot have; vijitam: defeated; lost; 
ra{thariz: kingdom; pah<iga: abandoning; rtijti iva: 
like the king; araflfle: in the forest; miitailgo n<igo 
iva: like the elephant Matanga, alone in the forest; 
eko: all alone; care: go about 

If you cannot come upon a wise, mature compan
ion whose ways are virtuous, you must go about life all 
alone like a king who, abandoning his conquered king
dom, lives in exile, or like elephant Matanga who roams 
about the forest living in solitude. 

Explanatory Translation (330) 

ekassa caritariz seygo bale sahiiyatti natthi araflfle 
mtitailgo n<igo iva appossukko eko care piipiini na 
ea kagirti 

ekassa: the lone person's; caritariz: behaviour, 
seggo: is great; bale: with the ignorant; natthi sa
hiigatti: no companionship; arafliie: in the forest; 
mtitailgo ntigo iva: like the elephant Matanga; ap
possukko: with limited needs; eko care: go about 
alone; piipiini na ea kagirti: doing no evil 

Leading a solitary life is more commendable. One 
cannot keep company with ignorant ones. With only a 
limited number of needs, let one lead a life of solitude, 
doing no wrong, like the elephant Matanga. 

Commentary 
While residing in the Parileyyaka Forest, where the elephant 
Parileyyaka waited on him,the Buddha spoke these verses with refer
ence to the monks from Kosambi. 

Chapter 23: Nriga Vagga 

The Buddha was dwelling in the ninth year of His ministry, at the 
Ghositarama, the monastery built by Ghosita in Kosambi. A certain 
monk who had committed a disciplinary offence considered it an of
fence, whereas the other monks considered it to be otherwise. Sub
sequently, the monk who committed the offence did not consider it 
so, whereas the other monks by this time held the opinion that he 
was guilty. 

The alleged offence was leaving some water in the pot without emp
tying it after using the lavatory by the monk. The monk who was al
leged to have committed the offence then admitted his fault when 
he was questioned by the other monks. So the other monks got to
gether and pronounced an explosion order against him. 

That monk was learned, scholarly, versed in the discourses and the 
discipline, and was well accomplished in knowledge and conduct 
He went to his friends and well wishers in the order, and explained 
to them what took place, and convinced them of his innocence. 
These monks went to see the monks who pronounced the expul
sion order against their friend, and entered into an argument with 
them, but the matter did not end happily. 

The monks got divided into two camps, and the matter reached the 
ears of the Buddha. The Buddha remarked that dissension has 
arisen in the fraternity of monks, and went up to the monks who 
pronounced the expulsion order. He explained to them the folly of 
their act as it would lead to dissension among the fraternity of 
monks. Next, the Buddha went to the followers of the other group, 
and disapproved of their conduct as that, too, could lead to unex
pected dissension among the monks. 

After the admonition of the Buddha, the monks who pronounced 
the expulsion order continued to conduct their disciplinary rites 
within the precincts of the monastery, whereas the other faction be
gan to conduct their rites outside the limits of the monastery. 
When the attention of the Buddha was drawn to this situation, He 
found nothing wrong about it. 

However, the matter did not end there. The monks of Kosambi 
were divided into two camps, and they kept on quarrelling among 
themselves in the village, in the alms-hall, and wherever they met. 
The people in the villages were displeased at this conduct of the 
monks, and began to rebuke and revile them. 

Some monks invited the Buddha to inteivene in this matter and 
put an end to these disputes and dissensions in the fraternity of 
monks. Hence the Buddha came to the assembly of monks, and ad
monished them against their dissension. Then, the Buddha 
preached to them the story of King Brahmadatta of Kasi, and of 
King Dighiti of Kosala, and the conduct of prince Dighayu to illus
trate the evils of quarrels and the advantages of forbearance. 

703 

Downloaded from https://www.holybooks.com



704 

Lonel!J, ea$IJ !if;.. like a lordly elephant in the forest. avoiding evil, is belier than ,e ii company. 

33 . E'kassa carilarn sayyo 
n:althi bale sahayata 
eko care na ea papiinl kayira 
appossukko miilmig'aranne'va ntigo. (23:11) 

e t r it is to r e alon 
for wiU1 a foo 's no fellowship, 
no vils do,. b. f1·e of care, 
fare as lone ] ph nt in the"' iJ s. 

The Tt:easury cuTrulJ1 fDlmmma1mda} 

Downloaded from https://www.holybooks.com



FOR THE SOLITARY THE NEEDS ARE FEW 

23 (7) Admonition to Five Hundred Monks (Verses 328,329 & 330) (Cont'd) 

Commentary 
Referring to the forbearance and mildness of the kings themselves, 
the Buddha exhorted the monks to sink their differences and be pa
tient since they were already leading the lives of monks. However, a 
spokesman of one faction of the quarrelsome monks said that the 
Buddha should keep out of their disputes and leave them alone. 

The Buddha left the assembly, remarking: "These foolish people 
have lost control of themselves. It is difficult to admonish and con
vince them." 

Next morning, the Buddha after His round fc5r alms in Kosambi, 
took the mid-day meal, and spoke in the midst of the fraternity of 
monks of the evils of enmity and disunity, and the advantages of 
solitude where one cannot find good company. 

After speaking to the fraternity of monks, the Buddha left the city of 
Kosambi all alone, proceeded to the village of Balakalonakarama 
(Balaka, the salt maker), and was received by the Venerable Bhagu. 
Thence, He proceeded to Patina Varhsa park, where the Venerable 
Anuruddha, Nandiya and Kimbila were staying. 

The watcher of the park tried to stop the Buddha coming to the 
park, but the three monks rushed to receive the Buddha in rever
ence. After hearing that they were living in great unity and regard 
for one another, the Buddha admonished them, and left the grove 
for the Parileyyaka forest. 

The Buddha arrived at the Parileyyaka forest, and entered the 
Rakkhita grove (sanctuary), and began to stay at the foot of a lofty 
Sala tree. 

The Buddha all alone, left to Himself, was feeling very happy and re
lieved, as He was away from the disputing and quarrelsome monks 
of Kosambi who were in the habit of coming to Him with their com
plaints. 

Chapter 23: Miga Vagga 

An elephant, a leader of a herd, who was sick of the herd in that for
est, thought of solitary life. For, branches of trees brought by him 
were eaten up by others in the herd and his body was rubbed 
against by she-elephants as they were coming out of water. The ele
phant came up to the place where the Buddha was seated, and be
gan to attend on the Buddha by cleaning up the place and bringing 
food and drinks with his trunk. Thus, he, too, took delight in his life 
of solitude. Then the Buddha spoke forth a solemn utterance of joy 
on the advantages of solitude. 

After spending three months at the Parileyyaka forest, the Buddha 
came back to the Jetavana Monastery. Now the citizens of Kosambi 
were displeased with the quarrelsome monks and refused to give 
them alms or pay other respects. Then the monks told the lay devo
tees that they would go to see the Buddha and settle all their differ
ences under Him. 

The Venerables Sariputta, Moggallana, Maha Kassapa, Revata, Anu
ruddha, Upali, Ananda, and Ra.hula heard of the intended visit of the 
quarrelsome monks, and sought the advice of the Buddha as to 
how they should be treated. The Buddha instructed them on the 
principles of discipline. 

Similarly, Maha Pajapati Gotami, Anathapin4ika, and Visakha 
sought the advice of the Buddha as to what attitude to be adopted 
towards the two factions of quarrelsome monks. The Buddha ad
monished them to treat both factions with alms, etc., and to listen 
to both factions, but to follow the righteous side. 

The two factions of monks settled their disputes, and went up to 
the Buddha and apologised to Him. The Buddha delivered them fur
ther admonitions and instructions on discipline. 

Said the Buddha: "The elephant Parileyyaka had been looking after 
me all this time. If one has such a good friend one should stick to 
him. But, if one cannot find a good friend, better to stay alone." 
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THE BLISS 

23 (12) The Story of Mara (Verses 331 -333) (Contd.) 

This doctrinal instruction was given by the Buddha 
while he was dwelling in a forest-hut in the Himalaya 
country with reference to Mara. 

Tradition has it that at this time kings oppressed 
the subjects over whom they ruled. As the Buddha saw 
men punished and persecuted under the rule of these 
wicked kings, he was moved to compassion. And he 
considered thus within himself, "Is it not possible to ex
ercise sovereignty without killing or causing to kill, 
without conquering or causing to conquer. without sor
row or causing sorrow,with justice and righteousness?" 
Now Mara the Evil One perceived within himself the 
thought that was passing through the mind of the Bud
dha, and thought thus, "The monk Gotama is consider
ing within himself. "ls it not possible to exercise 
sovereignty?" It must be that he now desires to exer
cise sovereignty. And this thing which is called sover
eignty is an occasion of heedlessness. If he does 
exercise sovereignty, I may be able to catch him off his 
guard. I will therefore go and arouse his ambition." 

Accordingly Mara encouraged the Buddha to exer
cise sovereignty; let the happy one exercise sover
eignty, without killing or causing to kill, without 
conquering or causing to conquer, without sorrow or 
causing sorrow, with justice and righteousness. The 
Buddha said to Mara, "Evil one, what do you see in me 
that makes you speak thus to me?" Mara said, ''Vener
able, the Exalted One has developed to the full the four 
bases of magic power. For should the Buddha resolve, 
'Let the Himalaya, king of mountains, be turned to 
gold,' gold would that mountain be. I too will do with 
this wealth all those things which can be done with 
wealth. Thus you shall rule justy and righteously." 
Then said the Buddha: 

The whole of a mountain of gold, even of fine gold. 
Were not enough for one. 
Knowing this, a man should walk justly. 
How can a man who has seen whence arises suffering 
devote himself to the pleasures of sense? 

Chapter 23: Niiga Vagga 

Let the man who has come to know that substra
tum of being which is called attachment in the world, 
train himself to subdue this alone. 

With these Stanzas did the Buddha arouse and 
alarm Mara the evil one. Then he said to him, "I will ad
monish you yet again, evil one. I have nothing in com
mon with you. Thus do I admonish you." 

Explanatory Translation (Verse 331) 

atthamhi jiitamhi sahiiyii sukhii itaritarena yii 
tu{{hf sukkhii jfvitasaizkhayamhi puiiiiariz sukhariz 
sabbassa dukkhassa pahiinariz sukhariz 

a//hamhi: when a task; jiitamhi: arises; sahiiyii: 
friends and associates; itari/arena: if from some 
possessions; yii tu{fhf: there is satisfaction; sukhii: 
it is a comfort;jfvi/asaizkhayamhi: towards the 
end of life; puiiiiariz: merit; sukhariz: is a comfort; 
sabbassa: all; dukkhariz: suffering; pahiinariz: 
eradication; sukhariz: is a bliss 

Friends in need are a comfort. Satisfaction with 
whatever little you have is a comfort. Merit, at the end 
of one's days, is a comfort. It is bliss, indeed, to eradi
cate all sufferings. 

Explanatory Translation (332) 

loke matteyyatii sukhii a/ho petteyyatii 
brahmaiiiia/ii siimaiifiatii sukhii 

loke: in this world; matteyyatii: motherhood; 
sukha: is a blessing; a/ho: in the same way; pet
teyyatii: fatherhood; brahmaiiiiatii: the state of an 
Arahat; siimaiiftata: monkhood 

In this world, motherhood is a blessing. In the 
same way, fatherhood, too, is a blessing. Monkhood is a 
blessing. Above all, arahathood is a blessing. 
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BLESSING TO BE AN ARAHAT 

23 (13) The Story of Mara (Verses 331 - 333) (Cont'd) 

Explanatory Translation (333) 

yava jara sf/am sukham saddha patit{hita sukha 
paniiaya pa(ilabho sukho papanam akar(lT)arh 
sukham 

yavajara: until physical decay; sf/am: in virtue; 
sukham: is a blessing; pati(thita: being firmly es
tablished; paiifitiya: wisdom; pafi/abh6: acquisi
tion; sukho: is a blessing; ptipanam: 
unwholesomeness; akar(lT)arh: non-commission 

Pursuit of virtue until old age and decay is a bless-
ing. The acquisition of wisdom is a blessing. It is a 
blessing to refrain from unwholesomeness. 

Commentary 
In these stanzas the Buddha places an emphasis on Sahayas 
(friends and associates) and stresses the need to consider mother
hood, fatherhood, monkhood and arahathood as blessings. The 
Buddha reminded young householder Sigala, who was in the habit 
of worshipping the six directions, that there is yet another group of 
six directions he should worship. These six are made of a one's fam
ily members and social and religious persons to whom honour is 
due. So the story goes this way. 

A young man named Sigala used to worship the six cardinal points 
of the heavens - east, south, west, north, nadir and zenith - in 
obeying and observing the last advice ~iven him by his dying father. 
The Buddha told the young man that in the 'noble discipline' (ari
yassa vinayel of his teaching the six directions were differenl Ac
cording to his 'noble discipline' the six directions were: east, 
parents; south: teachers; west: wife and children; north: friends, 
relatives and neighbours; nadir: servants, workers and employees; 
zenith: religious men. 

"One should worship these six directions" said the Buddha. Here 
the word worship (namasseyya) is very significant, for one wor
ships something sacred, something worthy of honour and respecl 
These six family and social groups mentioned above are treated in 
Buddhism as sacred, worthy of respect and worship. But how is one 
to worship them? The Buddha says that one could worship them 
only by performing one's duties towards them. These duties are ex
plained in his discourse to Sigala. 

First: Parents are sacred to their children. The Buddha says: "Par
ents are called brahma" (brahmiili miiliipilaro). The term brahma 
denotes the highest and most sacred conception in Indian thought, 
and in it the Buddha includes parents. So in good Buddhist families 
at the present time children literally worship their parents every 

Chap/er 23 : Niiga Vagga 

day, morning and evening. They have to perform certain duties to
wards their parents according to the noble discipline: they should 
look after their parents in their old age; should do whatever they 
have to do on their behalf; should maintain the honour of the fam
ily and continue the family tradition; should protect the wealth 
earned by their parents; and perform their funeral rites after their 
death. Parents, in their tum, have certain responsibilities towards 
their children: they should keep their children away from evil 
courses; should engage them in good and profitable activities; 
should give them a good education; should marry them into good 
families; and should hand over the property to them in due course. 

Second: The relation between teacher and pupil should respect and 
be obedient to his teacher; should attend to his needs of any; 
should study earnestly. And the teacher, in his tum, should train 
and shape his pupil properly; should teach him well; should intro
duce him to his friends; and should try to procure him security or 
employment when his education is over. 

Third: The relation between husband and wife: love between hus
band and wife is considered almost religious or sacred. It is called 
Sadiira-Brahmacariya 'sacred family life'. Here, too, the signifi
cance of the term Brahma should be noted: the highest respect is 
given to this relationship. Wives and husbands should be faithful, 
respectful and devoted to each other, and they have certain duties 
towards each other: the husband should always honour his wife 
and never be wanting in respect to her; he should love her and e 
faithful to her; should secure her position and comfort; and should 
please her by presenting her with clothing and jewellery. (The fact 
that the Buddha did not forget to mention even such a thing as the 
gifts a husband should make to his wife shows how understanding 
and sympathetic were his humane feelings towards ordinary hu
man emotions.) The wife, in her tum, should supervise and look af
ter household affairs; should entertain guests, visitors, friends, 
relatives and employees; should love and be faithful to her husband; 
should protect his earnings; should be clever and energetic in all ac
tivities. 

Fourth: The relation between friends, relatives and neighbours: 
they should be hospitable and charitable to one another; should 
speak pleasantly and agreeably; should work for each other;s wel
fare; snould be on equal terms with one another; should not quarrel 
among themselves; should help each other in need; and should not 
forsake each other in difficulty. 

Fifth: The relation between master and servant: the master or the 
employer has several obligations towards his servant or his Em
ployee: work should be assigned according to ability and capacity; 
adequate wages should be paid; medical needs should be provided; 
occasional donations or bonuses should e granted. The servant or 
employee, in his tum, should be diligent and not lazy; honest and 
obedient and not cheat his master; he should be earnest in his work. 
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FOUR FORMS OF BLESSING 

23 (14) The Story of Mara (Verses 331, 332 & 333) (Cont'd) 

Commentary 
Sixth: The relation between the religious (lit. recluses and brah
manas) and the laity: lay people should look after the material 
needs of the religious with love and respect; the religious with a lov
ing heart should impart knowledge and learning to the laity, and 
lead them along the good path away from evil. 

Matteyyatii: This means attention and good conduct towards 
mothers - towards womankind. The Buddha has a unique place in 
world's religions, as a spiritual leader who was keenly concerned 
with providing privileges to women. 

Women's position in Buddhism is unique. The Buddha gave 
women full freedom to participate in a religious life. The Buddha 
was the first religious teacher who had given this religious freedom 
to women. Before the Buddha, women's duty had been restricted to 
the kitchen; women were not even allowed to enter any temple or 
to recite anything religious. During the Buddha's time, women's po
sition in society was very low. The Buddha was criticized very 
strongly by the prevailing establishment when he gave this freedom 
to women. His move to allow women to enter the holy order was ex
tremely radical for the times. Yet the Buddha allowed women to 
prove themselves and to show that they too had the capacity like 
men to attain the highest position is the religious way of living by 
attaining Arahanthood. Every woman in the world must be grateful 
to the Buddha for showing them the real religious way of living and 
for giving such freedom to them for the first time in world history. 

Chapter 23: Niiga Vagga 

A good illustration of the prevailing attitude towards women during 
the Buddha's time is found in these words of Mara: 

"No woman, with the two-finger wisdom which is hers, could ever 
hope to reach those heights which are attained only by the sages." 

Undoubtedly the Buddha was vehement in contradicting such atti
tudes. The nun to whom Mara addressed these words, gave the fol
lowing reply: 

"When one's mind is well concentrated and wisdom never fails, 
does the fact of being a woman make any difference?" 

King Kosala was very much disappointed when he heard that his 
Queen had given birth to a baby girl. He had expected a boy. To con
sole the sad King, the Buddha said: 

"A female child, 0 Lord of men, may prove 

Even a better offspring than a male. 

For she may grow up wise and virtuous. 

Her husband's mother reverencing, true wife. 

The boy that she may bear may do great deeds. 

And rule great realms, yes, such a son. 

Of noble wife becomes his country's guide." 

On one such occasion, he admitted that man is not always the only 
wise one; woman is also wise. 
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TANI-IA VAGGA (Craving) 
THE iNCREASE OF CRAVING 

24 (1) The Stoey of the Past: The Insolent Monk. The Bandits. (Verses 334 - 337) 

The story goes that in times long past, when Bud- three times, but seeing that he paid no attention to his 
dha Kassapa passed into Nibbana, two brothers of a re- words, left him, saying, "Well, brother, you will become 
spectable family retired from the world and became notorious for your doings." And from that time on, the 
monks under their disciples. The name of the older rest of the kindly monks would have nothing to do 
brother was Sodhana, and that of the younger was Red with him. 
Kapila. Likewise their mother Sadhini and their Thus did the monk Kapila adopt an evil mode of 
younger sister Tapana retired from the world and be- conduct and go about with companions confirmed like 
came nuns. After the two brothers had become monks, himself in an evil mode of conduct. One day he said to 
they performed regularly and faithfully the major and himself, "I will recite the Patimokkha in the hall of dis-
minor duties to their teachers and their preceptors. cipline." So taking a fan and seating himself in the seat 
One day they asked the following question, "Venerable, of the Dhamma, he recited the Patimokkha, asking the 
how many burdens are there in this religion?" and re- usual question, "Brethren, are there, among the monks 
ceived the following answer, "There are two burdens: who are here gathered together, any who have any-
the burden of study and the burden of meditation." thing to confess?" The monks thought, "What is the 
Thereupon the older brother said, "I will fulfil the bur- use of giving this fellow an answer?" Observing that 
den of meditation," and for five years stayed with his the monks all remained silent, he said, "Brethren, there 
teacher and his preceptor. Obtaining a meditation topic is no doctrine or discipline; what difference does it 
leading to arahatship, he entered the forest, and after make whether you hear the Patimokkha or not?" So 
striving and struggling with might and main, attained saying, he arose from the seat. Thus did he retard the 
arahatship. teaching of the word of Buddha Kassapa. 

Said the younger brother, "I am young yet; when I 
am old, I will fulfil the burden of meditation." Accord
ingly he assumed the burden of study and learned by 
heart the three Pitakas. By his knowledge of the texts, 
he gained a great following, and through his following, 
rich offerings. Drunk with the intoxication of great 
learning, and overcome with craving for gain, he was 
led by overweening pride of knowledge to pronounce a 
thing said by others, even when it was right, to be 
wrong; even when wrong, to be right; even when it 
was innocent, to be sinful; even when sinful, to be in
nocent. The kindly monks used to say to him, "Brother 
Kapila, do not speak thus:" and would admonish him, 
quoting to him the doctrine and the discipline. But 
Kapila would reply, "What do you know, empty-fists?" 
and would go about snubbing and disparaging others. 

The monks reported the matter to his brother, Ven
erable Sodhana. Sodhana went to him and said, 
"Brother Kapila, for men such as you, right conduct is 
the life of religion; therefore you should not abandon 
right conduct, reject that which is right and proper and 
speak as you do." Thus did Sodhana admonish his 
brother Kapila. But the latter paid no attention to what 
he said. However, Sodhana admonished him two or 

Chapter 24: Ta,:,hii Vagga 

Venerable Sodhana attained Nibbana in that very 
state of existence. As for Kapila, at the end of his allot
ted term of life, he was reborn in the great hell of avid. 
Kapila's mother and sister followed his example, reviled 
and abused the kindly monks, and were reborn in that 
same Hell. 

Now at that time there were five hundred men 
who made a living by plundering villages. One day the 
men of the countryside pursued them, whereupon they 
fled and entered the forest. Seeing no refuge there, and 
meeting a certain forest hermit, they saluted him and 
said to him, ''Venerable, be our refuge." The Venerable 
replied, "For you there is no refuge like the precepts of 
morality. Do you take upon yourselves, all of you, the 
five precepts." ''Very well," agreed the bandits, and took 
upon themselves the five precepts. Then the Venerable 
admonished them, saying, "Now that you have taken 
upon yourselves the Precepts, not even for the sake of 
saving your lives, may you transgress the moral law, or 
entertain evil thoughts." ''Very well," said the former 
bandits, giving their promise. 

(cont'd on page 717) 
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HOW CRAVING INCREASES 

24 (1) The Story of the Past: The Insolent Monk. The Bandits. (Verses 334 - 337) (cont'd) 

When the men of the countryside reached that 
place, they searched everywhere, and discovering the 
bandits, deprived all those bandits of life. So the bandits 
died and were reborn in the world of the gods; the 
leader of the bandits became the leading deity of the 
group. After passing through the round of existences 
forward and backward in the world of the gods for the 
period of an interval between two Buddhas, they were 
reborn in the dispensation of the present Buddha in a 
village of fishennen consisting of five hundred house
holds near the gate of the city of Savatthi. 

The leader of the band of deities received a new 
birth in the house of the leader of the fishennen, and 
the other deities in the houses of the other fishermen. 
Thus on one and the same day all received a new con
ception and came forth from the wombs of their moth
ers. The leader of the fishermen thought to himself, 
"Were not some other boys born in this village to-day?" 
Causing a search to be made, he learned that the com
panions had been reborn in the same place. "These will 
be the companions of my son," thought he, and sent 
food to them all for their sustenance. They all became 
playfellows and friends, and in the course of time grew 
to manhood. The oldest of the fishennen's sons won 
fame and glory and became the leading man of the 
group. 

Kapila was tormented in hell during the period of 
an interval between two Buddhas, and through the fruit 
of his evil deeds which still remained, was reborn at this 
time in the Aciravati River as a fish. His skin was of a 
golden hue, but he had a stinking breath. 

24 (1) The Story of the Present: The Fishermen, and 
The Fish with a Stinking Breath. 

(Verses 334 - 337) (cont'd) 

Now one day those companions said to themselves, 
"Let us snare some fish." So taking a net, they threw it 
into the river. It so happened that this fish fell into their 
net. When the residents of the village of fishermen saw 
the fish, they made merry and said, "The first time our 
sons snared fish, they caught a goldfish; now the king 
will give us abundant wealth." The companions tossed 
the fish into a boat and went to the king. When the 
king saw the fish, he asked, ''What is that?" "A fish, 
your majesty," replied the companions. When the king 
saw it was a goldfish, he thought to himself, "The Bud-

Chapter 24 : Tal)hti Vagga 

dha will know the reason why this fish has a golden 
hue." So ordering the fish to be carried for him, he 
went to the Buddha. As soon as the fish opened his 
mouth, the whole Jetavana stank. The king asked the 
Buddha, "Venerable, how did this fish come to have a 
golden hue? And why is it that he has a stinking 
breath?" 

"Great king, in the dispensation of Buddha Kassapa 
this fish was a monk named Kapila, and Kapila was very 
learned and had a large following. But he was overcome 
with desire of gain, and would abuse and revile those 
who would not take him at his word. Thus did he retard 
the religion of Buddha Kassapa, was therefore reborn in 
the avici hell, and because the fruit of his evil deed has 
not yet been exhausted. has just been reborn as a fish. 
Now since for a long time he preached the word of the 
Buddha and recited the praises of the Buddha, for this 
cause he has received a golden hue. But because he re
viled and abused the monks, for this cause he has come 
to have a stinking breath. I will let him speak for him
self, great king." ''Venerable, by all means let him speak 
for himself." 

So the Buddha asked the fish, "Are you Kapila?" 
"Yes, Venerable, I am Kapila." ''Where have you come 
from?" "From the Great Hell of Avid, Venerable." 
''What became of your older brother Sodhana?" "He 
passed into Nibbana, Venerable." "But what became of 
your mother Sadhini?" "She was reborn in Hell, Vener
able." "And what became of your younger sister 
Tapana?" "She was reborn in hell, Venerable." ''Where 
shall you go now?" "Into the great hell of avici, Vener
able." So saying, the fish, overcome with remorse, 
struck his head against the boat, died then and there, 
and was reborn in hell. The multitude that stood by 
were greatly excited, so much so that the hair of their 
bodies stood on end. At that moment the Buddha, per
ceiving the disposition of mind of the company there as
sembled, preached the Dhamma in a way that suit the 
occasion: 

A life of righteousness, a life of holiness, 
This they call the gem of highest worth. 
Beginning with these words, the Buddha recited in 

full the Kapila Sulla, found in the Sulla Nipata. 

(cont'd on page 719) 
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ESCAPING CRAVING 

24 (1) The Story of the Past: The Insolent Monk. The Bandits. The Story of the P~esent: 
The Fishermen, and The Fish with Stinking Breath. (Verses 334 - 337) (cont d) 

Explanatory Translation (Verse 334) 

manujassa pamattaclirino laT)hii varJrJhati miiluvii 
viya so plavati huriidhuram phalam iccham 
vanasmim vanaro iva 

manujassa: man's; pamattaclirino: of slothful 
ways; taT)hli: craving; varJrJhati: grows; mliluvii 
viya: like the creeper that destroys trees; s6: he; 
p/avati: keeps on jumping; huriihurariz: from birth 
to birth; phalam iccham: fruit- loving; vanasmim: 
in the forest; viinaro iva: like a monkey 

Man's craving grows like the creeper miiluva. At 
the end, the creeper destroys the tree. Like the monkey 
that is not happy with the fruit in the tree, the man of 
craving keeps on jumping from one existence to an
other. 

Explanatory Translation (335) 

jammi visattikii esli taT)hli loke yam sahatf tassa ab
hiva{thariz birQT)am iva sokii 

jammi: lowly; visattikli: the poisonous and cling
ing; esci taT)hii: this craving; loke: in this world; 
yam: if some one; sahati: crushes; tassa: to that 
person; abhiva{tham: exposed to repeated rains; 
biraT)ariz iva: like the bircu:ia grass; sokii: his sor
rows; varjrjhanti: increase. 

If some one is overcome by craving which is de
scribed as lowly and poisonous, his sorrows grow as 
swiftly and profusely as biraT)a grass, after being ex
posed to repeated rains. 

Explanatory Translation (336) 

loke yo ea jammim duraccayariz etam taT)hii sahati 
tamhii sokli pokkharii udabindii iva papatanti 

Chapter 24 : Tal).hii Vagga 

loke: here in this world; yo ea: if some one; 
jammiriz: lowly; duraccayariz: that is difficult to be 
passed over; etam taT)ha: this craving; sahati: sub
dues; tamhli: from him; sokii: sorrows; pokkharli 
udabindii iva: like water off the lotus leaf; pa
pa/anti: slip away 

Craving is a lowly urge. It is difficult to escape crav
ing. But, in this world, if some one were to conquer 
craving, sorrows will slip off from him like water off a lo
tus leaf. 

Explanatory Translation (Verse 337) 

yiivanto ettha samcigatci vo bhaddariz tarn vo 
vadiimi usirattho bira,:zariz iva IQT)hiiya miilam kha
natha nalariz solo iva miiro vo punappunam ma 
bhanji 

ycivanto: all those; ettha: here; samligatli: have as
sembled; vo: all of you; bhaddariz: may be well; 
tarn: therefore; vo: to you; vadami: I will give this 
advice; usirattho: those who seek the sweet-smell
ing usira grass-roots; bira,:zam iva: as they dig out 
birana grass; ta,:zhciya: of craving; miilariz: the root; 
khanatha: dig out; nalariz iva: uprooting the reeds; 
solo: the flood; mliro: death; punappunariz: over 
and over; nabhanji: may not torture you 

All those here assembled, may you all be well. I will 
advise you towards your well being. The person who is 
keen to get sweet-smelling usira roots must first dig up 
the birava grass roots. In the same way, dig up the 
roots of craving. If you did that, Mara - death - will 
not torture you over and over like a flood crushing 
reeds. 

(cont'd on page 721) 
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Root out crmJing lfke Birana gross for .its fragrant mot. Let not death repeatedly shatl<ar you. 

337.. Th-til vo · · add.mi bhaddariz oo 
ytivanrelfha samagata 
la7Jhiiy.a miJ/mn khor.wlha 
uslraftho ' a bh"llrwm 
ma 6 nalam'va soW'va 
mii1t5 bhanji punappunmi1. (24:4 

Prosperity to )'•Ou 1 say, 
Lo all assembl,ed here. 
When needing grass's fragrant root 
so craving ·tirpate 

on't lel Mara . rea.k you again, 
again as. a torrenl a reed! 

Tire Troo ury ofTrulh (D!mrnm(JJJ(l(t 
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UPROOTING CRAVING 

24 (1) The Story of the Past: The Insolent Monk. The Bandits. The Story of the Present: 
The Fishermen, and The Fish with Stinking Breath. (Verses 334 - 337) (cont'd) 

Commentary 
mdluvd viya: like the miiluvii creeper. Miiluvii creeper is a parasite 
growing upon trees. The creeper embraces the tree and eventually 
destroys it. Similarly, the craving that grows in the mind of a person 
destroys it. 

phalam iccham vdnaro viya: like the monkey seeking fruit. The 
monkey is not happy with the fruit in the tree only. He keeps on 
jumping from tree to tree. 

visattikii: the term visattikii is given to craving for several reasons. 
It is called so because it entangles. Because it is poisonous too, crav
ing is given this name. 

birapa grass: This is a variety of grass that grows swiftly. After be
ing exposed to repeated rains, it grows even faster. Sorrow is de
scribed as bira,:ia grass after several rains. 

duraccayam: craving is a potent temptation, It is difficult to be 
passed over - to be overlooked. 

usira grass: The root of the usira grass smells sweet. In order to get 
at it, first the bira,:ia grass has to be cleared away. Therefore, in or
der to get to higher states, you must first uproot craving. 

The verses in this instance arise out of an encounter with some peo
ple who caught a strange fish. This incident indicates the remark
able range of people the Buddha met. The following is another 
instance of the Buddha meeting with an ordinary farmer: 

The hungry farmer of Alavi: One morning, the Buddha left the 
Jetavana Monastery in the company of five hundred monks, and ar
rived at Alavi for the sake of a poor farmer. The people of Alavi in
vited the Buddha and the fraternity of monks to alms. After the 
meals, when the time came for the preaching and making over the 
merits, the Buddha remained silent. 

The poor farmer who heard of the arrival of the Buddha in Alavi had 
to look for a lost bull and spend the whole morning in the search of 

Chapter 24 : Ta,:ihii Vagga 

it. He came back, oppressed with hunger. However, without going 
home for food, he came to the place where the Buddha was seated, 
with the idea of worshiping the Buddha. 

When the farmer came and saluted the Buddha, and remained aside, 
the Buddha asked the attendants whether any food is left. When 
they answered in the affirmative, the Buddha asked them to feed 
him. After he finished the meal, the Buddha delivered a discourse, 
and at the end of it the farmer realized the fruit of sotapatti. 

On the way back, the monks began to talk about this sympathetic 
act of the Buddha. While standing on the road, the Buddha ex
plained that no preaching could be understood by a person when af
flicted with hunger. Several in the crowd realized fruits such as 
sotapatti. 

Another instance of the Buddha's meetings with people in various 
human situations is presented by the following story: 

The boys who were attacking a serpent: One day, while the Bud
dha was staying at the Jetavana Monastery in Savatthi, He was on 
his round for alms in the afternoon in the city. At a spot not far 
from the monastery, the Buddha saw a large number of boys attack
ing a serpent with sticks. 

"What are you doing, boys" asked the Buddha. 

"We are attacking this serpent with a stick", the boys replied. 

"Why do you want to kill the serpent?" asked the Buddha. 

"Out of fear that the serpent would bite us." 

The Buddha admonished them thus: Those who, in search of happi
ness, attack others who desire happiness, gain nothing good in the 
end. Similarly, those who, in search of happiness, refrain from at
tacking others who desire happiness arrive at bliss afterwards. 

At the end of the admonition, the boys realized the fruit of sotapatti. 
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\1 ith its roots intact, a felled tree gro1l 'S .again. J ilh ra lng r ithin pain does ever rise. 

3,3 • Yathd 'pi mitle .anupaddav'i .da(he 
chinniYpi .rukkho ,,unar'e a nlhali 
euam 'pt lm;,honusay.i aniihate 
nibbattati dukkham idam mmappun.a1n. (2 

As lree lhough fe led s · oots up again 
if its roots <'lr•e safe and film 
so this u ~kha grows again 

:5,) \\ hHe latent era ing's unremoved. 

The Th10s11rg of Trullt (DhauUiifl/ia,rlti) 

Downloaded from https://www.holybooks.com



CRAVING UNERADICATED BRINGS SUFFERING OVER AND OVER 

24 (2) The Young Sow (Verses 338 - 343) 

The story goes that one day, as the Buddha was en
tering Rajagaha for alms, seeing a young sow, he 
smiled. Venerable Ananda, seeing the circle of light 
which proceeded from his teeth and came forth from 
his open mouth, asked the Buddha his reason for smil
ing, saying, "Venerable, what is thl:_ cause of your 
smile?" The Buddha said to him, "Ananda, just look at 
that young sow!" "I see her, Venerable." 

"In the dispensation of exalted Kakusandha she 
was a hen that lived in the neighbourhood of a certain 
hall of assembly. She used to listen to a certain monk 
who lived the life of contemplation, as he repeated a for
mula of meditation leading to insight. Merely from hear
ing the sound of those sacred words, when she passed 
out of that state of existence, she was reborn in the 
royal household as a princess named Ubbari. 

"One day she went to the privy and saw a heap of 
maggots. Then and there, by gazing upon the maggots, 
she formed the conception of maggots and entered into 
the first trance. After remaining in that state of exist
ence during the term of life allotted to her, she passed 
out of that state of existence and was reborn in the 
world of brahma. Passing from that state of existence, 
buffeted by rebirth, she has now been reborn as a 
young sow. It was because I knew these circumstances 
that I smiled." 

As the monks led by Venerable Ananda listened to 
the Buddha, they were deeply moved. The Buddha, hav
ing stirred their emotions, proclaimed the folly of crav
ing, and even as he stood there in the middle of the 
street, pronounced the following Stanzas: 

338. As a tree, though it be cul down, grows up again if 
its root be sound and /inn, So also, if the inclina
tion to craving be not destroyed, this suffering 
springs up again and again in this world. 

339. He that is in the tow of the six and thirty powerful 
currents running unto pleasure, such a man, mis
guided, the waves of desires inclining unto lust 
sweep away. 

Chapter 24 : Ta,:,lui Vagga 

340. The currents run in all directions; the creeper 
buds and shoots; when you see the creeper grown, 
be wise and cut the root. 

341. Flowing and unctuous are a creature's joys; men 
devote themselves lo pleasure and seek afier happi
ness; therefore do they undergo birth and decay. 

342. Pursued by craving, men dart hither and thither 
like a hunted hare,· held fast by fetters and bonds, 
they undergo suffering repeatedly and long. 

343. Pursued by craving, men dart hither and thither 
like a hunted hare. Therefore a monk should ban
ish craving, desiring for himself freedom from lust. 

The young sow, after passing out of that state of ex-
istence, was reborn in Suva1:u:iabhiimi in the royal 
household. Passing from that state of existence, she 
was reborn at Benares; passing from that state of exist
ence, she was reborn at Supparaka Port in the house
hold of a dealer in horses, then at Kavira Port in the 
household of a mariner. Passing from that state of exist
ence, she was reborn in Anuradhapura in the household 
of a nobleman of high rank. Passing from that state of 
existence, she was reborn in the South country in the 
village of Bhokkanta as the daughter of a householder 
named Sumana, being named Sumana after her father. 

When this village was deserted by its inhabitants, 
her father went to the kingdom of Dighavapi, and took 
up his residence in the village of Mahamuni. Arriving 
here on some errand or other, Lakui:itaka Atimbara, 
minister of King Dutthagamani, and met her, married 
her with great pomp, and took her with him to live in 
the village of Mahapu1:u:ia. One day Venerable Anula, 
whose residence was the Maha Vihara of Koµpabbata, 
stopped at the door of her house as he was going his 
round for alms, and seeing her, spoke thus to the 
monks, ''Venerables, what a wonderful thing that a 
young sow should become the wife of Lakui:itaka Atim
bara, prime minister of the king!" 

(cont'd on page 725) 
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Caught fn alluring lustful lhOl(ghls misjadging people are .m el}l m ay by ilw· flood ,of crewing. 

33 .. Yassa chattbhsati 6tii 
maruipassava{1a blmsd 
ll{'Jhii vahanti dude/if !him 
. smikappii riiganissitd. (24 : 

Fo whon1 th b: nd thirty str,eams 
: o rorcef u 1 flow lo seeming. . w L 
fioods of thought that spring from lust 
sweep off such wrong viewhold r . 

The Treasury of T'ruih (Dhammapada) 
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CAUGHT IN THE CURRENT OF CRAVING 

24 (2) The Young Sow (Verses 338 -343) (cont'd) 

When she heard his words, she uncovered her past 
states of existence, and she received the power of re
membering previous births. Instantly she was deeply 
moved, and obtaining permission of her husband, re
tired from the world with great pomp and became a 
nun of the order of Paficabalaka nuns. After listening to 
the recitation of the Mahiisatipafthiina Sultan/a in 
Tissa Maha Vihara, she was established in the fruit of 
conversion. Subsequently, after the crushing of the 
Dami!as, she returned to the village of Bhokkanta, 
where her mother and father lived, and took up her resi
dence there. After listening to the Asivis6pama Sutta in 
Kai/aka Maha Vihara, she attained arahatship. On the 
day before she passed into Nibbana, questioned by the 
monks and nuns, she related this whole story to the 
community of nuns from the beginning to the end; like
wise in the midst of the assembled community of 
monks, associating herself with the Venerable Maha 
Tissa, a reciter of the Dhammapada and a resident of 
MaQcJalarama, she related the story as follows: 

"In former times I fell from human estate and was 
reborn as a hen. In this state of existence my head was 
cut off by a hawk. I was reborn at Rajagaha, retired from 
the world, and became a wandering nun, and was re
born in the stage of the fir'St trance. Passing from that 
state of existence, I was reborn in the household of a 
treasurer. In but a short time I passed from that state of 
existence and was reborn as a young sow. Passing from 
that state of existence, I was reborn in Suval)Qabhumi; 
passing from that state of existence, I was reborn at 
VaraQasi passing from that state of existence, I was re
born at Supparaka Port; passing from that state of exist
ence, I was reborn at Kavira Port; passing from that 
state of existence, I was reborn atAnuradhapura; pass-· 
ing from that state of existence, I was reborn in Bhok
kanta village. Having thus passed through thirteen 
states of existence, for better or for worse, in my pre
sent state of existence I became dissatisfied, retired 
from the world, became a nun, and attained arahatship. 

Chapter 24: Ta1.1ha Vagga 

Everyone of you, work out your salvation with heedful
ness." With these words did she stir the four classes of 
disciples with emotion; and having so done, passed into 
Nibbana. 

Explanatory Translation (Verse 338) 

yathii api mule anupaddave dafhe chinno api ruk
kho puna eua riihati evam api tanhiinusaye 
anuhate idam dukkham punappunam nibbattatf 

yathii api: when; mule: the root; anupaddaue: un
harmed; dafhe: (and) strong; chinn6 api: though 
cut down; rukkho: the tree; puna eva: once again; 
riihati: grows up; euam api: in the same way; lan
hiinusaye: the hidden traces of craving; na uhate: 
when not totally uprooted; idam dukkham: this suf
fering; punappunam: again and again; nibbattatf: 
will grow 

Even when a tree has been cut down, it will group 
up again if its roots are strong and unharmed. Simi
larly, when traces of craving remain, the suffering is 
likely to arise again and again. 

Explanatory Translation (Verse 339) 

yassa chattimsatf s6tii maniipassavanii bhusii 
dudditfhim raganissitii sankappii viihii uahanti 

yassa: in whom; chattimsatf sotii: thirty-six 
streams; maniipassauanii: attractive to the mind; 
bhusii: (craving) are powerful; duddi(thim: unwise; 
riiganissitii: mixed with sensuality; saizkappii: 
thoughts and feelings; viihii: (are) very powerful; 
vahanti: (this) leads them (to hell) 

If in a person the thirty-six streams flow strongly 
towards pleasurable thoughts, that person of depraved 
views will be carried away on those currents of craving. 

(cont'd on page 727) 
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1-Wurlng thoughts 1-mrture era ing. eeing it pr:oul d with 1 isdom cul ii at the rool. 

3 0. . ouanti .mbbadhf siJJci 
lat;ci ubbhijja ti/(hati 
tan ea dis a l'alarhjatarh 
1n1'iloril p(J.11naya chindalha. (2 :7 

Ev ry\'1h I these :;;.L ·cams arc sw"rling, 
up~bur.sling creepers root d firm. 

ccing lh cravin s.-c er th re 
, ith wisdom cu its root 
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THE CREEPER OF CRAVING 

24 (2) The Young Sow (Verses 338 - 343) (cont'd) 

Explanatory Translation (Verse 340) 

s6td savanti sabbadhi laid ubbhijja ti(thati jii.tarh 
tarn latarh ea disvii. paflflii.ya mularh chindatha 

s6tii.: the streams (of craving); savanti: flow; sab
badhi: everywhere; laid: the creeper; ubbhijja: has 
sprung up; ti!fhati: (and) stays;jdtarh: that sprung 
up; laid: creeper (of craving); disvd: having seen; 
paflfldya: with wisdom; mularh: the root; chin
datha: cut down 

The streams of craving flow towards objects every
where. As a result, a creeper springs up and flourishes. 
The wise, when they see this creeper, should cut its 
root with wisdom. 

Explanatory Translation (Verse 341) 

saritii.ni sinehitdni somanassani jantun6 bhavanti 
te siitasitii. sukhesino te narii. ve jdtijariipagii. 

saritdni: flowing towards objects; sinehitii.ni: 
soaked with craving; s6manassdni: pleasures;jan
tun6: people; bhavanti: have; te: they; sdtasitd: 
seek pleasure; sukhesin6: pursue happiness; te 
narii.: such persons; ve: certainly;jii.tijariipagd: go 
to birth and decay 

Craving arises in people like flowing streams. These 
flow towards pleasure and sensual satisfaction. Such 
people who are bent on pleasures will experience re
peated cycles of birth and decay. 

Chapter 24 : Ta,Jhli Vagga 

Explanatory Translation (Verse 342) 

tasif)dya purakkhatd pajd bddhito sas6 eva parisap
panti saflflojanasangasattd cirdya punappunarh 
dukkham upenti 

tasif)dya: by craving; purakkhatd: surrounded; 
pajd: masses; badhito: entrapped; sas6 eva: like a 
hare; parisappanti: tremble; saflflojanasangasattd: 
shackled by fetters; cirdya: for a long time; punap
punarh: again and again; dukkham: to suffering; 
upenti: come 

Surrounded by craving the masses tremble like a 
hare caught in a trap. Shackled by ten fetters and seven 
sarigas, men and women suffer again and again over a 
long period of time. 

Explanatory Translation (Verse 343) 

tasif)dya purakkhatd pajii. parisappanti sas6 iva 
badhit6 tasmd tasif)arh vinodaye bhikkhu dkankhi 
tasinarh vinodaye 

tasif)ii.ya: by craving; purakkhata: surrounded; 
pajii.: masses; parisappanti: tremble; sas6 iva: like 
a hare; bii.dhito: entrapped; tasma: therefore; at
tano: to one's own self; vinodaye: should shun; 
bhikkhu: the ascetic; ii.kankhi: desiring; tasiT)arh: 
craving 

Surrounded by craving, the masses tremble like a 
hare caught in a trap. Therefore, a monk desiring to at
tain detachment - Nibbana - should shun craving. 

(cont'd on page 729) 
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Bound to delights and ndearment p/ .,,(}. ure-.5eekers are i:n ariab,Je victims of birth and clecay. 

31Ll. arit nlsin 71i1ani rn 
somanassiini bhavantijanhmo 
Iii siita~;;itii sukhesin6 
rue jotijanlpagii nara. (24: l 

To beings there are pleasures. slreamin. 
sficky wilh desi.re, 
steep d i:ri cornforL, happiness seeking, 
·uch ones do come lo bi,th, decay .. 
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BLISS DOES NOT COME THROUGH CRAVING 

24 (2) The Young Sow (Verses 338 - 343) (cont'd) 

Commentary 
anupaddave da{he: The comparison is with a tree. Even if the tree 
is pruned, and if the roots are unbanned and strong, it will grow up 
again. 

punareva ruhati: If the roots are strong and unharmed, the tree 
will sprout again, although the trunk has been cut. 

chattim sati sold: thirty-six streams of craving. The eighteen bases 
(of craving) dependent on the internal and on the external 
(tiya/ana): craving itself arising in one's stream of consciousness 
with regard to the six objects, pertaining to the past, future, and pre· 
sent, is called the 'eighteen bases of craving.' Thirty-six streams: 
Namely, the eighteen bases of craving that exist having the internal 
tiya/anas, such as eyes, etc., as their sphere, and the eighteen bases 
of craving that exist having the external iiya/anas, such as fonn, 
etc., as their sphere. Here, the thirty-six-fold craving exists in three 
dimensions, i.e., craving for sensuality, craving for existence, crav
ing for the cessation of existence, having as its sphere the six inter
nal tiyalanas (i.e., 3 x 6 = 18), namely, eyes, ears, nose, tongue, 
body, mind, and the six external iiyalanas (i.e., 3 x 6 = 18), namely, 
fonn, sound, smell, taste, touch, dharmas, is called the (18 + 18) 
thirty-six streams. 

raga nissitii: thoughts that are mixed with thoughts of passion and 
sensuality. 

savanti: the streams of craving are flowing. Throughout the stanza, 
this idea is taken up. 

lat<i ubbhijja ti({hati· watered by the streams of craving, a creeper 
springs up - which is the creeper of craving. 

mu/am paiiiiiiya chindatha: cut off the root with wisdom. 

sarit<ini: the idea of stream is being continued. sariliini implies 
flowing towards objects. 

s<itasita: those who are gripped by craving. They take up delightful 
and pleasurable experiences. 

Chapter 24 : Ta1)ha Vagga 

b<idhito: entrapped; caught in a snare. The hare is generally a timid 
creature. Its fear will be far more pronounced when entrapped. 

saiiiiojanasanga: ten fetters (samyojanas) seven bonds (sanga) 
bind the masses to sarhsiira. Ten samyojanas, or defilements, are: 

(I) holding to the opinion of enduring substantiality (sakkiiyadi{(hi), 

(2) (skeptical) doubt (vicikiccha), 

(3) clinging to precept and practices (silabbatapariimiisa), 

(4) passion for sensual desires, (kamariiga), 

(5) ill-will (vydpiida), 

(6) passion for the fine-material (realm) (nipariiga), 

(7) passion for the formless (realm) (anipariiga), 

(8) self-estimation (miina), 

(9) agitation (uddhaccam), and 

(10) ignorance (avijjii). 

They are of two modes: (i) pertaining to the upper part and (ii) per
taining to the lower part. They are called fetters because they bind 
beings in sarhstira in the sense that they cause rebirth again and 
again there. 
The five, beginning with holding to the opinion of enduring substan
tiality, and so on, are called those pertaining to the lower part be
cause they are the cause for birth in the eleven realms of sensuality 
that are called lower (realms), and live, beginning with passion for 
the fine-material (realm), and so on, are called those pertaining to 
the upper part because they are the cause for birth in the fine-mate• 
rial realm and the formless realm, which are called upper. There is 
no liberation from sarhsara for beings until these bonds of sarhsara, 
which are of these two modes, are rooted out. 

(cont'd on page 731) 
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II oddly beings who are enmeshed in craving, like trapped hare, come to grief again and again. 

342. Tasir:zoya purakkhata paja 
parisappanli saso 'va bandhi/6 
saiin6janasangasattaka 
dukkham upenti punappuna,n ciraya. (24 :9) 

\Vho follm craving are assailed, 
lhey tremble as the hare ensnared, 
held fast b~ fette rs and by bonds 
so long they come Lo dukkha again. 

The Treasury of Truth (Dhammaparla) 
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THE BONDS THAT ENTRAP MEN 

24 (2) The Young Sow (Verses 338 -343) (cont'd) 

Commentary 
Seven-fold attachments, (sangayo) are: craving, views, self-estima
tion, anger, ignorance, defilements and misconducL Some say (they 
are) the seven latent dispositions (anusaya), i.e., passion, hatred, 
self-estimation, views, (speculative) doubt, passion for existence, 
and ignorance. The activity of clinging with regard to the 
samskaras, having taken the five skandhas as a sentient being, a per
son, etc., is in the mode of either craving, views, etc., or passion, ha
tred, etc. Hence, they are called attachments. 
'1/rarikhi virdgam: one who is desirous of attaining the state of de
tachment - Nibbana. 
Rebirth: This story, is replete with several layers of rebirth. Some of 
the rebirths referred to place even after the days of the Buddha. In 
some instances the rebirths take place in Sri Lanka. The concepts of 
the origin of life and of rebirth have being interpreted in various 
ways by scholars. Here is one point of view: 
Rebirth, which Buddhists do not regard as a mere theory but as a 
fact verifiable by evidence, forms a fundamental tenet of Buddhism, 
though its goal, Nibbana, is attainable in this life itself. The Bod
hisatta Ideal and the correlative doctrine of freedom to attain utter 
perfection are based on this doctrine of rebirth. 
Documents record that this belief in rebirth is viewed as transmigra
tion or reincarnation, in many great poems by Shelley, Tennyson 
and Wordsworth, and writings of many ordinary people in the East 
as well as in the West. 
The Buddhist doctrine of rebirth should be differentiated from the 
theory of transmigration and reincarnation of other systems, be
cause Buddhism denies the existence of a transmigrating perma
nent soul, created by a god, or emanating from a paramatma 
(divine essence). 
It is kamma that conditions rebirth. Past kamma conditions the pre
sent birth; and present kamma, in combination with past Kamma, 
conditions the future. The present is the offspring of the past, and 
becomes, in tum, the parent of the future. 
The reality of the present needs no proof as it is self-evident. That of 
the past is based on memory and report, and that of the future on 
forethought and inference. 
If we postulate a past, a present and a future life, then we are at once 
faced with the problem - What is the ultimate origin oflife? 
One school, in attempting to solve the problem, postulates a first 
cause, whether as a cosmic force or as an almighty being. Another 
school denies a first cause for, in common experience, the cause 
ever becomes the effect and the effect becomes the cause. In a circle 
of cause and effect a first cause is inconceivable. According to the 
former, life has had a beginning; according to the latter, it is begin
ningless. In the opinion of some the conception of a first cause is 
like saying a triangle is round. 
One might argue that life must have had a beginning in the infinite 
past and that beginning is the first cause, the creator. 
In that case there is no reason why some may not make the same 
demand about a postulated creator. 
With respect to this alleged first cause men have held widely differ
ent views. In interpreting this first cause, many names have been 
used. 
Hindu traces the origin of life to a mystical paramiilma from which 
emanate all atmas or souls that transmigrate from existence to exist
ence until they are finally reabsorbed in Paramatma. One might 
question whether these reabsorbed atmiis have further transmigra
tion. 
"Whoever," as Schopenhaeur says, "regards himself as having come 
out of nothing must also think that he will again become nothing; 
for that an eternity has passed before he was, and then a second eter-
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nity had begun, through which he will never cease to be, is a mon
strous thought. 
"Moreover, if birth is the absolute beginning, then death must be 
the absolute end; and the assumption that man is made out of noth
ing, leads necessarily to the assumption that death is his absolute 
end." 
"According to the theological principles," argues Spencer Lewis, 
"man is created arbitrarily and without his desire, and at the mo
ment of creation is either blessed or unfortunate, noble or depraved, 
from the first step in the process of his physical creation to the mo
ment of his last breath, regardless of his individual desires, hopes, 
ambitions, struggles or devoted prayers. Such is theological fatalism. 
In "Despair", a poem of his old age, Lord Tennyson, referring to the
ist theology, said: 

"I make peace and create evil. 
What I should call on that infinite love that has served us so 
well? 
Infinite cruelty rather that made everlasting hell. 
Made us, foreknew us, foredoomed us, and does what he will 
with his own. 
Better our dead brute mother who never has heard us 
groan." 

"The doctrine that all men are sinners and have the essential sin of 
Adam is a challenge to justice, mercy, love and omnipotent fairness." 
Huxley said: If we are to assume that anybody has designedly set 
this wonderful universe going, it is perfectly clear to me that he is 
no more entirely benevolent and just, in any intelligible sense of the 
words, than that he is malevolent and unjust 
According to Einstein: If this being is omnipotent, then every occur
rence, including every human action, every human thought, and 
every human feeling and aspiration is also his work; how is it possi
ble to think of holding men responsible for their deeds and thoughts 
before such an almighty being? 
"In giving out punishments and rewards, He would to a certain ex
tent be passing judgment on himself. How can this be combined 
with the goodness and righteousness ascribed to him?" 
According to Charles Bradlaugh: The existence of evil is a terrible 
stumbling block to the theist. Pain, misery, crime, poverty confront 
the advocate of eternal goodness, and challenge with unanswerable 
potency his declaration of Deity as all-good, all-wise, and all-power
ful." 
Commenting on human suffering and creator, Prof. J.B.S. Haldane
writes: Either suffering is needed to perfect human character, or 
God is not Almighty. The former theory is disproved by the fact that 
some people who have suffered very little but have been fortunate in 
their ancestry and education have very fine characters. The objec
tion to the second is that it is only in connection with the universe 
as a whole that there is any intellectual gap to be filed by the postula
tion of a deity. And a creator could presumably create whatever he 
or it wanted." 
Dogmatic writers of old authoritatively declared that the creator cre
ated man after his own image. Some modem thinkers state, on the 
contrary, that man created his creator after his own image. With the 
growth of civilization man's conception of God grows more and 
more refined. There is at present a tendency to substitute this per
sonal creator by an impersonal god. Voltaire states that the concep
tion of a creator is the noblest creation of man. 
It is however impossible to conceive of such an omnipotent, omni
present being, an epitome of everything that is good - either in or 
outside the universe. 

(cont'd on page 733) 
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I Vorldlings are trapped in their craving like a hare. Let a release-seeker his craving quell. 

343. 1ash:,.aya purakkhata paja 
parisappanti saso'va bandhit6 
tasmii tas1°(10rh vin6daye 
bhikkhu aka,:ikhi iragamattan6. {24:10) 

Who fo llO\ craving are assailed 
they tremble as the hare ensnared, 
so let a bhikkhu craving quell 
, hose aim is passionlessness. 

The Treasury of Truth (Dhammapada) 
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24 (2) The Young Sow (Verses 338 -343) (cont'd) 

Commentary 
Modem science endeavours to tackle the problem with its limited 
systematized knowledge. According to the scientific standpoint, we 
are the direct products of the sperm and ovum cells provided by our 
parents. But science does not give a satisfactory explanation with re
gard to the development of the mind, which is infinitely more impor
tant than the machinery of man's material body. Scientists, while 
asserting "Omne vivum ex vivo" "all life from life" maintain that 
mind and life evolved from the lifeless. 
Now from the scientific standpoint we are absolutely parent-born. 
Thus our lives are necessarily preceded by those of our parents and 
so on. Jn this way life is preceded by life until one goes back to the 
first protoplasm or colloid. As regards the origin of this first proto-
plasm or colloid, however, scientists plead ignorance. . . . 
What is the attitude of Buddhism with regard to the ongm of hfe? 
At the outset it should be stated that the Buddha does not attempt 
to solve all the ethical and philosophical problems that perplex man
kind. Nor does He deal with speculations and theories that tend nei
ther to edification nor to enlightenment Nor does He demand blind 
faith from His adherents. He is chiefly concerned with one practical 
and specific problem - that of suffering and its destruction; all side 
issues are completely ignored. 
"It is as if a person were pierced by an arrow thickly smeared with 
poison, and his friends and relatives were to procure a surgeon, and 
then he were to say. 'I will not lead the holy life under the Buddha 
until He elucidated to me whether the world is eternal or not eter
nal, whether the world is finite or infinite ... ' That person would die 
before these questions had ever been elucidated by the Buddha. 
"U it be the belief that the world is eternal, will there be the obser
vance of the holy life? In such a case - No! If it be the belief that 
the world is not eternal, will there be the observance of the holy life? 
In that case also - No! But, whether the belief be that the world is 
eternal or that it is not eternal, there is birth, there is old age, there 
is death, the extinction of which in this life itself I make known." 
"Malunkyaputta, I have not revealed whether the world is eternal or 
not eternal, whether the world is finite or infinite. Why have I not re
vealed these? Because these are not profitable, do not concern the 
bases of holiness, are not conducive to aversion, to passionlessness, 
to cessation, to tranquility, to intuitive wisdom, to enlightenment or 
to Nibbana. Therefore I have not revealed these." According to Bud
dhism, we are born from the matrix of action (kammagom). Parents 
merely provide us with a material layer. Therefore being precedes be
ing. At the moment of conception, it is kamma that conditions the 
initial consciousness that vitalizes the foetus. It is this invisible kam
mic energy, generated from the past birth, that produces mental_ 
phenomena and the phenomena oflife in an already extant physical 
phenomena, to complete the trio that constitutes man. 
Dealing with the conception of beings, the Buddha states: 
"Where three are found in combination, there a germ of life is 
planted. If mother and father come together, but it is not the 
mother's fertile period, and the being-to-be-born (gandhabba) is not 
present. then no germ of life is planted. If mother and father come 
together.and it is the mother's fertile period. but the being-to-be
bom is not present then again no germ of life is planted. If mother 
and father come together and it is the mother's fertile period, and 
the being-to-be-born is present, then by the conjunction of these 
three, a germ oflife is there planted." 
Here gandhabba ( =gantabba) does not mean 'a class of devas said 
to preside over the process of conception', but refers to a suitable be
ing ready to be born in that particular womb. This term is used only 
in this particular connection, and must not be mistaken for a perma
nent soul. For a being to be born here, somewhere this being must 
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die. The birth of a being, which strictly means the arising of the ag
gregates (khandhtinam piitubhiivo), or psycho-physical phenomena 
in this present life, corresponds to the death of a being in a past life; 
just as,in conventional terms, the rising of the sun in one place 
means the setting of the same sun in another place. This enigmatic 
statement may be better understood by imagining life as a wave and 
not as a straight line. Birth and death are only two phases of the 
same process. Birth precedes death, and death, on the other hand, 
precedes birth. This constant succession of birth and death in con
nection with each individual life-flux constitutes what is technically 
known as samsiira - recurrent wandering. 
What is the ultimate origin oflife? 
The Buddha positively declares: Without cognizable beginnings this 
samsiira the earliest point of beings who, obstructed by ignorance 
and fett:red by craving, wander and fare on, is not to be perceived. 
This life-stream flows ad infinitum, as long as it is fed with the 
muddy waters of ignorance and craving. When these two are c?m• 
pletely cut off, then only does the life-stream cease to flow, rebirth 
ends, as in the case of Buddhas and arahats. A first beginning of this 
life-stream cannot be determined, as a stage cannot be perceived 
when this life force was not fraught with ignorance and craving. 
It should be understood that the Buddha has here referred merely to 
the beginning of the life-stream ofliving beings. 
Rebirth: But the four mental aggregates, viz, consciousness and the 
three other groups of mental factors forming niima or the unit of 
consciousness, go on uninterruptedly arising and disappearing as be
fore, but not in the same setting, because that setting is no more. 
They have to find immediately a fresh physical base as it were, with 
which to function - a fresh material layer appropriate and suitable 
for all the aggregates to function in harmony. The kammic law of af
finity does this work, and immediately a resetting of the aggregates 
takes place and we call this rebirth. 
But it must be understood that in accordance with Buddhist belief, 
there is no transmigration of a soul or any substance from one body 
to another. According to Buddhist philosophy what really happens, 
is that the lastjavana or active thought process of the dying man re
leases certain forces which vary in accordance with the purity of the 
fivejavana thought moments in that series. (Five, instead of the 
normal sevenjavana thought-moments). These forces are called 
kamma vega or kammic energy which attracts itself to a material 
layer produced by parents in the mother's womb. The material ag
gregates in this germinal compound must possess such charac
teristics as are suitable for the reception of that particular type of 
kammic energy. Attraction in this manner of various types of physi
cal aggregated produced by parents occurs through the operation of 
death and gives a favourable rebirth to the dying man. An unwhole
some thought gives an unfavourable rebirth. 
Jn brief, the combination of the five aggregates is called birth. Exist
ence of these aggregates as a bundle is called life. Dissolution of 
these things is called death. And recombination of these aggregates 
is called rebirth. However, it is not easy for an ordinary man to un
derstand how these so called aggregates recombine. Proper under
standing of the nature of elements, mental and kammic energies 
and cooperation of cosmic energies is important in this respect. To 
some, this simple and natural occurrence - death, means the min
gling of the five elements with the same five elements and thereafter 
nothing remains. To some, it means transmigration of the soul 
from one body to another; and to others, it means indefinite suspen
sion of the soul; in other words, waiting for the day of judgment. To 
Buddhists, death is nothing but the temporary end of this tempo
rary phenomenon. It is not the complete annihilation of this so
called being. 
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He who gr edless to greed n,;e~ back , behoM him as flr1ing from freedom to bondage again. 

34 . l'o nibhanalhii 1.:an.iidhimutt6 
vcmomullii uanam 'eia dhavati 
tar:n puggal'a n 'it•a passatha 
mulla bandhanam ,,eva dhavah:. (2,i:Jl) 

Who,, i'thou ,~oodnes in lines to the wood 
frc in the wood to woodness returns. 
Do nm.,;i regard that person, \\eU 
\t ho fr er turns to fette1'S. 

Th Tr, mury of Truth (Dlrllmmap,uda) 
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FREED FROM CRAVING RUNS BACK TO CRAVING 

24 (3) The Story of a Monk who Disrobed (Verse 344) 

while residing at the Veluvana monastery, the Bud
dha spoke this verse, with reference to a monk who was 
a pupil of the Venerable Mahakassapa. 

As a pupil of the Venerable Mahakassapa, this monk 
had achieved the four mental absorptions (jhanas). But 
one day, as he went for alms-food to his uncle's house, 
he saw a woman and felt a great desire to have her. 
Then he left the Sangha. As a layman, he was a failure 
as he did not work hard. So, his uncle drove him out of 
the house, and subsequently he became mixed up with 
some thieves. All of them were caught by the authori
ties and were taken to the cemetery to be executed. The 
Venerable Mahakassapa saw his pupil as he was being 
let out and said to him, "My pupil, keep your mind 
steadfastly on a subject of meditation." As instructed, 
he concentrated and let himself be established in deep 
mental absorption. At the cemetery, while the execu
tioners were making preparations to kill him, the ex
monk was very much composed and showed no signs 
of fear or anxiety. The executioners and the onlookers 
were awe-struck and very much impressed by the 
man's courage and composure and they reported about 
him to the king and also to the Buddha. The king gave 
orders to release the man. The Buddha on hearing 
about the matter sent his radiance and appeared to the 
thief as if in person whereupon He gave the stanza. 

At the end of the discourse, the thief who was 
steadfastly keeping his mind on the arising and perish
ing of the aggregates discerned the impermanent, un
satisfactory and non-self nature of all conditioned 
things and soon attained sotapatti fruition. Later, he 
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went to the Buddha at the Jetavana Monastery where 
he was again admitted to the Sangha by the Buddha 
and he instantly attained arahatship. 

Explanatory Translation (Verse 344) 

yo nibbanatho vanadhimutto vanamutto vanam 
eva dhiivati tarn mutto bandhanam eva dhiivati 
tarn puggalarn eva passatha 

yo: some one; nibbanatho: free of forests (craving); 
vanadhimutto: taking pleasure in the life of the for
est-dwelling truth-seeker; vanamutto: freed from 
the forest of craving; vanarn eva: to that forest it
self; dhiivati: runs; mutto: freed from the bonds of 
the householder; bandhanarn eva: to the same 
bond; tarn puggalarn: that person; passatha: behold 

Having left the forest of desire (i.e., the life of a 
householder), he takes to the forest of the practice (i.e., 
the life of a monk); but when he is free from the forest 
of desire he rushes back to that very forest Come, look 
at that man who having become free rushes back into 
that very bondage. 

Commentary 
In this verse, the image of forest (vana) is used to give several sig
nificance. Firstly, the person is free of the forest - meaning the un• 
derbrush of craving. Thus freed, he leaves the forest which signifies 
the solitude of the forest hermitage. Such a person, once free of the 
forest of craving, rushes back to the forest of worldly life. At the end 
of it all, he returns once more to the solitude of the forest hermitage. 
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Feller<; of iron, etc., are not re, koned as strong as desire l01· wife, children and worldl.11 goods. 

34.5. ,a larh da/harh baru!hanamii.hu dhini 
yadii'ya.,;am diirujar'h ba/Jbajmi1 c:a 
siimliamttii ma.nilru,:ufalesu 
pullesu diiresu ea yii a11eklrhii. 2 :12 

either of iron nor ·wood nor h mp 
i:s, bond so strong, prodaim the wise,, 
as passion's y am ~or sons, for wi e:s, 
fot gems and ornaments. 

T!ii! Tram,r:g 8f Trulli (DJ ammapadaJ 
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BONDSOFATIACHMENTS 

24 (4) The Prison-House (Verses 345 & 346) 

The story goes that once upon a time, criminals, 
house-breakers, highwaymen, and murderers, were 
brought before the king of Kosala. The king ordered 
them to be bound with fetters, ropes, and chains. Now 
thirty country monks, desiring to see the Buddha, came 
and saw the Buddha, saluted him and took their leave. 
On the following day, as they went about Savatthi for 
alms, they came to the prison-house and saw those 
criminals. Returning from their alms-round, they ap
proached the Buddha at eventide and said to him, "Ven
erable, to-day, as we were making our alms-rounds, we 
saw many criminals in the prison-house. They were 
bound with fetters, ropes, and chains, and were experi
encing much suffering. They cannot break these fetters 
and escape. Is there any bond stronger than these 
bonds?" 

In reply to their question, the Buddha said, 
"Monks, what do these bonds amount to? Consider the 
bond of the evil passions, the bond which is called crav
ing, the bond of attachment for wealth, crops, sons, and 
wives. This is a bond a hundredfold, nay, a thousand
fold stronger than these bonds which you have seen. 
But strong as it is, and hard to break, wise men of old 
broke it, and going to the Himalaya country, retired 
from the world." So saying, he related the following 

4a. Story of the Past: Husband and wife 

In times long past, when Brahmadatta was ruling 
at Benares, the future Buddha was reborn in the family 
of a certain poor householder. When he reached man
hood, his father died; so he worked for hire and sup
ported his mother. His mother, in spite of his protests, 
brought him a certain daughter of respectable family to 
wife. After a time his mother died. In the course of time 
his wife conceived a child in her womb. 

Not knowing that she had conceived a child, the 
husband said to the wife, "Dear wife, make your living 
by working for hire; I intend to become a monk." There
upon the wife said to the husband, "I have conceived a 
child in my womb. Wait until I give birth to the child 
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and you see him, and then become a monk." "Very 
well," said the husband, promising to do so. 

When the wife had given birth to her child, the hus
band took leave of her, saying, "Dear wife, you have 
given birth to your child in safety; now I shall become a 
monk." But the wife replied, 14Just wait until your son 
has been weaned from the breast" While the husband 
waited, the wife conceived a second child. 

The husband thought to himself, "If I do as she 
wishes me to, I shall never get away; I will run away 
and become a monk without so much as saying a word 
to her about it" So without saying so much as a word 
to his wife about his plans, he rose up in the night and 
fled away. The city guards caught him. But he per
suaded them to release him, saying to them, "Masters, I 
have a mother to support; release me." 

After tarrying in a certain place he went to the 
Himalaya country and adopted the life of an anchorite. 
Having developed the supernatural faculties and the 
higher attainments, he dwelt there, diverting himself 
wish the diversion of the trances. And as he dwelt there, 
he thought to himself, "I have broken this bond which 
is so hard to break, the bond of the evil passions, the 
bond of attachment for son and wife." So saying, he 
breathed forth a solemn utterance. 

Explanatory Translation (Verse 345) 

iiyasam diirujam babbajafl yam ea lam dhirii 
dafham bandhanam na iihu manikundalesu siiral
larallii pul/esu diiresu ea yii apekkha . 

iiyasarh: iron; diirujarh: of wood; babbajafl ea: of 
babus grass; lam: all these bonds; dhirii: wise ones; 
dafham bandhanamiihu: do not describe as 
'strenuous'; maniku,:u/.alesu: to gem studded ear 
ornaments; siirallarallii: strongly attached; pul
lesu: to sons; diiresu: wives; yii apekkhii: if there is 
any desire 

(cont'd on page 739) 
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U is.ego forth, rejecting withoid a mm·mur lhe world!!/ pf. a ur s ,a lower but a tenacim,s. bond. 

3, . Etarh dafhmi'l' bancihanam ·hu dhira 
6hibinam sithllarh duppamwkmil 
etam'pi hel tina paribbajanli 
anapekkhino kdma!mkbam pahii.rJa. (.A: 13 

Thal bond is slrong, pr daim the v,, ·se, 
dmrn-dmgging, pliabl-, hard to Joos .. 
This passion er d, the wand r forth 
for aldng sensual pleasures. 

The Tr 'as11rg of Tmth (Dhammopoff J 
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BONDS ARE STRONG, BUT THE WISE GET RID OF THEM 

24 (4) The Prison House (Verses 345 & 346) (cont'd) 

Explanatory Translation (346) 

etarh dhfrii da{harh bandhanam iihu ohiirinarh 
sithilarh duppamuflcarh ohiirinarh etarh pi 
chetviina anapekkhino kiimasukharh pahiiya parib
bajanti 

etarh: this bond; dhfrii: wise ones; dafharh bandha
nam iihu: declare a strong bond; ohiirinarh: pulls 
down; depraves; sithilarh; slack; duppamuflcarh: 
not easy to get rid of; etarh pi: this bond too; 
chetviina: having cut off; anapekkhino: with no 
yearning (for sensuality); kamasukharh: sensual 
pleasure; pahiiya: having given up; paribbajanti: 
take to monastic life 

The wise agree that this is a strong bond. It tends 
to deprave. Though this seems a lax knot, it is difficult 
to untie it to be free. However difficult the process is, 
freeing themselves from yearning for sensual pleasures, 
the wise leave household life and become ascetics. 

Commentary 
ayasam; ddnqam; babbajam: these are all materials out of which 
fetters, bonds are made - iron-wood and grass (for ropes). 

mal)iku{l~alesu: gem-studded ear ornaments: jewellery. 

sarattaratla: deeply attached. 
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oharinam: possessing the tendency to drag down tending to deprav
ity. 

silhilam:lax; slack. If a tie is lax, how can it prove a problem? Al
though it is lax, it restricts movement. One finds how restricting it 
is only when one tries to move towards the food. 

duppamuncam: difficult to be untied. 

anapelrlrhino /rtimasulrham: In order to initiate the move towards 
renunciation one has to cease yearning for sensual pleasures. 

Kamasulrham: The pleasures of the senses. 

At the outset the Buddha cautioned his disciples to avoid the two ex
tremes. His actual words were: There are two extremes (an/a) which 
should not be resorted to by a recluse (pabbajilena). Special empha
sis was laid on the two terms an/a which means end or extreme and 
pabbajila which means one who has renounced the world. 

One extreme, in the Buddha's own words, was the constant attach
ment to sensual pleasures (kamasukha/likiinuyoga). The Buddha de
scribed this extreme as base, wlgar, worldly, ignoble, and profitless. 

This should not be misunderstood to mean that the Buddha expects 
all His followers to give up material pleasures and retire to a forest 
without enjoying this life. The Buddha was not so narrow-minded. 

Whatever the deluded sensualist may feel about it, to the dispassion
ate thinker the enjoyment of sensual pleasure is distinctly short
Iived, never completely satisfying, and results in unpleasant 
reactions. Speaking of worldly happiness, the Buddha says that the 
acquisition of wealth and the enjoyment of possessions are the 
source of pleasure for a layman. An understanding recluse would 
not however seek delight in the pursuit of these fleeting pleasures. 
To the surprise of the average man he might shun them. What con
stitutes pleasure to the former is a source of alarm to the latter to 
whom renunciation alone is pleasure. 
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The wise cast or ay all dukkha, severing their lustful lies like a spider caughl in its own w,eb. 

347. Ye r:agaratta nupatanti s6tarh 
sayam katam makka(ako 'va jiilam 
etam'pi chet ana uajanti dh.lra 
anopekkhino sabbadukk!iam JJahaya. (2 i:14) 

Ensnarnd in passion back they f U 
as spider on a se]f-spun, eb. 
This passion severed \•,mnder the wise 
fo aking dukkha all. 

Th Trim ur_q of Trulli (Dhr1mmapado_J 
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SPIDER WEB OF PASSION 

24 (5) The Story ofTheri Khemi (Verse 347) 

while residing at the Veluvana monastery, the Bud
dha spoke this verse, with reference to Queen Khema. 

Queen Khema was the chief queen of King Bim
bisara. She was very beautiful and also very proud. The 
king wanted her to go to the Veluvana Monastery and 
pay homage to the Buddha. But she had heard that the 
Buddha always talked disparagingly about beauty and 
she therefore tried to avoid seeing the Buddha. The 
king understood her attitude towards the Buddha; he 
also knew how proud she was of her beauty. So the 
king ordered his minstrels to sing in praise of the Velu
vana monastery, about its pleasant and peaceful atmos
phere, etc. Hearing them, Queen Khema became 
interested and decided to set out for the Veluvana Mon
astery. 

When Queen Khema arrived at the monastery, the 
Buddha was expounding the Dhamma to an audience. 
By his supernormal power, the Buddha made a very 
beautiful young lady appear, sitting not far from him, 
and fanning him. When Queen Khema came to the 
audience hall, she alone saw the beautiful young lady. 
Comparing the exquisite beauty of the young lady to 
that of her own, Khema realized that her beauty was 
much inferior to that of the young lady. As she looked 
again at the young lady her beauty began to fade gradu
ally. In the end, she saw before her eyes an old decrepit 
being, which again changed into a corpse, her stinking 
body being attacked by maggots. At that instant, Queen 
Khema realized the impermanence and worthlessness 
of beauty. 

The Buddha knowing the state of her mind re
marked, "0' Khema! Look carefully at this decaying 
body which is built around a skeleton of bones and is 
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subject to disease and decay. Look carefully at the body 
which is thought of so highly by the foolish. Look at the 
worthlessness of the beauty of this young girl." After 
hearing this, Queen Khema attained sotapatti fruition. 

At the end of the discourse, Queen Khema attained 
arahatship and was admitted to the Sangha and became 
the chief female disciple of the Buddha. 

Explanatory Translation (Verse 347) 

riigarattii ye sayam katam jiilam makkafako iva 
sotam patanti dhirii etam api chetvana 
anapekkhino sabbadukkham pahaya vajanti 

rdgarattii: in the heat of passion; ye: they; sayam 
katam: made by one's own self;jalam: web; 
makkafako iva: like the spider; sotam: (into) the 
stream (of craving); pa/anti: fall; dhira: wise ones; 
etam api: even this; chetviina: having cut off; 
anapekkhino: with no yearning (for sensual pleas
ures); sabbadukkham pahiiya: overcoming all suf
fering; vajanti: enter Nibbana 

Beings who are infatuated with lust fall back into 
the stream of craving they have generated, just as a spi
der does in the web it has spun. The wise cutting off 
the bond of craving, walk on resolutely, leaving all ills 
(dukkha) behind. 

Commentary 
makkafalro vajd/am: like the spider's web, made by itself. The spi
der follows the various streams (threads) of the web to capture its 
victims. 

anupatanti sotam: Those in the heat of passion, too, follow their 
self-made streams of sensual pleasures and fall into these streams. 
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REACHING THE FURTHER SHORE 

24 (6) The Story of Uggasena (Verse 348) 

while residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Uggasena, a rich 
man's son who fell in love with a dancer. 

Once, a wandering theatrical troupe consisting of 
five hundred dancers and some acrobats came to Raja
gaha and performed on the grounds of the palace of 
King Bimbisara for seven days. There, a young dancer 
who was the daughter of an acrobat sang and danced 
on top of a long bamboo pole. Uggasena, the young son 
of a rich man, fell desperately in love with this dancer 
and his parents could not stop him from marrying her. 
He married the young dancer and followed the troupe. 
As he was not a dancer nor an acrobat, he was not of 
much use to the party. So, as the party moved from 
place to place, he had to carry boxes, to drive the carts, 
etc. 

In course of time, a son was born to Uggasena and 
his wife, the dancer. To this child, the dancer would 
often sing a song which ran thus" "O you, son of the 
man who keeps watch over the carts; the man who car
ries boxes and bundles! 0 you, son of the ignorant one 
who can do nothing!" Uggasena heard the song; he 
knew that his wife was referring to him and he was very 
much hurt and depressed. So he went to his father-in
law, the acrobat, and requested him to teach him acro
batics. After a year's training, Uggasena became a skilful 
acrobat. 

Then, Uggasena went back to Rajagaha, and it was 
proclaimed that Uggasena would publicly demonstrate 
his skill in seven days' time. On the seventh day, a long 
pole was put up and Uggasena stood on top of it. At a 
signal given him from below he somersaulted seven 
times on the pole. At about this time, the Buddha saw 
Uggasena in his vision and knew that time was ripe for 
Uggasena to attain arahatship. So he entered Rajagaha 
and willed that the audience should tum their attention 
to him instead of applauding Uggasena for his acrobatic 
feats. When Uggasena saw that he was being neglected 
and ignored, he just sat on top of the pole, feeling very 
discontented and depressed. The Buddha then ad-

Chapter 24 : Ta1,1ha Vagga 

dressed Uggasena, "Uggasena, a wise man should aban
don all attachment to the khandha aggregates and 
strive to gain liberation from the round of rebirths." 

Explanatory Translation (Verse 348) 

pure munca pacchato munca majjhe munca 
bhavassa piiragu sabbattha vimuttamiinas6 na 
puna jatijaram na upehisi 

pure: craving for the past physical forms; munca: 
give up; free yourself from; paccha/6: craving for 
future physical forms; majjhe: craving for the pre
sent physical forms; bhavassa: of existence; 
piiragu: you have come to the end (you have gone 
to the other shore); sabbattha: everywhere; in 
everything; vimuttamiinas6: (you are) of non-at
tached mind; puna: once again;jatijaram: to birth 
and death; na upehisi: you will not come 

Give up the past, give up the future, give up the 
present. Having reached the end of existences, with a 
mind freed from all (conditioned things), you will not 
again undergo birth and decay. 

At the end of the discourse, Uggasena, who was 
still on top of the pole, attained arahatship. He came 
down and was soon admitted to the Sangha by the Bud
dha. 

Commentary 
bhavassa paragii: having come to the end of existence - bhava. 
Bhava: becoming, process of existence, consists of three planes: 
sensuous existence (kama-bhava), fine-material existence (riipab
hava), immaterial existence (ariipa-bhava). 

The whole process of existence may be divided into two aspects: 
(1) kamma-process (kamma-bhava), that is, the kammically active 

side of existence, being the cause of rebirth and consisting in 
wholesome and unwholesome volitional actions. 

(2) kamma-produced rebirth or regenerating process (uppa/li
bhava), that is the kammically passive side of existence consisting 
in the arising and developing of the kamma-produced and, 
therefore, morally neutral mental and body phenomena of exist
ence. 
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CRAVING TIGHTENS BONDS 

24 (7) Young Archer the Wise (Verses 349 & 350) 

The story goes that once upon a time a young monk 
took the ticket that fell to him, obtained ticket-porridge, 
went to the assembly hall, but finding no water there, 
went to a certain house for the purpose of obtaining 
water. There a young woman saw him, and no sooner 
saw him then fell in love with him. "Venerable," said 
she, "should you again require water, pray come right 
here; go nowhere else." 

After that, whenever he failed to obtain drinking 
water, he went to her house and never went anywhere 
else. And she would take his bowl and give him water 
for drinking. As time went on, she gave him rice-gruel 
also. Again one day she provided a seat for him right 
there and gave him boiled rice. And seating herself near 
him, she started up a conversation, saying, "Venerable, 
it is very lonely indeed in this house; we never see so 
much as a traveler." After listening to her talk for a few 
days, the young monk became discontented. 

One day some visiting monks saw him and asked 
him, "Brother, why is it that you are so very yellow?" "I 
am discontented." So they took him to his teacher and 
his preceptor. His teacher and his preceptor took him to 
the Buddha and reported the matter to him. The Bud
dha asked, "Monk, is the statement true that you are 
discontented?" "It is true," replied the young monk. 
Then said the Buddha, "Monk, why is it that after retir
ing from the world in the religion of a Buddha so vigor
ous as I, instead of causing it to be said of you that you 
have attained the fruit of conversion or the fruit of the 
second path, you allow it to be said of you that you are 
discontented? You are guilty of a grievous sin." Con
tinuing, the Buddha asked the young monk, "Why are 
you discontented?" ''Venerable, a certain woman said 
this and that to me." 

"Monk, it is not at all strange that she should do 
such a thing as this. For in a previous state of existence, 
she had forsaken Dhanuggaha, the wisest man in all In
dia, and conceiving a passion for a certain bandit on the 
spur of the moment, slew her husband." The monks 
asked the Buddha to make the matter clear, and in com
pliance with their request, he related the following: 

7a. Story of the Past: Young Archer the Wise 

In times past there lived a certain wise man named 
Young Archer the Wise, Culla Dhanuggaha. He ac-

Chapter 24 : TaT)hci Vagga 

quired the arts and crafts at Takkasila under a world-re
nowned teacher. His teacher was so pleased with the 
progress he made that he gave him his daughter in mar
riage. Young Archer the Wise took his wife and set out 
for Benares. At the entrance to the forest he slew fifty 
bandits with fifty arrows. When his arrows were all 
gone, he seized the leader of the bandits and hurled 
him to the ground. ''Wife, bring me my sword!" cried 
he. But the moment his wife saw that bandit, she con
ceived a passion for him, and placed the hilt of the 
sword in the hand of the bandit. The bandit straightway 
slew Young Archer the Wise. Then he took the woman 
with him and went his way. 

As he proceeded on his way, he thought to himself, 
"Should this woman see another man, she will kill me 
too just as she did her husband. What use have I for 
such a woman? " Seeing a certain river, he left the 
woman on the near bank, took her ornaments, and 
said, "Remain where you are until I carry your orna
ments across." Then and there he left her. When the 
woman discovered that the bandit had left her, she said, 
"Brahmin, you have taken all my ornaments and 
crossed to the other side. Return speedily, quickly; now 
take me too to the other side." 

The bandit replied, ''Woman, you have bartered a 
husband whom you have long known for me, a hus
band whom you know not; you have bartered a hus
band tried and true for a husband whom you have not 
tried. Woman, you may barter me for another man. 
Therefore I will go far from hence." 

[In order to put the woman to shame, Sakka goes 
to the river accompanied by his charioteer and his musi
cian. Sakka takes the form of a jackal, the charioteer 
that of a fish, and the musician that of a bird. The jackal 
takes a piece of meat in his mouth and stands in front 
of the woman. The fish leaps out of the water, and the 
jackal springs forward to catch the fish, dropping the 
piece of meat. The bird seizes the piece of meat and 
flies up into the air. The fish disappears in the water. 
Thus the jackal loses both fish and flesh. The woman 
laughs loudly. 

(cont'd on page 747) 
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HECUTSOFFBONDSOFMARA 

24 ( 7) Young Archer the Wise (Verse 349 & 350) (cont'd) 

[The jackal says:] 

Who is this that laughs loud in the cassia thicket? 
Here is no dancing or singing, or well-timed clapping of 
hands. 
It is a time to weep, Shapely-Buttocks. Why pray do you 
laugh, fair one? 

[The woman replies:) 

Foolish, stupid jackal, little wisdom do you possess, 
jackal. 
You have lost both fish and flesh; you mourn like a pau
per. 

[The jackal says: I 
Easy to see are the faults of others, but hard to see are 
one's own. 
You have lost both husband and lover. You too mourn, 
I doubt not. 

[The woman says:] 
So it is as you say, jackal, king of beasts. 
Therefore I will go hence and submit to the will of a 
husband. 

[The jackal says:] 

He that will steal a vessel of clay, will also steal a vessel 
of copper. 
You have done evil once, and will also do so again. 

When the Buddha had related at length this Culla 
Dhanuggaha Jataka, found in the fifth Nipata, he said, 
"At that time you were Young Archer the Wise, the 
woman was this maiden here, and the king of the gods 
who came in the form of a jackal and put her to shame, 
was I myself. Even thus did this woman fall in love with 
a certain bandit at first sight and deprive oflife the wis
est man in all India. Monk, uproot and destroy the de
sire which has sprung up within you for this woman." 
Having thus admonished the monk, he expounded the 
Dhamma further, reciting the stanzas. 

Chapter 24 : Ta,;,hd Vagga 

Explanatory Translation (Versed 349) 

vitakkapamathitassa tibbaragassa subhanupassin6 
jantun6 bhiyyo tanha pava<J.<J.hati esa kh6 band
hanarh dafharh kar6ti 

vitakkapamathitassa : those assailed by doubts and 
suspicions; tibbaragassa: with keen passions; sub
hanupassin6: taking the sensual pleasures as good; 
jantun6: in them; bhiyy6: greatly; pava<f<fhati: in
creases; esa kh6: this; bandhanarh: the grip of 
bonds; dafharh kar6ti: makes stronger 

In those whose minds are agitated and assailed by 
doubts and suspicions, whose passions and sensualities 
are sharpened, craving increases more and more. This 
makes the bonds tighter. 

Explanatory Translation (Verse 350) 

y6 vitakkiipasame ra/6 ea sada sat6 asubham 
bhavayati eso kh6 vyantikohiti esa Maraband
hanarh checchati 

y6: if some one; vitakkiipasame: in the eradication 
of doubts and suspicions; ra/6: is engaged; sada: al
ways; sa/6: mindful; asubham: the evil of the world 
of reality; bhavayati: contemplates; eso kho: that 
person; vyantikahiti: will eradicate craving; mara
bandhanam: the bonds of Mara; checchati: will cut 
off 

He who is constantly engaged in dispelling the 
doubts and suspicions that assail the mind, is earnest 
and ever alert, looks on the world of reality as not pleas
ant. He will eradicate craving and will cut off bonds of 
death. 
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THE PERSON WHO HAS REACHED THE GOAL 

24 (8) Mara seeks in vain to frighten Rahula (Verses 351 & 352) 

For one day several Venerables entered the Jetavana 
Monastery at an unseasonable hour, and going to the 
quarters of Venerable Rahula, woke him up. Rahula, see
ing no other place to sleep, went and lay down in front 
of the Buddha's perfumed chamber. This Venerable, al
though he was but eight years old, had already attained 
arahatship. As Mara Vasavatti, keeping his natural form, 
beheld him lying in front of the perfumed chamber, he 
thought to himself, "The son of the monk Gotama lies 
outside the perfumed chamber, as though his finger 
hurt him; the monk himself reclines within the per
fumed chamber, and if the finger of his son be pinched, 
he himself will feel a pinching." So Mara took the form 
of a gigantic elephant-king, and drawing near Ra.hula, 
encircled his head with his trunk, and with a loud voice 
trumpeted the heron's call. The Buddha, even as he re
clined in the perfumed chamber, perceived that it was 
Mara, and said, "Mara, with a hundred thousand like 
yourself, it would be impossible for you to frighten my 
son. My son is unafraid, devoid of craving, of mighty 
vigor, of great wisdom." 

351. He that has reached perfection, he that is unafraid, 
free from craving, devoid of lust, He that has cut 
out the arrows of being, such a man has reached 
his last state of existence. 

352. He that is free from craving, he that is without at
tachment, He that is skilled to interpret words in 
the old dialect, He that knows the order of the let
ters from first to last, Such a man has received his 
last body, such a man is a great sage, a great man. 

At the conclusion of the lesson many obtained the 
fruit of conversion and the fruits of the second and 
third paths. Mara the evil one said to himself, "The 
monk Gotama knows me," and then and there disap
peared. 

Chapter 24 : TaTJ.hii Vagga 

Explanatory Translation (Verse 351) 

niffhangato asantasi vitata,:zho anangano 
bhavasallani acchindi ayarh antimo samussayo 

niffhangato: who has reached the goal; asantasi: 
free of trepidation; vitata,:zho: devoid of craving; 
anangano: got rid of clinging defilements; 
bhavasallani: the thorns of existence; acchind1:· 
broken off; ayarh: this; antimo samussayo: is his fi
nal being 

He has come to cessation. He has reached the goal 
of his monastic life. He is free of fear, craving and is 
blemishless. He has broken the thorns of existence. 
This is his final being 

Explanatory Translation (Verse 352) 

vitatanho aniidano nirultipadakovido akkhariinarh 
sannipiitarh pubbapartini ea jaflfui antimasiiriro 
sa ve mahapaflflo mahii puriso iii vuccati 

vitatanho: ended craving; aniid<ino: without grasp
ing; niruttipadakovido: well versed in the etymol
ogy and in usages; akkhariinarh: aware of 
characters; sannipiitarh: and their deployment into 
combinations; pubbaparani ea: their sequence -
what comes first and what later; antimasarir6: who 
is in his last birth; yo: that person; mahapaflflo: 
the great wise man; iii vuccati: is called 

He is free of craving and is devoid of grasping. He 
is well versed in etymology and in usages. He is aware 
of characters and their deployment into combinations. 
He knows the sequence of letters. He knows the old dia
lect. This is his last body. That person is a great wise 
man. 

(cont'd on page 751) 
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THE MAN OF GREAT WISDOM 

24 (8) Mara seeks in vain to frighten Rahula (Verses 351 & 352) (cont'd) 

Commentary 
Rdhula: In this dispensation Rahula, the son of Prince Siddhattha, 
was born. When Gotama Buddha, with the fine array of Maha ara
hats, visited the home town of Kapilavatthu for the first time, Yasod
hara, the mother of Rahula, who was only seven years old, pointing 
the Buddha to him, repeated a set of nine verses (Narasiha giitha) 
so called as they gave a description of the king of men from foot to 
head while the last verse gave a graphic picture of Buddha among 
His disciples like the resplendent moon in the starry universe. Each 
Buddhist child had to learn these verses by memory. 

Yasodhara was also known as Bimba Devi, so called due to her rosy 
complexion. After her ordination, she was known a Bhadda Kac
cana. The mother requested the child to ask for his inheritance from 
his father. The moment they met the young Rahula was drawn to
wards the Buddha exclaiming, "Oh, how sweet is thy shade!" 
Rahula, who was clamouring for his inheritance, followed the Bud
dha all the way to the temple while the Buddha remained silent. Ad
dressing Venerable Sariputta, the Buddha requested him to ordain 
Rahula as worldly treasures would only prolong his samsaric exist
ence. Instead, the seven-fold aryan treasure would be his on ordina
tion. They consist in: (i) faith (saddha); (ii) virtue (si/a); (iii) sense of 
shame towards unwholesomeness; (hiri), (iv) fear towards unwhole
someness (ollappa), (v) learning through hearing discourses (sutta), 
(vi) generosity (ciigo), and (vii) insight {paflflii). 

This led to an interesting sequel. King Suddhodhana was grief 
stricken to learn that his grandson has been ordained. He hastened 
towards Buddha and laid bare his sorrow. 

There was pathos in his lament. "It was so hard for me to find you, 
and first, Nanda, and now Rahula, has left home one after another. 
This grief has penetrated to the very marrow of my bones. Please 
grant me a boon that hereafter, without the consent of the parents, 
that none of tender age would be ordained." It was readily granted 
by the Buddha. 

By common consent, Rahula was a strict adherent to the practice of 
the precepts. He was also an admirable pupil. Every morning it was 
a custom of his to throw up a handful of sand and wishing that he 
should get as ample admonition as those grains of sand. The Bud
dha preached to him that he should not tell a lie even for fun. The 
sermon is called Ambalatthika Riihuloviida Sutta. The Buddha com
pared a liar to an empty vessel. Once on begging rounds, Rahula, 
who was then eighteen years old, was with the Buddha and was 
soon comparing himself with the Buddha and was fascinated by 
their similarity. The Blessed One promptly checked him by preach
ing the Mahii Riihuloviida Sulla. Viida here means advice. There 
was a touching story of Rahula spending one whole night at the lava
tory used by the Buddha, being pressed for space. This was due to 
the Blessed One promulgating a rule. It wold appear that the laity 
had a habit of overstaying in the temple for days to hear religious 

Chapter 24: Ta1J.hii Vagga 

discourses. Besides, some came from far away places. Most of these 
people disport themselves in various repulsive ways while asleep. It 
was not proper that monks should sleep in their midst. It is interest
ing to note that, in answer to a knock at the door of the lavatory by 
the Buddha, Rahula exclaimed, "I Rahula" instead of simply saying 
the meaningless "It is I" which many would say. 

The Buddha forthwith summoned the monks headed by Sariputta 
to narrate the episode. 

The Buddha thereupon, relaxed the rule so that it operated only af
ter the third day. This became the ruling topic of conversation of the 
monks. Venerable Rahula, the son of the Buddha, was so modest 
and unassuming when he could be otherwise. Buddha, having 
heard this, narrated a small story called Tipalatthamiga Jataka of the 
past to show that Rahula's character was so even in the remote past. 

"Once upon a time in Varai:iasi when Magada was the king and the 
Bodhisatta was a leader of a herd of deer. This leader had a young 
nephew and, at the request of his mother, the leader undertook to 
teach him the arts and crafts by which they could outwit their ene
mies. One day, the young deer was trapped. So he fainted and 
feigned to be dead. His stomach got puffed up and he kept his 
breathing under control so much so that even the crows and llies 
were hovering about the body. The hunter, taking the deer to be 
dead, released the deer for making a meal of it on the spot. A fire 
was kindled. The young deer at once got up and took to his heels." 

The Theragiilha contains four verses said to have been spoken by 
Rahula. Buddha, addressing the monks, said that among his great 
arahats, Venerable Rahula was pre-eminent for the observance of the 
precepts. 

Riihula was a great arahat foremost for the observance of precepts. 
The details of his life more or less coincide with those of the life of 
the Maha arahat called Ratthapala. Born into wealthy families and 
though little was known of their previous lives, on coming of age 
like Sumedha of old, they gave up their wealth. Both felt that it was 
foolish to amass wealth. They distributed the wealth among the 
poor to become hermits. At this time hermits enjoying psychic 
power come from the kingdom of the Naga whose king was called 
Pathavindara, and the other came from the heavenly realm of the 
thirty-three deities (tiivatimsa). Each hermit had a pupil. The her
mits not only gave their blessing but also extolled the virtues of their 
respective abodes. On death, each hermit was born in the region 
from which each hailed. One was therefore, born in Pathavindhara 
as king of Nagas and the other as Sakka in the heavenly abode. 

Pathavindara and Sakka decided to be born together on Earth as a 
Buddha was appearing on Earth, and the two were Rahula and 
Ratthapfila 
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BUDDHAISTEACHERLESS 

24 (9) The Story ofUpaka (Verse 353) 

The Buddha spoke this verse, in answer to the ques
tion put up by Upaka, a non-Buddhist ascetic, while He 
was on His way to the Deer Park (Migadaya) where the 
group of five monks (panca vaggis) were staying. The 
Buddha was going there to expound the Dhammacak
kappavattana Sutta to the panca vaggis, his old associ
ates, viz., Kondanna, Bhaddiya, Vappa, Assaji, and 
Mahanama. When Upaka saw the Buddha, he was very 
much impressed by His radiant countenance and so 
said to him, "Friend, you look so serene and pure; may 
I know who your teacher is?" To him, the Buddha re
plied that he had no teacher. 

At the end of the discourse, Upaka expressed nei
ther approval nor disapproval but just nodded a few 
times and went on his way. 

Explanatory Translation (Verse 353) 

aham sabbiibhibhtl asmi sabbavidtl sabbesu dham
mesu aniipalitto sabbafljaho tar;hakkhaye vimut/6 
sayarh abhiflfl<iya kam uddiseyyarh 

aharh: I am; sabb<ibhibhii: one who has overcome 
all dhammas of the three planes (of existence); 
asmi: I am; sabbavidtl: all knowing; sabbesu dham
mesu: in all matters; na tlpa/it/6: not attached; sab
ban jaho: given up everything; tar;hakkhaye: in 
the state of cravinglessness (Nibbana); vimu//6: I 
have achieved freedom; sayarh: by myself; ab
hiflfliiya: knowing absolutely well; karh: whom; ud
diseyyarh: can I call my teacher 

Chapter 24: Ta,:,lui Vagga 

I have overcome all, I know all, I am detached from 
all, I have given up all; I am liberated from moral defile
ments having eradicated craving, (i.e., I have attained 
arahatship). Having comprehended the four noble 
truths by myself, whom should I point out as my 
teacher? 

Commentary 
sabbdbhibhri: The Buddha described himself as a sabbiibhibhii. 
This expression means one who has overcome all the Dhammas of 
the three planes of existence. 

sabba-vidri: All Dhammas of the four planes of consciousness have 
been understood. The four planes are: kiima loka (the sphere of sen
suality), riipa /oka (the Fine Material Sphere), Arzipa UJka (The 
Formless Sphere) and Lokutlara (The World-transcending Sphere). 

sabbesu dhammesu antipalitto: untainted with cravings and 
wrong views in regard to all dhamma of the three planes of exist
ence. 

sabbai,Jaho: having given up all dhammas of the three worlds. 

taphakkhaye vimutto: liberated"by going beyond all cravings. 

sayam abhiiiiitiya: having realized the higher knowledge entirely 
by myself. 

After stating all these, the Buddha asks the question, "If I have 
achieved all these entirely through self-effort, whom shall I point to 
as my teacher (kam uddiseyyam)?" The implication is there is no 
one who could be described as his teacher. 

Since the Buddha had no teacher, but became enlightened by Him
self He had initial doubts about others being able to fathom what he 
realized. This is embodied in: 

This, that through many toils I have won, 
Enough, why should I make it known? 
By folk with lust and hate consumed, 
This truth will not be understood. 
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Dhamma is .,upreme as gill flavour or <.lelig'ht. Extinction of crm ing triumphs over all ills. 

354. · abbaddnarh dhammadanat'hjinati 
abbamrasaiil dhanunaraso jiniiti 

sabbamralim dhammaralf jiniiti 
ta,:,hakkhayo sabbadukkharhjinati. (24:2 l) 

ift . .f Dhamma surpasses all gifts 
lhe Dhaimma. it· ta. te aU olh r tas es heats, 
d ligh . ~ th Dhamma b ls oh 1' deli,th· 
destructfon of craving, conqu rs alJ m. 
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THE CONQUESTS OF ALL SUFFERING 

24 (10) The Story of the Questions Raised by Sakka (Verse 354) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to four questions 
raised by Sakka, king of the devas. 

On one occasion, at a meeting of the devas in the 
Tavatirhsa realm, four questions were raised, but the 
devas failed to get the correct answers. Eventually, 
Sakka took these devas to the Buddha at the Jetavana 
Monastery. After explaining their difficulty, Sakka pre
sented the following four questions: 

(1) Among gifts, which is the best? 

(2) Among tastes, which is the best? 

(3) Among delights, which is the best? 

(4) Why is the eradication of craving said to be the 
most excellent? 

To these questions, the Buddha replied, "O' Sakka, 
the Dhamma is the noblest of all gifts, the best of all 
tastes and the best of all delights. Eradication of craving 
leads to the attainment of arahatship and is, therefore, 
the greatest of all conquests." 

At the end of the discourse, Sakka said to the Bud
dha, ''Venerable, if the gift of the Dhamma excels all 
gifts why are we not invited to share the merit when
ever gifts of the Dhamma are made? I pray that, from 
now on, we may be given a share in the merit of good 
deeds." Then the Buddha asked all the monks to assem
ble and exhorted them to share the merit of all their 
good deeds with all beings. 

Chapter 24 : Ta,:,hci Vagga 

Since then, it has become a custom to invite all be
ings from the thirty-one realms (bhumis) to come and 
share merit whenever a good deed is done. 

Explanatory Translation (Verse 354) 

dhammadanarh sabbadcinarh jinciti sabbarh rasarh 
jinciti dhammarati sabbarh ratirh jinciti dhamma
raso tm:,.hakkhayo sabbadukkharh jincili 

dhammadanarh: the gift of dhamma; sab
badcinarh: all gifts;jincili: conquers; dhammaraso: 
the flavour of the dhamma; sabbarh rasarh: all fla
vours conquers;jincili: conquers; dhammarati: the 
love of dhamma; sabbarh ratirh: all loves conquer; 
ta,:zhakkhayo: he who has got rid of craving; sab
badukkharh: all sufferings;jincili: conquers. 

The gift of the Dhamma excels all gifts; the taste of 
the Dhamma excels all tastes; delight in the Dhamma 
excels all delights. The eradication of craving (i.e., at
tainment of arahatship) overcomes all ills (sarhsara duk
kha). 

Commentary 
sabbadtinam Dhammadiinam: The gift of Dhamma conquers all 
gifts. The Buddha, elucidating this statement, further stated all the 
great and impressive material gifts to the Buddha, the Dhamma and 
the Sangha were made possible because, initially, the gift of 
Dhamma had been made. The gift of Dhamma persuaded the do
nors to make these other material donations. Even great saints 
achieved their high spiritual conquests entirely because of the gift of 
Dhamma they received. 
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WEALTH DESTROYS THE IGNORANT 

24 (11) The Story of a Childless Rich Man (Verse 355) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to a childless rich 
man. On one occasion, King Pasenadi of Kosala came 
to pay homage to the Buddha. He explained to the Bud
dha that he was late because earlier that day a rich man 
had died in Savatthi without leaving any heirs, and so 
he had to confiscate all that man's property. Then, he 
proceeded to relate about the man who, although very 
rich, was very stingy. While he lived, he did not give 
away anything in charity. He was reluctant to spend his 
money even on himself, and therefore, ate very spar
ingly and wore cheap, coarse clothes only. On hearing 
this the Buddha told the king and the audience about 
the man in a past existence. In that existence also he 
was a rich man. 

One day, when a paccekabuddha (recluse Buddha) 
came and stood for alms at his house, he told his wife 
to offer something to the paccekabuddha. His wife 
thought it was very rarely that her husband gave her 
permission to give anything to anybody. So, she filled 
up the alms-bowl with some choice food. The rich man 
again met the paccekabuddha on his way home and he 
had a look at the alms-bowl. Seeing that his wife had of
fered a substantial amount of good food, he thought, 
"Oh, this monk would only have a good sleep after a 
good meal. It would have been better if my servants 
were given such good food; at least, they would have 
given me better service." In other words, he regretted 
that he had asked his wife to offer food to the paccek
abuddha. This same man had a brother who also was a 
rich man. His brother had an only son. Coveting his 
brother's wealth, he had killed his young nephew and 
had thus wrongfully inherited his brother's wealth on 
the latter's death. 

Because the man had offered alms-food to the pac
cekabuddha, he became a rich man in his present life; 
because he regretted having offered food to the paccek
abhuddha, he had no wish to spend anything even on 
himself. Because he had killed his own nephew for the 
sake of his brother's wealth he had to suffer in hell for 
seven existences. His bad kamma having come to an 

end he was born into the human world but here also he 
had not gained any good kamma. The king then re
marked, ''Venerable! Even though he had lived here in 
the lifetime of the Buddha Himself, he had not made 
any offering of anything to the Buddha or to his disci
ples. Indeed, he had missed a very good opportunity; he 
had been very foolish." 

Explanatory Translation (Verse 355) 

bhogti dummedham hananti ptiragavesino no ve 
dummedho bhogatm;lhtiya anfle iva attanam hanti 

bhogti: wealth; dummedham.· the ignorant; ha
nanti: destroys; ptiragavesino: those who seek the 
further shore (truth-seekers questing Nibbana); no 
ve: do not destroy; dummedho: the ignorant one; 
bhogatm;lhtiya: due to the greed for wealth; aflfle 
iva: as if (destroying) others; atttinam.· one's own 
self; hanti: destroys 

Wealth destroys the foolish; but it cannot destroy 
those who seek the other shore (i.e., Nibbana). By his 
craving for wealth the fool destroys himself, as he 
would destroy others. 

Commentary 
paccelrabuddha: an independently enlightened one or separately, 
or individually (=paccika) enlightened one (renderings as silent or 
private Buddha, are not very apt). The story that gave rise to this 
verse refers to paccekabuddhas. Paccekabuddha is a term for an ara
hat who has realized Nibbana without having heard the Buddha's 
doctrine from others. He comprehends the four noble truths indi
vidually {paccika), independent of any teacher, by his own effort, 
He has, however, not the capacity to proclaim the Teaching effec
tively to others, and, therefore, does not become a teacher of gods 
and men, like a perfect or universal Buddha (samrrui-sambuddha). 
According to badition, they do not arise in the dispensation of a per
fect Buddha; but for achieving perfection after many aeons of effort, 
they have to make this aspiration before a perfect Buddha. 

Canonical references are few: they are said to be worthy of a stiipa 
(dagoba); the treasure-stone Sutta (Nidhiklumdha Sulla) mentions 
pacceka-bodhi. 

-==n l ,~1?t~~;;/;·--,_~ 
-•~Jr 
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Weeds plague fields. lust destroys men. Giving to the lust-less yields high returns. 

356. Tir;ad6sani khetttini 
rdgadosa ayam paja 
tasmti hi vrtartigesu 
dinnam hoti mahapphalam. (24:23) 

Weeds are a fault of fields, 
lust's a human fault, 
thus offerings to the lustless 
bear abundant fruit. 

The Treasury of Truth (Dhammapada) 
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THOSE WITHOUT THE BANE OF PASSION 

24 (12) The Greater and the Lesser Gift (Verses 356 -359) 

It is said that on a certain occasion, when the Vener
able Anuruddha entered the village for alms, Indaka, a 
deva, gave him a spoonful of his own food. This was the 
good deed which he performed in a previous state of ex
istence. Although Ankura had for ten thousand years 
set up a row of fire-places twelve leagues long and had 
given abundant alms, lndaka received a greater reward; 
therefore spoke Indaka thus. When he had thus spoken, 
the Buddha said, "Ankura, one should use discrimina
tion in giving alms. Under such circumstances alms
giving, like seed sown on good soil, yields abundant 
fruit. But you have not so done; therefore your gifts 
have yielded no great fruit." And to make this matter 
clear, he said, "Alms should always be given with dis
crimination. Alms so given yield abundant fruit." 

The giving of alms with discrimination is extolled 
by the happy one. Alms given to living beings here in 
the world who are worthy of offerings, Yield abundant 
fruit, like seeds sown on good ground. 

Having thus spoken, He expounded the Dhamma. 

Explanatory Translation (Verse 356) 

khettcini tir;zadoscini ayam paja ragadosa tasmci 
vftaragesu dinnam mahapphalam hoti 

khettani: for fields; tivadostini: the grass is the 
bane; ayam paja: these masses; ragadosii: have 
passion as the bane; tasma: therefore; vftaragesu: 
to the passionless ones; dinnam: what is given; ma
happhalam h6ti: will yield great results 

Fields have grasses as their bane. The ordinary 
masses have passion as their bane. Therefore, high 

Chapter 24 : Ta,:,hd Vagga 

yields are possible only through what is given to the pas
sionless ones. 

Explanatory Translation (357) 

khettani liTJ.adosani ayam paja tasma hi dinnarh 
mahapphalam hoti 

khettcini: for fields; ti1).ad6scini: the grass is the 
bane; ayarh paja: these masses; dosadosani· have 
ill-will as the bane; tasma: therefore; vftadosa: to 
those without ill-will; dinnarh: what is given; ma
happhalarh hoti: will yield great results 

Fields have weeds as their bane. The ordinary 
masses have ill-will as their bane. Therefore, high yields 
are possible only through what is given to those with
out ill-will. 

Explanatory Translation (358) 

khettcini tivadosani ayam paja mohadosa tasmii hi 
vftamohesu dinnam mahapphalam h6ti 

khettani: for fields; liT).adoscini: the grass is the 
bane; ayarh paja: these masses; m6had6sa: have il
lusion as their bane; tasmci: therefore; vftamohesu: 
to the illusionless ones; dinnam: what is given; ma
happhalam hoti: will yield great results 

Fields have ~eeds as their bane. The ordinary 
masses have illusion as their bane. Therefore, high 
yields are possible only through what is given to the 
one without illusion. 
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Weeds plague fields. Hatred destroys men. Offering to hateless yields fruit. 

357. TiJJ.ad6siini khettiini 
d6sad6s<i ayarh pajii 
tasmii hi vitad6sesu 
dinnarh h6h" mahapphalarh. (24:24) 

Weeds are a fault of fields, 
hate's a human fault, 
hence offe1ings to the hateless 
bear abundant fruit. 
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THOSE WITHOUT THE BANE OF ILL-WILL 

24 (12) The Greater and the Lesser Gift (Verses 356 -359) (Cont'd) 

Explanatory Translation (359) 

khettani tipadosani ayam paja icchadosa tasmahi 
vigaticchesu dinnam mahapphalam hoti 

khettani: for fields; ti,;zadosani: the grass is the 
bane; ayam paja: these masses; icchadosa: have 
greed as their bane; tasma: therefore; vigaticchesu: 
to those devoid of greed; dinnam: what is given; 
mahapphalam hoti: will yield great results 

Fields have weeds as their bane. The ordinary 
masses have greed as their bane. Therefore, high yields 
are possible only through what is given to the one with
out greed. 

Commentary 
In these verses, it is stated that high yields, in tenns of merit, are 
possible only through what is given to those who are passionless, 
those who are without ill-will, those who are without illusion and 
those who are free of greed. 

All these characteristics define Perfected Ones - arahats and those 
who are on their way to such achievement. Saints of this calibre are 
also described asAriga-pugga/a (noble persons). Arahat, in Sanslait, 
means the consummate one, the worthy one. This tenn arahat, ap
plied exclusively to the Buddha and to His perfected disciples, was 
first used to describe the Buddha himself. 

An arahat is one whose taints (iisava) are destroyed, who has lived 
the life, done what was to be done, laid down the burden, attained 
arahatshi~ by stages, destroyed completely the bond of becoming, 
one who 1s free through !mowing rightly. As his faculties have not 
been demolished, he experiences what is agreeable and disagreeable, 
he experiences pleasure and pain. The five aggregates remain. It is 
his extinction of lust, hate and delusion that is called the Nibbana 
element with a basis remaining (saupadisesa nibbanadluitu). 

The Buddha stated: 

"And which, monks, is the Nibbana element without a basis remain
ing (anupiidisesa nibbiinadhiitu)?" 
"Here, monks, a monk is an arahat, one whose taints are destroyed, 
who has lived the life, done what was to be done, laid down the bur-

Chapter 24 : Tar;,hii Vagga 

den, attained arahatship by stages, destroyed completely the bond of 
becoming, one who is free through !mowing rightly. All his feelings 
not being welcome, not being delighted in (anabhinanditiini), will 
here and now become cool: it is this, monks, that is called the Nib
bana element without a basis remaining." 
"These, monks, are the two Nibbana elements." 

This fact the Buddha declared: 

Thus this is said: 
These two Nibbana elements are explained 
By the Seeing One, steadfast and unattached: 
When one element with basis belonging to this life 
Remains, destroyed is that which to becoming leads; 
When one without that basis manifests 
In the hereafter, all becomings cease. 

The minds of those who know this conditioned state 
Are delivered by destroying that to which becoming leads: 
They realize the Dhamma's essence and in stillness 
Delighting, steadfast they abandon all becoming. 

A being consists of the five aggregates or mind and matter. They 
change incessantly and are, therefore, impermanent They come 
into being and pass away, for, whatever is of the nature of arising, all 
that is of the nature of ceasing. 

Lust, hate and delusion in man bring about repeated existence, for it 
is said: Without abandoning lust, hate and delusion, one is not free 
from birth ... 

One attains arahatship, that is deliverance even while alive, by root
ing out lust, hate and delusion. As stated above, this is !mown as the 
Nibbana element with a basis remaining (saupiidisesa nibbiinad
hiitu). The arahat's five aggregates or the remaining bases are condi
tioned by the lust, hate and delusion of his infinite past As he still 
lives his aggregates function, he, therefore, experiences the pleasant 
as well as painful feelings that his sense faculties entertain through 
contact with sense objects. But, since he is freed from attachment, 
discrimination and the idea of selthood, he is not moved by these 
feelings. 

Now, when an arahat passes away, his aggregates, his remaining 
bases, cease to function; they break up at death; his feelings are no 
more, and because of his eradication of lust, hate and delusion, he is 
not reborn, and naturally, there is then no more entertaining of feel
ings; and, therefore, is it said: His feelings will become cool (sitibhav
issanti). 
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Weed.s plague !ields. lgnor,anc.e destroys m n .. Gi' ing to the ignor.ance-lree is fruitful. 

358. Ti1Jadosani khettani 
mohadosa ayam pajii 
ta'Smii hi vllamohesu 
dinna.rh hoti mahapphafam. (24:2.5 

We:eds an! a fault of fi,elds 
de usion, human's faul:t, 
so gifts. to the un eluded 
bear abundant fruit. 
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THOSE WITHOUT THE BANE OF ILLUSION 

24 (12) The Greater and the Lesser Gift (Verses 356 - 359) (Cont'd) 

Commentary 
The idea is expressed in the Udona thus: 

The body broke up, perception ceased, 
All feelings cooled, all fonnations stilled, 
Consciousness disappeared. 

This is known as the Nibbana element without a basis remaining 
(anupiidisesa nibbiinadhiilu). 

When a person totally eradicates the trio, lust hate and delusion, 
that leads to becoming, he is liberated from the shackles of samsiira, 
from repeated existence. He is free in the full sense of the word. He 
no longer has any quality which will cause him to be reborn as a liv
ing being, because he has realized Nibbana, the entire cessation of 
continuity and becoming (bhava-nirodha); he has transcended com
mon or worldly activities and has raised himself to a state above the 
world while yet living in the world: His actions are issueless, are 
kammically ineffective, for they are not motivated by the trio, by the 
mental defilements (ki/esa). He is immune to all evil, to all defile
ments of the heart. In him, there are no latent or underlying tenden
cies (anusaya); he is beyond good and evil, he has given up both 
good and bad; he is not worried by the past, the future, nor even the 
present He clings to nothing in the world and so is not troubled. He 
is not perturbed by the vicissitudes of life. His mind is unshaken by 
contact with worldly contingencies; he is sorrowless, taintless and 
secure (asokam, virajam, khemam). 

Thus, Nibbana is a 'state' realizable in this very life (di((haclhamma
nibbiina). The thinker, the inquiring mind, will not find it difficult to 
understand this state, which can be postulated only of the arahat 
and not of any other being, either in this world or in the realms of 
heavenly enjoyment. 

Though the sentient being experiences the unsatisfactory nature of 
life, and knows, at first hand, what suffering is, what defilements 
are, and what it is to crave, he does not know what the total extirpa
tion of defilements is, because he has never experienced il Should 
he do so, he will know, through self-realization, what it is to be with
out defilements, what Nibbana or reality is, what true happiness is. 
The arahat speaks of Nibbana with experience, and not by hearsay, 
but the arahat can never, by his realization, make others understand 
Nibbana. One who has slaked his thirst knows the release he has 
gained, but he cannot explain this release to another. However 
much he may talk of it, others will not experience it; for it is self-ex
perience, self-realization. Realization is personal to each individual. 
Each must eat and sleep for himself, and treat himself for his ail
ments; these are but daily requirements, how much more when it is 
concerned with man's inner development, his deliverance of the 
mind. 

Chapter 24: Tavhii Vagga 

What is difficult to grasp is the Nibbana element without a basis re
maing (anupcidisesa-nibbtina), in other words, the parinibbcina or fi
nal passing away of the arahat. 

An oft-quoted passage from the Udiina runs: Monks, there is the un
born, unoriginated, unmade and unconditioned. Were there not the 
unborn, unoriginated, unmade and unconditioned, there would be 
no escape for the born, originated, made and conditioned. Since 
there is the unborn, unoriginated, unmade and unconditioned, so 
there is escape for the born, originated, made and conditioned. 

Here, there is neither the element of solidity (expansion), fluidity 
(cohesion), heat and motion, nor the sphere of infinite space, nor 
the sphere of infinite consciousness, nor the sphere of nothingness, 
nor the sphere of neither perception nor non-perception, neither 
this world nor the other, nor sun and moon. Here, there is none 
coming, none going, none existing, neither death nor birth. Without 
support, non-existing, without sense objects is this. This, indeed, is 
the end of suffering (dukkha). 

Arahats are described also as ariya pugga/a or ariya (noble ones, no
ble persons). 

The eight ariya pugga/as are those who have realized one of the 
eight stages of holiness, i.e., the four supennundane paths (magga) 
and the four supennundane fruitions (phala) of these paths. There 
are four pairs: 
(1) the one realizing the path of stream-winning (sotcipatti-magga); 

(2) the one realizing the fruition of stream-winning (rotiipatti-
pha/a); 

(3) the one realizing the path of once-return (sakadiigiimi-magga); 

(4) the one realizing the fruition of once-return (sakadiigcimi-pha/a). 

(5) the one realizing the path of non-return (aniigiimi-magga). 

(6) the one realizing the fruition of non-return (aniigiimi-phala); 

(7) the one realizing the path of holiness (arahatla-magga) and 

(8) the one realizing the fruition of holiness (arahatta-pha/a). 

Summed up, there are four noble individuals (ariya-pugga/a): the 
stream-winner (sotiipanna), the once-returner (sakadiigiim1J, the 
non-returner (aniigiimi), the holy one (arahat). 

According to the Abhidhamma, supennundane path, or simply path 
(magga), is a designation of the moment of entering into one of the 
four stages of holiness - Nibbana being the object - produced by in
tuitional insight (uipassanii) into the impermanency, misery and im
personality of existence, flashing forth and for ever transfonning 
one's life and nature. By fruition (pha/a) are meant those moments 
of consciousness, which follow immediately thereafter as the result 
of the path, and which, in certain circumstances, may repeat for in
numerable times during life-time. 

763 

Downloaded from https://www.holybooks.com



764 

Weeds plague fields. Desire plagues men. Giving to desire-less is fruitful. 

359. Tir:zac/osiini khettiini 
icchadosii ayarh paja 
tasma hi vigaticchesu 
dinnarh holi mahappha/arh. (24:26) 

Weeds are a fault of fields, 
desire's a human fault, 
so gifts to the desireless 
bear abundant fruit. 

The Treasury of Truth (Dhammapada) 
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THOSE WITHOUT THE BANE OF GREED 

24 (12) The Greater and the Lesser Gift (Verses 356 - 359) (Cont'd) 

Commentary 
(1) Through the path of stream-winning (sotiipatti-magga) one be
comes free (whereas in realizing the fruition, one is free) from the 
first three fetters (samyojana) which bind beings to existence in the 
sensuous sphere, to wit: (i) personality-belief (sakkiiya-dit{hi), (ii) 
skeptical doubt (vicikicchii), (iii) attachment to mere rules and ritu
als (silabbala-pariimiisa). 

(2) Through the path of once-returning (sakadiigiimi-magga) one 
becomes nearly free from the fourth and fifth fetters, to wit (iv) sen
suous craving (kiima-cchanda = ktima-riiga), (v) ill-will (vyiipiida 
= dosa). 

(3) Through the path of non-returning (aniigiimi-magga) one be
comes fully free from the above mentioned five lower fetters. 

(4) Through the path of holiness (arahatta-magga) one further be
comes free from the five higher fetters, to wit: (vi) craving for fine
material existence (nipa-riiga), (vii) craving for immaterial existence 
(anipa-riiga), (viii) conceit (miina), (ix) restlessness (uddhacca), (x) 
ignorance ( avijjii). 

The stereotype sutta text runs as follows: 

(1) After the disappearance of the three fetters, the monk has won 
the stream (to Nibbana) and is no more subject to rebirth inlower 
worlds, is firmly established, destined for full enlightenment; 

(2) After the disappearance of the three fetters and reduction of greed, 
hatred and delusion, he will return only once more; and having 
once more returned to this world, he will put an end to suffering; 

(3) After the disappearance of the five fetters he appears in a higher 
world, and there, he reaches Nibbana without ever returning from 
that world (to the sensuous sphere). 

(4) Through the extinction of all cankers (iisava-kkhaya) he reaches 
already in this vecy life the deliverance of mind, the deliverance 
through wisdom, which is free from cankers, and which he 
himself has understood and realized. 

The seven-fold grouping of the noble disciples is as follows: 
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(1) the faith-devotee (saddhimusiiri), 

(2) the faith-liberated one (saddhii-vimutta), 

(3) the body-witness (kiiya=sakkhi), 

(4) the both-ways liberated one (ubhato-bhiiga-vimulla), 

(5) the Dhamma-devotee (dhammiinusiiri), 

(6) the vision-attainer (dit{hi-ppalta), 

(7) the wisdom-liberated one (paiinii-vimulla). 

These four stanzas extol the virtues of diina, generosity. 

Diina is the first pdrami. It confers upon the giver double blessing 
of inhibiting immoral thoughts of selfishness, while developing pure 
thoughts of selflessness: It blesseth him that gives him that takes. 

A Bodhisatta is not concerned as to whether the recipient is truly in 
need or not, for his one object in practicing generosity, as he does, 
is to eliminate craving that lies dormant within himself. The joy of 
service, its attendant happiness, and the alleviation of suffering are 
other blessings of generosity. 

In extending his love with supernormal generosity, he makes no dis
tinction between one being and another, but he uses judicious dis
crimination in this generosity. If, for instance, a drunkard were to 
seek his help, and, if he were convinced that the drunkard would 
misuse his gift, the Bodhisatta, without hesitation, would refuse it, 
for such misplaced generosity would not constitute a piirami. 

Should anyone seek his help for a worthy purpose, then instead of 
assuming a forced air of dignity or making false pretensions, he 
would simply express his deep obligation for the opportunity af
forded, and willingly and humbly render evecy possibly aid. Yet, he 
would never set it down to his own credit as a favour conferred 
upon another, nor would he ever regard the man as his debtor for 
the service rendered. He is interested only in the good act, but in 
nothing else springing from il He expects no reward in return, nor 
even does he crave enhancement of reputation from it 
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First Missionary 

Buddhism is the first missionary religion 
in the history of humanity with a 

universal message of salvation for all 
mankind. The Buddha after his 

Enlightenment sent out sixty-one 
disciples in different directions asking 

them to preach the doctrine for the weal 
and welfare of mankind. 

Dr. J(.N. Jayatilleke, "Buddhism and Peace" 
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Restraint in eye . ear, nose and iongu is good. It 11ields good results. 

360.. akldmnii samvaro siidhu 
sadhu sotena sarn.varo 
ghiinena smnuaro siidhu 
siidhujivhiiya sarhvan5. (2'5:1) 

Right is restrain t in the eye, 
re._ lrain'l in lhe ar is ight 
right is restraint in the no,se 
restraint in the tongue is righ . 

Tlie Treamry o/Tmth (D/mmnrapndll) 
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BHIKKHU VAGGA (The Monk) 
SENSE DISCIPLINE 

25 (1) The Story of Five Monks in Savatthi (Verses 360 & 361) 

0 nee, there were five monks in Savatthi. It appears dread, I did not come under the power of the female 
that each of these five monks guarded one of the five evil spirits. From great peril, I came steadfasl 
doors of the senses. One day they met and began to ar- Having recited this stanza, the Buddha summa-
gue with each other, saying, "It is I who guard the door rized the Jataka as follows: "At that time you were the 
which is difficult to guard! It is I who guard the door five men who, when the great being went forth to take 
which is difficult to guard!" Finally they said, "We can the kingdom ofTakkasila, stood round about him with 
learn the truth of this matter by questioning the Bud- weapons in your hands, guarding the road. But when, 
dha." So they approached the Buddha and asked him as you journeyed by the way, the female evil spirits 
the following question, "Venerable, each one of us is tempted you with objects pleasing to the senses of 
guarding one of the five doors of the senses, and each sight and sound and smell and taste and touch, then 
one of us imagines that the particular door which he is you threw off all restraint, then you disregarded the ad-
guarding is the door of all other doors which is the monitions of the wise man, then you yielded to the se-
most difficult to guard. Now we should like to have you ductions of the female evil spirits; and they devoured 
tell us which one of us is guarding the door that is the you, and you were utterly destroyed. The wise man 
most difficult to guard." who restrained himself and yielded not to their tempta-

The Buddha carefully avoided placing anyone of lions, who paid no attention to the ogress of celestial 
the monks in a position inferior to that of his fellows beauty that followed close upon his heels, and who 
and said in reply, "Monks, all of these doors are difficult reached Takkasila in safety and became king, was I my-
to guard. But this is not the first time you have failed self." 
to control yourselves in these five particulars. In a pre- Having thus summed up the Jataka, the Buddha 
vious state of existence also you failed to exercise re- said, "A monk should guard all the doors of the senses, 
straint over your senses, and because you failed to for only by guarding the doors of the senses can he oh-
exercise restraint over your senses, and because you re- lain release from all suffering." 
fused to comply with the admonition of wise men, met 
destruction." "When was that, Venerable?" asked the Explanatory Translation (Verse 360) 
five monks. 

25 (l)a. Story of the Past: Takkasila Jataka 
Complying with their request, the Buddha related 

in detail the Takkasila Jataka, telling them how, in the 
distant past, after the household of a king had been de
stroyed by female evil spirits, the Buddha, having re
ceived the ceremonial sprinkling of a king, seated on 
the royal throne under the white parasol, surveying his 
own majesty and glory, thinking to himself, "Men 
should exert the power of their will," spoke the follow
ing solemn utterance: 

Because with firm courage I abode steadfast in the 
admonition of the good, because I showed nor fear nor 

Chapter 25: Bhikkhu Vagga 

cakkhuna samvaro sadhu sotena samvaro sadhu 
gha1J.ena samvaro sadhu jivhaya samvaro 

cakkhuna samvaro: eye discipline; sadhu: is good; 
sotena samvaro: ear discipline; sadhu: is good; 
gha1J,ena samvaro: nose discipline; sadhu: is good; 
jivhaya samvaro: tongue discipline 

It is good to be disciplined in the eye. It is good to 
be disciplined in the ear. It is good to be disciplined in 
the nose. To be disciplined in the tongue is good. 

(cont'd on page 771) 
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R stmint in deed, in sp,eech, in mind is good. Restrained fully, the monk ends suffering. 

361. Kiiyena ~amvaro siidhu 
sadhu vacaya sarhva.ro 
manasii sariwaro siidhu 
siidlm sabbattha sariwaro 
sabhallha samvuto bhikkhu 
sabbadukkhii pamuccali. (25:2} 

Right is. restramt in the bod ,, 
restraint i:n speech is ,ight 
righl is res'ttrain in the mind, 
eve'}r.vher , restraint is right. 
Th . bhikkhu everywhere reslrained 
is from. al] du]dtha free:. 

The n:eosur!l ,O[ Tmlli (DhornmufJ(lda) 
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SUFFERING ENDS WITH ALL-ROUND DISCIPLINE 

25 (1) The Story of Five Monks in Sivatthi (Verses 360 & 361) (cont'd) 

Explanatory Translation (361) 

kiiyena sarhvar6 siidhu viicaya samvar6 siidhu 
manasii sarhvar6 siidhu manasii sabbattha 
sarhvaro siidhu sabbattha sarhvut6 bhikkhu sab
badukkhii pamuccati 

kiiyena sarhvar6: bodily discipline; siidhu: is good; 
viiciiya sarhvar6: discipline in the use of words; 
siidhu: is good; manasii sarhvar6: discipline of 
mind; siidhu: is good; sabbattha: everywhere; 
sarhvar6: discipline; siidhu: is good; sabbattha 
sarhvut6: disciplined in everything and every way; 
siidhu: is good; bhikkhu: monk; sabba: of all; duk
khii: suffering; pamuccati: gets freed 

It is good to be disciplined in body. It is good to be 
disciplined in words. It is good to be disciplined in 
mind. The monk who is disciplined in all these areas 
will achieve freedom from all suffering. 

Commentary 
In these verses, the Buddha admonishes the monks to be disci
plined by guarding all 'doors of perception'. The only means of 
achieving this aim is meditation (bluivanti). 

Meditation by means of mind development is called bluivanii. Un
like other technical terms, bhiivanii is used to denote only the prac
tical methods of mental training. It embraces in its vast 
connotation the whole system, together with the practices that 
have been developed from it. When the term bhtivanti occurs in the 
Scriptures, it generally indicates the practice or cultivation of medi
tation ~nd the verb bhiiveti is used to denote the act,'to practice', or 
'to cultivate': 

Mettam, Rtihula, bhtivanam, bhiivehi. 
Ra.hula, practice the meditation upon friendliness. 
Asubluiya dttam bhtivehi. 
Cultivate the mind by the meditation upon impurities. 

Unlikejhtiyati, (which is only used to indicate thinking upon a men
tal object, or holding a mental image taken from an external ob-

Chapter 25: Bhikkhu Vagga 

ject), bhiiveti is used of any form of mental development: Kusalam 
cittam bhiiveti, he cultivates or increases moral consciousness; 
"Jhiinam bluiveti, Samiidhim bhiiveti, Vipassanam bhiiveti, 
maggam bluiveti," "he practisesjluina, samiidhi vipassanii or the 
path." 

The term bhtivanii is to be found compounded with words implying 
the subjects of meditation, as,jluina-bhiivanii, samiidhi-bhtivanii, 
metta-bhiivanti, and so on, in order to distinguish the different 
kinds of meditation. 

Buddhaghosa Thera defined the verb bluiveti as a derivation from 
the root bhu - to be or to become and compares it withjaneti (be
gets), uppiideti (produces or causes to rise), va(jcjheti (increases or 
develops). He quotes passages from the Scriptures to show that 
bhtiveti is used in the sense of producing, (uppiidana) and increas
ing (vaddhana). 

Bhiivanii has a meaning that is stronger and more active than that 
of the English word meditation. The word has various renderings, 
such as producing, acquiring, mastering, developing, cultivating, re
flection and meditation. Here, we shall use the word in the sense of 
practice and cultivation, translations which bring out more clearly 
than the word 'meditation' its connection with the root to be or to 
become. 

It is true that in bhiivanii there is a certain thought process, similar 
to that involved in mental prayer, and also the repetition of some 
particular words or phrases in different practices, such as be happy, 
~e happ~ in the practice of mettii; or earth, earth, (in Kasil)a prac
tice), as in verbal prayer. But bhtivanii is more than that. It is think
ing in a special manner, to edify something in oneself, something 
which is always good. The essential thing, therefore, in bhiivanti is 
its productive factor, that which produces or manifests the essential 
quality or truth that is contained in the object of thought, within 
one's character. For example, when one practises mettii bhiivanii, 
one not only thinks upon friendliness but also makes it come into 
being, and grow stronger and stronger in his mind, so as to eradi
cate thoughts of enmity, malice, aversion and the like; and finally, 
the aspirant becomes friendly towards all living things. In this 
sense, it is becoming. 

In conclusion, let it be said that the word bhtivanii means the accu
mulation of all good qualities within oneself, to become apt and fit 
for the attainment of Nibbana . .Moreover, bhtivanii is the popular, 
current expression for meditation as a part of religious life in the 
Theravada school. 
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Restmined in limb and spee ~h, tofolly ,compo eel with inward de.light .. He ls called ,a bhikkhu. 

362. lfatthasanria/6 padasanna.tri 
.vacdJJa' annato saniiat'ullama 
ajjhaUarato samiihito 
ek6 sanlusito tama'hu bhikklmrh. (25::3) 

With han s control led and foe ,controJled, 
in speech as well as head oontroUed, 
e.lighling in inward collectedness 

al:one, -content. a bhikkhu'.s caUed. 

T'he Tn:asury of Truth (Dhanmmpad ) 
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THE TRUE MONK 

25 (2) The Story of a Monk Who Killed a Swan (Harilsa) (Verse 362) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to a monk who 
killed a swan. 

The story goes that two residents of Savatthi re
tired from the world, were admitted to full membership 
in the Sangha, and becoming fast friends, usually went 
about together. One day they went to the Aciravati 
River, and after bathing, stood on the bank basking 
themselves in the rays of the sun, engaged in pleasant 
conversation. At that moment two geese came flying 
through the air. Thereupon one of the young monks, 
picking up a pebble, said, "I am going to hit one of 
these young geese in the eye." "You can't do it," said 
the other. 

''You just wait," said the first; "I will hit the eye on 
this side of him, and then I will hit the eye on the other 
side of him." ''You can't do that, either," said the sec
ond. ''Well then, see for yourself," said the first, and tak
ing a second pebble, threw it after the goose. The 
goose, hearing the stone whiz through the air, turned 
his head and looked back. Then the second monk 
picked up a round stone and threw it in such a way 
that it hit the eye on the far side and came out of the 
eye on the near side. The goose gave a cry of pain, and 
tumbling through the air, fell at the feet of the two 
monks. 

Some monks who stood near saw the occurrence 
and said to the monk who had killed the goose. 
"Brother, after retiring from the world in the religion of 
the Buddha, you have done a most unbecoming thing 
in taking the life of a living creature." And taking the 
two monks with them, they arraigned them before the 
Buddha. The Buddha asked the monk who had killed 
the goose, "Is the charge true that you have taken the 
life of a living creature?" ''Yes, Venerable," replied the 
monk, "it is true." 

The Buddha asked, "Monk, how comes it that after 
retiring from the world in such a religion as mine, lead
ing to salvation as it does, you have done such a thing 
as this? Wise men of old, before the Buddha appeared 
in the world, though they lived amid the cares of the 
household life, entertained scruples about matters of 
the most trifling character. But you, although you re-
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tired from the world in the religion of the Buddha, 
have felt no scruples at all?" 

Explanatory Translation (Verse 362) 

hattha saiiiiato piida saiiiiato viiciiya saiiiiato 
saiiiiatuttamo ajjhatthara/6 samiihito ek6 san
tusito tarn bhikkhurn iihu 

hattha saiiiia/6: if someone is restrained in hand; 
piida saiiiia/6: if someone is restrained in foot; 
viiciiya saiiiia/6: restrained in words; saiiiiatut
tam6: restrained in body; ajjhattharat6: if he is 
focussed on his meditation object; samiihit6: if his 
mind is tranquil; ek6: if he is in solitude; san
tusi/6: if he is contented; tarn: him; bhikkhurn: the 
monk; iihu: is called 

He who controls his h<'!nd, controls his foot, con
trols his speech, and has complete control of himself; 
who finds delight in insight development practice and 
is calm; who stays alone and is contented they call him 
a monk. 

Commentary 
samdhito: a mind that is tranquil: a mind that has attained 
samiidhi - tranquility through total concentration. 

The word samtidhi is best rendered by concentration. Moreover, it 
is one of the original tenns used by the Buddha himself; for it oc
curs in His first Sermon. It is used in the sense of samrrui-samtidhi, 
right concentration. Samtidhi from the root samiidhii, to put to
gether, to concentrate, refers to a certain state of mind. In a techni
cal sense it signifies both the state of mind and the method 
designed to induce that state. 

In the dialogue between the sister Dhammadinna and the devotee 
Visakha, Samiidhi is discussed both as a state of mind and a 
method of mental training. Visakha asked, "What is Samtidhi?" The 
sister replied, "Samiidhi is ciltassa ekaggatti (literally, one-pointed
ness of mind)." ''What induces it?" "The four applications of mind
fulness (Sa/ipa(thtina), induce it." "What are its requisites?" "The 
four supreme efforts (sammappadhiina) are its requisites." ''What 
is the culture (Bhtivanii) of it?" "Cultivation and increase of those 
self-same principles - mindfulness and supreme effort, are the cul
ture of it." 

In this discussion samiidhi, as a mental state, is defined as ciltassa 
ekaggalii, and this appears to be the first definition of it in the Sut
tas. In the Abhidhamma this definition is repeated and elaborated 
with a number of words that are very similar, indeed, almost syn
onymous. 
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Guarded in speech, with no conceit, the monk expounds with sweetness the Dhamma in full. 

363. Yo mukhasailiiat6 bhikkhu 
mantablui(l'f anuddhat6 
attham dhammafl ea d'fpeli 
madhuram tassa bhasitam. (25:4) 

Whatever bhikkhu tongue-controlled 
speaks wisely and who is not proud 
who theory and practice can expound, 
sweet as honey is his speech. 

The Treasury of Truth (Dhammapada) 
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THE IDEAL MONK 

25 (3) The Story of Monk Kokalika (Verse 363) 

This verse was spoken by the Buddha while he was 
in residence at Jetavana Monastery with reference to 
Kokalika. 

Now after Kokfilika had been reborn in the lotus 
hell, the monks in the hall of truth began a discussion 
of the occurrence, saying, "Alas, the monk Kokfilika 
went to perdition because he failed to hold his tongue! 
For even as he reviled the two chief disciples, the earth 
opened and swallowed him up." At that moment the 
Buddha approached and asked. "Monks, what subject 
are you discussing now as you sit here all gathered to
gether?" When they told him, he said, "Monks, this is 
not the first time Kokfilika has gone to perdition be
cause of failure to hold his tongue; the same thing hap
pened to him in a former state of existence also." The 
monks immediately desired to hear all about the mat
ter. In compliance with their requests, to make the mat
ter clear, the Buddha related the following. 

Once upon a time a tortoise dwelt in a certain lake 
in the Himalaya country. One day two young geese, 
wandering about in search of food, struck up an ac
quaintance with him, and in a short time all became 
firm friends. One day the geese said to the tortoise, 
"Friend tortoise, we live in the Himalaya country on 
Mount Cittakuta in a golden cave, and it is a most de
lightful place to live in. Wouldn't you like to go there 
with us?" "Masters," replied the tortoise, "how am I to 
get there?" Said the geese, "If you can keep your 
mouth shut, we will carry you." The tortoise replied, ''I 
will keep my mouth shut, friends. Take me with you, 
and let's be off." "Very well," said the geese. So the 
geese made the tortoise grip with his teeth the middle 
of a stick, and then, taking the two ends of the stick in 
their bills, flew up into the air. 

Some village boys, seeing a tortoise carried along 
in this fashion by geese, immediately cried out, "See 
those two geese carrying a tortoise on a stick!" 
Thought the tortoise, "You vagabonds, what business 
is it of yours if my friends are carrying me with them?" 
And he opened his mouth, intending to say what was 
in his mind. Now the geese were flying very swiftly, 
and by this time they had reached a point directly over 
the royal palace in Varar;iasi city. So when the tortoise 
let go of the stick, he fell to the ground right in the mid-
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die of the palace court, and the moment he struck the 
ground, split into two pieces. 

Having related this Bahubhar;ii Jataka, found in the 
second book, the Buddha said, "Monks, a monk should 
control him tongue, should live tranquilly, shout not al
low himself to become puffed up, and should free his 
heart from the evil passions." 

Explanatory Translation (Verse 363) 

mukhasaflflato mantabhiini anuddhato yo bhik
khu attham dhammaflca dipeti tassa bhasitam 
madhuram 

mukhasaflflato: disciplined in mouth; mantab
hiini: speaking in moderation; anuddhato: not 
proud; yo bhikkhu: a monk; attham: the signifi
cance; dhamma: the teaching; dipeti: if demon
strates; tassa: his; bhtisilam: utterance; 
madhuram: sweet 

The monk who controls his mouth (speech) who 
speaks wisely with his mind composed, who explains 
the meaning of the text of the Dhamma - sweet are 
the words of that monk. 

Commentary 
In this verse, the virtues of right speech (which is one segment of 
the noble eight-fold path) are upheld. The Buddha pointed out five 
disadvantages and dangers in unguarded, undisciplined speech. 
One who is not disciplined in speech is (i) given to lying; (ii) tend
ing to slander; (iii) tending to be harsh and idle in speech; and (iv) 
born in evil states after death. 

There are four virtues of right speech. They are: 

(I) one abstains from lying. Such a person is sincere. upright and 
dependable; 

(2) the person who practises right speech does not slander or bear 
tales. The person who avoids these forms of evil speech contrib
utes towards social harmony; 

(3) those who practise right speech refrain from using harsh words. 
This way, they give happiness to people and avoid the possibility 
of creating mental pain which is likely if harsh words are used 
and 

( 4) it enables the practitioner to avoid frivolous unprofitable words. 
The Buddha admonished that it was nobler to be silent than 
indulging in frivolous talk and gossip. 
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D· lighting in, pondering over ,and abiding h;r; the Dhamma, su h bhikkhu shall not deg ne1·afo. 

,351~. Dha.mmiirdmo dhamma:ralo 
dhammam emu i intayam 
dhammam anussaran) bhikkhwn 
sa<idharnmii n,a parih.iiyali. (2:r5) 

Th bhikkhu \;;ho in Dhamma dweHs. 
in Dhamma del.ighting and pondering, 
remcmberi.ng ithe Dhanuna- .he 
does no decline from Dhamma True. 

Thi] Treasury of Truth (Dh1umnap1uJa) 
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THE MONK ABIDES IN DHAMMA 

25 (4) The Story of Venerable Dhammarama (Verse 364) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Venerable Dham
marama. 

When it was made known to the disciples that the 
Buddha would realize parinibbana in four months, 
most of the puthujjana monks (i.e., those who had not 
attained any of the maggas) felt extremely depressed 
and were at a loss and did not know what to do. They 
just stayed close to the Buddha, hardly ever leaving his 
presence. However, there was a monk by the name of 
Dhammarama who kept to himself and did not go near 
the Buddha. His intention was to strive most ardently 
to attain arahatship before the passing away of the Bud
dha. So he strove hard in insight meditation practice. 
Other monks, not understanding his attitude and his 
noble ambition, misunderstood his behaviour. 

Those monks took Dhammarama to the Buddha 
and said to the Enlightened One, ''Venerable! This 
monk does not seem to have any affection or regard or 
reverence for you; he has been staying by himself while 
all the time other monks are staying close to your pres
ence." When other monks had said everything they 
wanted to say, Dhammarama respectfully explained to 
the Buddha why he had not come to see the Buddha 
and also reported that he had been striving his utmost 
in insight meditation practice. 

The Buddha was satisfied and was very pleased 
with the explanation and conduct of Dhammarama and 
he said, "My son, Dhammarama, you have done very 
well. A monk who loves and respects me should act like 
you. Those who made offerings of flowers, scents and 
incense to me are not really paying me homage. Only 
those who practice the Dhamma are the ones who 
truly pay homage to me." 
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Explanatory Translation (Verse 364) 

dhammiiriimo dhammarato dhammam anuvicin
tayam dhammam anussaram bhikkhum 
saddhammii na parihiiyati 

dhammiiriimo: he has the Teaching as his abode; 
dhammarato: attached to dhamma; dhammam 
anuvicintayam: he reflects upon the dhamma re
peatedly; dhammam anussaram: memorising and 
remembering the dhamma; bhikkhu: the monk; 
saddhammii: from the noble Teaching; na pari
hiiyati: does not go astray 

The monk who abides in the Dhamma, who de
lights in the Dhamma, who meditates on the Dhamma, 
and is ever mindful of the Dhamma, does not fall away 
from the Dhamma of the virtuous. 

Commentary 
Virtues of the Dhamma: This verse was spoken by the Buddha in 
praise of a monk who dwelt with utter concentration on the virtues 
of the Dhamma. 

Six outstanding virtues of the Dhamma are enumerated: 

(1) Sviikkhiito Bhagavatii Dhammo: The Dhamma has been well
expounded by the Buddha. It is excellent in the beginning, 
excellent in the middle and excellent at the end. The Dhamma 
always possesses just one flavour - that of Nibbana; 

(2) Sandi((hiko: This implies that the beneficial results of the 
Dhamma will be manifested here and now; 

(3) Akiiliko: The Dhamma is timeless. Since Dhamma is reality, it 
never withers with time; 

(4) Ehipassiko: Dhamma is open to anyone to come and see -
ehipassiko literally means come and see; 

(5) Opanagiko: This means that all those who adhere to the 
Dhamma will tread along the path leading to eternal peace and 
happiness; 

(6) Veditabbo Vinnuhi: This implies that Dhamma has to be com
prehended by each wise individual for himself. 
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Disdain not one 's receipts nor envy other's. Envious bhikkhu reaches no tranquil mind. 

365. Sal<ibharh na'timanneyya 
na'fifi.esarh pihayarh care 
afi.fi.esarh pihayarh bhikkhu 
samiidhim nii 'dhigacchati. (25:6) 

He should not disdain his gains 
nor live of others envious, 
the bhikkhu who is envious 
does not attain collectedness. 

The Treasury o/Trulh (Dhammapada) 

Downloaded from https://www.holybooks.com



ACCEPT WHAT ONE RECEIVES 

25 (5) The Story of the Traitor Monk (Verses 365 & 366) 

0 nee, a monk of the Buddha was very friendly with 
a monk belonging to the faction led by Devadatta, the 
opponent of the Buddha. One day as he was returning 
from his breakfast, after accompanying his brother 
monks on their alms-round, the schismatic monk met 
him and asked him, "Where have you been?" "To such 
and such a place on my alms-round." "Did you get any 
food?" "Yes, I got some." "Here we receive rich gifts 
and offerings; stay with us here for a while." The monk 
did as his friend suggested, tarried with Devadatta's 
monks for several days, and then returned to his own 
community. 

The monks reported his offense to the Buddha, say
ing, "Venerable, this monk has been enjoying the gifts 
and offerings bestowed upon Devadatta; he is a parti
san of Devadatta." The Buddha caused the monk to be 
summoned before him and asked him, "Is the report 
true that you have done thus and so?" ''Yes, Venerable, 
I tarried with Devadatta's monks for a few days on ac
count of a young monk who is a personal friend of 
mine, but I do not favour Devadatta's views." Said the 
Buddha, "Granted that you do not hold erroneous 
views; yet you rove about as though you held the views 
of everyone you meet But this is not the first time you 
have done such a thing; you did the same thing also in 
a previous state of existence." 

Said the monks, ''Venerable, we have seen with 
our own eyes what he did just now; but whose views 
did he hold in a previous state of existence? Pray tell us 
all about it." So in response to their request, the Bud
dha related the following story: 

25 (5)a. Story of the Past: Elephant Damsel-face, 
Mahilamukha Jataka 

After listening to the conversation of thieves and 
murderers, a well-behaved elephant becomes unruly 
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and kills his keepers. But after listening to the conversa
tion of sages and brahmans, he becomes well-behaved 
again. The elephant damsel-face was the traitor monk. 

After listening to the words of thieves of old, 
Damsel-face ranged hither and thither, killing and de
stroying. 
But after listening to the words of men of self-control, 
This best of elephants recovered all of his good qualities. 

When the Buddha had related this Mahilamukha 
Jataka, he said, "Monks, anyone who is a monk should 
be contented with just what he has received, and 
should not covet that which others have received. For 
if he covets that which others have received, he will at
tain neither trance nor spiritual insight nor paths nor 
fruits, - not one of these. But if he be content with 
that alone which he has himself received, all these 
things will be added unto him." 

Explanatory Translation (365) 

salabham natimafzfzeyya afzfzesam pihayam na 
care aiiiiesam pihayam bhikkhu samiidhim na ad
higacchati 

saliibham: what one has given; natimaiiiieyya: do 
not under estimate; diiiiesam: gain of others; pi
hayam: expecting; na care: do not go about; 
aiiiiesam pihayam bhikkhu: the monk who ex
pects the.gains of others; samiidhim: tranquility of 
mind; niidhigacchati: will not reach 

Do not under estimate what you have received. 
And again, do not expect what others have got. If a 
monk covets what others have received, he will never 
attain tranquility of mind. 
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GODS ADORE VIRTUOUS MONKS 

25 (5) The Story of the Traitor Monk (Verses 365 & 366) (cont'd) 

Explanatory Translation (Verse 366) 

bhikkhu appa/abho api ci sa/abham natimannati 
suddhtiJ1vim atanditam tarn diva vi pasamsanti 

bhikkhu: the monk; appa/abho api: even receiving 
very little; ci: if salabham: what has been received 
by one; natimannati: does not disregard; 
suddhajivim: possessing pure lives; atanditam: 
not lethargic; tarn: that monk; diva api: even dei
ties; pasamsanti: praise 

The monk may have received only a little but he 
does not under estimate what was given him. He is sat
isfied with what he has received. Such a monk, who 
leads a pure livelihood, is praised by deities. 

Commentary 
In this verse the Buddha admonishes the monks to be content with 
what they receive. They are advised not to think of what others re
ceive. Contentment with whatever you receive is described as appic
chatii and paccaya santosa. Appicchatii - having only a few 
wishes (contentedness) - is one of the indispensable virtues of the 
monk. The four noble usages of a monk are: contentedness (of the 
monk) with any robe, contentedness with any alms food, contented
ness with any dwelling, and delight in meditation and detachment 
"Now, the monk is contented with any robe, with any alms food, 
with any dwelling, finds pleasure and enjoyment in mental training 
and detachment But neither is he haughty on that account, nor 
does he look down upon others. Now, of a monk who herein is fit 
and indefatigable, who remains clearly conscious and mindful, of 
such a monk it is said that he is firmly established in the ancient, 
Noble Usages known as the most lofty ones." 
The Bhikkhu Order: The Order of bhikkhus (the Buddhahood) 
started with the five-fold monks to whom the Buddha preached his 
first sermon. From that time the Sangha grew after the admission 
ofYasa to the Sangha. 
In Varai:iasi there was a millionaire's son, named Yasa, who led a 
luxurious life. Realizing the vanities of worldly life, he stole away 
from home, saying "Distressed am I, oppressed am I", and went in 
the direction of Isipatana where the Buddha was temporarily resid
ing after having made the five monks attain arahantship. 
Thereupon the Buddha said - "Here there is no distress, 0 Yasa! 
Here there is no oppression, 0 Yasa! Come hither, Yasa! Take a seat. 
I shall expound the Dhamma to you." 
The distressed Yasa was pleased to hear the encouraging words of 
the Buddha. Removing his golden sandals, he approached the Bud
dha, respectfully saluted Him and sat on one side. The Buddha ex
pounded the doctrine to him, and he attained the first stage of 
sainthood (sottipalti). 
At first the Buddha spoke to him on generosity (dtina), morality 
(silo), celestial states (sagga), the evils of sensual pleasure 
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(kiimiidinava), the blessings of renunciation (nekkham
miinisarilsa). When He found that his mind was pliable and was 
ready to appreciate the deeper teachings He taught the four noble 
truths. 
Yasa's mother was the first to notice the absence of her son and she 
reported the matter to her husband. The millionaire immediately 
dispatched horsemen in four directions and he himself went to
wards lsipatana, following the imprint of the golden slippers. The 
Buddha saw him coming from afar and, by His psychic powers, 
willed that he should not be able to see his son. The millionaire ap
proached the Buddha and respectfully inquired whether He saw his 
son Yasa. 
''Well, then, sir down here please. You would be able to see your 
son," said the Buddha. Pleased with the happy news, he sat down. 
The Buddha delivered a discourse to him, and he was so delighted 
that he exclaimed. 
"Excellent! It is as if a man were to set upright that which was over 
turned, or were to reveal that which was hidden, or were to point 
out the way to one who had gone astray, or were to hold a lamp 
amidst the darkness, so that those who have eyes may see! Even so 
has the doctrine been expounded in various ways by the Buddha." 
"I, take refuge in the Buddha, the Doctrine and the Sangha. May 
the Buddha receive me as a follower, who has taken refuge from 
this very day to life's end!" He was the first lay follower to seek ref
uge with the therefold formula. 
The hearing the discourse delivered to his father, Yasa attained ara
hantship. Thereupon the Buddha withdrew His will-power so that 
Yasa's father may be able to see his son. The millionaire beheld his 
son and invited the Buddha and His disciples for alms on the follow
ing day. The Buddha expressed His acceptance of the invitation by 
His silence. 
After the departure of the rich man Yasa begged the Buddha to 
grant him the lesser and the higher ordination. "Come, 0 monks! 
What I taught is the Doctrine. Lead the holy life to make a complete 
end of suffering." With these words the Buddha conferred on him 
the higher ordination. With the Venerable Yasa the number of ara
hants increased to six. 
As invited, the Buddha visited the rich man's house with his six dis
ciples. Venerable Yasa's mother and his former wife heard the doc
trine expounded by the Buddha and, having attained the first stage 
of sainthood, became His first two lay female followers." 
Venerable Yasa had four distinguished friends named Vimala, 
Subahu, Punnaji, and Gavampati. When they heard that their noble 
friend shaved his hair and beard, and, donning the yellow robe, en
tered the homeless life, they approached Venerable Yasa and ex
pressed their desire to follow his example. Venerable Yasa 
introduced them to the Buddha, and, on hearing the Dhamma, 
they also attained arahantship. 
Fifty more worthy friends of Venerable Yasa, who belonged to lead
ing families of various districts, also receiving instructions from the 
Buddha, attained arahantship and entered the holy Sangha. 
Hardly two months had elapsed since His Enlightenment when the 
number of arahants gradually rose to sixty. All of them came from 
distinguished families and were worthy sons of worthy fathers. 
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HE IS A MONK WHO HAS NO ATIACHMENT 

25 (6) The Story Of The Brahmin Who Offered Alms Food To The Buddha (Verse 367) 

0 nee, there was a brahmin in Savatthi, who was 
very generous and always offered almsfood to the Bud
dha and his monks. 

One day, the Buddha saw the brahmin and his 
wife in his vision and knew the couple would be able to 
attain Anagami. Accordingly, the Buddha set out for 
their house and stood at the door. The brahmin who 
was then having his meal did not see him. His wife saw 
him but she was afraid that her husband on seeing the 
Buddha, would offer all his food to the Buddha. Then 
she would have to cook again. With this thought in her 
mind, she stood in front of her husband so that he 
would not be able to see the Buddha. Then she quietly 
stepped backwards and slowly came to where the Bud
dha was standing and whispered, "Venerable! We do 
not have any almsfood for you today." The Buddha just 
shook his head. Seeing his gesture, the brahmin's wife 
could not control herself and she burst out laughing. 

At that instant, the brahmin turned round and saw 
the Buddha. At once he knew what his wife had done, 
and cried out, "Wife, I am ruined. When our Venerable 
Teacher stood at the door you should have informed 
me. By failing to do so you have embarrassed me 
greatly." Then, taking up his plate of rice, heap
proached the Buddha and apologetically requested, 
''Venerable! Please accept this rice which I have partly 
consumed. I am very sorry indeed that I have to offer 
you partly consumed food." To him the Buddha re
plied, "O brahmin! Any almsfood is suitable for me, 
whether it has been eaten or nol" The brahmin was 
very happy because his offering of food was accepted by 
the Buddha and he next asked by what standard a 
monk was judged and how a monk was defined. The 
Buddha knew that both the brahmin and his wife had 
already learned something about mind and body 
(nama-rupa), so he answered, "O brahmin! One who is 
not attached to mind and body is called a monk." At 
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the conclusion of the discourse, both the brahmin and 
his wife attained the third stage of sainthood. 

Explanatory Translation (Verse 367) 

yassa ntimariipasmim sabbaso mamayitam natthi 
asata ea na soeali so ve bhikkhii iii vueeali 

yassa: for some one; ntimariipasmim: in name 
and form; sabbaso: in all forms; mamayitam nat
thi: there is no selfishness; asatti ea: even when 
they decay; na soeali: there is no weeping; so: that 
person; ee: certainly; bhikkhii iii: a monk; vueeali: 
is called 

He has gone beyond the sense of his own name 
and form. To him, there is no existence of I, my or 
mine. If his name and form entity were to decay and de
teriorate, he will not grieve. Such a person is called a 
monk. 

Commentary 
mima-nipasmim: mind-and-body; mentality and corporeality. It is 
the fourth link in the dependent origination (pa(iccasamuppada) 
where it is conditioned by consciousness, and on its part is the con
dition of the six-fold sense-base. In two texts which contain vari
ations of the dependent origination, the mutual conditioning of 
consciousness and mind-and-body is described, and the latter is 
said to be a condition of sense-impression (phassa). 

The third of the seven purifications (visuddhi), the purification of 
views, is defined as the correct seeing of mind-and-body and vari
ous methods for the discernment of mind-and-body by way of in
sight-meditation (vipassana) are given there. In this context, mind 
(nama) comprises all four mental groups, including consciousness. 

In five-group-existence (paflca-vokara-bhava) mind-and-body are 
inseparable and interdependent; and this has been illustrated by 
comparing them with two sheaves of reed propped against each 
other: when one falls the other will fall, too; and with a blind man 
with stout legs, carrying on his shoulders a weak-legged person 
with keen eye-sight: only by mutual assistance can they move 
about efficiently. 
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THE MONK WHO RADIATES LOVING-KINDNESS RADIATES PEACE 

25 (7) The Story of a Devout Lady and the Thieves (Verses 368 - 376) 

Q nee upon a time, while Venerable Maha Kaccana 
was in residence in the Avanti country on a mountain 
near the city of Kuraraghara, a lay disciple named Sor.ia 
KOµkar.ir.ia, convinced of the truth of the Dhamma by 
the preaching of the monk, expressed a desire to retire 
from the world and become a monk under him. The 
Venerable kept saying, "Sor.ia, it is a difficult matter to 
eat alone and lodge alone and live a life of chastity," 
and twice turned him away. 

But S6Qa was determined to become a monk, and 
on asking the Venerable the third time, succeeded in 
obtaining admission to the Sangha. On account of the 
scarcity of monks in the South, he spent three years in 
that country, and then made his full profession as a 
member of the Sangha. Desiring to see the Buddha 
face to face, he asked leave of his preceptor, and taking 
a message from him, set out for Jetavana Monastery. 
On reaching Jetavana, he saluted the Buddha, who 
greeted him in a friendly manner and permitted him to 
lodge in the perfumed chamber alone with himself. 

Sol)a spent the greater part of the night in the 
open air, and then, entering the perfumed chamber, 
spent the rest of the night on the couch assigned to 
him for his own use. When the dawn came, he intoned 
by command of the Buddha all of the sixteen octads. 
When he had completed his recitation of the text, the 
Buddha thanked him and applauded him, saying, "Well 
done, well done, monk!" Hearing the applause be
stowed upon him by the Buddha, the deities, begin
ning with deities of the earth, nagas and the supal)l)as, 
and extending to the world of brahma, gave one shout 
of applause. 

At that moment also the deity resident in the 
house of the eminent female lay disciple who was the 
mother of the Venerable Sor.ia in Kuraraghara city, at a 
distance of a hundred and twenty leagues from the 
Jetavana, gave a loud shout of applause. The female lay 
disciple said to the deity, ''Who is this that gives ap
plause?" The deity replied, "It is I, sister." ''Who are 
you?" "I am the deity resident in your house." ''You 
have never before bestowed applause upon me; why do 
you do so to-day?" "I am not bestowing applause upon 
you." "Then upon whom are you bestowing applause?" 
"Upon your son Venerable Kupkal)l)a Sol)a." ''What 
has my son done?" 

"Today, your son, residing alone with the Buddha 
in the perfumed chamber, recited the Dhamma to the 
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Buddha. The Buddha, pleased with your son's recita
tion of the Dhamma, bestowed applause upon him; 
therefore I also bestowed applause upon him. For when 
the deities heard the applause bestowed upon your son 
by the Buddha, all of them, from deities of earth to the 
world of brahma, gave one shout of applause." "Master, 
do you really mean that my son recited the Dhamma to 
the Buddha? Did not the Buddha recite the Dhamma to 
my son?" "It was your son who recited the Dhamma to 
the Buddha." 

As the deity thus spoke, the five kinds of joy 
sprang up within the disciple, suffusing her whole 
body. Then the following thought occurred to her, "If 
my son has been able, residing alone with the Buddha 
in the perfumed chamber, to recite the Dhamma to 
him, he will be able to recite the Dhamma to me also. 
When my son returns, I will arrange for a hearing of 
the Dhamma and will listen to his preaching of the 
Dhamma." 

When the Buddha bestowed applause upon Vener
able Sor.ia, the Venerable thought to himself, "Now is 
the time for me to announce the message which my 
preceptor gave me." Accordingly Venerable S6Qa asked 
the Buddha for five boons, asking first for full admis
sion to the Sangha community offive monks in the 
borderlands, of whom one was a monk versed in the Vi
naya. For a few days longer he resided with the Bud
dha, and then, thinking to himself, ''I will now go see 
my preceptor," took leave of the Buddha, departed 
from the Jetavana Monastery, and in due course arrived 
at the abode of his preceptor. 

On the following day Venerable Kaccana took Ven
erable S6Qa with him and set out on his round for 
alms, going to the door of the house of the female lay 
disciple who was the mother of S6Qa. When the 
mother of Soi:ia saw her son, her heart was filled with 
joy. She showed him every attention and asked him, 
"Dear son, is the report true that you resided alone 
with the Buddha in the perfumed chamber, and that 
you recited the Dhamma to the Buddha?" "Lay disci
ple, who told you that?" "Dear son, the deity who re
sides in this house gave a loud shout of applause, and 
when I asked, 'Who is this that gives applause?' the de
ity replied, 'It is I,' and told thus and so. 

(cont'd on page 787) 
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GIVE UP LUST AND HATRED 

25 (7) The Story of a Devout Lady and the Thieves (Verses 368 -376) (cont'd) 

'' After I had listened to what he had to say, the follow-
ing thought occurred to me, 'If my son has recited the 
Dhamma to the Buddha, he will be able to recite the 
Dhamma to me also.' Dear son, since you have recited 
the Dhamma to the Buddha, you will be able to recite it 
to me also. Therefore on such and such a day I will ar
range for a hearing of the Dhamma, and will listen to 
your preaching of the Dhamma." He consented. The fe
male lay disciple gave alms to the company of monks 
and rendered honour to them. Then she said to herself, 
"I will hear my son preach the Dhamma." And leaving 
but a single female slave behind to guard the house, 
she took all of her attendants with her and went to hear 
the Dhamma. Within the city, in a pavilion erected for 
the hearing of the Dhamma, her son ascended the glori
ously adorned seat of the Dhamma and began to 
preach the Dhamma. 

Now at this time nine hundred thieves were prowl
ing about, trying to find some way of getting into the 
house of this female lay disciple. Now as a precaution 
against thieves, her house was surrounded with seven 
walls, provided with seven battlemented gates, and at 
frequent intervals about the circuit of the walls were 
savage dogs in leash. Moreover within, where the water 
dripped from the house-roof, a trench had been dug 
and filled with lead. In the daytime this mass of lead 
melted in the rays of the sun and became viscous, and 
in the night time the surface became stiff and hard. 
Close to the trench, great iron pickets had been sunk in 
the ground in unbroken succession. Such were the pre
cautionary measures against thieves taken by this fe
male lay disciple. 

By reason of the defenses without the house and 
the presence of the lay disciple within, those thieves 
had been unable to find any way of getting in. But on 
that particular day, observing that she had left the 
house, they dug a tunnel under the leaden trench and 
the iron pickets, and thus succeeded in getting into the 
house. Having effected an entrance into the house, 
they sent the ringleader to watch the mistress of the 
house, saying to him, "If she hears that we have en
tered the house, and turns and sets out in the direction 
of the house, strike her with your sword and kill her." 

The ringleader went and stood beside her. The 
thieves, once within the house, lighted a light and 
opened the door of the room where the copper coins 
were kept. The female slave saw the thieves, went to 
the female lay disciple her mistress, and told her, "My 
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lady, many thieves have entered your house and have 
opened the door of the room where the copper coins 
are kept." The female lay disciple replied, "Let the 
thieves take all the copper coins they see. I am listen
ing to my son as he preaches the Dhamma. Do not 
spoil the Dhamma for me. Go home." So saying, she 
sent her back. 

When the thieves had emptied the room where the 
copper coins were kept, they opened the door of the 
room where the silver coins were kept. The female 
slave went once more to her mistress and told her what 
had happened. The female lay disciple replied, "Let the 
thieves take whatever they will; do not spoil the 
Dhamma for me," and sent her back again. When the 
thieves had emptied the room where the silver coins 
were kept, they opened the door of the room where the 
gold coins were kept. The female slave went once more 
to her mistress and told her what had happened. Then 
the female lay disciple addressed her and said, 
"Woman! you have come to me twice, and I have said 
to you, 'Let the thieves take whatever they wish to; I 
am listening to my son as he preaches the Dhamma; 
do not bother me.' But in spite of all I have said, you 
have paid no attention to my words; on the contrary, 
you come back here again and again just the same. If 
you come back here once more, I shall deal with you ac
cording to your deserts. Go back home again." So say
ing, she sent her back. 

When the leader of the thieves heard these words 
of the female lay disciple, he said to himself, "If we 
steal the property of such a woman as this, Indra's 
thunderbolt will fall and break our heads.'' So he went 
to the thieves and said, "Hurry and put back the wealth 
of the female lay disciple where it was before." So the 
thieves filled again the room where the copper coins 
were kept with the copper coins, and the gold and sil
ver rooms with the gold and silver coins. It is invariably 
true, we are told, that righteousness keeps whoever 
walks in righteousness. Therefore said the Buddha, 

Righteousness truly protects him who walks in right
eousness; 
Righteous living brings happiness. 
Herein is the advantage of living righteously: 
He who walks in righteousness will never go to a state 
of suffering. 

(cont'd on page 789) 
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FLOOD-CROSSER IS ONE WHO HAS GIVEN UP THE FETTERS 

25 (7) The Story of a Devout Lady and the Thieves (Verses 368 - 376) (cont'd) 

The thieves went to the pavilion and listened to the 
Dhamma. As the night grew bright, the Venerable fin
ished his recitation of the Dhamma and descended 
from the seat of the Dhamma. At that moment the 
leader of the thieves prostrated himself at the feet of 
the female lay disciple and said to her, "Pardon me, my 
lady." "Friend, what do you mean?" "I took a dislike to 
you and stood beside you, intending to kill you." "Very 
well, friend, I pardon you." The rest of the thieves did 
the same. "Friends, I pardon you," said the female lay 
disciple. Then said the thieves to the female lay disci
ple, "My lady, if you pardon us, obtain for us the privi
lege of entering the Sangha under your son." 

The female lay disciple saluted her son and said, 
"Dear son, these thieves are so pleased with my good 
qualities and with your recitation of the Dhamma, that 
they desire to be admitted to the Sangha; admit them 
to the Sangha." "Very well," replied the Venerable. So 
he caused the skirts of the undergarments they wore to 
be cut off, had their garments dyed with red clay, ad
mitted them to the Sangha, and established them in 
the Precepts. When they had made their full profession 
as members of the Sangha, he gave to each one of 
them a separate meditation topic. Then those nine hun
dred monks took the nine hundred meditation topics 
which they had severally received, climbed a certain 
mountain, and sitting each under the shadow of a sepa
rate tree, applied themselves to meditation. 

The Buddha, even as he sat in the great monastery 
at Jetavana, a hundred and twenty leagues away, the 
Buddha scrutinized those monks, chose a form of in
struction suited to their dispositions, sent forth a radi
ant image of himself, and as though sitting face to face 
with them and talking to them, gave the stanzas. 
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Explanatory Translation (Verse 368) 

yo bhikkhu mettauihdri buddhasdsane pasanno 
sannkhdrilpasamam sukham santarh padarh adhi
gacche 

yo bhikkhu: if a given monk; mettauihdri: is full of 
loving-kindness; buddhastisane: in the Teaching 
of the Buddha; pasanno: takes delight in; 
sannkhdrilpasamam: pacifying the agitation of the 
existence; sukharh: bliss; santarh padam: the tran
quil state (Nibbana); adhigacche: reaches 

The monk who extends loving-kindness to all, 
takes delight in the Teaching of the Buddha, will attain 
the state of bliss the happiness of Nibbana, which de
notes the pacifying of the agitation of existence. 

Explanatory Translation (Verse 369) 

bhikkhu imam niiuarh sinca le sittii lahum essati 
ragafl ea dosafl ea chetva tato nibbanam ehisi 

bhikkhu: 0 monk; imam nduarh: this boat; hu
man life; siflca: empty; le: by you; sit/ii: emptied 
(this boat); /ahum: being lightened and swift; es
sati: will reach Nibbana; riigafl ea: passion; dosafl 
ea: ill-will; chetva: cut off; la/6: then; nibbanam 
ehisi: reach Nibbana. 

0 monk, your boat must be emptied of the water 
which, if accumulated, will sink it Once the water is 
taken out and the boat is emptied, both lust and hate 
gone, it will swiftly reach the destination -Nibbana. 

(cont'd on page 791) 
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Meditate, 0 monk, and brook no delay. let no lust baffle you. Groan not as you face the fire . 

371. Jhaya bhikkhu \fa ea pamado Meditate bhikkhu! Don't be heedless! 
mate kamagur:ze bhamassu cittam Don't let pleasures whirl the mind! 
ma lohaguiam gi{i pamatto Heedless, do not gulp a glob of iron! 
ma kandi dukkham idan 'ti rj.ayhamano. (25:12)Bewail not when burning, 'This is dukkha'! 

790 The Treasury of Truth (Dhammapada) 
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MEDITATE EARNESTLY 

25 (7) The Story of a Devout Lady and the Thieves (Verses 368 -376) (cont'd) 

Explanatory Translation (Verse 370) 

paflca chinde jahe paflca ea uttari bhiivaye paflca 
sangiilig6 bhikkhu 6ghalirp:z6 iii vuccati 

pa,ica: the five (lower fetters); chinde: break off; 
paflca: the five (upper fetters);jahe: get rid of; 
panca: the five (the wholesome faculties); uttari: 
especially; bhiivaye: cultivate; paflca sangiiligo: go 
beyond the five sanga bonds; oghatir:zr:zo iii: having 
crossed the stream; vuccati: is called 

One should break away from the five lower fetters. 
One must get rid of the five higher fetters. One must 
cultivate the five faculties. One must go beyond five at
tachments. A monk who has achieved these is de
scribed as the one who has crossed the flood. 

Explanatory Translation (Verse 371) 

bhikkhu jhiiya mii ea pamiido te cittarh kiimagur:ze 
mii bhamassu pamaf/6 lohagularh ma gili efay
hamiino idarh dukkham kandi 

bhikkhu: 0 monk;jhiiya: meditate; mii ea 
pamiido: do not be indolent; te citlarh: your mind; 
kiimagur:ze: in five-fold sensual attractions; mii 
bhamassu: do not allow to loiter; pamaf/6: being 
indolent; lohagularh: iron balls; mii gili: do not 

swallow; </ayhamiino: burning; idarh dukkham: 
oh, this is suffering; mii kandi: do not bewail 

0 monk, meditate and do not be indolent Do not 
allow your mind to loiter among sensual pleasures. If 
you allow it, you will have iron balls forced down your 
throat in hell. You will bewail your fate crying, ''This is 
suffering." Do not allow that to happen. 

Explanatory Translation (Verse 372) 

apannassa jhiinam natthi ajhiiyato paflnii natthi 
yamhi jhiinanca pannii ea s6 ve nibbanasantike 

apaniiassa: to the unwise;jhiinam natthi: (there 
is) no meditation; ajhiiyato: to the one without 
meditation; pafliiii natlhi: (there is) no wisdom; 
yamhi: in a person;jhiinanca: meditation and; 
paiiflii ea: wisdom (are present); s6: thatperson; 
ve: certainly; nibbanasantike: is close to Nibbana 

For one who lacks meditation there is no wisdom. 
Both these meditation and wisdom are essential and 
cannot be had without the other. If in a person, both 
meditation and wisdom are present, he is close to Nib
bana. 

(cont'd on page 793) 
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Unwise can meditate not. :i'vteditafing not. .in wisdom lail. Wise and medilali ,e r~ac.h: thy goal. 

372.. · atthijhiina m apailfia_,:;sa 
pann.a naUl2i ojhiiya o 
yamhi jha.nan ea: p-annd ea 
sa oe ,1ibbdnasanUke. (25: 3 

No ooncenlralion w.isdom lacks, 
no wisdom concentration lacks 
in ,,,.,hom are both these quali ies 
near · o · ib'bana is that one. 

TM Tr,.asuru of Trulli tDlwrn. na1,ad,1r) 
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THERE IS NO WISDOM IN THOSE WHO DO NOT THINK 

25 (7) A Devout Lady and the Thieves (Verses 368 - 376) (cont'd) 

Explanatory Translation (Verse 373) 

suflfliigiiram pavifthassa sanlacittassa dhammam 
sammii vipassalo bhikkhuno amiinusi rafi hoti 

suflflagaram: an empty house; pavif(hassa: to the 
one who has entered; sanladttassa: to the person 
with a tranquil mind; dhammam: the reality of 
things; samma: good; vipassalo: has an insight 
into; bhikkhuno: the monk; amanusi: not known 
by ordinary mortals; rafi: an ecstasy; hoti: occurs 

A monk who enters an empty house, whose mind 
is at peace, and who is capable of seeing the reality of 
things, experiences an ecstasy not known to ordinary 
mortals. 

Explanatory Translation (Verse 374) 

yalo yalo khandhanam udayabbayam sammasati 
piti piimojjam labhati lam vijiinalam amalam 

yalo yato: as to when; khandhanam: aggregates; 
udayabbayam: arise and decay; sammasati: con
template wisely; piti piimojjam: joy and ecstasy; 
labhati: will accrue; lam: this; vijanatam: to those 
who know; amalam: is the deathless 

When the meditator reflects upon the rise and the 
decay of the bodily aggregates he experiences a joy and 

Chapter 25: Bhikkhu Vagga 

ecstasy which is a fore taste of Nibbana (amata) for 
those who know it 

Explanatory Translation (Verse 375) 

idha paflflassa bhikkhuno latra ayam iidi bhavati 
indriyagutti santufthi piitimokkhe ea samvaro ea 
suddhajive alandite kalyiine mitte bhajassu 

idha: in this Teaching; paflflassa: to the wise medi
tators; tatra: in this contemplation of the rise and 
the decay; ayam: thus; iidi bhavati: is the first 
step; indriyagutti: the guarding of the senses; 
santufthi: the three-fold contentment; piitimok
khe: in the code of discipline; samvaro ea: re
straint; suddhiijive: those with purity of life; 
atandite: non-relaxed; kalyiine mitte: beneficial 
friends; bhajassu: associate 

The joy experienced as a fore taste of Nibbana, 
through the awareness of the rise and decay of the ag
gregates, is the first step for the wise meditator. Guard
ing the senses, even-mindedness, and discipline is the 
principal code of morality and the association with 
good friends who are unrelaxed in their effort and are 
pure in behaviour. 

(cont'd on page 795) 
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Jn solitude with a lranquilled mind, a mnnk 11ho grasps the Dhan:nna will ha e bliss supr. me. 

373. unndgiirarh pa ·i!{hassa 
santadtlas a bhikkhuna 
amanu r rati hoti 
sammii dhammam lpassato. (25:14) 

The bhikkhu one to a lonel place 
who is of peace ul hea11 
in-sees Dhamma righUy 
knows, 11- uniass.ing joy. 

Th T,-, 11 llT!J o!Tmth (DJwmmapada) 

Downloaded from https://www.holybooks.com



HE WHO IS CALM EXPERIENCES TRANSCENDENTAL JOY 

25 (7) A Devout Lady and the Thieves (Verses 368 - 376) (Contd.) 

Explanatory Translation (Verse 376) 

pa(isantharavutiyassa acarakusalo siya tato 
pamojjabahulo dukkhassantam 

pa(isantharavuti: courteous and pleasant behav
iour; assa: one should be; acorakusalo: skilful in 
the practice of religion; ta/6: due to that; 
pomojjabahulo: being of high ecstasy; dukkhassa 
antam karissati: you will end suffering 

One should be courteous and of pleasant behav
iour. One should be efficient in the conduct of the 
proper rites and rituals. Through these, one acquires a 
vast quantum of ecstasy, leading him to the ending of 
suffering. 

Commentary 
mettdvihdri: In the Buddhist system considerable emphasis is 
placed on living with loving-kindness which is mettiivihfiri. 

Me/Iii, unbounded benevolence or friendliness, in itself emphasizes 
the positive nature of the self-sacrifice and devoted seivice of the as
pirant, which is not confined to any one part or portion of exist
ence, but is extended over the whole universe tc include all beings, 
from the highest to the lowest, and from the greatest to the most 
minute form of life. Mettii, as exemplified in the Buddha and in his 
followers and expounded in the scriptures, is not an evanescent ex
hibition of emotion, but a sustained and habitual mental attitude of 
seivice, good-will and friendship, which finds expression in deed, 
word and thoughL There are numerous passages which can be col
lated to testify to the vital importance attached to this divine state 
in the Buddha's Teaching. 

The exercise of me/Iii, which, psychologically speaking, is a moral 
attribute, tends to the cultivation of the emotional sentiment of 
good-will, rather than meditation itself. The disciple should, how
ever, practice mettii in conjunction with other forms of medita
tion;for it is indispensable to one who seeks to purify his mind from 
anger and malice. Moreover, he will find that it is an essential sup
port in the exercise of meditation, bringing immediate success and 
providing the means of protection from external hindrances with 
which he may have to contend. 

In the Mahii Riihuloviida Sutta we read of the Buddha advising his 
son, the Venerable Rahula, to practice mettii, on the ground that, 
when it is cultivated, anger will disappear. In the Meghiya Sutta it is 
recommended to the Venerable Meghiya, who failed to achieve suc
cess in meditation at first, owing to the persistent arising of evil 
thoughts. He afterwards attained Arahatship, having expelled and 
excluded evil thoughts with the aid of the mettd he had developed. 

Chapter 25: Bhikkhu Vagga 

Several methods of practicing me/Iii, as an independent form of 
meditation, are expounded in the canon in various connexions. In 
the treatment of this subject we should give more especial consid
eration to four methods that appear in the Su/fa Pi{aka. 

Of these four, the formula of the four-fold Brahmavihara exercise 
which occurs most frequently in the Mkiiyas and which may be 
found in the Tevijja Sulla, deals principally with the method of 
'Disapharana'. This consists in suffusing the whole world with the 
thought of me/Iii, expanded in all directions, and is associated with 
thejhiina stages. We quote this formula here, together with its Pali 
version, in order to show its distinctive character: 

Sa meltiisahagatena citasii ikaril disaril pharitvii viharali. Tathii 
dutiyaril, tathii catuttharil; 
iii uddharil adho, tiriyaril, sabbadhi, sobbattatiiya, sabbiivantaril 
lokaril meltiisahagatina citasii, 
vipu/ena, mahaggatena, appamii,:,ena, averena, abyiipajjena 
pharitvii viharati. 

Literally rendered thus: 

He abides suffusing one quarter with (his) mind associated with 
friendliness. 
Likewise, the second, the third, and the fourth; thus above, below, 
around, everywhere, 
all as himself, the whole wide world, he abides suffusing with mind 
associated with friendliness, 
abundant, grown great, immeasurable, free from enmity, free from 
ill-will. 

This formula is discussed by Buddhaghosa Thera in his V,suddhi
magga, where he distinguishes it as vikubbanii, a term which also 
occurs in connection with the iddhividha as vikubbanii-iddhi, 
where it means exercising psychic power of various forms. It im
plies the establishment of an immense sphere of benevolent 
thought, which is increased to the appa,;,ii or thejhiina stage. 
Hence, this formula indicates the habitual mental attitude of him 
who has attained to jhiina by the practice of mettii and we find it re
peated with the substitution, one by one, of the other altruistic emo
tions of karu,;,ii, muditii and upekkhd. 

Being the statement of the special mode of living to be adopted by 
the religious aspirant, this formula emphatically expresses his men
tal attitude in relation to the external world, especially in thejhiina 
state. Furthermore, it describes the outlook of the man who neither 
tortures himself nor inflicts injury upon others, but lives satisfied, 
tranquil, and cool, enjoying the happiness of serenity, himself a 
brahma (brahma bhtitena a/land). The special context of the for
mula corresponds to the Upiili Sulla where it is stated that those 
who have altainedjhiina and psychic powers, but have not yet culti
vated meltii, can destroy others by the mere disturbance of their 
minds through anger. It is said that in ancient days, the forests 
named Da1;ujaka, Kfilinga, Mejjha, and Malanga, became forests be
cause of the anger of certain ancient sages (pubbakii isayo). But the 
disciple of the Buddha, as the formula says, abides suffusing the en
tire universe with his boundless love of me/Iii, free from all anger 
and malice. 
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is one be mnes at a.t: of /he rise and fall oftlw aggra gal . , one y Is tlw joy of tl~athl jssr:wss. 

3,- . } ato yato .mmmasali 
k'2andhana 1i1 :udayabbauari1 
labhaU plfipiim6jjari1 
amalarn larfr ijiinalmn. 25d 5) 

\ 1Vhenever on _ renecls 
on aggregat s' ari s and faJ 
one rapture gain~ and joy. 
'Tis Deathlessness for Those-\1.iho-knO\ . 

TI, Tr- «St ry ofTntlh fDlmmmapatlaJ 
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HE IS HAPPY \I . 0 REFLECTS ON RISE AND FALL 

25 (7) A Devou Lady and the Th1e e (Verses 36,8 •- ,376), {Contd.) 

Commentary 
Th w 11-kno'lA·nNcfla ·utla, or Kara,J(ga Metia Sulla sets. forth 
lhe manner in, thic.h m lla should bt p,racli d, both as me:1ns oi 
~eti-prolcclion nd. as a lamm,i(lfuitm. It is rhcr m phui zed as an 
CMenli:i.l duty the disciple ;ho (ollo\\'S. this. sysl m of. liginu!i 
lraini11 scekin!! happine.$8 nd p ac . This. ulta ·is. on ofthe mo.sl 
important discourses s I ctctl for r il.ing durin religious el'!.•ic 
rid h, otin.i! t lhe Paritta cer,i:-rnony. which l.s u.suillly held on a s.• 

picious. occas.i.ons, or i11 ea of affiictitm, epidemk'. or individual 
sickness. I has .i. sp&ial import.an for I.he discipl~ oi m dimtion. 

In the l1ilg,il!Oc11m's ,lfcmaal, read h t lhe · fclla Sutla i.s o c 
..«ii din its Pali fonn . .i.s p3rl of the in ion 1th t should precede 
all ex rcis. !'. in m i ation. The l~t of this ··utta. is SUPPOS tl to be 
so ilmlng d lhr,l lh ~-oril 1hem ves. 1 ,•e a cert.iin sonorous 
power. o which .importance is a.U:.u:hed, and it i& • ,lw, y han 
wi It a i;pecia! inl.ont1tion. B11t the. main purpose of lhc utm is to 
c und the pracli of mdlti and lo fomml t • d ri nite system of 
cont m.pl 'ti ·!.X rcise. l.orOOYer, it is a more :spi: i exp ion • 
Uu: meth ofsuffwing m ftii a cl corr ponds lo th:it :shown in 
the fomtul of Olc r: •ijja S111/a. Furthermore; it is. in this ll!tfa 

11/ta Lhat mclld is co111~ircd to motherly lo ilnd nam d p • 
ci Uy as a bralmu1-1,•iham. The practice of this medit.'.l'tion :i.!one 
lea s lo emanclp \ion fr rn re-birth,. ax emph:i,1;i1..~d in lht sayinf. 
• o, shall he n er come ck a ain 'to r l:iirlh.' 

Th otllcr special a.pplkalion of mel!a ii fo,,111d in lh Khum/ha 
Parilla, wb1:n: it i~ ti n a:; a :;.afe-~uard agajnsl hann from snakes. 
This sl.att.s that a cert in mook of -v 11:hi died as the re~ult o.f re-

i\~n a $llllke•bile. , number of monks brou.fthl th~ news lo tl, 
Buddha, who is repo d to hav said, "The monk had not l)ra i cd 
m ttii towards the-four f.imili _ uf • There re four ra:milie5, 
~ula) o{ snakes, n:unely, . irupakklw, t.aMlha, rhabyiipuU« ml 
k.al}htigotmnnka. r la he pr.iclic cl mcllii tm ... ud!. thes.e four la tlls 
of .snaw, h i\Xmld nol ha died of sriake-bite. I a.dvi,se , ou. 
mon , o su (us them willl friCl1.dly thou~11.s Oil. rnind - m t-
1,ma cillma 1man'l11ml for your own saitiUanl ancl l)f ection." 

h actual method of ~u(:fu$ing i~ ivcn h re in vmcs. and i,s lob 
extended gradually, pr _in!? from the four families of snakes, 
thus: 

l~)' I hvvt m ncUints.s \'11ilh lhe liiri'i1wklrlta , 
, lay I h,w frf. indlincss wifh the clrabyiif)ulla!i, 

Cl1a11f r :JS : BhilWm ·1 agga 

'IWJh tll rtipalhas mag I frtendli1less lu11.1c, 
Wlfh the- ka'Qhagota,nali moy J have lrwndfiness. 

The suffusion i~ 1h n gradually ext,,rnd d, ad\li1llCJ1'l? in .st3ges, and 
iocludin:li differ nt kinds of cir lures; I ~ footlw, those h h ve 
two feel. lhe Quadruped . ;incl the rn l'l)'•fooled. 

ThereaHer, the disciple's aspi tioo follows t us: 

Let not the footle~ do me h nn, 
011 lhGst · ..it hil\tc l\'.o · cl; 

.et nol the qu:idrupeds me h:iinn, 
or t os "~th m ny f tt· 

H th~11 wnllnucs, devclo hut suffu$iOn immeasurable: 

·au salta sabbi potili 
"abbl Mtila ea kevtJ!o -

Sab!Je Modtdn . possantu; 
, Iii kaiir:i pafJ(1mrigamti. 

fay 11 cin J, all iMng things. 
A.11 lhat are born,. and everyone, 
i 1 )I' alLsee happingu, 
And may nci h, nr• b fall._ 

This s.11.anza cont ·n~ ~om . or lhe .1ctual words (such as.sabb. • sallu. 
sahb - pana, sabb · bhiifa i!rtd on) llmt occur in the fonnul for 
meditation, as gi en in I ,tc works. 

Then fo llow.s lhe invocali,0111: 

nfinilc is the virtue of the Buddh tile Dhammil nd th 
ngha; 

initc .in: creeping U1in11s., such ;iss.nakes, scorpiQM, fllt• 
pedes, 
spid r~ house Ii zards, rat~ and mice. 
] have ,done my warding, my prolecli(m. 
'I I I er lm s tum a y in peace. 

to the Rmklh rev r ce lo th £.ev ra (ull~• En• 

(cont'd on page 797) 
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·en.se-reslraint, Ptilimokkha dis iJJlin.e and noble fi' "ends: 'tis zchere the 1vise bhlkklm begins 

37 . Tatra[lmn adi bha ati 
idha panriassa bhik!dumo 
mdriyagutu .santuHhf 
pali mokkh - ea mfl ·an5 
mitte l1haja SU kalyo1Je 
suddhaji atandU . (2 ,:16) 

1 ler: ' inde d he s'Larling-po·nt 
for the bhikkhu , ho is \ ise, 
s nse-c ntroUed cont n ed too, 
restraine lo limit. freedom wa s, 
in company or noble fr1en s 
\'1. ho'r pure of m and kc n. 

The n- ns11r11 r;f Twtli (Dhamm pt1da) 
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A WISE MONK MUST POSSESS HIS CARDINAL VIRTUES 

25 (7) A Devout Lady and the Thieves (Verse 368 -376) (cont'd) 

Commentary 
This sulla has a very long and finnly established tradition. It occurs 
in the Khandha-Valta Jdtaka where the Bodhisatta advised his fol
lowers to observe this parilta (which is given in the same fonn) as a 
protection against serpents; for they were living in a spot in the 
Himalayan valley where such poisonous creatures were abundant. 
Observing this advice, the ascetics are said to have long lived un
hanned, during the period that the Bodhisatta himself, who was 
practicing the brahma-vihdras, was bound to the brahma world. In 
relating this story of his past experience the Buddha advised the 
monks to observe the same parilta. 

This meditational exercise is given in the Khuddaka-Vatta-Khand
haka of the Cullavagga as a rule of discipline and duty, and the spe
cial name Khandha Parilta is probably adopted from this 
connection. 

Of these two parittas, the method expounded in the Metta Sulta cor
responds to the practice as followed in thejhiina stage, as does also 
the fonnula found in the Tevijja Sulla; while the other seems to be 
a more primitive fonn of suffusion. Both, however, contain the 
anodhiso, the unlimited, and the odhiso, the limited fonns of suffu
sion, which are explained in the Pa[isambhidd-magga, as will be 
seen below. Both methods, the unlimited and the limited, combine 
with that of disdpharm;,a, suffusing through all the directions or 
quarters given in the fonnula of the four-fold exercise. They may dif
fer in the letter, but the spirit is the same everywhere. 

A more widely extended suffusion of metta, which corresponds to 
these fonnulae, is mentioned in the Meltdkathii of the Pati
sambhidii-magga, where we find a detailed description of several 
methods, arranged in numerical order; they are combined severally 
with the Bodhipakkhiga principles of the five indriyas, the five 
ha/as, the seven bojjhal)gas and the eight-fold path. First, theMet
tiinisamsa is quoted, a discourse that occurs in the.Al)gultara 
Nikiiya and sets forth eleven advantages of Mettii-bhiivana. Then 
the following methods of suffusing me/Iii are enumerated: there are 
three methods, namely: 

(1) Anodhiso Pharana - suffusing without a limit; 

(2) odhiso Pharanii - suffusing with a limit and 

(3) Disii Pharanii - suffusing through the directions or quarters. 

(I) The Anodhiso method is sub-divided into five, each section 
fonning a separate meditation fonnula. They are: 

(i) sabbe sattii - all beings; 

Chapter 25: Bhikkhu Vagga 

(ii) sabbe piil)ii - all living things; 

(iii) sabbe bhiitii - all creatures; 

(iv) Sabbe puggalii - all persons or individuals and 

(v) sabbe altabhiiva pariydpannii - all that have come to individual 
existence. 

Each of these five is linked with the four copulas of aspiration: 

(a) averii hontu - let (them) be free from enmity; 

(b) abydpajjd hontu - let (them) be free from ill-will; 

(c) anighii hontu - let (them) be rid of ill and 

(d) sukhi altdnam pariharantu - let (them) keep themselves 
happy. 

In the case of the above mentioned the full fonnula should be re
peated, thus: Let all beings be free from enmity; be free from ill-will; 
be rid of ill or suffering; and let them keep themselves happy. 

Likewise: Let all living things, all creatures, all individuals, and all 
that are existing (each successively), be free from enmity, hatred, ill, 
and let them keep themselves happy. 

In following this method the aspirant includes all beings in his 
thought of loving-kindness and pervades them with it, without limi
tation - touching all without localization as the commentary says. 
Hence, it is anodhiso pharanii, suffusing without a limit or bound
ary. 

(2) There are seven forms of odhiso pharanii, or the limited method: 

(i) sabba itthiyo - all females; 

(ii) Sabbe Purisd - all males; 

(iii) Sabbe ariyii - all worthy ones, or those who have attained 
perfection; 

(iv) sabbe anariyii - all unworthy ones, or those who are imperfect; 

(v) sabbe deva - all gods; 

(vi) sabbe manussd - all human beings; 

(vii) sabbe vinipdtikd - all those in unhappy states. 

Each of these should be linked with the four aspirations and re
peated separately or collectively during the period of meditation. 

(cont'd on page 799) 
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Convwia/ and ourteous, a good disciple becomes extremely joyous and his suffering ends. 

376. Po/isanthiira · uty'a so 
iiciirakusalo siyii 
tato pamojjabahul6 
dukkhassanlarh karissa'li. {25:17) 

One should be hospitable 
and s.kil]ed in good behaviour 
thereby g1reatly jo)'ful. 
come to dukkha's end. 

Tl'l Treas~r.Y of Truth (D1:1m'l'lan11-,ad, 
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A MONK SHOULD BE CORDIAL IN ALL HIS WAYS 

25 (7) A Devout Lady and the Thieves (Verse 368 -376) (cont'd) 

Commentary 
In employing this method the aspirant suffuses mettd, while divid
ing beings into groups according to their nature and condition. The 
meditation is, therefore, called odhiso pharand or suffusing within 
a limit or portion. 

(3) There are ten modes of suffusing mettd through the quarters 
and the intermediate quarters, starting from the East. They com
prise the eight points of the compass: the four cardinal points, the 
four intermediate points, and above and below. 

The formulas are: 

Let all beings in the East be free from enmity, 
hatred, ill, and let them keep themselves happy. 

In like manner: 

Let all beings in the West, the North, the South, the North
east, 
the South-west, the North-west, the South-East, 
above and below, be free from enmity, etc. 

In these three methods of suffusing mettti there are twenty-two 
(five, seven and ten) formulas; and each, according to the commen
tary, refers to the metta that leads to the appatJti or jhtina state. 

Of the five anodhiso pharands, 

'Let all beings be free from enmity' is one Appai:ia; 
'Be free from ill-will' is another; 
'Be rid of ill' is another; 
'Let them keep themselves happy' is the fourth. 

Thus, in the method of unlimited suffusion, there are twenty ap
PQTJtis, that is, four in each of the five formulas. In the same way, 
four appatJdS in each of the seven formulas give a total of twenty
eight belonging to the method of limited suffusion. 

- 3 
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The five (i to v) formulas of the odhiso method have also been com
bined with the ten directions, thus: 

Let all beings in the East be free from enmity" and so forth. In this 
way, there are two hundred appatJtiS, twenty in each quarter. 

In like manner, the seven (i to vii) formulas, being combined with 
the ten directions as: 

Let all women in the East. .. and so on give a total of two hundred 
and eighty appatJds, that is, twenty-eight in each quarter. 

There are, thus, four hundred and eighty appatJtis. In all, there are 
five hundred and twenty-eight appatJds (twenty, twenty-eight, two 
hundred and two hundred and eighty), mentioned in the Pali
sambhidd-magga. 

The commentary states that the other three vihdras, karutJd, 
mudild and upekkhti, are also employed with the same method of 
suffusing; and the disciple who practises them by means of any one 
of these appatJd states, enjoys the eleven blessings spoken of in the 
following Melldnisamsa Sutta passage: 

Monks, from the practice of meltii-cetovimulti or mind-release 
through friendliness, cu/tii-ated, 
increased, made a vehicle (ytinikatii), made a basis (i•atthukatii), 
persisted in, 
made familiar, well set forth, eleven blessings are to be expected. 
What are the eleven? 

Happy he sleeps: happy he awakes: he dreams no bad dreams,· 
he is dear to men: dear to non-human beings: Divas guard him; 
lire, poisvn, or sword come not near him: quickly his mind be
comes concentrated: 
his complexion becomes clear: he dies with his mind free from 
confusion: 
if he realizes no further attainment, he goes to the briihma-world. 
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Like a jasmine reeper its faded flowers, so ye bhikkhus, g.iv.e 11p your lust and (J ersion. 

r1. Vassikii iya pupphiini 
maddaviini pamwkati 
ivarii riigan ea dosan· ea 
mppamuilcelba bhikkhav6. (25:l ) 

sheds 
its sh11velled flo , rs all 
0 blfkkhus so sh uid you 
I.us l a:v rs io:n he • 

The Tren 11r11 af Tnilh Whtimmapada) 
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CAST OFF LUST AND HATRED 

25 (8) The Story of Meditation on Jasmine Flowers (Verse 377) 

A group of monks from Savatthi, after taking a medi
tation topic from the Buddha set out for the forest to 
practice meditation. While thus engaged, they saw jas
mine flowers which had blossomed that very morning, 
dropping in the evening from the stem. Thereupon 
they thought to themselves, 'We will obtain release 
from lust, hatred, and delusion, before you obtain re
lease from your stems," and applied themselves to 
meditation with renewed vigor. The Buddha beheld 
those monks and said, "Monks, even as a flower is re
leased from its stem, even so should a monk strive to 
obtain release from the pain of birth and rebirth." And 
even as he sat within the perfumed chamber, he sent 
forth a light and pronounced the following stanza, 

"Monks! As the withered flower is shed from the 
plant, so also should a monk strive to free himself from 
worldly suffering." 

At the conclusion of the lesson, all those monks 
were established in arahatship. 

Explanatory Translation (Verse 377) 

vassikii viya pupphiini maddaviini pamuflcati 
evam riigaflca dosaflca vippamuflcetha bhikkhavo 

vassikii: the jasmine creeper; pupphiini: flowers; 
maddaviini: the withered; pamuflcati viya: just as 
(it) casts off; evam riigaflca: passion; dosaflca: ill
will; vippamuflcetha: cast off from your mind; 
bhikkhavo: O' monks 

The jasmine creeper casts off its withered flowers. 
Exactly in that manner, 0 monks, cast off your passion 
and ill-will. 

Chapter 25: Bhikkhu Vagga 

Commentary 
This verse relates to a group of monks who meditate upon a jas
mine flowers falling on the ground - their stems detaching from 
the vine. In several instances, meditators achieved higher knowl
edge by concentrating on some objecl The main purpose of the 
Buddha system of mind-training is to purify the mind from all de
filements and corruptions in order to cultivate its intrinsic pliability 
so that perfect knowledge may be attained, which is the means of 
transcending the states of woe and sorrow. 

Furthermore, the mental training specified in Buddhism is training 
in higher thought, in lofty ideals and concentration of the mind 
upon some principle of a moral and virtuous character. The mind 
which is wholly given to a single perception of a salutary kind, be
comes purely radiant and illuminate in its original state. (pabhas
saramidam). 

In the very beginning, therefore, it is essential to focus the attention 
upon an object (tiramma,:1a) entirely dissociated from the passions, 
in order to draw a pure mental picture. This picture the meditator 
retains as his ideal, and trains his mind to concentrate upon il The 
mind becomes pure or impure, not through its own nature, but 
through the arising of pure and impure thoughts. The object for se
curing the preliminary attention must, therefore, be associated with 
purity, virtue and truth. Moreover, the object or the ideal selected 
for meditation must be such as to produce some psychological ef
fect which is suited to the particular disposition of the meditator. 

The scriptures record that the Buddha realized the diverse mental 
dispositions and innate tendencies of those who looked to him for 
deliverance, and recommended them various methods; and these 
methods have been ever increasingly developed as it became neces
sary to extend the opportunity of training in this system to a greater 
variety of mental types. 

These methods were later modified, enlarged and grouped together 
in different ways forming different schemes of meditation, accord
ing to their psychological effect and value in inducing higher states 
of consciousness, and also with regard to their suitability for vari
ous individual characters. They are found in the Nikayas, in the Ab
hidhamma and the commentaries, besides other works dealing with 
meditation, in the form in which they have been practiced and 
maintained in the Theravada school. 

803 

Downloaded from https://www.holybooks.com



804 

n 
J, CJ~ 

P'hysicalllf restrained gently lranquilled, rid of ollurernenls. trulyapacified is the bhik/.:hu call, d. 

378. SantakiiylJ santavii 6 
sant,wii usanu:ihit6 
vantalokiimlso bhikkhu 
upasanto~li vuccati. 25: 1'9) 

Th. t hikkhu calmed of body speech 
calmed and \ ll~con posed o.r mind,. 
who worldsenjoy ments has r noun oed 
'one calmed' indeed is truly caiHed. 

Tb· Tnm:sv.ry o/Tmlh (D/tammQl)(Jda) 
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HE IS PEACEFUL WHO IS FREE FROM ALL WORLDLY THINGS 

25 (9) The Story of Venerable Santakaya (Verse 378) 

There was a monk named Santakaya, who had been 
a lion in his past existence. It is said of this monk that 
he was never guilty of any improper movement of 
hand or foot. He never yawned or stretched out his 
arms and legs, but always carried himself with compo
sure and dignity. The story goes that this Venerable is
sued from the womb of a lioness. It is said of lionesses 
that if on any day they find prey, they enter one or an
other of the caves of silver, gold, jewels, and coral, and 
lie for the space of seven days on beds composed of the 
powder of red arsenic and yellow orpiment. On the sev
enth day they arise and survey the beds where they 
have lain, and if they notice that by reason of the move
ment of their tails or ears or forefeet or hindf eet, the 
powder of red arsenic and yellow orpiment has been 
scattered about, they say to themselves, "This does not 
become your birth or lineage," and lie down again and 
fast for seven days more. Then, provided the powder 
has not been scattered about, they say to themselves, 
"This becomes your birth and lineage," come forth 
from their lairs, yawn and stretch themselves, take a 
view of the cardinal points, roar the lion's roar three 
times, and go forth in search of prey. From the womb 
of such a lioness as this did this monk issue forth. 

The composure and dignity of this monk attracted 
the attention of the other monks, and they said to the 
Buddha, "Venerable, we have never seen such a monk 
as Venerable Santakaya: for when he assumes a sitting 
posture, he never moves his hands; he never moves his 
feet; he never yawns, or stretches out his arms and 
legs." When the Buddha heard this, he said, "Monks, 
he that is a monk should be, like Venerable Santakaya, 
composed in action, speech, and thought." 

Explanatory Translation (Verse 378) 

santakayo santavaco santava susamahito van/a 
lokamiso bhikkhu upasanto iii vuccali 

Chapter 25: Bhikkhu Vagga 

santakayo: restrained in body; santavaco: re
strained in speech; sanlava: restrained in mind; 
susamahito: who is totally disciplined; vanta 
/oktimiso: who has abandoned material things; 
upasanto iii vuccali: is described as wholly tranquil 

For a monk to be wholly and completely tranquil, 
he must be restrained in body and speech. This disci
pline derives from the restraint of mind. Then, when 
these three forms of restraints have been achieved, the 
monk is automatically wholly and completely tranquil. 

Commentary 
This verse is related to the exemplary restraint in demeanour of a 
monk whose name Santakoga echoes his behaviour (subdued in 
body). In the story that gives rise to the verse, the Venerable is de
scribed as having 'issued from the womb of a lioness'. This story 
goes on to describe the noble habits of a lioness. The Buddha has, 
in one context, referred himself, too, as a lion as he seems to be im
pressed by the noble qualities of lions. 

The Buddha said, "Monks, the lion, king of beasts, at even-tide 
comes forth from his lair. He stretches himself. Having done so, he 
surveys the four quarters in all directions. Having done that, he ut
ters thrice his lion's roar. Having thrice spoken his lion's roar, he 
sallies forth in search of prey. 

Now, monks, whatever animals hear the sound of the roaring of the 
lion, king of beasts, for the most part, they are afraid; they fall to 
quaking and trembling. Those that dwell in holes seek them; water
dwellers make for the water; forest-dwellers enter the forest; birds 
mount into the air. 
Then whatsoever ruler's elephants in village, town or palace are 
tethered with stout leather bonds, they burst out and rend those 
bonds asunder; void their excrements and in panic run to and from. 
Thus potent, monks, is the lion, king of beasts, over animals. Of 
such mighty power and majesty is he. 
Just so, monks, when a Buddha arises in the world, an arahat, a per
fectly enlightened one, perfect in wisdom and in conduct, welfarer, 
knower of the worlds, the unsurpassed trainer of those who can be 
trained, teacher of deities and of men, a Buddha, an exalted one. He 
teaches the Dhamma. Such is the self; such is the way leading to 
the ending of the self. 
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Exhort yourself, month after month, ll11e mindfu/~11 and elf-guard d. You'll l'ndeed he happy. 

3,7 . -ltana . odaq'attanatii 
pa{imiise altam attana 
o allagullo satimo 

sukhmh bhikkhu vihfihi i. (25:20) 

By ) ourself xhorl· yourselfl 
By yourself r strain yourself. 
o mindfu1 an · eu:.guard d too, 

happily, bhikkhu, \'I; ill you ]ive. 

TI • 71 'iStff/1 of Troth (Dl:tammapadaJ 
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HE WHO GUARDS HIMSELF LIVES HAPPILY 

25 (10) The Story of Venerable Naiigala Kula (Verses 379 & 380) 

The story goes that there was a certain poor man 
who made his living by working for other people. One 
day a monk saw him going along, clad only in a ragged 
loin-cloth, with his plough on his shoulder. Said the 
monk to the ploughman, "If this is the way you make 
your living, why shouldn't you become a monk?" "Ven
erable, who would make a monk of a man that gets his 
living as I do?" "If you will consent to become a monk, 
I will make a monk of you." "Very well, Venerable; if 
you will make a monk of me, I will become a monk." 
So that Venerable took him to Jetavana, bathed him 
with his own hands, and causing him to stand within 
the enclosure, made a monk of him. Having so done, 
the Venerable caused him to take his loin-cloth and his 
plough and hang them up on the branch of a tree that 
grew by the boundary of the inclosure. On making his 
full profession as a member of the Sangha, he received 
the name Naflgalakula Thera, Venerable Ploughman. 

After living for some time on the rich gifts and of
ferings which are bestowed upon the Buddhas, Vener
able Ploughman became discontented. Unable to 
banish discontent, he said to himself, "I will no longer 
go about clad in yellow robes given by the faithful." So 
he went to the foot of the tree and all by himself ad
monished himself as follows, "You shameless, immod
est fellow! So you have actually decided that you wish 
to put on these rags, return to the world, and work for 
hire!" After he had admonished himself in this fashion 
for a while, his resolution weakened, and he returned 
to the monastery again. After a few days, however, he 
became discontented once more. So he admonished 
himself in the same manner as before, and changed his 
mind again. And in this manner, whenever he became 
discontented, he would go to the foot of the tree and 
admonish himself. 

The monks observed that he went repeatedly to 
the foot of the tree. So they asked him, "Brother 
Naflgalakula, why do you go there?" ''Venerables, I go 
there to visit my teacher." After a few days he attained 
arahatship. Then the monks made sport of him and 
said, "Brother Naflgalakula, it appears that you no 
longer make use of the path by which you used to 
travel back and forth. Doubtless you go no more to 
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visit your teacher." "Precisely so, Venerables; when I 
was of the world, I used to go back and forth; but now 
that I have severed connection with the world, I no 
longer do so." When the monks heard this, they re
ported the matter to the Buddha, saying, "This monk 
tells what is not true, utters falsehood." The Buddha 
said, "Monks, what he says is quite true. My son has ad
monished himself by himself, and has thus reached the 
consummation of the religious life." 

Explanatory Translation (Verse 379) 

attana attanam codaya attana attam patimase 
bhikkhu so attagutto satima sukkham vihahisi 

attana: one's own self; attanam codaya: must 
prod one; attana: by one's own self; attam pa
timase: should one be examined; bhikkhu: 0 
monk; so: therefore you; a/tagutt6: self- guarded; 
satima: alert and mindful; sukkham: happily; vi
hahisi: live 

One's own self must prod one's self. You must 
yourself. You must assess and examine yourself. O' 
monk, this way, you must guard yourself. Be perpetu
ally mindful. This way, live in bliss. 

Explanatory Translation (Verse 380) 

hi atta attano natho hi atta attano gati tasma 
bhadram assam var;zijo iva attanam saflflamaya 

hi: as things are; atta: one's own self; attano: to 
one's self; nath6: the refuge; attahi: one's own self, 
indeed; attan6 gati: one's own guide; tasma: there
fore; bhadram assam iva: like an esteemed horse; 
var;zijo: a merchant; al/anam: one's own self; 
saflflamaya: discipline 

Your own self is your own refuge. You yourself are 
your own guide. Therefore, exert discipline over your
self as a merchant would cherish and retrain a noble 
horse. 

(cont'd on page 809) 
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You lead yours II. you guid your u a!J• Control your own self lik a merchant his good hm:i;e. 

3 0. Atta hi attana ndtho 
atta hi attano gati 
lasmii: saiiiiamay'a#iinorh 
assam bhadrari1' a ar;ijo. (25:21) 

Oneself is rcfug,e ,o.f oneself 
an one is haven fo oneself, 
therefor one should check oneself 
as merchant with a p lend id horse. 

Tbl! 1'nta:tr{1r~,.1 of 1mlh (O.hammapad(JJ 
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YOU ARE YOUR OWN SAVIOUR 

25 (10) Attachment to Old Clothes (Naftgala Kula) (Verses 279 & 380) (cont'd) 

Commentary 
attana attanam codaga: A person must propel himself, or herself, 
into spiritual action. This is a central concept of the Buddha. Know
ing that no external sources, no faith or rituals can save him, the 
Buddhist feels compelled to rely on his own efforts. He gains confi
dence through self-reliance. But he must realize that the whole re
sponsibility of his present life, as well as his future life, depends 
completely on himself alone. Each must achieve his salvation for 
himself. Achieving salvation can be compared to curing a disease: if 
one is ill, one must go to a doctor. The doctor diagnoses the ail
ment and gives proper medicines. He will never be cure by simply 
singing praise and giving proclamations of what a wonderful doctor 
he is. Nor will he be cured by holding festivals in honour of the doc
tor, or by trying to persuade others that he is the only doctor they 
should consult. 

None of these actions will cure his disease. Nor is it enough for him 
to accept his written prescription, put it in a casket. place it on the 
back of an elephant and carry it in a procession to the accompani
ment of music and dancing. This is not going to cure the patient 

either. Nor is it enough for him to obtain the medicine from the 
chemist, put it on a shelf and place before it a vase of flowers, bum 
incense and light candles to it, proclaiming, "How wonderful is this 
prescription given by the doctor. By this prescription, may my dis
ease be cured!" 

This is not enough. Nor is it enough for his anxious wife to say, "He 
is old and weak and feeble. And the medicine is very unpleasant for 
him to take. I will swallow this bitter medicine for him." This also 
will not cure him. 

In order to be cured, he himself must follow the instructions given 
with regard to his diet and conduct. Only then will he be cured and, 
at last, realize that he has become healthy. Likewise, each must at
tain his own salvation by curing his greed, hatred and ignorance, by 
taking the necessary precautions given by the Buddha, and by tak
ing the necessary precautions given by the Buddha, and by practic
ing the Buddha's advice. Only then will he be able to obtain his 
salvation. No one can find salvation simply by praising the Buddha 
or by offering something to him or by celebrating the occasions. 

.i 
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A joyou . .:: hhikkhu :u ho delights in the Buddha's wau ~aon reaches the am lira's bhssful end. 

3 J iinuJjjabahuio bhik!dw 
va anno Buddhasiisane 
adhigo chi padmi1 santariz 
sankharii 'pasanzam sukharn. 2'5:22) 

Th - bhikkhu full of j,oy and faith, 
brighL in the Buddha's Teaching 
can come to the lac of Peace 
lh e bi i ss of con ili oncdn ss c ased. 

The T. murq al Tmlh Whamt11a1mdaJ 
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WITH JOY AND FAITH TRY TO WIN YOUR GOAL 

25 (11) The Story of Monk Vakkali (Verse 381) 

This religious instruction was given by the Buddha 
while he was in residence at Veluvana with reference to 
Venerable Vakkali. 

Venerable Vakkali, we are told, was reborn at Savat
thi in the household of a brahman. One day after he 
had reached manhood he saw the Buddha enter the 
city for alms. Having surveyed the Buddha's beauty of 
person, not satisfied with the sight of the beauty of his 
person, be said to himself, "I will obtain the privilege of 
looking thus at all times upon the Buddha." He there
fore retired from the world and became a monk under 
the Buddha. He always stood where he could see the 
possessor of the ten forces, and abandoning the recita
tion of the sacred word and the practice of meditation, 
he spent his whole time gazing upon the Buddha. The 
Buddha waited for his knowledge to ripen and said not 
a word. One day the Buddha perceive within himself, 
"Now his knowledge has ripened;" so he said to him, 
''Vakkali, what shall it profit you to look upon this mass 
of corruption which is called my body? Whosoever, Vak
kali, beholds the Dhamma, he beholds me." Thus did 
the Buddha admonish Venerable Vakkali. 

But in spite of the Buddha's admonition, Vakkali 
could not let the Buddha get out of his sight or leave 
his presence. Finally the Buddha thought, "Unless this 
monk receives a shock, he will never come to under
stand." Now the season of the rains was at hand, and 
the Buddha desired to enter upon residence. So on the 
day appointed to enter upon residence, the Buddha 
went to Rajagaha, turning Vakkali away with the words, 
"Go back, Vakkali." So for the space of three months 
Vakkali was unable to be with the Buddha and kept say
ing to himself, "The Buddha speaks to me no more." Fi
nally he said to himself, ''What is the use of my living 
any longer? I will throw myself headlong from the top 
of a mountain." And with this thought in mind, he 
climbed to the top of Mount Vulture Peak. 

The Buddha, perceiving that he was depressed and 
weary of the world, thought to himself, "If this monk 
receives no comfort nor consolation from me, he will 
destroy his predispositions to the attainment of the 
paths and the fruits." Accordingly he sent forth a radi
ant image of himself and displayed himself before the 
gaze of the monk. The moment the monk saw the Bud
dha, the weight of sorrow which oppressed him van-
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ished. Then the Buddha, as though filling the dry bed 
of a lake with a torrent of water, caused intense joy and 
satisfaction to spring up within the monk. 

Venerable Vakkali thought, "I have seen the Posses
sor of the Ten Forces, and he speaks to me, saying, 
'Come!"' Straightway he experienced profound joy. 
"How pray shall I go?" thought he. And standing there 
on the summit of the mountain, though he saw no 
path, he sprang into the air face to face with the Posses
sor of the Ten Forces, on hearing the first words of the 
stanza. And as he soared through the air, pondering 
the stanzas given by the Buddha, he completely sup
pressed the emotion of joy and attained arahantship to
gether with the supernatural powers. And praising the 
Buddha, he descended and stood in the presence of the 
Buddha. On a subsequent occasion the Buddha as
signed him the foremost place among those who pos
sess the propensity for faith. 

Explanatory Translation (Verse 381) 

pamojjabahu/6 buddhasasane pasanno bhikkhu 
sankhanipasamam sukharh santarh padarh adhi
gacche 

pdmojjabahu/6: of abundant ecstasy; 
buddhasdsane: in the Teaching of the Buddha; 
pasanno: taking delight in; bhikkhu: the monk; 
sankhanipasamam: cessation of all conditioning; 
sukharh: blissful; santam padam: state of tranquil
ity (Nibbana); adhigacche: will reach 

His ecstasy is abundant. He takes delight in the 
Teaching of the Buddha. Such a monk will reach the 
state of total tranquility - Nibbana - through the 
blissful ending of all conditioning. 

Commentary 
samkhtiriipasamam: cessation of all conditioning. sa,µchiira is one 
of the five aggregates (five groups of existence or groups of cling
ings). SaQkhiira is described as mental formation. These aggregates 
are also described as khandas. These SOTJkhiiras are made up of fifty 
mental phenomena of which eleven are general psychological ele
ments, twenty-five lofty (sobhana) qualities and fourteen kammi
cally unwholesome qualities. SaQkh<ira is the second link of the 
formula of dependent origination (paticca samuppiida). SQ1Jkhiira 
is also used in the sense of anything formed, conditioned or com
posed. 
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Th _ tender bhikldw on the Buddha's way illumines this wol'ld like the moon out of the clouds 

3 ' Yo .hmu! daharo l>hikkhu 
yufijali buddhasiisane 
so imam lokmn pabhasell 
abbhii muuo· a candima. 25:23) 

urely tha youthfu] bh kkhu who 
strives in the Buddha's Teaching 
mumines all this, orld 
a. moon , hen freed from clouds. 

Th 'T'ri!a:SlJ,Y.., Truth (DhammdJmcfn) 
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EVEN A YOUNG MONK, IF DEVOUT, CAN ILLUMINE THE WHOLE WORLD 

25 (12) The Story of the Novice Monk Sumana who Performed a Miracle (Verse 382) 

Samanera Sumana was a pupil of Venerable Anurud
dha. Although he was very young, due to his past good 
kamma he became an arahat endowed with supernor
mal powers. Once, when his teacher Anuruddha was ill, 
he fetched water from the anotatta Lake, a lake which 
was very far away from monastery and difficult to 
reach. But because of his supernormal power, he was 
able to perform the journey through the air. Sometime 
later, Anuruddha took Sumana to pay homage to the 
Buddha at the Pubbarama Monastery. 

At the monastery, many samaneras teased Su
mana and made fun of him because he was very 
young. The Buddha wanted to make those samaneras 
see the rare qualities of Sumana. So the Buddha an
nounced that he wanted some samaneras to get a jar of 
water from the anotatta Lake. However, none of them 
was able to undertake the job. Finally, at the request of 
Venerable Ananda, Sumana went to get the jar of water 
for the Buddha. As before, he went to the anotatta Lake 
and came back through the air by his supernormal 
power. 

At the congregation of the monks in the evening, 
the monks told the Buddha about the wonderful trip 
made by Sumana. The Buddha said, "Monks, one who 
practises the Dhamma zealously is capable of attaining 
supernormal powers, even though he is young." 

Explanatory Translation (Verse 382) 

daharo yo bhikkhu Buddhasasane yufljati so ab
bhii mutto candimii iva imam /okarh have pab
hiiseti 

daharo: youthful; yo bhikkhu: some monk; 
buddhasiisane: in the Teaching of the Buddha; 
yufljati: exerts himself; so: that monk; abbhii 

Chapter 25: Bhikkhu Vagga 

mutto: freed from a cloud; candima iva: like the 
moon; idharh lokarh: this world; ha ve: will cer
tainly; pabhiiseti: brilliantly illumine 

This is true. If a youthful monk exerts himself 
strenuously in the Teaching of the Buddha, he will cer
tainly illumine the world as brilliantly as a moon 
emerging from behind a dark cloud that hid it for a 
while. 

Commentary 
This verse is related to a very young novice monk who was capable 
of perfonning miracles. These miracles are an outcome of concen
trated meditation. 

Meditation as a means of self-development is a positive, dynamic 
force which leads to self-enlightenment, and not a mere negative es
cape from the uncertainties oflife. It is, in fact, the superlative 
means of awakening the spiritual tendencies of man, so that he ob
tains two advantages: absolute freedom from vicious tendencies, 
and the super-nonnal power of spiritual wisdom. 

With the steady increase of concentration during samadhi medita
tion the mind becomes free from lower impulses and sensory emo
tions, and thus, by overcoming hindrances, achieves negative 
goodness. The self-complacency of negative goodness is inevitably 
replaced by a living force of higher development which eventually 
gives rise to positive goodness. When the mind is well established 
in this positive goodness, it becomes a most admirable instrument 
which is apt and fit for super-human activities and divine visions 
such as would appear as miracles to ordinary minds. 

The scriptures state that the disciple of meditation becomes skilled 
in super-human qualities (ultari-manussa-dhamma) which are the 
super-nonnal advantages of his practice. The disciples who have 
practiced thejhana method of meditation receive in their life-time 
the happiness of experiencing samapalti, the attainment of the ec
static state of mental quiescence. In addition to that, those who 
have practiced the kasii:,a methods receive as super-nonnal advan
tages the powers of abhinna, higher or special knowledge. The 
visuddhimagga explains these advantages in detail as given in the 
scriptures. 
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Buddha is for whole mankind 

The Buddha is not a property· of 
Buddhists only . ., He is the property of 

whole mankind" His teachtng ts co1n1non 
to everybody .. Eve1y religion, which 

ca1ne into exi tence a fte·r the B'uddha 
ha , borrowed man.zJ good ideas n~orn the 

Buddha. 

A . or, .. BmJdhisl -holar 

A wise father 
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e>..pedients to bring the.m· out of thi 
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Cul off the stream. Reject sensuah:ty. Conditionality end cl be ye m ibbiin,a. 

3 3. Chinda sotam parnkkamma 
kiime parmda' briihm.a~1a 
sai1,kh.iirdnari1 khayain tfalua 
akotailii1i'si briihma,:,a. i26:1 

0 brahmi.n, strive and dea\:'E! the lre _m, 
c ir s of s, . nse dis ard, 

knowing cond' ione:d things deca), 
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B~A VAGGA (THE B~A) 
BE A KNOWER OF THE DEATHLESS 

26 (1) The Story of the Brahmin who had Great Faith (Verse 383) 

While residing at the Jetavana Monastery, the Bud- briihmava: O' brahmin; parakkamma: try hard; 
dha spoke this verse, with reference to a brahmin who make all the necessary effort; chinda: cut off; 
showed extreme devotion to some monks. sotam: the stream; kame: sensual desires; 

The story goes that this brahmin once heard the panuda: get rid of; saflkhiiriinam: of the condi-
Buddha preach the Dhamma, and was so delighted that tioned things; khayam: erosion; natvti: having 
he thereafter gave food regularly to sixteen monks at known; akatanniisi: become a knower of the un-
his house. When the monks came, he would take their created 
bowls and say, "May the Venerable arahats draw near! 
May the Venerable arahats sit down!" No matter whom 
he addressed, he greeted all of the monks with the title 
Arahats. Now those of the monks who had not yet at
tained the fruit of conversion thought to themselves, 
"This layman does not know that we have not attained 
arahatship." The result was that all of the monks be
came embarrassed and stopped going to his house. 

This made the layman very sad and sorrowful. 
"Why pray do the noble monks no longer come to my 
house?" thought he. So he went to the monastery, sa
luted the Buddha, and told him what had happened. 
then the Buddha addressed the monks and asked them, 
"Monks, what does this mean?" The monks told him 
what had happened. Said the Buddha, "But, monks, do 
you not like to have him greet you as arahats?" "No, 
Venerable, we do not like it." ''Nevertheless, monks, 
this is only an expression of the joy which men feel; 
and no fault can be found with an expression of joy. 
Now the love of the brahmin for the arahats is bound
less. Therefore, it is proper that you too should sever 
the stream of craving and be satisfied with nothing less 
than the attainment of arahatship." 

Explanatory Translation (Verse 383) 

briihmava parakkamma sotam chinda ktime 
panuda brtihmava sankhtiranam khayam natvii 
akatannii asi 

Chapter 26: Briihmana Vagga 

Exert all you can and cut off the stream of exist
ence. Get rid of passion. Get to know the erosion of the 
conditioned things. And, they become a knower of the 
uncreated - Nibbana. 

Commentary 
sotam chinda: cut the stream. Here, the stream is craving. one 
who has cut the stream will become a stream-winner - sotapanna. A 
stream-winner is no more a worldling (puJhujjana), but an Ariga 
(noble). On attaining this first stage of sainthood, he eradicates the 
following three fetters (samgojana) that bind him to existence, 
namely: 

(1) sakkiiga-diffhi literally, view when a group or compound exists. 
Here kaya refers to the five aggregates of matter feeling, percep
tion, mental states, and consciousness. the view that there exists 
an unchanging entity, a permanent soul, when there is a com
plex compound of psycho-physical aggregates is termed sak
kiiya-di((hi. Dhammasailgani enumerates twenty kinds of such 
soul-theories. Sakkiiya-diffhi is usually rendered as self-illusion, 
theory of individuality, or illusion of individualism; 

(2) vicikiccii - doubts. They are doubts about (i) the Buddha, (ii) 
the Dhamma, (iii) the Sangha, (iv) the disciplinary rules (sikklui), 
(v) the past, (vi) the future, (vii) both the past and the future, 
and (viii) dependent origination (paticca-samuppiida); 

(3) silabbataparamiisa - adherence to (wrongful) rites and cere-
monies. 

The Dhammasangani explains it thus: It is the theory held by ascet
ics and brahmins outside this doctrine that purification is obtained 
by rules of moral conduct and rites. 
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When in two things one's gone lo the end, that knowledge rids him of all that binds him. 

384. Yada dvayesu dhammesu 
paragu hoti brahma,:io 
ath'assa sabbe samyoga 
attham gacchantijana/6. (26:2) 

When by the twofold Dhamma 
a Brahmin's gone beyond 
all the bonds of One-who-KnO\vs 
have wholly disappeared. 

The Treasury of Truth (Dhammapada) 
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CULTIVATE CONCENTRATION 

26 (2) The Story of Thirty Monks (Verse 384) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to thirty monks. 

For one day thirty monks who resided in foreign 
parts came and saluted the Buddha and sat down. Ven
erable Sariputta, knowing that they possessed the facul
ties requisite for the attainment of arahatship, went to 
the Buddha and, without sitting down, asked him the 
following question, "Venerable, two states are fre
quently spoken of; now what are the two states?" The 
Buddha replied, "By the two states, Sariputta, are 
meant tranquility and insight." 

Explanatory Translation (Verse 384) 

briihma,:zo yadii dvayesu dhammesu piiragu hoti 
atha jiinato assa sabbe sarhyogii attharh gacchanti 

Yadii: when; dvayesu dhammesu: in the 'two 
states'; piiragu hoti: has become an adept; atha: 
then;jiinato: (in him) who knows; assa: his; sabbe 
samyogii: all fetters; attharh gacchanti: disappear 

When the brahmai:ia - the seeker after truth -
has understood the two states of concentration and in
sight through and through, then in that person who 
knows these, all the fetters wane, diminish and fade 
away. 

Commentary 
dvayesu dhammesu: in the two states. The two states are concen
tration (samatha) and insight (vipassanti). These are the two sys
tems of mind-discipline needed to take the truth-seeker to the other 
stage. The first of the two states is Samatha - concentration, tran
quility, serenity. Cittekaggatti (one-pointedness of mind) and 
aviklchepa (undistractedness). It is one of the mental factors in 
wholesome consciousness. 
The next is vipassanti - insight. Insight is the intuitive light flashing 
forth and exposing the truth of the impermanency, the suffering 
and the impersonal and unsubstantial nature of all corporeal and 
mental phenomena of existence. it is insight-wisdom that is the de
cisive liberating factor in Buddhism, though it has to be developed 
along with the two other trainings in morality and concentration. 
The culmination of insight-practice leads directly to the stage of ho
liness. 
samiidhi or samatha: concentration. Lit.: the (mental) state of be
ing firmly fixed is the fixings of the mind on a single object. One
pointedness of mind (cittassa ikaggatti) is called concentration. 
Concentration, though often very weak. is one of the seven mental 
concomitants inseparably associated with all consciousness. 
Right concentration (sammti-samtidhi), as the last link of the eight
fold path (magga), is defined as the four meditative Absorptions 
(jhiina). ln a wider sense, comprising also much weaker states of 
concentration, it is associated with all karmically wholesome 
(kusa/a) consciousness. Wrong concentration (micclui-samtidhi) is 
concentration associated with all kannically unwholesome 
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(akusala) consciousness. Wherever in the texts this tenn is not dif
ferentiated by right or wrong, there right concentration is meant. 
In concentration one distinguishes three grades of intensity: 
(1) preparatory concentration {parikamma-samtidhi) existing at the 

beginning of the mental exercise; 
(2) neighbourhood concentration (upactira-samtidhi), such as con

centration approaching but not yet attaining the first absorption 
(jhtina) which, in certain mental exercises is marked by the 
appearance of the so-called counter-image {pafibhtiga-nimitla) 
and 

(3) attainment concentration (appaQti-samtidhi), such as that con-
centration which is present during the absorptions. 

Concentration connected with the four noble path-moments 
(magga), and fruition-moments (phala), is called super-mundane 
(lokuttara), having Nibbana as object. Any other concentration, 
even that of the sublimes absorptions, is merely mundane (lokiya). 
The development of concentration (samtidhi-bhtivami) may pro
cure a four-fold blessing: (i) present happiness through the four ab
sorptions; (ii) Knowledge and Vision (nti,Ja-dassana) - here 
probably identical with the divine eye (abhiniiti) - through percep
tion 
vipassanii: insight. Insight is the intuitive light flashing forth and 
exposing the truth of the impermanency, the suffering and the im
personal and unsubstantial nature of all corporeal and mental phe
nomena of existence. It is insight-wisdom (vipassanti-paiiiiti) that 
is the decisive liberating factor in Buddhism, though it has to be de
veloped along with the two other trainings in morality and concen
tration. The culmination of insight practice leads directly to the 
stages of holiness. 
Insight is not the result of a mere intellectual understanding, but is 
won through direct meditative observation of one's own bodily and 
mental processes. In the commentaries the sequence in developing 
insight-meditation is given as follows: 
(1) discernment of the corporeal (rripa); 
(2) discernment of the mental (ntima); 
(3) contemplation of both (ntimarripa) such as their pairwise occur

rence in actual events, and their interdependence); 
(4) both viewed as conditioned (application of the dependent origi

nation, (paficcasamupptida); 
(5) application of the three characteristics (impennanency, etc.) to 

mind-and-body-cum-conditions. 
The stages of gradually growing insight are described in the nine in
sight-knowledge (vipassanti-nti,;la), constituting the sixth states of 
purification: beginning with the knowledge of rise and fall and end
ing with adaptation to truth. 
Eighteen chief kinds of insight-knowledge (or principal insights; 
(mahti-vipassanti) are listed and described: 
(i) contemplation ofimpennanence (anicctinupassanti), (ii) con
templation of suffering (dukkhtinupassanti), (iii) contemplation of 
not-self (anatttinupassanti), (iv) contemplation of aversion (nib
bidtinupassanti), (v) contemplation of detachment (viriigtinupas
santi), (vi) of extinction (nirodhtinupassanii), (vii) contemplation of 
abandoning (pa(inissaggtinupassanii), (viii) contemplation of wan
ing (khaytinup.), (ix) contemplation of vanishing (vaytinup.), (x) 
contemplation of change (vipari,:,timtinup.), (xi) contemplation of 
the unconditioned (or signless; animitttinup.), (xii) contemplation 
of desirelessness (appa,Jihittinup.), (xiii) contemplation of empti
ness (sunnattinup.), (xiv) contemplation of insight into phenomena 
which is higher wisdom (adhipaiiiiii-dhamma-vipassanti), (xv) 
knowledge and vision according to reality (yalhti-bhlita-iiti,Jadas
sana), (xvi) contemplation of misery (or danger, tidinavtinupas
santi), (xvii) re0ecting contemplation (pa(isa,µditinup.), (xviii) 
contemplation of turning away (viva((iinupassanii). 
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For whom a far or near exist not, with no anguish or entanglement, him a .true brahmin f call_ 

385. Yassa prin:m"l QJJiira,il vii 
piiriipara,h na . ijjati 
vfladdararn -isamyullam 
lamaham bnimi bn'ihnwr;am (26:3) 

or whom i found no near or far., 
for whom s no near and far 
free of fe·1r and fetb.~1'-free, 
tha one i cal.l a Brahmin Tnie-

Th,: Treasury of Trotlr (Dilummam1da) 
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THE UNFETTERED PERSON IS A BRAIIMANA • 

26 (3) The Story of Mira (Verse 385) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Mara. 

On one occasion, Mara came to the Buddha dis
guised as a man and asked him, ''Venerable! You often 
say the word ptirarn; what is the meaning of that 
word?" The Buddha, knowing that it was Mara who 
was asking that question, chided him, "0' wicked 
Mara! The words ptirarn and aptirarn have nothing to 
do with you. Ptirarn which means the other shore can 
be reached only by the arahats who are free from moral 
defilements." 

Explanatory Translation (Verse 385) 

yassa ptirarn aptirarn vti ptirtiptirarn na vijjati 
vitaddararn visarnyuttarn tarn aharn briimi brtih
ma,:zarn 

Yassa: for whom; ptirarn: the farther shore; 
aptirarn: the near shore; ptirtiptirarn: hither and 
thither shores; na vijjali: do not exist; vitaddararn: 
blemishless; visarnyuttarn: free of all defilements; 
tarn: that saint; aham: I; briimi brtihma,:zam: de
scribe as a Brahmal)a 

To him there is no further shore. To him there is 
no near shore either. To him both these shores are non
existent. He is free of anxiety and is freed from bonds. 
That person I describe as a BrahmaQa. 

Commentary 
piiram: sense fields. Sense fields are twelve, six of which are per
sonal sense-fields. the other six are external sense-fields. These are 
described as ciyatanas - spheres, which is a name for the four im
material absorptions. The twelve bases or sources on which depend 
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the mental processes, consist of five physical sense-organs and con
sciousness, being the six personal (ajjhatlika) bases; and six objects, 
the so-called external (bahira) bases: 

eye, or visual organ visible object, 

ear, or auditory organ sound, or audible object, 

nose, or olfactory organ odour, or olfactive object, 

tongue, or gustatory organ taste, or gustative object, 

body, or tactile organ body-impression, or tactile object, 

mind-base, or consciousness mind-object (manayatana) 
(dhammiiyatana), 

By the visual organ (cakkhiiyatana) is meant the sensitive part of 
the eye (cakkhu-pasiida) built up of the four elements ... respond
ing to sense-stimuli (sa-ppafigha). Similar is the explanation of the 
four remaining physical sense-organs. 

The mind-base (maniiyatana) is a collective term for all conscious
ness, whatever, and should therefore not be confounded with the 
mind-element (mano-dhtitu), which latter performs only the func
tions of adverting (vajjana) to the sense-object, and of receiving 
(sampaficchana) the sense-objecl On the functions of the mind 
(vinniina-kicca): 

The visible object (nipiiyatana) is described as that phenomenon 
which is built up of the four physical elements and appears as col
ours. What is seen by visual perception, let's say eye-consciousness 
(cakkhu-vinniina), are colours and differences of light, but not 
three dimensional bodily things. 

Mind-object-base (dhammiiyatana) is identical with mind-object
element (dhamma-dhtitu and dhammiirammaQa). It may be physi
cal or mental, past present or future, real or imaginary. 

The five physical sense organs are also called faculties (indriya), 
and of these faculties it is said: Each of the five faculties owns a dif
ferent sphere, and none of them partakes of the sphere of another 
one ... ; they have mind as their support ... are conditioned by vital-
ity ... but vitality again is conditioned by heat ... heat again by vital-
ity, just as the light and flame of a burning lamp are mutually 
conditioned. 
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itting meditative, dust free, duties done and highest goal reached, him a true brahmin I call. 

386. Jhayim virajamiisinam 
katakiccarh aniisavarh 
uttamattham anuppattam 
tamaham bnlmi brahma,:iam. (26:4) 

Seated stainless concentrated, 
who's work is done, who 's free of taint, 
having attained the highest aim 
that one I call a Brahmin True. 

The Treasury of Truth (Dhammapada) 
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WHO IS CONTEMPLATIVE AND PURE IS A BRAHMIN 

26 (4) The Story of a Certain Brihmin (Verse 386) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to a brahmin. 

The story goes that one day this brahmin thought 
to himself, "The Buddha calls his own disciples 'Brah
mans', now I am by birth and lineage a brahmin; there
fore, he ought to apply this title to me also." So, he 
approached the Buddha and asked him about the mat
ter. The Buddha replied, "I do not call a man a brahmin 
merely because of his birth and lineage; I call by this ti
tle only that man who has reached the supreme goal, 
arahatship." 

Explanatory Translation (Verse 386) 

jhiiyim virajam iisinarh katakiccarh antisavarh ut
tamattharh anuppattarn tarn aharn brahmar.zarh 
bnimi 

jhayim: meditating; virajarn: free of blemishes; 
tisinarn: seated in solitude; katakiccarn: who has 
fulfilled his tasks; anasavarn: free of taints; utta
mattharn: the highest state (Nibbana); anup
pattarn: reached; tarn: that person; aharn: I; bnimi 
brahmavarh: describe as a brahmal)a 

He is given to concentrated contemplation. He is 
free of all blemishes - the dust that defiles a being. He 
sits in solitude. All his spiritual tasks and obligations 
are done. He has reached the highest goal. That person 
I describe as a brahmaQa. 
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Commentary 
uttamattham anuppattam: who has attained the highest spiritual 
states - arahantship: sainthood, noble one, noble person. There are 
four noble individuals (ariya-puggala): (1) The stream-winner 
(sotiipanna); (2) the once-returner (sakadiigiimi); (3) the non-re
turner (aniigiimi); and (4) the holy one (arahat). 

(1) Through the path of stream-winning (sotiipatti-magga) one 
becomes free from the first three fetters (samyojana) which 
binds beings to existence in the sensuous sphere, (i) sakkiiya
di{lhi - personality-belief; (ii) vicikiccii - skeptical doubt; (iii) 
silabbala-pariimtisa - attachment to mere rules and rituals. 

(2) Through the path of once-returning (sakadiigiimi-magga) one 
becomes nearly free from the fourth and fifth fetters. (iv) ktimac
chanda - sensuous craving; (v) vyiipiida - ill-will. 

(3) Through the path of non-Returning (aniigtimi-magga) one be
comes fully free from the above mentioned five lower fetters. 

(4) Through the path of holiness (arahatta-magga) one further 
becomes free from the five higher fetters. (vi) riipariiga -
craving for fine-material existence; (vii) ariipa-riiga - craving 
for immaterial existence; (viii) miina - conceit; (ix) uddacca -
restlessness; (x) avijjii - ignorance. 

(1) Sotiipa,;ma - after the disappearance of the three fetters, the 
monk who has won the stream (to Nibbana) and is no more 
subject to rebirth in lower worlds, is firmly established, destined 
for full enlightenmenL 

(2) sakadiigiimi - after the disappearance of the three fetters and 
reduction of greed, hatred and delusion, he will return only once 
more; and having once more returned to this world, he will put 
an end to suffering. 

(3) aniigiimi - after the disappearance of the five fetters he appears 
in a higher world, and there he reaches Nibbana without ever 
returning from the world (to the sensuous sphere). 

(4) arahant- through the extinction of all cankers (tisavakkhaya) he 
reaches already in this very life the deliverance of mind, the 
deliverance through wisdom, which is free from cankers, and 
which he himself has understood and realized. 
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,tm and moon, a wanior in armotlr, an ardent sage, bove all' lhe~e Bucldha's radiance glozt 'S, 

38 7. Diva t.(1pali lidi ~co 
rattim iibhiiti candimii 

,annadclho khattiyi5 lapali 
jhay.i tapati briihmm;o 
atlm mbbam ahoraNirh 
Buddho tapati tejasii. {26: - ) 

The sun is btighl by day. 
the moon ,e:nlights the night, 
arm ured shines lhe wa1,ior 
contempJati 1e the Brahmin Tm . 
But .an the d.a and night~ ime ·oo 
l'~Spl nden l does the Buddha sine. 

111 1'reaJ.!lrfl ol Tmth (Dhm11m.opadt1) 
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THE BUDDHA SHINES DAY AND NIGHT 

26 (5) The Story of Venerable Ananda (Verse 387) 

while residing at the Jetavana Monastery, the Bud- trated on contemplation. All these people have various 
dha spoke this verse, with reference to Venerable times to shine. But the Buddha glows all day and all 
Ananda. night through his Enlightenment. 

The story goes that, on the Great Terminal Festi
val, Pasenadi Kosala went to the monastery, adorned 
with all the adornments, bearing perfumes, garlands, 
and the like in his hands. At that moment Venerable 
Kaludayi was sitting in the outer circle of the congrega
tion, having entered into a state of trance. His body 
was pleasing to look upon, for it was of a golden hue. 
Now just at that moment the moon rose and the sun 
set. Venerable Ananda looked at the radiance of the sun 
as the sun set, and of the moon as the moon rose; then 
he looked at the radiance of the body of the king and at 
the radiance of the body of the Venerable and at the ra
diance of the body of the Tathagata. The Buddha far 
outshone the radiance of all the others. 

The Venerable saluted the Buddha and said, ''Ven
erable, as today I gazed upon the radiance of all these 
bodies, the radiance of your body alone satisfied me; 
for your body far outshone the radiance of all these 
other bodies." Said the Buddha to the Venerable, 
".Ananda, the sun shines by day, the moon by night, 
the king when he is adorned, the arahat when he has 
left human associations behind and is absorbed in 
trance. But the Buddhas shine both by night and by 
day, and shine with five-fold brightness." 

Explanatory Translation (Verse 387) 

iidicco diva tapati candima rattim obhati khattiyo 
sannaddho tapati brahmavo jhayi tapati atha 
sabbarh ahorattirh Buddha tejasa tapati 

adicco: the sun; diva: during day; tapati: shines; 
candimii: the moon; rattirh: at night; obhati: 
shines; khattiyo: the warrior; sannar/.dho: dressed 
in his armour; tapati: gleams; briihmano: the brah
ma'f)a;jhiiyf; in meditation; tapati: shines; atha: 
but; sabbarh: throughout; ahorattirh: day and 
night; Buddha: the Buddha; tejasa: in his glory; ta
pati: shines 

The sun shines during day time. The moon beams 
at night. The warrior glows only when he has his ar
mour on. The brahma'f)a shines when he is concen-

Chapter 26: Brtihmana Vagga 

Commentary 
jhdyi: meditating; as one meditates; as an individual practises 
jhana (concentration). The absorption injhana is a mental state be
yond the reach of the five-fold sense-activity. This state can be 
achieved only in solitude and by unremitting perseverance in the 
practice of concentration. 
Detached from sensual objects, detached from evil things, the disci
ple enters into the first absorption, which is accompanied by 
thought-conception and discursive thinking, is born of detachment, 
and filled with rapture and happiness. 
This is the first of the absorptions belonging to the fine-material 
sphere (niptivacarajjhcina). It is attained when, through the 
strength of concentration, the five-fold sense-activity is temporarily 
suspended, and the five hindrances are likewise eliminated. 
The first absorption is free from five things, and five things are pre
sent. When the disciple enters the first absorption, there have van
ished the five hindrances: lust, ill-will, torpor and sloth, restlessness 
and mental worry, doubts; and there are present: thought-concep
tion (vitakka), discursive-thinking (victira), rapture (pifi), happiness 
(sukha), and concentration (citt'ikaggatti - samtidhi). 
These five mental factors present in the first absorption are called 
factors (or constituents) of absorption (jhtinaiiga). Vitakka (initial 
formation of an abstract thought) and victira (discursive thinking, 
rumination) are called verbal functions (viicti-sankluira) of the 
mind; hence they are something secondary compared with con
sciousness. in visuddhi-magga, vitakka is compared with the taking 
hold of a pot, and victira with the wiping of il In the first absorp
tion both of them are present only in a weak degree, and are en
tirely absent in the following Absorptions. 
And further, after the subsiding of thought-conception and discur
sive thinking, and by the gaining of inner tranquillity and oneness 
of mind, he enters into a state free from thought-conception and 
discursive thinking, the second absorption, which is born of concen
tration (samiidhi) and filled with rapture (pifi) and happiness 
(sukha). 
In the second absorption, there are three factors of absorption: hap
piness and concentration. 
And further, after the fading away of rapture, he dwells in equanim
ity, mindful, with clear awareness; and he experiences in his own 
person that feeling of which the noble ones say: Happy lives he who 
is equanimous and mindful- thus he enters the third absorption. 
In the third absorption there are two cactors of absorption: equani
mous happiness (upekkhci-sukha) and concentration (citt'ekaggatii). 
And further, after the giving up of pleasure and pain, and through 
the disappearance of previous joy and grief, he enters into a state be
yond pleasure and pain, into the fourth absorption, which is puri
fied by equanimity and mindfulness. 
In the fourth absorption there are two factors of absorption: concen
tration and equanimity (upekkhii). 
In visuddhi-magga forty subjects of meditation (kamma(thiina) are 
enumerated and treated in detail. 
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HE WHO HAD DISCARDED ALL EVIL IS HOLY 

26 (6) The Story of a Brihmin Recluse (Verse 388) 

while residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to a brahmin as
cetic. 

The story is told of a certain brahmin that he re
tired from the world under a teacher other than the 
Buddha, and having so done, thought to himself, "The 
Buddha calls his own disciples monks; I, too, am a 
monk, and he ought to apply that title to me too." 

So he approached the Buddha and asked him 
about the matter. Said the Buddha, "It is not alone for 
the reason which you have given me that I call a man a 
monk. But it is because the evil passions and the impu
rities have gone forth from him that a man is called 
one who has gone forth, a monk." 

Explanatory Translation (Verse 388) 

bahitapapo iii brahmar;o vuccali samacariya 
samar;o iii vuccali attano malam pabbajayali 
tasma pabbajito iii vuccali 

bahitapapo iii: because he has got rid of evil; brah
mar;o: brahmana; vuccali: is called; samacariya: 
lives with serenity of senses; samar;o iii vuccali: 
samaQa he is called; attano malam pabbajayati: he 
gets rid of his defilements; tasma: because of that; 
pabbajito iii vuccali: he is called a pabbajita 

One has got rid of sinful action is called a brah-
maQa. One of serene senses is called samar;a. A person 
is called pabbajita because he has done away with all 
his faults. 

Commentary 
brtihmapo, samapo, pabbqjito: a brahmin, a monk, a wandering 
ascetic. These are all categories of priests in the religious landscape 
of the Buddha's day. They pursued a multitude of paths to moksha. 
Here the Buddha explains who a real priest, monk or brahamin is. 
In His day, religious systems were many and varied. Of the contem
porary religious sects, one of the most intriguing was the system 
created by Nighanthanathaputta. 

Chapter 26: Brahmana Vagga 

The life-story of Nighanthanathaputta is very similar to that of the 
Buddha. Although these two great Teachers were contemporaries, 
wandering and preaching in the same region, nowhere is it re
corded that they met each other. Nighanthanathaputta preached in 
the Ardha Mtigadhi language while the Buddha did so in Suddha 
Mtigadhi (pureMtigadhi). In later times among the Jain there was a 
division into two sects: ( 1) Svettimbara Jaina (the white-clad sect) 
and (2) Dightimbara Jaina (the nude sect). 

Nighanthanathaputta was not a believer in creation (an
ishvaravadi). Never referring to the theory of lsh(hapurthi (creator) 
as given in the Vadas, he was a firm believer in kamma and its con
sequences. Regarding this doctrine there is recorded in the 
Samaiiiiaphala Sutta, in the Buddhist canon, the Cetanil Sariwara 
and similarly in the Upali Sutta there is mentioned the Tridanrfa. 
As mentioned in these records, Nighantanathaputta's doctrine is 
one of extreme non-violence. Tridanr/a is divided into three types: 

(1) kilyadanrfa (austere control and disciplining of the body); 

(2) vilgdan<!a (austere control and disciplining of speech); and 

(3) manodanr/a (austere control and disciplining of thought). 

According to this system the followers of Nighanthanathaputta 
have to be constantly following the path of self-mortification in the 
practice of their religion. As in Buddhism with its concept of celana 
(will or volition). Jainism believed in kand its consequences. The 
people, to a very great extent, accepted this teaching. The Buddha 
had to lay down the Sikkhapada (Vinaya rules) because of the influ
ence of Jainism. 

More specifically, the Vinaya rules regarding the rainy season were 
laid down by the Buddha owing to Jainism. From this it is evident 
that during that period Jainism was highly esteemed socially. Ac
cording to the Jaina teaching even plants had a soul. Those who 
wear even a thread show an attachment lo worldly comforts. All 
animate and inanimate things possess a soul. Hence, owing to this 
belief Joins cover their mouth with a piece of cloth even when they 
go on a journey. The soul, according to Jainism, is of three kinds: 

(1) nityasiddha(maya (this is similar to the parama(ma of the 
Hindus); 

(2) muktiitmaya (this is similar to the Asava of the Buddhists); 

(3) baddhatmaya (this is similar to the kamma of the Buddhists). 

This baddhiilmaya is said to pervade the cells of an individual's 
body as long as the soul is steeped in kamma. One cannot secure re
lease from samsilra. It is only by self-mortification that one can rid 
oneself of kamma. This teaching is not at all in accord with Bud
dhism, which explains kamma in a very different way. According to 
the teachings of Jain there are one hundred and fifty eight different 
kinds of kamma. 
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HARM NOT AN ARAHAT 

26 (7) The Story of Venerable Siriputta (Verses 389 & 390) 

While residing at the Jetavana Monastery, the Bud
dha spoke these Verses, with reference to Venerable 
Sariputta. 

The story goes that once upon a time several men 
gathered together at a certain place and rehearsed the 
noble qualities of the Venerable, saying, "Oh, our noble 
master is endowed with patience to such a degree that 
even when men abuse him and strike him, he never 
gets the least bit angry!" Thereupon a certain brahmin 
who held false views asked, "Who is this that never gets 
angry?" "Our Venerable." "It must be that nobody ever 
provoked him to anger." "That is not the case, brah
min." "Well then, I will provoke him to anger." "Pro
voke him to anger if you can!" ''Trust me!" said the 
brahmin; "I know just what to do to him." 

Just then the Venerable entered the city for alms. 
When the brahmin saw him, he stepped up behind him 
and struck him a tremendous blow with his fist in the 
back. ''What was that?" said the Venerable, and without 
so much as turning around to look, continued on his 
way. The fire of remorse sprang up within every part of 
the brahmin's body. "Oh, how noble are the qualities 
with which the Venerable is endowed!" exclaimed the 
brahmin. And prostrating himself at the Venerable's 
feet, he said, "Pardon me, Venerable." ''What do you 
mean?" asked the Venerable. "I wanted to try your pa
tience and struck you." ''Very well, I pardon you." ''If, 
Venerable, you are willing to pardon me, hereafter sit 
and receive your food only in my house." So saying, 
the brahmin took the Venerable's bowl, the Venerable 
yielding it willingly, and conducting him to his house, 
served him with food. 

The bystanders were filled with anger. "This fel
low," said they, "struck with his staff our noble Vener
able, who is free from all offense; he must not be 
allowed to get away; we will kill him right here and 
now." And taking clods of earth and sticks and stones 
into their hands, they stood waiting at the door of the 
brahmin's house. As the Venerable rose from his seat 
to go, he placed his bowl in the hand of the brahmin. 
When the bystanders saw the brahmin going out with 
the Venerable, they said, "Venerable, order this brah
min who has taken your bowl to tum back." ''What do 

Chapter 26: Brahmana Vagga 

you mean, lay disciples?" "That brahmin struck you 
and we are going to do for him after his deserts." 
''What do you mean? Did he strike you or me?" "You, 
Venerable." "If he struck me, he begged my pardon; go 
your way." So saying, he dismissed the bystanders, and 
permitting the brahmin to tum back, the Venerable 
went back again to the monastery. 

The monks were highly offended. ''What sort of 
thing is this!" they exclaimed; "a brahmin struck the 
Venerable Sariputta a blow, and the Venerable straight
away went back to the house of the very brahmin who 
struck him and accepted food at his hands! From the 
moment he struck the Venerable, for whom will he any 
longer have any respect?" He will go about pounding 
everybody right and le~" At that moment the Buddha 
drew near. "Monks," said He, "what is the subject that 
engages your attention now as you sit here all gathered 
together?" ''This was the subject we were discussing." 
Said the Buddha, "Monks, no brahmin ever strikes an
other brahmin; it must have been a householder-brah
min who struck a monk-brahmin; for when a man 
attains the fruit of the third path, all anger is utterly de
stroyed in him!' 

Explanatory Translation (Verse 389) 

briihmQYJ.assa na pahareyya briihmaT)o assa na 
muflcelha brahmQYJ.assa hantiirarh dhi yassa 
muflcati tato dhi 

brtihmar).assa: a brahmal)a; na pahareyya: do not 
attack; assa: towards the one who attacks him; na 
muflcetha: should not have hatred; brahmarJ.assa 
hanttirarh dhi: I condemn him who attacks a brah
min; yassa muncati: he who gets angry; tato dhi: 
the more I condemn 

No one should strike a brahmal)a - the pure 
sainl The brahmal)a who has become the victim must 
refrain from attacking the attacker in return, or show 
anger in return. Shame on him who attacks a brah
mal)a; greater shame on him who displays retaliatory 
anger. 

(cont'd on page 831) 
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AN ARAHAT DOES NOT RETALIATE 

26 (7) The Story of Venerable Sariputta (Verses 389 & 390) (cont'd) 

Explanatory Translation (Verse 390) 

etam briihmat;zassa na kiflci seyyo yadii manas6 
piyehi (yo) nisedho ya/6 hirhsamcin6 nivattati ta/6 
tato dukkharh sammatimeva 

briihmar:zassa: of the brahmar:ia; akifld seyy6 na: 
not at all a small asset; yadci: if; etam: this (non-re
taliation); manas6: in the mind of him who hates; 
piyehi: pleasant; nisedho: a thought free of ill-will 
occurs; ya/6 yato: for some reason; hirhsamcino: 
the violent mind; nivattati: ceases; ta/6 ta/6: in 
these instances; dukkharh: pain; sammatimeva: 
surely subsides 

To the brahmar:ia, the act of not returning hate is 
not a minor asset - it is a great asset, indeed. If,in a 
mind usually taking delight in hateful acts, there is a 
change for the better, it is not a minor victory. Each 
time the violent mind ceases, suffering, too, subsides. 

Commentary 
himsamdno nivattati: intent to hann ceases. These stanzas are pri
marily concerned with the need to be compassionate, even to those 
who adopt an aggressive attitude to one. In the Buddhist system 
four noble virtues are advocated to counter aggressive behaviour. 
These four virtues are described as Brahma Vihiira. This could be 
rendered as Sublime Attitudes. These four attitudes are loving-kind
ness (mettii), compassion (karunii), appreciative joy (mudilii) and 
equanimity (upekklui). All these four virtues curb aggressive, un
friendly behaviour and on the positive side promote non-violence, 
affection, kindness, compassion and sympathy. Of these four, lov
ing-kindness (mettii) is first. 
The second virtue that sublimates man is compassion (karunii). It 
is defined as that which makes the hearts of the good quiver when 
others are subject to suffering, or that which dissipates the suffer
ings of others. Its chief characteristic is the wish to remove the 
woes of others. 
The hearts of compassionate persons are even softer than flowers. 
They do not and cannot rest satisfied until they relieve the suffer
ings of others. At times, they even go to the extent of sacrificing 
their lives so as to alleviate the sufferings of others. The story of the 
Vyiighri Ja/aka where the Bodhisatta sacrificed his life to save a 
starving tigress and her cubs may be cited as an example. 
It is compassion that compels one to seive others with altruistic 
motives. A truly compassionate person lives not for himself but for 
others. He seeks opportunities to seive others expecting nothing in 
return, not even gratitude. 
Many amidst us deseive our compassion. The poor and the needy, 
the sick and the helpless. the lonely and the destitute, the ignorant 
and the vicious, the impure and the undisciplined are some that de
mand the compassion of kind-hearted, noble-minded men and 
women, to whatever religion or to whatever race they belong. 

Chapter 26: Brahmana Vagga 

Some countries are materially rich but spiritually poor, while some 
others spiritually rich but materially poor. Both these pathetic con
ditions have to be taken into consideration by the materially rich 
and the spiritually rich. 
It is the paramount duty of the wealthy to come to the successor of 
the poor, who unfortunately lack most of the necessities of life. 
Surely those who have in abundance can give to the poor and the 
needy their surplus without inconveniencing themselves. 
Once, a young student removed the door curtain in his house and 
gave it to a poor person telling his good mother that the door does 
not feel the cold but the poor certainly do. Such a kind-hearted atti
tude in young men and women is highly commendable. 
It is gratifying to note that some wealthy countries have formed 
themselves into various philanthropic bodies to help under-devel
oped countries, especially in Jambudipa, in every possible way. 
Charitable organizations have also been established in all countries 
by men, women and students to give every possible assistance to 
the poor and the needy. Religious bodies also perform their respec
tive duties in this connection in their own humble way. Homes for 
the Aged, Orphanages and other similar charitable institutions are 
needed in under-developed countries. 
As the materially rich should have compassion on the materially 
poor and try to elevate them, it is the duty of the spiritually rich, 
too, to have compassion on the spiritually poor and sublimate them 
though they may be materially rich. Wealth alone cannot give genu
ine happiness. Peace of mind can be gained not by material treas
ures but by spiritual treasures. Many in this world are badly in need 
of substantial spiritual food, which is not easily obtained, as the 
spiritually poor far exceed the materially poor numerically, as they 
are found both amongst the rich and the poor. 
There are causes for these two kinds of diseases. Compassionate 
men and women must try to remove the causes if they wish to pro
duce an effective cure. Effective measures have been employed by 
various nations to prevent and cure diseases not only of mankind 
but also of animals. 
The Buddha set a noble example by attending on the sick Himself 
and exhorting His disciples with the memorable words: 
"He who ministers unto the sick ministers unto me." 
Some selfless doctors render free seivices towards the alleviation of 
suffering. Some expend their whole time and energy in ministering 
to the poor patients even at the risk of their lives. Hospitals and free 
dispensaries have become a blessing to humanity but more are 
needed so that the poor may benefit by them. In under-developed 
countries the poor suffer through lack of medical facilities. The sick 
have to be carried for miles with great inconvenience to the nearest 
hospital or dispensary for medical treatment. Sometimes, they die 
on the way. Pregnant mothers suffer most. Hospitals, dispensaries, 
maternity homes, etc., are essential needs in backward village areas. 
The lowly and the destitute deseive the compassion of wealthy men 
and women. Sometimes, seivants and workers are not well paid, 
well fed, well clothed and, more often than not, they are ill-treated. 
Justice is not meted out to them. They are neglected and are power
less as there is nobody to plead for them. Glaring cases of inhuman 
cruelty receive publicity in some exceptional cases. Many such 
cases are not known. these unfortunate ones have no other alterna
tive but to suffer meekly even as the Earth suffers in silence. The 
Buddha's advocacy of compassion has tremendous validity in our 
own times. 
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THE WELL-RESTRAINED IS TRULY A BRAIIMIN 

26 (8) The Story of Venerable Nun Mahapajapati Gotami (Verse 391) 

while residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Venerable Nun 
Mahapajapati Gotami. 

For previous to the occasion of the public promul
gation of the Eight Cardinal Precepts, the Buddha pro
claimed them privately, and Mahapajapati Gotami 
accepted them by bowing her head, just as a person ac
customed to the wearing of ornaments accepts a gar
land of fragrant flowers by bowing his head. So, 
likewise, did all the members of her retinue. No precep
tor or teacher did she have other than the Buddha him
self. Thus did she receive admission to full 
membership in the Sangha. 

On a subsequent occasion the members of her reti
nue commented on the manner in which this nun was 
admitted to full membership in the Sangha, saying, 
"Mahapajapati Gotami has no teacher or preceptor; by 
herself alone and with her own hand she received the 
yellow robes." On hearing this, the other nuns were dis
satisfied and thenceforth refused to keep Fast-day or to 
celebrate the terminal festival with her. And going to 
the Buddha, they reported the matter to him. The Bud
dha listened to what they had to say and then replied, 
"I myself conferred the eight cardinal precepts on Ma
hapajapati Gotami. I alone am her teacher; I alone am 
her preceptor. They that have renounced the sins of act 
and speech and thought, they that have rid themselves 
of the evil passions, such persons should never enter
tain feelings of dissatisfaction." 

Explanatory Translation (Verse 391) 

yassa kiiyena viiciiya manasii dukkatarh natthi 
fihi (hiinehi sarhvutariz tarn aharh briihmar;zarh 
bn1mi 

yassa: who; kiiyena: through the body; viiciiya: 
through speech; manasii: through the mind; duk
katarh natthi: has done no sin; sarhvutarh: 
guarded; tihi {hiinehi: in these three areas; 
tamaharh: that individual; briihma7Jarh bnlmi: l 
call a brahmal)a 

If an individual is well guarded in body, in speech, 
and in mind, and has done no wrong in these three ar
eas, who is well restrained, I call that kind of person a 
true brahmal)a - the noble saint. 

Commentary 
Mahiipqjiipati Gatami: The present stanza was occasioned by a 
discussion that pivoted round Nun Mahapajapati Gotami . .Maha.pa-

Chapter 26: Brahmana Vagga 

japafi Gotami was the youngest sister of King Suppabuddha. Her 
elder sister was Queen Maha Maya. Both were manied to King 
Su~dhodana. She had a daughter named Nanda and a son named 
Nanda. Later, both of them entered the Sangha. When Maha Maya 
died she adopted her sister's son, Prince Siddhattha, entrusting her 
own son Nanda to the charge of nurses. Her family name was 
Gotami, and she was named Mahapajapati because soothsayers pre• 
dicted that she would be the head of a large following. When the 
Buddha visited the palace and preached the Dhammapala Jataka to 
His father she attained the first stage of sainthood. After the death 
of King Suddhodana, as both Princes Siddhartha and Nanda had re
nounced the world, she also decided to enter the noble Sangha and 
lead the Holy Life. When the Buddha visited Kapilavatthu to settle a 
dispute between the Sakyas and K6liyas with regard to the iniga
tion of channels from the river Rohini and was residing at the Ni
gr6dha park, Mahapajapafi Gotami approached the Buddha and, 
begging Him to grant permission for women to enter the Sangha, 
pleaded thus: "It would be well, Lord, if women should be allowed 
to renounce their homes and enter the homeless state under the 
doctrine and discipline proclaimed by the Buddha." Without stating 
His reasons, the Buddha straightaway refused, saying: "Enough, O' 
Gotami, let it not please you that women should be allowed to do 
so." For the second and third time, Mahapajapati G6tami repeated 
her request, and the Buddha gave the same reply. Later, the Bud
dha, having stayed at Kapilavatthu as long as He liked, journeyed to 
Vesfili, and aniving there in due course, resided at the Mahavana in 
the Kutagara Hall. 
Resolute Pajapati Gotami, without being discouraged by her disap
pointment, got her hair cut off, donned yellow garments, and sur
rounded by a great number of Sakya ladies, walked from 
Kapilavatthu to Vesali, a distance of about 150 miles, experiencing 
many a hardship. \Vith swollen feet, her body covered with dust, 
she anived at Vesali and stood outside the porch of the Pinnacled 
Hall. Venerable Ananda found her weeping and, learning the cause 
of her grief, approached the Buddha and said, "Behold, Lord, Ma
hapajapati Gotami is standing outside the porch, with swollen feet, 
body covered with dust, and sad. Please permit women to renounce 
home and enter the homeless state under the doctrine and disci
pline proclaimed by the Buddha. It were well, Lord, if women 
should be allowed to renounce their homes and enter the homeless 
state." "Enough, Ananda, let it not please you that women should 
be allowed to do so!" was the Buddha's reply. For the second and 
third time, he interceded on their behalf, but the Buddha would not 
yield. 
So Venerable Ananda made a different approach and respectfull)• 
questioned the Buddha: "Are women, lord. capable of realizing the 
state of a stream-winner (sotapanna), once-returner (sakadagiimi) 
never-returner (anagami) and an arahat, when they have gone 
forth from home to the homeless state under the doctrine and disci
pline proclaimed by the Buddha?" The Buddha replied that they 
were capable of realizing saintship. Encouraged by this favourable 
reply, Venerable Ananda appealed again, saying, "If then, Venerable, 
they are capable of attaining saintship, since Mahapajapati G6tami 
had been of great service to the Buddha, when as aunt and nurse 
she nourished Him and gave Him milk, and on the death of His 
mother suckled the Buddha at her own breast, it were well. Lord. 
that women should be given permission to renounce the world and 
enter the homeless state under the doctrine and discipline pro• 
claimed by the Buddha." "If, Ananda, Mahapajapati Gotami accepts 
the eight chief rules, let that be reckoned to her as the form of her 
ordination," said the Buddha, finally yielding to the entreaties of 
Venerable Ananda. 
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Him who teaches th true Buddlw word an .should honom· as does a bmhmin the sacred fire. 

392. Yatnhd dhammam vijiineyya 
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HONOUR TO WHOM HONOUR IS DUE 

26 (9) The Story of Venerable Sariputta (Verse 392) 

While residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Venerable 
Sariputta. 

This Venerable, we are told, first heard the 
Dhamma from the lips of Venerable Assaji; and from 
the day when he attained the fruit of conversion, in 
whatever quarter he heard that Venerable Assaji was re
siding, in that direction he would extend his clasped 
hands in an attitude of reverent supplication, in that di
rection he would tum his head when he lay down to 
sleep. The monks said to each other, ''Venerable 
Sariputta holds false views; on this very day he is going 
about doing reverence to the cardinal points," and re
ported the matter to the Buddha. 

The Buddha caused the elder to be summoned be
fore him and asked him, "Sariputta, is the report true 
that you are going about doing reverence to the cardi
nal points?" ''Venerable, you know me, and you know 
of yourself whether or not I am going about doing rev
erence to the cardinal points." Then said the Buddha, 
"Monks, Sariputta is not doing reverence to the cardi
nal points. The fact is that he first heard the Dhamma 
from the lips of Venerable Assaji, and that from the day 
when he attained the fruit of conversion, he has rever
enced his own teacher. For a monk should reverence 
the teacher through whom he has learned the 
Dhamma with the same degree of reverence with 
which a brahmin reverences the sacred fire." 

Explanatory Translation (Verse 392) 

yamha sammasambuddha desitarh dhammarh vi
janeyya aggihuttam brahma,:zo iva tarn sak
kaccarh namasseyya 

yamha: from someone; sammasambuddha 
desitarh dhammarh: Dhamma preached by the En
lightened One; vijaneyya: is learnt; aggihuttarh 
brahma,:zo iva: like the brahmin the sacrificial fire; 

Chapter 26: Brtihmana Vagga 

sakkaccam: meticulously; duly; namasseyya: 
(him) salutes 

If a seeker after truth were to learn the Word of the 
Enlightened One from a teacher, that pupil must pay 
the Teacher due respect, like a brahmin paying homage 
assiduously and with respect to the sacrificial fire. 

Commentary 
Venerable Assqji: This stanza was occasioned by Venerable 
Sariputta's adoration of Venerable Assaji who was the last but by no 
means the least of the five monks who formed the vanguard of the 
noble Sangha. 

His life followed closely the pattern of the other four monks. These 
five were enamoured of the ideal just as their five counterparts 
showed the way during the dispensation of Padumuttara Buddha. 
History or prehistory was repeating itself. He had the unique distinc
tion of being the first arahat to show the way to Upatissa the brah
min afterwards to become the chief disciple as Venerable Sariputta. 
He quoted the stanza which became the world famous in the Bud
dhist world. The stanza afterwards became known as the Assaji 
stanza. At first Assaji tried to put Uptatissa off on the plea that he 
was a novice. But Upatissa insisted to hear the gist of the Dhamma 
whether it was long or short. As has been engraved in thousands of 
Buddhist votive shrines in India he said "Of all things that proceed 
from a cause, the Buddha has told - And also how they cease to 
be this too, the Buddha did unfold." In other words the Second and 
third Truths in the first sermon of the Buddha were revealed. It sim
ply means that the Buddha not only showed how a being came into 
existence but also how that existence could cease forever. If there is 
a craving there must be a ceasing thereof. To Upatissa it was like 
opening a door to a familiar room. Before the second line was 
quoted the truth flashed before his vision and he entered the stream 
of saintship. Soon, Upatissa became the chief disciple. His was a 
rare intellect only second to the Buddha's. 

It was said that actuated by the noble quality of gratitude ever after
wards the chief disciple slept wherever possible with his head 
turned towards the direction of the place where Venerable Assaji, 
his teacher, was said to be sojourning. The deportment of Assaji 
while going on rounds for food was so striking that it moved a great 
being like Upatissa to go closer to him. 

He was of the five the last, 
But to point the way the first. 
To Upatissa the Lord's chief, 
Dhamma's commander in chief 
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'Tis not matted hair nor birth rzor family .. b·ut truth am! Dlwmma which make a brahmin lru,e. 

393 a ja(iihi na gottena 
n.a ja ea hoti brahmm;uj 
yamhi saccan ea dhammo u 
so suci .so ea brahmaIJo. (26: 1 , 

By birth one is nob 71hmin 
by family, austerity. 
In whom are truth and Dhamm too 
pure is he a Brahmin's he. 
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ONE DOES NOT BECOME A BRAHMIN MERELY BY BIRTH 

26 (10) The Story of Jatila the Brahmin (Verse 393) 

while residing at the Jetavana Monastery, the Bud
dha spoke this verse, with reference to Jatila, a brahmin 
ascetic who wore matted hair. 

The story goes that this brahmin said one to day to 
himself, "I am well born on my mother's side and on 
my father's side, for I was reborn in the family of a 
brahmin. Now the monk Gotama calls his own disci
ples brahmins. He ought to apply the same title to me 
too." So the brahmin went to the Buddha and asked 
him about the matter. Said the Buddha to the brah
min, "Brahmin, I do not call a man a brahmin merely 
because he wears matted locks, merely because of his 
birth and lineage. But he that has penetrated the truth, 
him alone do I call a brahmin." 

Explanatory Translation (Verse 393) 

jafcihi brcihmQTJo na hoti gottena brahmar;o na 
hoti jaeeci brcihmar;o na hoti yamhi saeeaflea 
dhammo ea so suci so ea brcihmar;o 

jafcihi: because of the matted hair; brcihmar;o na 
hoti: one does not become a brahmai:ia; gottena: 
by clan; brcihmar;o na hoti: one does not become a 
brahmar:ia;jaeeci: because of birth; brcihmQTJ6 na 
hoti: one does not become a brahmai:ia; yamhi: in 
a person; saeeam: awareness of truth; dhammo 
ea: and spiritual reality (exist); so suei: if he is 
pure; so ea brahmar;o: he is the true brahmin 

One does not become a brahmin by one's matted 
hair. Nor does one become a brahmin by one's clan. 
Even one's birth will not make a brahmin. If one has re
alized the Truth, has acquired the knowledge of the 
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Teaching, if he is also pure, it is such a person that I de
scribe as a brahmin. 

Commentary 
najaccd hoti Brdhmdno: one does not become a brahmana 
merely by birth. This statement represents the Buddha's revolution
ary philosophy which disturbed the brahmin dominated upper
crust of Indian society. The brahmins of the day considered 
themselves the chosen of Brahma and by birth, they deserved ven
eration by all others. Buddha dealt a blow to this entrenched con
cept. 

Society at that time was divided into four sections called va~as. It 
is clear that the Teachings of this great teacher denounced this 
va711a or caste system. Indian society of that time especially benefit
led from the doctrines of the Buddha because it was the first time 
that the rigid system of casteism was denounced. It would appear 
that the people of India, steeped in ignorance, received great conso
lation from this new doctrine of the Buddha. Owing to this impor
tant fact the great transcendental doctrine of the Buddha began to 
spread throughout all India. 

There is a great store of varied information contained in the Bud
dhist literature of the Tripitaka concerning the complex society of 
Jambudipa during the 6th Century B.C., when the Buddha lived 
and when many philosophies were expounded. Founders of differ
ent religions and philosophies preached diverse ways of salvation to 
be followed by human beings. The intelligentsia engaged them
selves in the search to discover which of these proclaimed the truth. 

The Buddhist system of thought provides an ethical realism in 
which the nature of the traditional social structure could be criti
cally examined. Prior to the Buddha high spiritual pursuits were al
lowed only to privileged groups. But the Buddha opened the path of 
Enlightenment to all who had the potential to achieve spiritual lib
eration. 

Since this was an assault on the entrenched system, many a brah
min was provoked into entering into arguments with the Buddha 
about who a real brahmin was. This verse arose from one such en
counter. 
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BE PURE WITHIN 

26 (11) The Story of the Trickster Brihmin (Verse 394) 

What is the use of your matted locks? This relig
ious instruction was given by the Buddha while he was 
in residence at Pagoda Hall with reference to a certain 
trickster Brahmin who imitated a bat. 

This brahmin, so the story goes, used to climb a 
certain kakudha tree that grew close to the gate of the 
city ofVesali, grasp a branch with his two feet, and 
swing himself from the branch, head downwards. And 
hanging thus, he would cry out, "Give me a hundred 
kapilas! Give me pennies! Give me a slave-woman! If 
you don't give me what I ask for, I will let myself drop 
from this tree and kill myself and make this city as 
though it had never been a city!" 

As the Buddha, accompanied by the congregation 
of monks, entered the city, the monks saw this Brah
min hanging from the tree, and when they departed 
from the city, still they saw him hanging there, just as 
he hung when they entered the city. The residents of 
the city thought to themselves, "This fellow has been 
hanging thus from this tree ever since early morning; 
should he fall, he is likely to make this city as though it 
had never been a city." And because of fear that their 
city might be destroyed, they complied with all of his 
demands and gave him all that he asked for. ''We have 
given you all that you asked for," said they. Thereupon 
he descended from the tree and departed with the 
spoils. 

The monks saw the trickster brahmin wandering 
about in the neighborhood of the monastery, bellowing 
like a cow, and immediately recognized him. "Brah
min," they asked, "did you get what you asked for?" 
''Yes," replied the Brahmin, "I got what I asked for." 
The monks reported the incident to the Buddha within 
the monastery. Said the Buddha, "Monks, this is not 
the first time this Brahmin has been a trickster and a 
thief; he was a trickster and a thief in a previous state 
of existence also. But while in his present state of exist
ence he deceives the simple-minded, in his previous 
state of existence he failed to confound the wise." Com
plying with a request of the monks, the Buddha related 
the following story of the past about the false ascetic 
and the king of the lizards. 

Once upon a time a certain ascetic lodged near a 
certain village of farmers, and this ascetic was a hypo
crite. Now there was a certain family that used to look 
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after his needs: by day, of the food, whether hard or 
soft, they always gave a portion to the ascetic just as 
they did to their own children; and in the evening they 
would set aside a portion of the food prepared for their 
supper, and give it to him on the following day. 

Now not far from his leaf-hut, in a certain ant-hill, 
dwelt the king of the lizards, and it was the custom of 
the king of the lizards from time to time to call upon 
the ascetic and pay his respects to him. But on that par
ticular day this ascetic said to himself, "I will kill that 
lizard," and concealing a stick in a fold of his garments, 
he lay down quite near that ant-hill and pretended to 
be asleep. When the king of the lizards came out of his 
ant-hill and approached the ascetic, observing the pecu
liar attitude in which the ascetic lay, he said to himself, 
"I don't like the way my teacher acts today," and turn
ing around, wriggled off in the opposite direction. The 
ascetic, noticing that the lizard had turned around, 
threw the stick at him, intending to kill him, but the 
stick went wide of the mark. The king of the lizards 
crawled into the ant-hill, and poking his head out and 
looking around, said to the ascetic, "All this time I 
vainly imagined you to be an ascetic, but when just 
now you threw your stick at me, desiring to kill me, at 
that moment you ceased to be an ascetic. What is the 
use of matted locks to a man like you, who utterly lacks 
wisdom? What is the use of your skin, all furnished 
with claws? For there is a jungle within you; it is only 
the exterior that you polish and cleanse." 

Explanatory Translation (Verse 394) 

dummedha le ja/iihi kirh le ajinasii(iyii kirh le 
abbhanlararh le gahar;zarh bahirarh parimajjasi 

dummedha: o, unwise man; le: yours;ja/iihi: mat
ted hair; kirh: of what use; le: your; ajinasiifiyii: 
the leopard skin; kirh: of what use; le abbhan
lararh: your inside; spirit; gahm;iarh: is replete 
with blemishes; bcihirarh: what is outside; parima
jjasi: you decorate. 

Of what use are your exterior sights of asceticism: 
your matted hair; your leopard skin garment? Your out
side you keep clean and bright, while inside you are 
filled with defilements. 
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Lone medilalor in the wilds, dusty-robe doc/, lean and worn out, him the true Brlihmin l call. 

395. Pariisukiiladlwrarnjontum 
Id am dhamanisanthatarh 
ek.am anasmirh jhayantarh 
lamah.mn bnimi iniihma~m. (2 : 13,) 

One enduring rag-robe , le. n, 
vith b y o'er r ad by eins, 

lone in the wo ds \ 1ho medi(al s, 
' hat on I ,can a rahm'n Tru • 
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WHO MEDITATES ALONE IN THE FOREST IS A BRAHMANA . 
26 (12 ) The Story of Kisa Gotami, Wearer of Refuse-Rags (Verse 395) 

This religious instruction was given by the Buddha 
while he was in residence at Mount Vulture Peak with 
reference to Kisa Gotami. 

For at that time, at the end of the first watch, 
Sakka, attended by a host of deities, drew near the Bud
dha, saluted him, sat down respectfully on one side, 
and listened to him as he preached the Dhamma in his 
usual pleasing manner. At that moment Kisa Gotami 
said to herself, "I will go to see the Buddha," and pro
ceeded thither through the air. But when she saw 
Sakka, she turned back. Sakka saw her salute the Bud
dha and tum back, and straightway asked the Buddha, 
''Venerable, who is this that draws nigh to you, and 
then, seeing you, turns back?" The Buddha replied, 
"Great king, this is my daughter Kisa Gotami, foremost 
of the nuns who wear refuse-rags." 

Explanatory Translation (Verse 395) 

pamsukiiladhararh kisarh dhamanisanthatarh 
vanasmirh ekarh jhiiyantarh tarn janturh aharh 
briihmavam bro.mi 

pamsukiiladhararh: one who wears robes made 
out of cast-off rags; kisarh: lean; dhamanisan
thatarh: with veins standing out; vanasmirh: dwell
ing in the forest; ekarh: all alone;jhiiyantarh: 
meditating; tarhjanturh: that person; aharh: I; 
brahmavam bro.mi: brahmin call 

He wears robes made out of cast-off rags. He is so 
austere and lean that veins stand out in his body. All 
alone, he meditates in the forest. Such a seeker of 
truth, I describe as a brahmaJ)O. 

Commentary 
pamsakiiladharam: wearing robes made out of refuse rags - cast
offs. The vow to wear only robes made from picked-up rags 
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(pamsakillikanga) is one of the ascetic rules of purification. These 
rules are described as dhula,:,ga. Dhuta,:,ga - means of shaking off 
(the defilements), means of purification, ascetic, or austere prac
tices. These are strict observances recommended by the Buddha to 
monks, as a help to cultivate contentedness, renunciation, energy 
and the like. One or more of them may be observed for a shorter or 
longer period of time. 

The monk training himself in morality should take upon himself 
the means of purification, in order to gain those virtues through 
which the purity of morality will become accomplished, to wit: 
fewness of needs, contentedness, austerity, detachment, energy, 
moderation, etc. 

The thirteen dhuta,:,gas consist in the vows of: 

(1) wearing patched-up robes; 

(2) wearing only three robes; 

(3) going for alms; 

(4) tot omitting any house whilst going for alms; 

(5) eating at one sitting; 

(6) eating only from the alms powl; 

(7) refusing all further food; 

(8) living in the forest; 

(9) living under the tree; 

(10) living in the open air; 

(11) living in the cemetery; 

(12) being satisfied with whatever dwelling; 

(13) sleeping in sitting position (and never lying down). 

Vow number 1 is taken in the words: I reject robes offered to me by 
householders, or: I take upon myself the vow of wearing only robes 
made from picked-up rags. Some of the exercises may also be ob
served by the lay-adherent. 

Here it may be mentioned that each newly ordained monk, immedi
ately after his being admitted to the Sangha, is advised to be satis
fied with whatever robes, alms food, dwelling and medicine he gets: 
"The life of the monks depends on the collected alms as food ..• on 
the root of a tree as dwelling .. on robes made from patched-up 
rags. 
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He is no brah.min by mere lineage. Disposser;secf, unattach <I, he is indeed the lnie br,ahmin. 

396. a cii' hmn b1eahtnm:wm bn..imi 
yonija,n matlisambha •am· 
bhovacli nama so hoti 
sa et hoti sakiik<ino 
akific'anmi1 aniidiinarn 
tamaha rh brurn · hriihmai:w1iJ. 2 6; 14) 

I call him not a brahmin though 
by \ omb born n other's lin a(!e 
h '. just superdl.ious 
if w i l h sense of m1.mersh · p 
o, ning nothin ar1d unallached: 
Lhat one ] call a. Brahmin True. 
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THE NON-POSSESSIVE AND THE NON-ATTACHED PERSON IS A BRAHMANA • 

26 (13) What is a Brahman? (Verse 396) 

The story goes that a certain Brahman one day said 
to himself, "The monk Gotama calls his own disciples 
'Brahmans.' Now I was reborn in the womb of a Brah
man mother; therefore he ought to apply this title to 
me too." So he approached the Buddha and asked him 
about the matter. Said the Buddha to the Brahman, "I 
do not call a man a Brahman merely because he re
ceived a new existence in the womb of a Brahman 
mother. But he that is without worldly possessions, he 
that grasps not after the things of this world, him alone 
I call a Brahman." 

Explanatory Translation (Verse 396) 

yonijam mattisambhavam brahmar;iam aham na 
ea bnimi sa ee sakifietin6 hoti s6 bhovtidi ntima 
holi akifieanam antidtinam lam aham brah
mar;iam bnimi 

y6nijam mallisambhavam: born in the womb of a 
brahamin mother; brtihmar;iam: a brahmin; aham 
na ea bnimi: I will not call; sa ce sakifictin6: if he 
possesses blemishes; s6 bhovtidi ntima hoti: he 
could be called a person who goes about address
ing people 'Sir'; akificanam: if he is free of defile
ments; antidtinam: free of the grip of craving; 
tarn: him; aham: I; brtihmar;iam bnimi: describe 
as a brahmin 

I would not call a person a brahmal)a merely be
cause he is born out of a brahmal)a mother's womb. 
Nor would I call a person a brahmin merely because he 
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goes about addressing people as bho (sir). These people 
are all full of defilements. I call a person a brahmin who 
is free of faults and is not given to craving. 

Commentary 
brahman: In terms of this stanza, the unnamed brahman. who 
met the Buddha, claimed the title Brahman because he was 
yonijam mattisambhavam, well-born from the womb of a brahmin 
mother. But the Buddha stated that he will describe a person as a 
brahmin only a non-possessor of such defilements as lust, and a 
person who is not given to grasping. 

bhovtidi: As a habit, the brahmins of the Buddha's days were adept 
in all the external rituals. They were polite and courteous and ad
dressed people as bho (sir). The Buddha stated that such polite and 
courteous behaviour was not sufficient. To qualify for the title Brah
min they must be internally, spiritually pure. Otherwise, they re
mained mere bho sayers. 

brtihmin Dopa: Among the Brahmanas who figure prominently in 
Buddhist literature is Do,;,.a. 

A portion of the remains of the Buddha was claimed by each of the 
following, namely, King Ajatassatu of Magadha, Licchavis of Vesali, 
Sakyas of Kapilavatthu, Bulis of Allakappa, Koliyas of Ramagama, 
Mallas of Pava, and a brahmin of Vethadipa. But the Mallas of Kus
inara maintained that the Buddha passed away within their king
dom, and that they should give no part of the remains to anybody. 
The brahmin Dor;ia settled the dispute of stating that it was not 
proper to quarrel over the remains of such a sacred personality who 
taught the world forbearance, and he measured the remains into 
eight portions and gave each claimant one measure of the remains. 
He asked for the empty measure and erected a Stupa over it. Mori
yas of Pipphalivana, too, claimed a portion of the remains, but as 
there was nothing left for them, they took away the embers and 
built a mound over them, whereas the others who got the remains 
built Stupas in their respective kingdoms embodying the sacred rel
ics of the Buddha. 
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397. Sabbasanfiajanam chet a 
yo mi na paritassati 
sangiiligam · is01hyutlari1 
tamalmrh briimi b1fihmm;wm. {26i:15 

\ 1 ho f ett r all has severed 
does kemble not al nll, 
who's gone beyond al] bonds , unyoked. 
that one caU a Brahmi.n Tru.e. 
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A B~A IS HE WHO HAS DESTROYED ALL FETTERS 

26 (14) The Story of Uggasena the Acrobat (Verse 397) 

This story has been related in detail in the commen
tary on the stanza beginning with the words, "Give up 
the things of the past, give up the things of the future." 

For, at that time when the monks said to the Bud
dha, "Venerable, Uggasena says, 'I have no fear;' with
out a doubt he says that which is not true, utters 
falsehood," the Buddha replied, "Monks, those who, 
like my son, have severed the attachments, have no 
fear." 

Explanatory Translation (Verse 397) 

ye sabbasaflfu5janarn chetvii ve na paritassati 
sangiitigarn visarnyuttarn tarn aharn briihmaT)arn 
bru.mi 

ye: some one; sabbasaflflojanarn: all the ten fet
ters; chetvii: having got rid of; ve: certainly; na 
paritassati: is free of trepidation; fearless; 
sangiitigarh: has gone beyond all forms of cling
ing; visarnyuttarn: free of blemishes; tarn: him; 
aharn: I; briihmaT)arn: a brahmin; brii.mi: call 

He has got rid of all fetters; In consequence, he is 
free of trepidation and is fearless. He has travelled be
yond all bonds. Disengaged from bonds, he is no longer 
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tied to the world. Such a person I describe as a brah
ma)Ja. 

Commentary 
sabba saiiiiojanam chetvii: Having got rid of all the ten fetters 
which are 

(1) personality-belief (sakkiiya-di((hi); 

(2) skeptical doubt (vicikkichii); 

(3) clinging to mere rules and ritual (silabbata-pariimiisa); 

(4) sensuous craving (kiima-raga); 

(5) ill-will (vyapiida); 

(6) craving for fine-material existence (riipa-riiga); 

(7) craving for immaterial existence (ariipa-riiga); 

(8) conceit (miina); 

(9) restlessness (uddhacca); 

(10) ignorance (avijjii). 

The first five of these are called 'lower fetters' (orambhagiya-samyo
jana), as they tie to the sensuous world. The latter five are called 
'higher fetters' (uddhambhiigiya-samyojana), as they tie to the 
higher worlds, i.e., the fine-material and immaterial world. 

sangdtigam: The four forms of grasping, namely, lust, wrong view, 
clinging to precepts and rituals and holding a substantial first posi
tion (attaviida). 

na parilassati: does not tremble; is not agitated. Agitation comes 
to those who are still mired in the worldly. Those who have gone be
yond the worldly have not trepidation; they are fearless. 
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3 8. Chet a nandhim vamftarir ea 
sandiimam sahanukkamam 
ukkhittapafighmn buddham 
tamaharh hriimi briihmm:wrh. (26:16) 

\¥hen culling .slrap and reins, 
the rope. nd bridle too 
tipping the shaft, he's\ aked, 
that one [ c.all a 81 hmin Trne. 
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A BRAIIMANA IS HE WHO HAS NO HATRED 

26 (15) The Story of a Tug of War (Verse 398) 

This religious instruction was given by the Buddha 
while he was in residence at Jetavana with reference to 
two brahmins. 

The story goes that one of these two Brahmins had 
an oxen named Little Red, Culla Rohita, and the other 
had an oxen named Big Red, Maha Rohita. One day 
they fell to arguing about the comparative strength of 
their respective oxen, saying, "My oxen is the strong 
one! my oxen is the strong one! " When they were tired 
of arguing, they said, "What is the use of our arguing 
about it? We can find out by driving the two oxens." Ac
cordingly they went to the bank of the river Aciravati, 
loaded their cart with sand, and yoked up their oxen. At 
that moment some monks came to the bank of the 
river for the purpose of bathing. The Brahmins 
whipped up their oxen, but the cart stirred not an inch. 
Suddenly the straps and the thongs broke. The Monks 
saw the whole proceeding, and when they returned to 
the monastery, told the Buddha all about it. Said the 
Buddha, "Monks, those are the external straps and 
thongs, which whoso may cut. But a monk must cut 
the internal strap of anger and the thong of Craving." 
So saying, he pronounced the following Stanza. 

Explanatory Translation (Verse 398) 

nandhim varattam sahanukkamam sandcimam 
chetvci ukkhittapafigham buddham tarn aham 
brcihmanam briimi 

nandhim: the strap of hatred; varattam: the thong 
of craving; sahanukkamam sandcimam: the major 
shackle along with its links; chetvci: having several; 

Chapter 26: Briihmana Vagga 

ukkhittapafigham: lifted the cross-bar; buddham: 
become aware of reality; tarn: that person; aham: 
I; brcihmanam briimi: described as the brahmarya 

He has got rid of the strap of ill-will. He has freed 
himself from the thong of craving. He has escaped the 
large shackle breaking all its links. These are the false 
views that curb the people. He has taken off the cross
bar of ignorance. He has become aware of the four no
ble truths. That person, I describe as a brahmarya. 

Commentary 
In this verse the seeker after truth is compared to a person who 
tends an oxen and a cart. 

nandhim: strap in the cart analogy. In the quest for spiritual libera
tion it is that which ties and binds a person. 

varattam: thong in the analogy of the cart and oxen. It is craving 
in the spiritual quest as it entraps. 

sanddmam sahanukkamam: In the analogy of the cart and oxen, 
these expressions refer to cord together with the bridle. In the spiri
tual quest, these represent the sixty-two wrong views. 

Buddha's attitude to what He hears: This verse, and many oth
ers, came to be spoken with regard to events the Buddha was in
formed. In the Buddha's method of communication He makes use 
of any event of incident that is likely to profit the listeners. 

One day, as the Buddha entered Savatthi for alms, He saw some 
children catching fish and killing them in a dried up reservoir, not 
far from the Jetavana Monastery. The Buddha went up to the chil
dren and asked, "Children, Do you fear suffering, and do you dislike 
suffering?" "Yes, Venerable, we fear suffering, and we dislike suffer
ing," said the children. The Buddha said, "If you fear and dislike suf
fering, do not do any evil act, whether in the open or in secrecy. If 
you do an evil act now, or in the future, you will have no escape 
from suffering, even if you try to run away from it." 
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--naffected he bears up abuse and b 'ating. hack d by patienc. , him l call a tru brahmin. 

399. Akkar;aril adhabandharh ea 
adu{{ho y6 litikkhatl 
khantibalmn balii:nika,il 
tamaham hnimi brti!nna,:,mn. {2 ,: 7 

\fh ange1·le • endures ( bus 
beating an impi-isonmenl, 
with pilti nc ' p \ er, an arm d might 
that one I call a Brahmin Tru . 
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A B~A IS HE WHO IS PATIENT 

26 (16) The Story of the Patient Subduing the Insolent (Verse 399) 

This religious instruction was given by the Buddha 
while He was in residence at Veluvana with reference 
to Akkosa Bharadvaja. 

For Akkosa Bharadvaja had a brother named 
Bharadvaja, and a wife named Dhananjani who had at
tained the fruit of conversion. Whenever she sneezed 
or coughed or stumbled, she would breathe forth the 
solemn utterance, "Praise be to Him that is highly ex
alted, all-worthy, supremely enlightened!" One day, 
while distribution of food to Brahmans was in progress, 
she stumbled, and immediately breathed forth that sol
emn utterance as usual with a loud voice. 

The Brahman was greatly angered and said to him
self, "No matter where it may be, whenever this vile 
woman stumbles, she utters the praise of this shovel
ling monkling in this fashion." And he said to her, 
"Now, vile woman, I will go and worst that Teacher of 
yours in an argument." His wife replied, "By all means 
go, Brahman; I have never seen the man who could 
worst the Buddha in an argument. Nevertheless, go ask 
the Buddha a question." The Brahman went to the 
Buddha and, without even saluting him, stood on one 
side and asked Him a question, pronouncing the follow
ing Stanza, 

What must one destroy to live at ease? What must 
one destroy no more to sorrow? 
Of what single condition do you recommend the 
destruction, Gotama? 

In answer, the Buddha pronounced the following 
Stanza, 

Let a man destroy anger, and he will live at ease; 
let him destroy anger, and he will no more sorrow. 
Poisonous is the root of anger, and sweet is the 
top, brahman. 
Therefore the noble applaud the destruction of an
ger, 
for when this is destroyed, there is no more sorrow. 

The brahman believed in the Buddha, retired from 
the world, and attained arahatship. 

Chapter 26: Brtihmana Vagga 

Now his younger brother, who was called Akkosa 
Bharadvaja, heard the report, ''Your brother has retired 
from the world," and greatly angered thereat, went and 
abused the Buddha with wicked, ugly words. But the 
Buddha subdued him too by employing the illustration 
of the hard food given to strangers, and he too believed 
in the Buddha, retired from the world, and attained ara
hatship. Likewise Akkosa Bharadvaja's two younger 
brothers, Sundari Bharadvaja and Bilaogika Bharad
vaja, abused the Buddha, but the Buddha subdued 
them, and they too retired from the world and attained 
arahatship. 

One day in the hall of truth the monks began the 
following discussion: "How wonderful are the virtues 
of the Buddhas! Although these four brothers abused 
the Buddha, the Buddha, without so much as saying a 
word, became their refuge." At that moment the Bud
dha drew near. "Monks," said He, "what is the subject 
that engages your attention now as you sit here all 
gathered together?" "Such and such," replied the 
monks. Then said the Buddha, "Monks, because I pos
sess the power of patience, because I am without sin 
among the sinful, therefore am I of a truth the refuge 
of the multitude." 

Explanatory Translation (Verse 399) 

yo akk6sarn vadhabandharn ea aduffh6 lilikkhati 
khantibalarn ba/<inikarn tarn aharn br<ihmanarn 
bnlmi . . 

yo: if some person; akk6sarn: abuse; vad
habandharn ea: torture, imprisonment; aduffho li
tikkhali: endures without losing one's temper; 
khantibalarn: (who) has patience as his power; 
bala,:iikarn: and his army; tarn: him; aharn: l; 
brtihmavarn: a brahmin; bnlmi: call 

He is abused and insulted. He is tortured, impris
oned and bound up. But he endures all these without 
being provoked or without losing his temper. Such an 
individual who has patience as his power and his army 
I describe as a true brahmai:io. 
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Angerless, · ir.luous and dutiful who ·s nou• in his last bfrth, him I call a lru brahmin. 

400. Akkodhanarn ata antmn 
sila antam anussutam 
danlam anlima iidr:am 
Jamaharn bn1mi brcihmmJam. (26~18} 

\ ho's nge less and dutifu], 
of virtue fun an fr,ee of lu . 
who s tamed. to fina] body come, 
that one I c ll Brahmin , rue. 

The 7>va.sury o/Tmth Wllammapmla) 

Downloaded from https://www.holybooks.com



A B~A IS HE WHO IS NOT WRATHFUL 

26 (17) The Story of Sariputta being Reviled by His Mother (Verse 400) 

A that time, so the story goes, the Venerable 
Sariputta, accompanied by five hundred monks, while 
making his round for alms in the village of Nfilaka, 
came to the door of his mother's house. His mother 
provided him with a seat, and as she served him with 
food, abused him roundly, saying, "Ho, eater o( leav
ings! Failing to get leavings of sour rice-gruel, you 
therefore go from house to house among strangers, 
licking off the back of a ladle such sour rice-gruel as 
clings to it! And for this you renounced eighty billion 
of wealth and became a monk! You have ruined me! 
Eat now!" Likewise when she gave food to the monks, 
she said, "So you are the men who have made my son 
your own page-boy! Eat now!" The Venerable took the 
food and returned to the monastery. 

Venerable Ra.hula invited the Buddha to eat. Said 
the Buddha, "Ra.hula, where did you go?" "To the vil
lage where my grandmother lives, Venerable." "And 
what did your grandmother say to your preceptor?" 
"Venerable, my grandmother abused my preceptor 
roundly." ''What did she say?" "This and that, Vener
able." "And what reply did your preceptor make?" "He 
made no reply, Venerable." 

When the monks heard this, they began to talk 
about it in the hall of truth. Said they, "Brethren, how 
wonderful are the qualities of the Venerable Sariputta! 
Even when his mother abused him in this fashion, he 
never got a bit angry." The Buddha drew near and 
asked the monks, "Monks, what is the subject that en
gages your attention now as you sit here all gathered 
together?" "Such and such." Then said the Buddha, 
"Monks, they that have rid themselves of the evil pas
sions are free from anger." 

Explanatory Translation (Verse 400) 

akkodhanarn vatavantarn si!avantarn anussutarn 
dantarn antimasiirirarn tarn aharn briihma1:zarn 
brumi 

akk6dhanarn: free of anger; vatavantarn: mindful 
of his duties and observances; silavantarn: disci
plined in terms of virtuous behaviour; anussutarn: 
with no craving flowing out; dantarn: restrained; 
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antimasarirarn: inhabiting the final body; tarn: 
him; aharn: I; briihmanarn: a brahmin; brumi: call 

He is free of anger. He carefully performs his relig-
ious duties and is mindful of the observances. He is dis
ciplined in terms of virtuous behaviour. He is 
restrained. This is the final body he will occupy as he 
has ended his cycle of births. I call that person a brah
mai:ia. 

Commentary 
The story of Sariputta: A name that inspires many in the Bud· 
dhist World is Sariputta. Sariputta was the foremost of the two 
chief disciples of the Blessed One. If Ananda, the constant attendant 
on the Buddha, is called the Treasurer of the Dhamma, as he was 
well known for retentiveness of memory, so Sariputta is known as 
the Commander-in-Chief of the Dhamma. In teaching and for wis
dom he was second only to the Buddha. 

Often he was prevailed upon to preach whenever the Blessed One re
quired rest. Once, a brahmin gave him a severe blow to test his ca
pacity for patience. He was unmoved. Then the brcihmin asked for 
forgiveness which was readily given. Thereafter the brcihmin wished 
him to partake the midday meal, which offer was also readily ac
cepted. Could such conduct be equalled save by the Blessed One 
Himself? His attitude to a seven-year-old samanera is most touch
ing. It speaks volumes for his modesty. Once he was going about 
with a corner of his under-garment trailing contrary to Vinaya 
rules. The samanera pointed this out to him. He promptly thanked 
him in salutation and put the matter right. He had a special regard 
for Rahula and his mother Rahulamata. When the latter was suffer
ing from flatulence, he was responsible for getting a particular 
mango juice to serve as a medicine. When she was suffering from 
some stomach ailment he obtained from king Pasenadi some rice 
mixed with ghee and flavoured with red fish to serve as a cure. 

When Anathapin~ika the treasurer lay dying he visited him with 
Ananda and preached to him the sermon called Antilhapin</ikoviida 
Sulla. 

He was named after his mother Sari the Brahamin lady. It was writ
ten that the two Chief Disciples should predecease the Buddha. Fol
lowing custom Sariputta went to his mother's residence at 
Nalagamaka (Nalanda) after paying obeisance to the Buddha. It was 
on this occasion he is said to have remarked that his mortal eyes 
would never behold the august feet of his Master again. Samsaric ex
istence was over. At the sick bed, his brother Cunda Samanuddesa 
attended on him. 

It was on this last visit that the conversion of his diehard Hindu 
mother took place when the four guardian deities of the deva realm, 
Sakka and Maha Brahma each in tum. flooding the place with in
creasing brilliance of light. visited him on his sick bed. 
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of smeared ith sensuality like water on a lotus leaf . .. him I call a true brahmin. 

401. Vari pokkharapatte'va 
aragger'iva siisapo 
yo na lippati kamesu 
tamaham brilmi brahmanam. (26:19) 

Like water on a lotus leaf, 
or mustard seed on needle point, 
whoso clings not to sensual things, 
that one I call a Brahmin True. 

The Treasury ofTrulh (Dhammapada) 
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HE IS A B~A WHO CLINGS NOT TO SENSUAL PLEASURES 

26 (18) The Story of Nun Uppalavaooa (Verse 401) 

This religious instruction was given by the Buddha 
while He was in residence at Jetavana with reference to 
the nun Uppalava1:11:ia. The story has been related at 
length in the Commentary on the Stanza beginning 
with the words, 'As sweet as honey thinks a fool an evil 
deed.' For it is there said: 

Some time later, the throng in the hall of truth.be
gan the following discussion: "To be sure those that 
have rid themselves of the Depravities gratify their pas
sions. Why should they not? For they are not Kolapa
trees or ant-hills, but are living creatures with bodies of 
moist flesh. Therefore they also like the pleasures of 
love.'' At that moment the Buddha drew near. 
"Monks," He inquired, ''what is the subject that en
gages your attention now as you sit here all gathered 
together?" "Such and such," was the reply. Said the 
Buddha, "No, monks, they that have rid themselves of 
the depravities neither like the pleasures of love nor 
gratify their passions. For even as a drop of water 
which has fallen upon a lotus-leaf does not cling 
thereto or remain thereon, but rolls over and falls off, 
even as a grain of mustard-seed does not cling to the 
point of a needle or remain thereon, but rolls over and 
falls off, precisely so two-fold love clings not to the 
heart of one that has rid himself of the depravities or re
main there." And joining the connection, He preached 
the Dhamma with a stanza. 

Explanatory Translation (Verse 401) 

pokkharapatte vtiri iva aragge sasapo iva so 
kamesu na limpati lam aham brahmar;zam bnimi 

pokkharapatte: on the lotus leaf; vtiri iva: like the 
water, aragge: on the tip of a needle; sasapo iva: 

Chapter 26: Brahmana Vagga 

like a mustard seed; so: if someone; kamesu: in 
sensual pleasures; na limpati: is not attached; lam: 
him; aham: I; brahmar;zam bnimi: call a brahmaQa 

The water does not get attached to the surface of 
the lotus leaf. The mustard seed does not get attached 
to the point of a needle. In the same way, the wise 
one's mind does not get attached to sensual pleasures. 
Such a non-attached person I describe as the true brah
maQa. 

Commentary 
Story of Nun Uppalavappii: Uppalavai;il}i was born in a wealthy 
family and was named after the lotus flower - Uppala-Vai;ii:ia. 
When she came of age, proposals for marriage came from all quar
ters and the harassed father did not wish to offend any suitor by a 
refusal. To the father, ordination in the noble Sangha was the only 
solution. 

The daughter, true to her destiny; agreed. Upon being ordained she 
was kept in charge of the convocation room where the nuns assem
bled for the confession oflapses. She had to tend the lamps. She ob
served that the light was sustained by the wick and the oil. 
Sometimes, the light goes out by going short of either or by a gust 
of wind. So life was due to kammic force. This kept her thinking till 
she became an arahaL She remembered her former past lives. 

It was while living alone in a forest, a young shepherd named 
Nanda, a kinsman of hers, got infatuated with her and committed a 
sexual offence as soon as she returned from a round of alms. Com
ing from the noon day glare to the dark cave where her abode was, 
she could not see and hence, she was taken by surprise despite her 
protests. He committed the dire deed and was immediately born in 
the hell (niraga) when the earth yawned and swallowed the foolish 
young man. He was, however, dead before the yawning of the earth. 

It was after this incident the Blessed One prohibited the (emale dis
ciples of the noble Sangha to live in isolation in the foresl 

Not long afterwards, the Buddha, addressing the monks, declared 
Uppala Val}l}a Maha Theri was foremost for psychic power as Vener
able Maha Mogallana was among the Maha arahats. 

853 

Downloaded from https://www.holybooks.com



854 

He who here itself sees the end of one's suffering, disburdened .. . him I call a true brahmin. 

402. yo dukkhassa pajanati 
idh'eva khayamattano, 
pannabharam visamyuttam 
tamaham bn1mi brahma,:zam. (26:20) 

Whoso in this world comes to know 
cessation of aU sorrow, 
laid down the burden, freed from bonds, 
that one I call a Brahmin True. 

The Treasury of Truth (Dhammapada) 
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A B~A IS HE WHO HAS LAID THE BURDEN ASIDE 

26 (19) The Story of a Slave who Laid Down His Burden (Verse 402) 

The story goes that at a time previous to the promul
gation of the precept forbidding the admission of run
away slaves to the Sangha, a certain slave of this 
Brahman ran away, was admitted to the Sangha, and 
attained arahatship. The brahman searched every
where, but failed to find his slave. One day, as the for
mer slave was entering the city with the Buddha, the 
brahman saw him in the gateway, and took finn hold 
of his robe. The Buddha turned around and asked, 
"What do you mean by this, brahman?" "This is my 
slave, Sir Gotama." "His burden has fallen from him, 
Brahman." When the Buddha said, "His burden has 
fallen from him," the Brahman understood at once 
that his meaning was, "He is an arahal" Therefore, he 
addressed the Buddha again, saying, 14Js that so, Sir 
Gotama?" "Yes, Brahman," replied the Buddha, "his 
burden has fallen from him." 

Explanatory Translation (Verse 402) 

yo idha eva attano dukkhassa khayam pajaruiti 
pannabhararh visarhyuttarh tarn aharh briih
mar.zarh briimi 

yo: if some one; idha eva: in this life itself; attano: 
one's; dukkhassa khayam: the end of suffering; pa
janati: knows fully; pannabhararh: unburdened; 
visarhyuttarh: (and is) freed from defilements; 
tarn: that person; aharh: I; brahmar.zarh: a true 
brahmarya briimi: declare 

He has become aware, in this world itself, the end
ing of suffering. He is unburdened: he has put down 
the load. He has got disengaged from the bonds that 
held him. I call that kind of person a true brahmarya. 
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Commentary 
This verse refers to an instance of Buddha extending His assistance 
in a run-away slave who later became an arahat. Buddha has pro
vided support to several slaves both men and women, who, through 
his Enlightened guidance, reached Nibbana. One of them is Pur;u:ia. 
Pu1n1a was a servant girl employed in the house of a millionaire of 
Rajagaha. One night after pounding paddy, she got out into the 
yard, and saw several monks out at night. Next morning, she pre
pared a rice cake, baked it, and took it with her to eat on her way to 
the well. 

That day, the Buddha, on His round for alms, came to the same 
road, and saw Puooa with a pot in her hand. She offered the Bud
dha her rice cake which the Buddha readily accepted. She was won
dering whether the Buddha would throw it away and take His meal 
in a palace or a millionaire's house. But the Buddha sat there itself 
by the roadside on a mat laid by the Venerable Ananda, and partook 
of the rice cake for His breakfast. 

The Buddha explained to her that the monks were awake at night 
on their religious duties, and preached to her the doctrine. At the 
end of the preaching, Puooa realized the fruit of sotapatti. 

Another servant who became an arahat through Buddha's guidance 
was Rajjumala, who was employed in a house in the village of Caya, 
where she was subject to constant harassing and humiliation by her 
mistress. The mistress used to pull her by her hair and beat her. In 
order to escape such beating, she shaved off her hair, but the mis
tress tied a rope round her head and pulled her about. She came to 
be called Rajjumala (one who has a rope as a garland) as she had a 
rope round her head. 

Being fed up with this life under her mistress, Rajjumala left the 
house as if she were going to bring water, but went to the forest 
and tried to hang herself. However, the Buddha, who saw her poten
tiality to realize the fruit of sotapatti, arrived at the spot, and 
preached to her. She realized the fruit of solapatti, and went home, 
where she related the story of her meeting the Buddha. 

The mistress, with her father-in-law, came and met the Buddha, 
and conducted Him to their house, and offered alms. The Buddha 
preached to them and said how Rajjumala in a previous birth used 
to ill-treat her present mistress of the house. Rajjumala was freed 
and adopted as a daughter by the father-in-law of her mistress. After 
her death, she was born in the Tavatirilsa heaven. 
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.\Jan olsoundj udge.ment l ho 's rea,ched his higlust goal . __ him l call a tra, hrahmin. 

ass 

403. Gombhi1:apannmn medh,ivirh 
maggamaggass,a kovidam 
uttama'tthath anuppaltam 
lam ahmn b.nimf brahmavari1. (26:21) 

Whose kno\ I dg _ is deep,, \ ho 's wis·e. 
who 's skilled in ways righ and \ rang, 
having attained the highest aim. 
thil one J call a Brah mi.n True. 

TI, Treasuru o rn.,lh (Dhammapada) 
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A BRAflMANA IS HE WHO HAS REACHED HIS ULTIMATE GOAL . 
26 (20) Khemi the Wise (Verse 403) 

This religious instruction was given by the Buddha 
while He was in residence on Mount Vulture Peak with 
reference to the nun Khema. 

For one day, immediately after the first watch, 
Sakka king of gods came with his retinue of deities, sat 
down, and listened to the Buddha as he discoursed in 
his usual pleasant manner on the Dhamma. At that mo
ment the nun Khema said to herself, "I will go see the 
Buddha," and drew near to the presence of the Bud
dha. But when she saw Sakka, she saluted the Buddha, 
poised in the air as she was, turned around, and de
parted. Sakka saw her and asked the Buddha, "Who 
was that, Venerable, that drew near to your presence, 
and then, poised in the air as she was, saluted you and 
turned around and departed?" The Buddha replied, 
"That, great king, was my daughter Khema, possessed 
of great wisdom, knowing well what is the path and 
what is not the path." 

Explanatory Translation (Verse 403) 

gambhirapaiiiiarn medhovirn maggomaggarn 
kovidarn uttamattharn anuppattarn tarn aharn 
briihma,:zarn brilmi 

gambhirapaflflam: of deep wisdom; medhiivirn: 
full of insight; maggiimaggam: discriminating the 
right and the wrong paths; kovidarn: capable of; ut
tamattharn: highest state; anuppattarn: (who has) 
reached; tarn: him; aharn: I; brahma,:zarn: a brah
mana; brilmi: declare 

He possesses profound wisdom. He is full of in
sight. He is capable of discriminating the right path 
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from the wrong path. He has reached the highest state. 
I call that person a true brahmar:ia. 

Commentary 
The story of Khemd: Khi!ma was bom in a princely family at 
Sagala by the name of Khema. The colour of her complexion was 
that of gold. She was beautiful. She married King Bimbisara of 
Kosala. She was reluctant however, to visit the Buddha for fear that 
the Blessed One would moralise on the fleeting nature of beauty. 

Evereytime she visited the temple she dodged meeting the Buddha. 
One day the king got his men to take her willy-nilly to the Buddha. 
On her arrival, the Buddha created a phantom of unsurpassing 
beauty to attend on Him. Khi!ma was struck by her beauty. While 
she was thus engaged she felt that beauty could only beguile. The 
Buddha made the figure to go through youth middle age, old age 
and thereafter to extreme old age devoid of everything worthwhile. 
Beauty thus gave way to hideousness. It was a graphic picture. 
Khi!ma understood the meaning and felt what was in store for her. 
Anicca, dukkha and anatta in other words transiency, sorrow and 
without any lasting entity called a soul. 

To a mind thus prepared the Buddha preached. The seeds fell on 
good ground. She entered the stream of sainthood (solapanna). 
The Buddha illustrated. His sermon by bringing before her mind 
the lesson of the spider and the web. As soon as a fly strikes a web, 
the spider by the motion thus generated takes it as a signal and at
tacks by devouring the fly. This goes on. The spider became wedded 
to the web. So were the human beings wedded to passion and lust. 
Her mind saw all. She became an arahat. She asked permission 
from the king for her ordination. The king, himself a budding saint, 
readily consented. One day god Mara in the guise of a young man 
tempted Khema. The man met with a rebuff. His discomfiture was 
complete. He took to flight. One night Khi!ma thought of visiting 
the Buddha. But the Buddha was with Sakka, king of the deities. 
Rather than disturb the Buddha, Khi!ma wheeled round in the air 
and disappeared. 

Sakka on seeing the vision was soon enlightened of the matter by 
the Buddha. The Buddha, addressing the monks and the laity, de
clared Khi!ma was, among the female disciples, the most eminent 
for wisdom. 
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. tbstemious wanderer who keeps au ay boll. ftom monk and layman him I call a true b1·ahmin. 

04. lsari1saUfw1n gahat(h •hi 
anagaiihi Cli 'blwyarn 
an<Jkasiin'rn appicchmil 
lamaham bniml briihm.t11Jarii. !26:22) 

Aloof alike from lai Ly 
and · hose gone forth to homelessne.s., 
who wander:s with no, home oruish, 
tha one I call a Brahmin True. 
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A B~A IS HE WHO HAS NO INTIMACY WITH ANY 

26 (21) The Story of The Monk and the Goddess (Verse 404) 

This verse was spoken by the Buddha while He was 
in residence at Jetavana with reference to Venerable 
Tissa who dwelt in a mountain cave - Pabbhciravcisf 
Tissa Thera. 

Monk Tissa, after taking a subject of meditation, 
went to a mountain side. There, he found a cave which 
suited him and he spent the three months of the rainy 
season in that cave. He went to the village for almsfood 
every morning. In the village, there was a certain eld
erly woman who regularly offered him almsfood. In the 
cave there also lived a guardian spirit. As Tissa was one 
whose practice of morality was pure, she found it diffi
cult to remain in the same cave as he was a noble 
monk. At the same time, she did not have the courage 
to ask him to leave the place. So she thought of a plan 
that would enable her to find fault with the monk and 
thus cause him to leave the cave. 

The spirit decided to possess the youngest son of 
the woman to whose house Tissa usually went for his 
almsfood. She caused the boy to behave in a peculiar 
way, turning his head backwards, and rolling his wide 
open eyes. When the woman saw what had happened, 
she screamed and the spirit said, "I have possessed 
your son. Let your monk wash his feet with water and 
sprinkle that water on the head of your son. Only then 
will I release your son." The next day, when the monk 
came to her house for almsfood, she did what was de
manded by the spirit and the boy was left in peace. The 
spirit went back to the cave and waited at the entrance 
for the monk. When Tissa returned, she revealed her
self and said, "I am the spirit guarding this cave, O' you 
exorcist, don't enter this cave." The monk knew that 
he had lived a virtuous life from the day he had become 
a monk, so he replied that he had not broken the pre
cept of abstaining from practicing exorcism or witch
craft. Then she accused Tissa of having treated the 
young boy possessed by a spirit at the house of the eld
erly woman. But the monk reflected that he had not 
practiced exorcism and realised that even the spirit 
could find no fault with him. That gave him a delight
ful satisfaction and happiness; he attained arahathood 
while standing at the entrance to the cave. 

Chapter 26: Brtihmana Vagga 

Since Tissa had now become an arahat, he told the 
spirit that she had wrongly accused a monk like him 
whose virtue was pure and spotless and also advised 
her not to cause further disturbances. Tissa continued 
to stay in the cave till the end of the vassa, and then he 
returned to the Jetavana Monastery. When he told the 
other monks about his encounter with the spirit, they 
asked him whether he had been angry with the spirit 
when he was forbidden to enter the cave. He answered 
in the negative. The other monks asked the Buddha, 
"Venerable Tissa claims he has no more anger. Is it 
true?" The Buddha replied, "Monks, Tissa is speaking 
the truth. He has indeed become an arahat; he is no 
longer attached to anyone; he has no reason to get an
gry with anyone." 

Explanatory Translation (Verse 404) 

gaha(fhehi anagarehi ea ubhayam asamsaffham 
cin6kasarim appieeham tarn aham brahmanam 
bnlmi 

gaha(fhehi: with laymen; ancigarehi: with those 
who have renounced the world; ea ubhayam.· with 
both these groups of people; asamsa(tham.· estab
lishing no contact; cinokascirim: not given to ways 
of craving; appieeham.· contented with little; lam· 
him; aham: I; brcihmanam bnlmi: call a 
brahamana. 

He does not establish extensive contact either with 
laymen or with the homeless. He is not attached to the 
way of life of the householder. He is contented with the 
bare minimum of needs. I call that kind of person a 
true brahmana. 

Commentary 
In Buddhist literature there are numerous references to encounters 
between Buddhist monks and spirits of the forest and the wilder
ness. Forests and mountains were sought after by monks who fol
lowed the path of meditation to achieve liberation. In some of these 
encounters spirits are recorded to have been quite hostile. The dis
course entiUed Karaniya Metta Sulla. The chant of loving-compas
sion was created by the Buddha as a means of bringing about 
rapport and harmony between men and spirits. 
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Shunning lh .r,od he neither baras. es no.r kills. Him I t:all « l,r,ahmin true. 

4 05. 7tdho,ua dm;z(}mft bhiilesu 
lase.sc, lhavaresu ea 
yi3 na hanli na ghiiieti 
tamaharh b·riimf brohmat1ari1. (26:23) 

Who blows to being has renounced 
to rembling ones, to !Jo d, 
,,1,:rho causes not to kill nor kins 
that ·one I can a Brahn in rue. 
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A B~A IS HE WHO IS ABSOLUTELY HARMLESS 

26 (22) The Story of the Monk and the Woman (Verse 405) 

This verse was spoken by Buddha while He was in 
residence at Jetavana with reference to a certain monk. 

It appears that this monk, upon receiving a medita
tion topic from the Buddha, retired to the forest, ap
plied himself diligently to the practice of meditation, 
and attained arahatship. Thereupon he said to himself, 
"I will inform the Buddha of the great blessing which I 
have received," and set out from the forest Now a 
woman living in a certain village through which he 
passed, had just had a quarrel with her husband, and as 
soon as her husband was out of the house, said to her
self, "I will return to the house of my family." So say
ing, she set out on the road. As she went along the 
road, she saw the Venerable. "I'll keep not far from this 
Venerable," thought she, and followed close behind 
him. The Venerable never looked at her at all. 

When her husband returned home and saw his 
wife nowhere about the house, he concluded to him
self, "She must have gone to the village where her fam
ily lives," and followed after her. When he saw her, he 
thought to himself, "It cannot be that this woman 
would enter this forest all by herself; in whose com
pany is she going? " All of a sudden he saw the Vener
able. Thought he, ''This monk must have taken her 
away with him," and went up to the monk and threat
ened him. Said the woman, "This good monk never so 
much as looked at me or s,oke to me; do not say any
thing to him." Her husband replied, "Do you mean to 
tell me that you took yourself off in this fashion? I will 
treat him as you alone deserve to be treated." And in a 
burst of rage, out of hatred for the woman, he beat the 
Venerable soundly, and having so done, took the 
woman with him and returned home. 

The Venerable's whole body was covered with 
weals. After his return to the monastery the monks 
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who rubbed his body noticed the weals and asked him, 
''What does this mean?" He told them the whole story. 
Then the monks asked him, "Brother, but when this 
fellow struck you thus, what did you say? or did you 
get angry?" ''No, brethren, I did not get angry." There
upon the monks went to the Buddha and reported the 
matter to Him, saying, ''Venerable, when we asked this 
monk, 'Did you get angry?' he replied, 'No, brethren, I 
did not get angry.' He does not speak the truth, he ut
ters falsehood.'' The Buddha listened to what they had 
to say and then replied, ''Monks, they that have rid 
themselves of the evil passions have laid aside the rod; 
even for those that strike them, they cherish no anger." 

Explanatory Translation (Verse 405) 

yo lasesu thauaresu ea bhit.lesu dar;l(Jam nidhaya 
na hanti na ghtileti lam aham brtihmm:zam brit.mi 

yo: if some one; lasesu: that become frightened; 
thiiuaresu: that are stubborn and unfrightened; ea: 
or; bhit.lesu: beings; dm:z(jam: the rod; nidhaya: 
having set aside; na hanti: does not hurt; na 
ghtileti: or does not get anyone else to hurt or to 
kill; lam: him; aham: l; brahmm:zarh: a true brah-
min; bnlmi: I call . 

He has discarded the rod and set aside weapons. 
He does not hurt neither the frightened, timid beings, 
nor stubborn, fearless beings. I call that person a brah
mana. 

Commentary 
lasisu: Those who tremble in (ear and those who are in trepidation 
due to fright brought about by craving. 

lhiivaresu: Those who are finn, stable and unshaken, since they 
have given up craving. 
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Free from hosldlty, .iolence and pa ionale grasping one emerges a tru bmhmin. 

4.06. Aviruddharn iniddhe.su 
attadal){iesu nibbutarh 
~iidiinesu aniidiin.am 
tam ahmn bni.mi brohmavam. (26:2 ) 

mong Lhe hostile, friend! , 
amon 1 the violent cool 
detached am· dst the pa siona , 
hal one l c.an . rahmin True. 
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A B~ IS HE WHO IS FRIENDLY AMONGST THE HOSTILE 

26 (23) The Story of The Four Novices (Verse 406) 

This verse was spoken by the Buddha while He was 
in residence at Jetavana with reference to four novices. 
The story goes that the wife of a certain brahmin pre
pared food for four specially designated monks, and 
said to the brahmin her husband, "Go to the monas
tery, pick out four old brahmins, and bring them here." 
The brahmin went to the monastery and brought four 
seven-year-old novices who had attained arahatship, 
Sarhkicca, Pal)c.fita, Sopaka, and Revata. The brahmin's 
wife had expensive seats prepared and stood waiting. At 
sight of the novices, she weas filled with rage, and sput
tering as when salt is dropped on a brazier, she said to 
her husband, ''You have gone to the monastery and 
brought back with you four youngsters not old enough 
to be your grandsons." She refused to let them sit on 
the seats which she had prepared, but spreading some 
low seats for them, said to them, "Sit here!" Then she 
said to her husband, "Brahman, go look out some old 
brahmins and bring them here." The brahmin went to 
the monastery, and seeing Venerable Sariputta, took 
him back home with him. When the Venerable reached 
the house and saw the novices, he asked, "Have these 
brahmins received food?" "No, they have received no 
food." Knowing that food had been prepared for just 
four persons, he said, "Bring me my bowl," and taking 
his bowl, departed. Said the brahmin's wife, "It must 
be that he did not wish to eat; go quickly, look out an
other brahmin and bring him here.'' The brahmin went 
back to the monastery and brought Venerable Maha 
Moggallanaback home with him. When Venerable Mog
gallana the Great saw the novices, he said the same 
thing as had Venerable Sariputta, and taking his bowl, 
departed. Then said the brahmin's wife to her husband, 
"These Venerables do not wish to eat; go to the brah
min's pale and bring back with you a single old brah
min." Sakka, disguising himself as an old brahmin, 
worn out by old age, he went to the brahmin's pale and 
sat down in the most conspicuous seat of the brah
mins. When the brahmin saw him, he thought to him
self, ''Now my wife will be delighted," and saying, 
"Come, let us go home," he took him and went back 
home with him. When the brahmin's wife saw him, 
her heart was filled with delighl She took the rugs and 
mats which were spread over two seats, spread them 
over one, and said to him, "Noble Sir, sit here." When 
Sakka entered the house, he saluted the four novices 
with the five rests, and finding a place for himself at 
the edge of the seats where the novices were sitting, sat 
down cross-legged on the ground. When the brahmin's 
wife saw him, she said to the brahmin, "To be sure you 
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have brought a brahmin, you have brought back with 
you one old enough to be your father. He is going 
about saluting novices young enough to be his grand
sons. What use have we for him? Put him out!" The 
brahmin seized him first by the shoulder, then by the 
arm, finally by the waist, and tried his best to drag him 
out, but he refused to stir from where he sal Then the 
brahmin's wife said to her husband, "Come, brahmin, 
you take hold of one arm and I will take hold of the 
other." So the brahmin and his wife both took hold of 
his two arms, belabored him about the back, and 
dragged him through the door out of the house. Never
theless, Sakka remained sitting in the same place in 
which he had sat before, waving his hands back and 
forth. When the brahmin and his wife returned and 
saw him sitting in the very same place in which he had 
sat before, they screamed screams of terror and let him 
go. At that moment, Sakka made known his identity. 
Then the brahmin and his wife gave food to their 
guests. When those five persons had received food, 
they departed. One of the novices broke through the 
circular peak of the house, the second broke through 
the front part of the roof, the third broke through the 
back part of the roof, the four plunged into the earth, 
while Sakka departed from the house by another route. 
Thus did those five persons depart from the house by 
five different routes. From that time on, so it is said, 
that house was known as the house with the five open
ings. When the novices returned to the monastery, the 
monks asked them, "What was it like?" "Pray don't ask 
us," replied the novices. ''But were you not angry with 
them for what they did?" "No, we were not angry." 
When the monks heard their reply, they reported the 
matter to the Buddha, saying, "Venerable, when these 
monks say, 'We were not angry,' they say what is not 
true, they utter falsehood." Said the Buddha, "Monks, 
they that have rid themselves of the evil passions op
pose not them by whom they are opposed." 

Explanatory Translation (Verse 406) 

viruddhesu aviruddham atlad<17Jdesu nibbutam 
siidiinesu aniidiinam lam aham briihmaT)am 
briimi 

viruddhesu: among those who are hostile; avirud
dham: not hostile; attad<17Jdesu: among those bear
ing arms; nibbutam: peaceful; siidiinesu: among 
the selfish; aniidiinam: selfless; tarn: him; aharh: 
l; brahm<11)am brilmi: call a brahmana 
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Lu t hat ,and pride tota/lJJ fj lied. lik a mustard off a n edf. . .I lim I call a brahmin true. 

407. Yassa rlig.o ·u d6so ea 
m,irm mald..·hn ra 11iitil6 

sa apor'iva araggii 
lam ahmn bnimi briihmm:,am. (26!25) 

l• rom whonHli\ er lust and hate 
conceit, , templ have dropped away 
as m 1stard seed from a needle poinl, 
lhal one l call a Brahm in Tme. 
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A BRAIIMANA IS HE WHO HAS DISCARDED ALL PASSIONS . 
26 (24) The Story of Venerable Maha Panthaka (Verse 407) 

This verse was spoken by the Buddha while He was 
in residence at Veluvana Monastery with reference to 
Venerable Maha Panthaka. 

When Culla Panthaka was unable to learn by heart 
a single stanza in three months, Maha Panthaka ex
pelled him from the monastery and closed the door, 
saying to him, ''You lack the capacity to receive relig
ious instruction, and you have also fallen away from 
the enjoyments of the life of a householder. Why 
should you continue to live here any longer? Depart 
hence." The monks began a discussion of the incident, 
saying, "Venerable Maha Panthaka did this and that. 
Doubtless anger springs up sometimes even within 
those who have rid themselves of the Depravities." At 
that moment the Buddha drew near and asked them, 
"Monks, what is the subject that engages your atten
tion now as you sit here all gathered together?" When 
the monks told him the subject of their conversation, 
he said, "No, monks, those who have rid themselves of 
the depravities have not the contaminations, lust, ha
tred, and delusion. What my son did he did because he 
put the Dhamma, and the spirit of the Dhamma, before 
all things else." 

Explanatory Translation (Verse 407) 

yassa riig6 ea d6s6 ea miin6 makkh6 ea iiraggii 
siisap6r'iva piitit6 tarn aharn briihmal)arn bnimi 

yassa: by some one; riig6 ea: lust; d6s6 ea: ill-will; 
mcin6: pride; makkh6 ea: (and) ingratitude; 
iiraggii: from the point of a needle; siisap6 iva: like 
a seed of mustard; pciti/6: slipped; tarn: him; 
aharn: I; briihmal)arn bn1mi: declare a brahmana 

His mind just does not accept such evils as lust, ill-
will, pride and ingratitude. In this, his mind is like the 
point of a needle that just does not grasp a mustard 
seed. An individual endowed with such a mind I de
scribe as a brahmana. 

Commentary 
The story of the two brother monks: Maha Panthaka (Big Road) 
and Culla Panthaka (Small Road). Cullapanthaka was associated 
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with his elder brother who is called Maha Panthaka. As both were 
born on the road they were called Panthaka. Culla Panthaka was dis
tinguished from all the maha arahats by the power to form any 
number of corporeal figures by the psychic power and also by his 
ability to practice mystic meditation in the world of form. 

They were the offspring of a daughter of a treasurer entering into a 
clandestine marriage with a servant of her father's household. This 
explains the birth of the first child while the expectant mother was 
on the way to meet her parents with her paramour. They both re
turned home as the child was born on the road. This was repeated 
in the case of the second child too. The elder child desired to enter 
the noble Sangha. He got the younger brother to follow him. But 
the younger brother paid no heed to reciting. Venerable brother 
though a maha arahat having to play the teacher to his younger 
brother nearly ended badly. Culla Panthaka was asked to memorise 
a verse of four lines but he was unable to do so for four months 
with the result the elder brother felt that he was of no use to the dis
pensation. Culla Panthaka was asked to quit 

So crestfallen Culla Panthaka was sobbing in a comer of the temple. 
His grief was all the more when his elder brother made preparations 
to attend an almsgiving of Jivaka the physician to many monks, 
with Buddha at the head, less one meaning himself, on the follow
ing day. 

The Buddha came to his rescue. He gave him a piece of linen of 
spotless white and asked him to stroke it facing the sun saying that 
nothing is so clean that doesn't tum impure. The words were Ra
joharanam. 

In due course, perspiration from the palm of his hand made the 
cloth exceedingly dirty. The universality of change (anicca) which 
is the key note of the doctrine of Buddhism was grasped. So Chulla 
Panthaka became an arahat. 

At the same time, the latent power was manifested. He got the psy• 
chic power to create any number of corporeal figures which was 
soon put to a practical test. The almsgiving, came to pass. Buddha 
promptly put His hand over the bowl, when food was offered. The 
reason was Culla Panthaka, who was left out, must participate. So 
an attendant was sent to the temple, that was close by, to fetch 
him. He was amazed to see in the temple over a thousand monks 
all looking alike. So it was duly reported to Jivaka who redirected 
him to say that Culla Panthaka was expected. On the second visit 
the wonder grew. For as soon as the name of Culla Panthaka was 
mentioned all the monks began saying "I am Chulla Panthaka". In 
the meanwhile the alms-giving was held up by the rapidly develop
ing situation. So the attendant was asked by Jivaka as directed by 
the Buddha to go again and this time to catch hold of the robe of 
the first monk nearest to him saying that the Buddha wants Culla 
Panthaka. When this was done,the temple appeared deserted except 
for the monk whose robe he was holding. So the younger brother 
took his due place in the almsgiving. It is to him that the Blessed 
One turned to tender merit by a short sermon called punntinumo• 
danti in Pali. Afterwards a discussion ensured among the monks 
about the feat of the Buddha. 
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Polite, inslructi e and honest in spe h he offends none. Him I call a brabmin true. 

408. Akakka mn uirinapa,;,irh 
girarh saccaril udiraye 
yiiya nii 'bhisaje kanci 
tamahmi1 brumi briihma,;wril. (26:26) 

Vho ullcrs sp ech inslructiv , 
tru and g ntl too, 
who gives of enc:e Lo none 
thoL on _ I ea I ,1 Brnhm·n rue. 
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A B~A IS HE WHO GIVES OFFENCE TO NONE 

26 (25) The Story of Venerable Pilil}davaccha (Verse 408) 

This verse was recited by the Buddha while he was 
in residence at Veluvana with reference to Venerable 
Pilindavaccha. 

It seems that this elder monk was in the habit of 
accosting both laymen and monks with the epithet 
commonly applied only to outcasts. "Come, vile fellow! 
Go, vile fellow," he would say to everyone he met. One 
day several monks complained about his conduct to 
the Buddha, saying, ''Venerable Pilir:idavaccha accosts 
the monks with an epithet applicable only to outcasts." 
The Buddha caused him to be summoned before him. 
"Is the charge true, Vaccha," said the Buddha, "that 
you accost the monks with an epithet applicable only 
to outcasts?" "Yes, Venerable," replied Pilir:idavaccha, 
"the charge is true." 

The Buddha called before his mind the previous 
abodes of that elder monk and said, "Monks, be not of
f ended with the Venerable Vaccha. Monks, it is not be
cause Venerable Vaccha entertains feelings of hatred 
within him, that he accosts his brother monks with an 
epithet applicable only to outcasts. The fact is, the Ven
erable Vaccha has passed through five hundred states 
of existence, and in everyone of these states of exist
ence he was reborn in the family of a brahmin. The use 
of this epithet has been habitual with him for such a 
long time that he now applies it to everyone he meets 
simply from the force of habit. He that has rid himself 
of the evil passions never makes use of words that are 
harsh and cruel, never makes use of words that cut 
hearers to the quick. It is solely from the force of habit 
that my son speaks thus." 

Explanatory Translation (Verse 408) 

yaya kiflci n'abhisaje akakkasam viflflaparJiril sac
cam giram udlraye tarn aham brahmar)am briimi 

yaya: if through even a word; kiflci: anyone; na ab
hisaje: does not provoke; akakkasarn: not harsh; 
viflflapa,:zim: well-meaning; saccam girarn: truth
ful words; udlraye: if someone utters; tarn: him; 
aharn: l; brahma,:zarn briimi: describe as a brah
mana 

Chapter 26: Briihmana Vagga 

His speech is true. His words are well-meaning, 
constructive and not harsh. By his words he will not 
give offence to anyone. Nor will his words provoke peo
ple. Such a person I declare a true brahmana. 

Commentary 
Story of Pilindivaccha: Pilindivaccha was born a br.ihmin at 
Sr.i.vasti. Having listened to a sennon of the Buddha he was in
stantly converted. He sought ordination. 

He had a habit of addressing all and sundry both in the Sangha and 
in the Laity by the tenn vasala signifying a person of low caste. He 
had acquired this habit during five hundred lives when he was born 
a br.ihmin, for, br.i.hmins regarded all others as below them. Pilin
davaccha could not get rid of this lapse by force of habit. It is said 
habit is second nature. In a person who had got rid of all defile
ments, still the habit acquired during a long period persisted. The 
Buddha was the sole exception. So when it became intolerable, 
monks complained to the Buddha. 

The Buddhas explained to the audience what had happened. The 
Venerable Pilil].divaccha had no trace of hatred or ill-will when us
ing the word. It was purely a habit. He had no venom. The Buddha 
proceeded to say Venerable Maha arahat was free from all defile
ments. Such a person Buddha would call a br.ihmin. 

One day a seller of tippili or long pepper ran into serious trouble. 
Knowing not who Venerable Pilindavaccha was, he was taking a 
waggon load of tippili for sale, having a sample of specimen tippili 
in a basket. When he met one morning the maha arahat at the gate 
of Jetawanarama proceeding on a journey, as usual, maha arahat ad
dressed the seller as vasala and inquired what the basket contained. 
The seller was dumb founded. He retorted by saying excreta of 
mice. "Be it so", said the Maha arahat and went on his way. There 
was a striking similarity between long pepper and excreta of mice 
and the seller to his horror discovered that the specimen and then 
the wagon in tum consisted no longer of long pepper but excreta of 
mice. 

The deities saw to it that the goods were turned into excreta of 
mice, even though it caused distress to the trader. The trader's 
stock had sunk to zero. The poor man's grief knew no bounds. In 
desperation he sought the Thero to give vent to his anger for he felt 
convinced that he was the cause. He met a well meaning person 
who questioned him. On hearing the story, he explained to the 
trader that Venerable Pilil].davaccha was a Maha arahat and the rem
edy lay in his own hands. He was asked to meet the Maha Thera 
again in the same way as in the fateful morning and when ad
dressed, in the usual way, to be careful to reply simply that they 
were tippili. Then the Venerable Pilindavaccha would say, "Be it 
so". Then you would discover the true nature of your goods. The 
seller did so and was glad to retrieve his fortune for instantly the 
goods of the trader were in the original state by the same process. 

Afterwards, the Buddha addressing the noble Sangha and the laity 
declared that among his maha arahats Pilindavaccha was most 
pleasing to the deities. 
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He who lake.'i nothing ungiv n of another, g.r. al or srrwll. Him I call a br:ahmln t.rue. 

409'. l{o'dha dighan'l · a mssarh a 
ai1 an tlnUam subJuisubham 
loke adlnnmn nd'diyati 
lam aha1n bnimi briihmavarh. 2 ::27} 

Who in the world w ·u neve~· tak,e 
what is not given, long or shoi1 
the great or small the fair or :foul, 
that one I call a Brahm in Tru . 

The 1hu.t ur9 of Tmlh (Dhamm«pac/11) 
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A B~A IS HE WHO STEALS NOT 

26 (26) The Story of the Monk who was accused of Theft (Verse 409) 

The story goes that a certain brahman of false views 
who lived at Savatthi, for fear his outer cloth might 
catch the odour of his body, took it off, laid it aside, 
and sat down facing his house. Now a certain monk 
who was an arahat, on his way to the monastery after 
breakfast, saw that cloth, and looking about and seeing 
no one, and therefore concluding that it had no owner, 
adopted it as a refuse-rag, and took it with him. When 
the brahman saw him, he went up to him and abused 
him, saying, "Shavelling, you are taking my cloth." "Is 
this your cloth, brahman?'1 "Yes, monk." "I saw no one 
about, and thinking it was a refuse-rag, took it with 
me; here it is." So saying, the Venerable gave the brah
man back his cloth. Then he went to the monastery 
and related the incident to the monks in detail. 

When the monks heard his story, they made fun of 
him, saying, "Brother, is the cloth you took long or 
short, coarse or fine?" "Brethren," replied the monk, 
"never mind whether the cloth is long or short, coarse 
or fine; I have no attachment for it. I took it, supposing 
it to be a refuse-rag." When the monks heard his reply, 
they reported the matter to Buddha, saying, ''Vener
able, this monk says what is not true and utters false
hood." The Buddha replied, "No, monks, what this 
monk says is quite true; they that have rid themselves 
of the evil passions do not take what belongs to other 
people." 

Explanatory Translation (Verse 409) 

idha loke yo digham va rassam va ar_zum lhulam 
va subhasubham adinnam na adiyali lam aham 
brahmar.zam brilmi 

idha loke: in this world; yo: if some one; digham 
va: either long; rassam va: or short; ar_zum: or 
minute; lhulam va: or large; subhasubham: good 
or bad; adinnam: something that was not given; 
na adiyali: does not take; lam: him; aham: I; brah
mar.zam brilmi: describe a true brahmana 

Chapter 26: Brahmana Vagga 

In this world if there is some person who does not 
take anything that is not given, whether long or short, 
minute or large or good or bad, him I declare a true 
brahmana. 

Commentary 
brtihmins: The Enlightened One and His disciples had extensive en
counters with brahmins of various types. The story that gives rise 
to the present stanza is such an encounter. But, there are more pro
found philosophic encounters between the Buddha and the brah
mins. 

Here is one such: Brahmanic orthodoxy intolerantly insisted on be
lieving and accepting their tradition and authority as the only truth 
without question. Once a group of learned and well-known brah
mins went to see the Buddha and had a long discussion with him. 
One of the group, a brahmin youth of sixteen years of age, named 
Kapathika, considered by them all to be an exceptionally brilliant 
mind, put a question to the Buddha: "Venerable G6tama, there are 
the ancient holy scriptures of the brahmins handed down along the 
line by unbroken oral tradition of texts. With regard to them, brah
mins come to the absolute conclusion: 'This alone is Truth, and 
everything else is false"'. Now, what does the Buddha say about 
this? The Buddha inquired: "Among brahmins is there any one sin
gle brahmin who claims that he personally knows and sees that 
'This alone is truth, and everything else is false.'?" 

The young man was frank, and said, "No." 

"Then, is there any one single teacher, or a teacher of teachers of 
brahmins back lo the seventh generation, or even any one of those 
original authors of those scriptures, who claims that he knows and 
he sees: 'This alone is truth, and everything else is false'?" "No." 

"Then, it is like a line of blind men, each holding on to the preced
ing one; the first one does not see, the middle one also does not 
see, the last one also does not see. Thus, it seems to me that the 
state of the brahmins is like that of a line of blind men." 

Then the Buddha gave advice of extreme importance to the group 
of brahmins: "It is not proper for a wise man who maintains (lit. 
protects) truth to come to the conclusion: 'This alone is truth, and 
everything else is false.'" 

Asked by the young brahmin to explain the idea of maintaining or 
protecting truth, the Buddha said: "A man has a faith. If he says 
'This is my faith,' so far he maintains truth. But by that he cannot 
proceed to the absolute conclusion: 'This alone is truth. and every
thing else is false."' In other words, a man may believe what he 
likes, and he may say 'I believe this'. So far he respects truth. But 
because of his belief or faith, he should not say that what he be
lieves is alone the truth, and everything else is false. 
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of yearn for this world or the next, and liber.aled and longing'! ss. Him.! call a· hrahmin true. 

410 _ Asti yosso na · ijjan:ti 
asrnim foke paramhi ea 
mrasay.cun isatil!Jultad1 
tamaham bri"tmi briihmm;writ (26:28) 

[n \ hom th re are no longings four. d 
in his wor d or the nexl, 
loogjngless imd free fmm bonds, 
that on I ca.11 a Brahm in True. 

1hc Trrtasc1ry of 1'mlh (DhammapadaJ 
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A B~A IS HE WHO IS DESIRELESS 

26 (27) The Story of Sariputta being misunderstood (Verse 410) 

The story goes that once upon a time Venerable 
Sariputta, accompanied by his retinue of five hundred 
monks, went to a certain monastery and entered upon 
residence for the season of the rains. When the people 
saw the Venerable, they promised to provide him with 
all of the requisites for residence. But even after the 
Venerable had celebrated the terminal festival, not all of 
the requisites had as yet arrived. So when he set out to 
go to the Buddha he said to the monks, "When the peo
ple bring the requisites for the young monks and nov
ices, pray take them and send them on; should they 
not bring them, be good enough to send me word." So 
saying, he went to the Buddha. 

The monks immediately began to discuss the mat
ter, saying, "Judging by what Venerable Sariputta said 
to-day, Craving still persists within him. For when he 
went back, he said to the monks with reference to the 
requisites for residence given to his own fell ow resi
dents, 'Pray send them on; otherwise be good enough 
to send me word."' Just then the Buddha drew near. 
"Monks," said he, "what is the subject that engages 
your attention now as you sit here all gathered to
gether?" "Such and such," was the reply. The Buddha 
said, ''No, monks, my son has no craving. But the fol
lowing thought was present to his mind, 'May there be 
no loss of merit to the people, and no loss of holy gain 
to the young monks and novices.' This is the reason 
why he spoke as he did." 

Explanatory Translation (Verse 410) 

yassa asmirn /oke paramhi ea asa na vijjanti 
nirasayarn visamyuttarn tarn aharn brahmar;zarn 
briimi 

yassa: if someone; asmim /oke: in this world; 
paramhica: or in the next; tis<i: cravings; na vi
jjanti: does not possess; nirasayam: that craving
less; visam yuttam: disengaged fom defilements; 
tarn: person; aham: I; brahmavam briimi: declare 
a brahmai:ia 

Chapter 26 : Briihmana Vagga 

He has no yearnings either for this world or for the 
next. He is free from earning and greed. He is disen
gaged from defilements. Such a person I declare a fine 
brahmai:ia. 

Commentary 
dsd: It is this thirst (craving, ta,:lhci) which produces re-existence 
and re-becoming (ponobhavikci), and which is bound up with pas
sionate greed (nandircigasahagatci), and which finds fresh delight 
now here and now there (tatratatrcibhinandini), such as (i) thirst 
for sense-pleasures {kiima-ta,:lha), (ii) thirst for existence and be
coming (bhava-ta,:lhii) and )iii) thirst for non-existence (self-annihi
lation, vibhava-ta,:lhii). 

It is this thirst, desire, greed, craving, manifesting itself in various 
ways, that gives rise to all forms of suffering and the continuity of 
beings. But it should not be taken as the first cause, for there is no 
first cause possible as, according to Buddhism, everything is rela
tive and inter-dependent. Even this thirst, ta,:lhii, which is consid
ered as the cause or origin of dukkha, depends for its arising 
(samudaya) on something else, which is sensation (vedanii), and 
sensation arises depending on contact {phassa), and so on and so 
forth goes on the circle which is known as conditioned genesis 
(pa(icca-samuppiida), which we will discuss later. 

So ta,:lhci, thirst, is not the first or the only cause of the arising of 
dukkha. But it is the most palpable and immediate cause, the princi
pal thing and the all-pervading thing. Hence, in certain places of 
the original Pali texts the definition of samudaya or the origin of 
dukkha includes other defilements and impurities (kilesci, scisavii 
dhammci), in addition to ta,:lhci thirst which is always given the first 
place. Within the necessarily limited space of our discussion, it will 
be sufficient if we remember that this thirst has, as its centre, the 
false idea of self arising out of ignorance. 

Here the term thirst includes not only desire for, and attachment 
to, sense-pleasures, wealth and power, but also desire for, and at
tachment to, ideas and ideals, views, opinions, theories, concep
tions and beliefs (dhamma-ta,:lhii). According to the Buddha's 
analysis, all the troubles and strife in the world, from little personal 
quarrels in families to great wars between nations and countries, 
arise out of this selfish thirst From this point of view, all economic, 
political and social problems are rooted in this selfish thirsl Great 
statesmen who try to settle international disputes and talk of war 
and peace only in economic and political terms touch the superfici
alities, and never go deep into the real root of the problem. As the 
Buddha told Ratthapfila: The world lacks and hankers, and is en
slaved to thirst (ta,:lhiidciso). 
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rvo clinyings or doubts h:ouble him, dealhlt1s.s read1ed. /Jim I call a brahmin tru . 

assd ·tayd na vijjanti 
.annaya akathankathi. 
amatogadham mmppatta,n 
lam .ahmi1· bn"imi briihma,:wm. (26:29 

] n ,/\,, hom is no ep endericc found 
with (Tnal l{:n.m ledge fr f: am doubt, 
, ho's p]unged into the Dealhl . s cl plh~, 
that ne] caH a Br~hmin Trne. 

The Trcmmy 11/Truth Whammapo.at.l, 
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IN WHOM THERE IS NO CLINGING 

26 (28) The Story of Venerable Maha Moggallana (Verse 411) 

This religious instruction was given by the Buddha 
while he was in residence at Jetavana Monastery with 
reference to Venerable Maha Moggallana. 

This story is similar to the preceding, except that 
on this occasion the Buddha, perceiving that Venerable 
Maha Moggallana was free from craving, gave this verse. 

Explanatory Translation (Verse 411) 

yassa iilayii na vijjanti aiifliiya akathamkalhl 
amatogadharh anuppattarh tarn aham briih
mar:zam briimi 

yassa: if in someone; iilayii: attachments; na vi
jjanti: are not seen; aiifliiya: due to right aware
ness; akathamkathl: if he has no doubts; 
amatogadham: the flood of the Deathless - Nib
bana; anuppattarh: who has reached; tarn: him; 
aham: I; briihmar:zam briimi: describe a brahmana 

He has no attachments - no attachments can be 
discovered in him. He has no spiritual doubts due to 
his right awareness. He has entered the deathless -
Nibbana. I describe him, as a true brahmana. 

Commentary 
The story of Venerable Maha Moggalldna: If Sariputta could be 
regarded as the Chief Disciple on the right of Buddha, Moggallana 
was the Chief Disciple on His left. They were born on the same day 
and were associated with each other during many previous lives; so 
were they during the last life. 

Chapter 26: Briihmana Vagga 

Venerable Maha Moggallana was foremost in the noble Sangha for 
the performance of psychic feats. 

Once, a king of cobras called Nandopananda, also noted for psychic 
feats, was threatening all beings of the Himalayas that should hap
pen to pass that way. 

The Buddha was besieged with offers from various members of the 
noble Sangha to subdue the snake king. At last, Venerable Maha 
Moggallana's tum came and the Buddha readily assented. He knew 
the monk was equal to the task. The result was a Himalayan en
counter when the naga king, having worsted in the combat, sued 
for peace. The Buddha was present throughout and cautioned Mog
gallana. The epic feat was succinctly commemorated in the seventh 
verse of the Jayamangala Giitha which is recited at almost every 
Buddhist occasion. 

Whether in shaking the marble palace of Sakka the heavenly ruler, 
by his great toe or visiting hell, he was equally at ease. These visits 
enabled him to collect all sorts of information. He could graphically 
narrate to dwellers of this Earth the fate of their erstwhile friends or 
relatives, how, by evil kamma, some get an ignominious rebirth in 
hell and others, by good kamma, an auspicious re-birth in one of 
the six heavens. These ministrations brought great kudos to the Dis
pensation much to the chagrin of other sects. His life is an example 
and a grim warning. Even a chief disciple, capable of such heroic 
feats, was not immune from the residue of evil kamma though 
sown in the very remote past 

In the last life of Moggallana, he could not escape the relentless 
force of kamma. For, with an arahat's parinirviina, good or bad ef
fects of kamma come to an end. He was trapped twice by robbers 
but he made good his escape. But, on the third occasion, he saw 
with his divine eye, the futility of escape. He was mercilessly beaten 
so much so that his body could be put even in a sack. But death 
must await his destiny. It is written that a chief disciple must not 
only predecease the Buddha but must also repair to the Buddha be
fore his death (parinibbiina) and perform miraculous feats and ut
ter verses in farewell and the Buddha had to enumerate his virtues 
in return. He was no exception. 
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Gone beyond grip of good and evil, sorrawless and p.w: .. Him I call a br:ahmin true. 

412. Y:o•dha puni}ml ea pdpafi ea 
ubho sangarh upaccogii 
asokam .virajarn suddham 
.lam .ahmn hnimi brahma,;iam. , 26:30) 

Here who's g ne beyond ho h bonds 
to goodness and to evil too 
i1s sorrm less uns.umed, pure, 
tha on I call a Brahmin True. 

Th• Trca11.urga(Tn_1lh (Dhammopoda) 
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ABOVE BOTH GOOD AND EVIL 

26 (29) Renounce both Good and Evil (Verse 412) 

This religious instruction was given by the Buddha 
while He was in residence at Pubbarama with reference 
to Venerable Revata. 

Again one day the monks began a discussion, say
ing, "Oh, how great was the novice's gain! Oh, how 
great was the novice's merit! To think that one man 
should build many habitations for many monks!" Just 
then the Buddha came near. "Monks," said He, "what 
is the subject that engages your attention now as you 
sit here all gathered together? " "Such and such," was 
the reply. Then said the Buddha, "Monks, my son has 
neither merit nor demerit: he has renounced both." 

Explanatory Translation (Verse 412) 

idha yo puflfzafl papafl ea ubho saizgarh upaccaga 
asokarh virajarh suddharh tarn aharh brahma,;zarh 
britmi 

idha: in this world; yo: if someone; puflflarh: 
merit; paparh ea: and the evil; ubho: the two; 
saizgarh: the clingings; upaccaga: has gone be
yond; asokarh: he who is without sorrow; virajarh: 
bereft of blemishes; suddham: pure; lam: him; 
aham: l; brahmano bnlmi: describe as a brahmana 

Chapter 26: Briihmana Vagga 

If any person in this world has travelled beyond 
both the good and the bad, and the attachments, and if 
he is without sorrow, and is bereft of blemishes, and is 
pure, him I describe as a true brahmat)a. 

Commentary 
Story of Venerable Reva/a: He was so called because he took 
nothing for granted. He saw everything under a question mark. Eve
rywhere he would see reason for doubt. He was also fond of going 
into trance (jhtina) and enjoy the bliss of emancipation (nirod
hasamtipatti) again and again. This was a gift of transcending the 
mundane world for seven days at a stretch possessed by certain ara
hants. He had a yearning for this special privilege. He became an 
adept. 

Before he became an arahant, his mind was greatly perturbed as to 
what was permissible to use or not to use. He was ranked among 
the most eminent disciples. In a discussion with some of them, he 
has extolled habitation in the abodes of solitude and the delights of 
meditation. 

He was born to a wealthy family in this dispensation at Sr.i.vasti. 
Not long afterwards the Buddha addressing the monks and the laity 
declared that Kankha Revata was the foremost for his quick transi
tion to trance (jhtina) in the noble Sangha. 

To him are the why and wherefore, 
His food. Subjects all to question. 
He seeks solitude before 
Seeking the bliss by meditation. 
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like the moon ithoul spots tranquil and cl ar. Jlis delight in life ended,. a brahmin true. 

1113. Candarh' a imalarh suddhcun 
ippasarm.arh anavilari1 

nandibha aparikklift)ari1 
iam ahmn lmimi" bnihma1Jam .. (26:31 

Vi. :1.0, like he mo n unbl mish d, pure, 
is clear and limpid, t:md in whom 
delight in being is consum , 
that one I calJ a Brahmin Tru . 

T le Tr a ury of Trulli (/Jhr,mmapada) 
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LEARNING THE CHARM 

26 (30) The story of Venerable Moonlight (Verse 413) 

This verse was spoken by the Buddha in reference to 
Venerable Chandabha. A son was born in the house
hold of a wealthy householder in Rajagaha. 

From the circle of his navel proceeded forth a light 
like that of the moon's disk, and therefore they gave 
him the name Moonlight, Candabha. 

The brahmans thought to themselves, "If we take 
him with us, we can make the whole world our prey." 
Accordingly they seated him in a carriage and took him 
about with them. And to everyone they met they said, 
"Whosoever shall stroke the body of this Brahman with 
his hand, such-and-such power and glory shall he re
ceive." People would give a hundred pieces of money, 
or a thousand pieces of money, and thus receive the 
privilege of stroking the body of the Brahman with 
their hand. Travelling thus from place to place, they fi
nally came to Savatthi and took lodgings between the 
city and the monastery. 

Now at Savatthi five billion of noble disciples gave 
alms before breakfast; and after breakfast, bearing in 
their hands perfumes, garlands, garments, and medica
ments, went to hear the Dhamma. When the Brah
mans saw them, they asked them, ''Where are you 
going?" "To the Buddha to hear the Dhamma." "Come! 
What will you gain by going there? There is no super
natural power like the supernatural power possessed by 
our Brahman Moonlight: they that but stroke his body, 
receive such and such power and glory; come have a 
look at him." ''What does the supernatural power of 
your Brahman amount to? It is our Teacher alone who 
possesses great supernatural power." And straightaway 
they fell to arguing, but each of the two parties was un
successful in its efforts to convince the other. Finally, 
the Brahmans said, "Let us go to the monastery and 
find out whether it is our Moonlight or your Teacher 
that possesses the greater supernatural power." And 
taking him with them, they set out for the monastery. 

The Buddha, even as Moonlight approached Him, 
caused the special radiance to disappear. The result was 
that when Moonlight stood in the presence of the Bud
dha, he resembled nothing so much as a crow in a bas
ket of charcoal. The brahmans took him to one side, 
and immediately the brightness reappeared, bright as 
ever. Again they brought him into the presence of the 
Buddha, and straightaway the brightness disappeared, 
just as it had the first time. When Moonlight went for 
the third time into the presence of the Buddha and ob
served that the brightness disappeared, he thought to 

Chapter 26: Brtihmana Vagga 

himself, "Without a doubt this man knows a charm by 
which he can make this brightness disappear." So he 
asked the Buddha, "Is it not a fact that you know a 
charm by which you can make this brightness of mine 
disappear?" "Yes, I know such a charm." 'Well then, 
impart it to me." "It cannot be imparted to one who 
has not retired from the world." 

Thereupon Moonlight said to his fellow brahmans, 
"As soon as I learn this charm, I shall be the foremost 
man in all the Land of the Rose-apple. You remain 
right here and I will retire from the world and in but a 
few days learn this charm." So he asked the Buddha to 
admit him to the Sangha, retired from the world, and 
subsequently was admitted to full membership in the 
Sangha. The Buddha taught him a formula of medita
tion which consists of the thirty-two constituent parts 
of the body. ''What is this?'.' asked Candabha. "This is 
something which you must repeat as a preliminary to 
acquiring this charm," replied the Buddha. 

From time to time the brahmans came to him and 
asked, "Have you learned the charm yet?" "Not yet, but 
I am learning it" In but a few days he attained arahat
ship. When the brahmans came and asked him again, 
he made answer, "Depart ye! Now have I reached the 
state of one who will never return." The monks re
ported the matter to the Buddha, saying, ''Venerable, 
this brahman says·what is not true, utters falsehood." 
Said the Buddha, "Monks, worldly joy has been extin
guished for my son; he speaks the truth." 

Explanatory Translation (Verse 413) 

candarh iva vimalarh suddharh vippasannarh 
aniivilarh nandibhavaparikkhlnarh lam aharh 
briihmaT)arh brilmi 

chandarh iva: like the moon; vimalarh: free of 
blemishes; suddharh: pure; vippassannarh: excep
tionally tranquil; aniivilarh: unagitated; nandib
havaparikkhinarh: who has given up the craving 
that takes delight in the cycle of existence; tarn: 
him; aharh: I; briihmarJarh brilmi: describe as the 
brahmana 

He is like moon at the full - spotless and free of 
blemishes. He is pure, calm, severe and exceptionally 
tranquil. He is unagitated. He has got rid of the craving 
that takes delight in the cycle of existence. That person, 
I declare a true brahmar:ia. 
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Of grasping and doubting totally freed, from ·am.sara to safety gone him I call a brahmin true. 

414. l'6 imari1 pa/ipalharh dt,ggam 
r;;orhsiira.:-il mohamac aga 
li]JflO paragatii jhiiyi 
cmejo akathmikathi 
anupiidaya nibbulii 
tam aham briimi briihmm;zam. (26:32) 

Who's verpass.ed this difficult path, 
clusion' bond Um wand ring-on 

who 's crossecl beyond, cont _ mplalive, 
uncraving, ith no ,questioning doub , 
no clinging's fuel .. so cool becom . 
that on,e I can a Brahmin True. 

TI! • 1' ,1st1rg of Tnlfh (Dhamm.a11adfJ) 
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THE TRANQUIL PERSON 

26 (31) Seven Years in the Womb (Verse 414) 

For once upon a time Suppavasa, a daughter of the 
Koliya clan, carried a child in her womb for seven 
years. And for seven days, since the child lay awry, she 
was stricken with distressing, acute, and bitter pains, 
and said to herself, "Supremely enlightened, truly, is 
the Buddha who preaches a Religion to the putting 
away of suffering such as this. Walking in Righteous
ness, truly, is the order of disciples of that Buddha, 
which walks in righteousness to the putting away of 
suffering such as this. Blessed, truly, is Nibbana, where 
suffering such as this exists no more." With these three 
reflections did she endure that pain. And she sent her 
husband to the Buddha to greet him in her name. 
When her husband greeted the Buddha and conveyed 
her message, the Buddha said, "May Suppavasa, the 
young woman of the Koliya clan, be healthy; in health 
and happiness may she bring forth a healthy son." 

The moment the Buddha spoke these words, Sup
pavasa brought forth a healthy son in health and happi
ness. Forthwith she invited the monks of the Sangha 
presided over by the Buddha to be her guests and for 
seven days gave bountiful offerings. From the day of 
his birth her son took a water-pot provided with a 
strainer and strained water for the congregation of 
monks. After a time he retired from the world, became 
a monk, and attained arahatship. One day the monks 
began a discussion in the hall of truth: "Only think, 
brethren! So illustrious a monk as this, possessing the 
faculties requisite for the attainment of arahatship, en
dured suffering all that time in the womb of his 
mother! How great indeed was the suffering this monk 
passed through!" The Buddha drew near and asked, 
"Monks, what is the subject that engages your conver
sation now, as you sit here all gathered together?" 
When they told him, he said, "Monks, it is even so. My 
son has obtained release from all this suffering, and 
now, having realized Nibbana, abides in the bliss 
thereof." 

Explanatory Translation (Verse 414) 

yo imam pa/ipatham duggam sarimiram moham 
accaga tirp;o paragato jhayi anejo akathamkathi 
anupiidiiya nibbu/6 tarn aharh briihma,:zarh briimi 

yo: if someone; imam: this; palipatharh: the path 
of quagmire; duggam: the difficult crossing; 
samsaram: the cycle of existence; moharh: igno
rance; accagii: has crossed over; tinno: has 
reached the other shore; piiragato: gone fully over 
to the other side;jhiiyi: meditates; anejo: is bereft 

Chapter 26 : Briihmana Vagga 

of craving; akatharhkathi: has resolved doubts; 
anupiidiiya: not given to grasping; nibbuto: is 
cooled; calmed; lam: him; aham: I; briihmaT)am 
briimi: declare a brahmal)a 

He has crossed over the quagmire of passion. He 
has gone beyond the difficult terrain of blemishes, that 
is hard to traverse and has crossed the cycle of exist
ence. He has fully and totally reached the other shore. 
He is a meditator and is bereft of craving. His spiritual 
doubts are all resolved. He is no longer given to grasp
ing. He is cooled. Such a person I describe as a true 
brahmai:ia. 

Commentary 
The story of arahat Sivali: This maha arahat gave most in the 
past. He practiced the art of giving or dana parami to the utmost 
limit. He became in due course the prince of receivers. Something 
notable in his career happened when he was born long ago in the 
dispensation ofVipassi Buddha. It was at this time the king and his 
people were vying with each other in the art of giving. There was a 
festival of giving alms to the Buddha and the Sangha. It was a mat
ter of healthy and pleasant rivalry. When the tum of the people 
came, they ran short of milk and honey. This food would pave the 
way for success in the alms giving. They kept a man to watch at the 
city gates with sufficient money. He came across a young man car
rying what they needed. Buyer was anxious to buy. But the seller 
was not so enthusiastic. The result was bargaining with a venge
ance. In the East bargaining is compared to barge-poling on the 
river. Bidding rose from a gold coin. The seller on learning of the 
almsgiving wanted to partake of the merit. On hearing that there 
was no impediment he further inquired whether there was any one 
among them who could offer one thousand gold coins. On hearing 
there wasn't any, he said that the pot of curd and honey were even 
worth two thousand coins and that if permitted he was willing to 
give it free. The offer was accepted. We are told that by the power of 
the Buddha, the curd and honey were found sufficient. On this oc
casion it was his aspiration that one day he would be the head of 
the recipients. Thereafter, he took his conception in the womb of 
Suppavasa a daughter of the king of Koliya. Many were the wind
falls that came to the lot of the family. The land became productive 
and the fields returned a record harvest. Whatever was given the re
ceiver was amply satisfied. But both mother and son were not im
mune from demeritorious action (akusala kamma) in the past. If it 
was a lesser child the result would have been tragic. Faith (saddhii) 
worked marvels. In the Buddha, people had a sure guide and Ka
lyiina Milla. Suppavasa naturally thought that she was at deaths's 
door. For, at the end of the seventh year, she suffered terrible ag
ony. She then implored her husband to invite The Buddha and the 
noble Sangha for an alms-giving. Upon being invited the Blessed 
One saw that both mother and son would be saved. He accordingly 
gave His blessing and at that moment the child was born. Great 
was the rejoicing. The husband who left his gloomy home returned 
amidst scenes of mirth and joy. Hence the name of Sivali was given 
to the son. Seven days almsgiving to the Buddha and the noble 
Sangha followed. Sivali was thus a precocious lad. After seven days 
- He was nearly seven years old, at the parting of the first lock of 
hair, he entered the first stream of saintship and parting of the last 
lock, he had become a full-fledged arahat It was well known in the 
noble Sangha that Venerable Sivali was foremost among recipients. 
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FREED FROM TEMPTATION 

26 (32) A Courtesan tempts a Monk (Sundara Samudda) (Verse 415) 

This verse was recited by the Buddha while He was 
in residence at Jetavana Monastery with reference to 
Venerable Ocean-of-Beauty, Sundarasamudda. At Savat
thi, we are told, in a great household possessing forty 
billion of treasure, was reborn a certain youth of sta
tion named Ocean-of-Beauty, Sundarasamudda 
Kumara. One day after breakfast, seeing a great com
pany of people with perfumes and garlands in their 
hands, going to Jetavana to hear the Dhamma, he 
asked, ''Where are you going?" ''To listen to the Bud
dha preach the Dhamma," they replied. "I will go too," 
said he, and accompanying them, sat down in the 
outer circle of the congregation. The Buddha's dis
course made him eager to retire from the world. There
fore, as the congregation departed, he asked the 
Buddha to admit him to the Sangha. The Buddha said, 
"The Buddhas admit no one to the Sangha who has 
not first obtained permission of his mother and father." 
Having obtained their permission, he retired from the 
world and was admitted to the Sangha by the Buddha. 
Subsequently, he made his full profession as a member 
of the Sangha. Then he thought to himself. ''What is 
the use of my living here?" So departing from Jetavana, 
he went to Rajagaha and spent his time going his alms
rounds. 

Now one day there was a festival at Savatthi, and 
on that day Ocean-of-Beauty's mother and father saw 
their son's friends diverting themselves amid great 
splendor and magnificence. Thereupon they began to 
weep and lament, saying, "This is past our son's get
ting now," At that moment a certain courtezan came 
to the house, and seeing his mother as she sat weep
ing, asked her, "Mother, why do you weep?" "I keep 
thinking of my son; that is why I weep." "But, mother, 
where is he?" "Among the monks, retired from the 
world." "Would it not be proper to make him return to 
the world?" ''Yes, indeed; but he doesn't wish to do 
thal He has left Savatthi and gone to Rajagaha." "Sup
pose I were to succeed in making him return to the 
world; what would you do for me?" ''We would make 
you the mistress of all the wealth of this household." 
"Very well, give me my expenses." And taking the 
amount of her expenses, she surrounded herself with a 
large retinue and went to Rajagaha. Taking note of the 
street in which the Venerable was accustomed to make 
his alms-round, she obtained a house in this street and 
took up her abode therein. And early in the morning 
she prepared choice food, and when the Venerable en
tered the street for alms, she gave him alms. After a few 
days had passed, she said to him, ''Venerable, sit down 
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here and eat your meal." So saying, she offered to take 
his bowl, and the Venerable yielded his bowl willingly. 
Then she served him with choice food, and having so 
done, said to him, ''Venerable, right here is the most de
lightful spot to which you could come on your round 
for alms." For a few days she enticed him to sit on the 
veranda, and there provided him with choice food. That 
woman employed the devices of a woman, all the 
graces of a woman. The monk thought, "Alas, I have 
committed a grievous sin! I did not consider what I 
was doing." And he was deeply moved. At that moment 
the Buddha, although seated within the Jetavana, 
fourty-five leagues distant, saw the whole affair and 
smiled. Venerable Ananda asked him. ''Venerable, what 
is the cause, what is the occasion of your smiling?" 
"Ananda, in the city of Rajagaha, on the topmost floor 
of a seven-storied palace, there is a battle on between 
the monk Ocean-of-Beauty and a harlot." ''Who is go
ing to win, Venerable, and who is going to lose?" The 
Buddha replied, "Ananda, Ocean-of-Beauty is going to 
win, and the harlot is going to lose." Having thus pro
claimed that the monk would win the victory, the Bud
dha, remaining seated where he was, sent forth a 
luminous image of himself and said, "Monk, renounce 
both lusts and free yourself from desire." At the end of 
the lesson the monk attained arahatship, rose into the 
air by magical power, passing through the circular peak 
of the house; and returning once more to Savatthi, 
praised the body of the Buddha and saluted the Bud
dha. The monks discussed the incident in the Hall of 
Truth, saying, "Brethren, all because of tastes percepti
ble by the tongue the Venerable Ocean-of-Beauty was 
well nigh lost, but the Buddha became his salvation." 
The Buddha, bearing their words, said, "Monks, this is 
not the first time I have become the salvation of this 
monk, bound by the bonds of the craving of taste; the 
same thing happened in a previous state of existence 
also." 

Explanatory Translation (Verse 415) 

idha yo kiime pahatviina aniigiiro paribbaje 
kiimabhava parikkhb:zarn tarn aharn briihmaT)am 
briimi 
idha: in this world; yo: if some person; kiime: sen
sual indulgenes; pahatviina: has given up; 
aniigiire: (takes to) homeless; paribbaje: the as
cetic life; (the life of the wondering ascetic); 
kiimabhava parikkhil)arn: has got rid of the desire 
to continue the cycle of existence, tarn: him; 
aharn: I; briimi briihman6: declare a briihmQl)a 
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THE MIRACLE RINGS 

26 (34) Ajatasattu attacks Jotika's Palace (Verse 416) 

This verse was recited by the Buddha while He was 
in residence at Veluvana with reference to the Vener
able Jotika. 

For after Ajatasattu Kumara had conspired with 
Devadatta and killed his father, Bimbisara, and become 
established in the kingdom, he said to himself, "I will 
now take Jotika, the great palace of treasurer," and arm
ing himself for battle, he sallied forth. But seeing his 
own reflection and that of his retinue in the jeweled 
walls, he concluded, "The householder has armed him
self for battle and has come forth with his host" There
fore he did not dare approach the palace. 

Now it happened that on that day the treasurer 
had taken upon himself the obligations of Fast-day, 
and early in the morning, immediately after breakfast, 
had gone to the monastery and sat listening as the Bud
dha preached the Dhamma. When, therefore, the Yak
kha Yamakoli, who stood guard over the first gate, saw 
Ajatasattu Kumara, he called out, "Where are you go
ing?" And straightaway, putting Ajatasattu Kumara and 
his retinue to rout, he pursued them in all directions. 
The king sought refuge in the very same monastery as 
that to which the treasurer had gone. When the treas
urer saw the king, he rose from his seat and said, ''Your 
majesty, what is the matter?" Said the king, "House
holder, how comes it that after giving orders to your 
men to fight with me, you are sitting here pretending 
to be listening to the Dhamma?" 

The treasurer said, "But, your majesty, did you set 
out with the idea of taking my house?" ''Yes, for that 
very purpose did I set out." ''Your majesty, a thousand 
kings could not take my house from me against my 
will." Upon this Ajatasattu became angry and said, 
"But, do you intend to become king?" ''No," replied the 
treasurer, "I do not intend to become king. But neither 
kings nor robbers could take from me against my will 
the tiniest thread." "Then may I take the house with 
your consent?" ''Well, your majesty, I have here on my 
ten fingers twenty rings. I will not give them to you. 
Take them if you can." 

The king crouched on the ground and leaped into 
the air, rising to a height of eighteen cubits; then, 
standing, he leaped into the air again, rising to a height 
of eighty cubits. But in spite of the great strength he 
possessed, twist this way and that as he might, he was 
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unable to pull a single ring from the treasurer's fingers. 
Then said the treasurer to the king, "Spread out your 
mantle, your majesty." As soon as the king had spread 
out his mantle, the treasurer straightened his fingers, 
and immediately all twenty rings slipped off. 

Then the treasurer said to him, "Thus, your maj
esty, it is impossible for you to take my belongings 
against my will." But agitated by the king's action, he 
said to him, ''Your majesty, permit me to retire from 
the world and become a monk." The king thought to 
himself, "If this treasurer retires from the world and be
comes a monk, it will be an easy matter for me to get 
possession of his palace." So he said in a word, "Be
come a monk." Thereupon the treasurer Jotika retired 
from the world, became a monk under the Buddha, 
and in no long time attained arahatship. Thereafter he 
was known as Venerable Jotika. The moment he at
tained arahatship, all of his wealth and earthly glory 
vanished, and the divinities took back once more to Ut
tarakuru his wife Satulakayi. 

One day the monks said to Jotika, "Brother Jotika, 
have you any longing for your palace or your wife?" 
"No, brethren," replied Jotika. Thereupon the monks 
said to the Buddha, "Venerable, this monk utters what 
is not true, and is guilty of falsehood." Said the Bud
dha, "Monks, it is quite true that my son has no long
ing for any of these things." And expounding the 
Dhamma, He pronounced this Stanza. 

Explanatory Translation (Verse 416) 

idha yo tar,harh pahatvana anagar6 paribbaje 
ta1:zhabhava parikkhiryarh tarn aham brahmanam 
bnlmi 

idha: in this world; yo: if someone; tar,ham: crav
ing; pahatvana: has given up; anagar6: (taken to) 
homeless; paribbaje: life of a wondering ascetic; 
tar:zhabhava parikkhinam: has got rid of the crav
ing to continue the cycle of existence; tarn.· him; 
aharh: I; brilmi brahmar:zam: declare a brahmai:ia 

In this world, he has taken to the life of a wonder-
ing ascetic. He has got rid of the craving to continue 
the cycle of existence. I describe that person as a true 
brahmaIJa. 
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BEYOND ALL BONDS 

26 (35) The Story of the Monk who was once a Mime (Verse 417) 

It is said that a certain mime, giving performances 
from place to place, heard the Buddha preach the 
Dhamma, whereupon he retired from the world, be
came a monk, and attained arahatship. One day, as he 
was entering the village for alms, in company with the 
congregation of monks presided over by the Buddha, 
the monks saw a certain mime going through his per
formance. Thereupon they asked the monk who was 
once a mime, "Brother, yonder mime is going through 
the same kind of performance you used to go through; 
have you no longing for this sort of life?" "No, breth
ren," replied the monk. The monks said to the Buddha, 
''Venerable, this monk utters what is not true, is guilty 
of falsehood." When the Buddha heard them say this, 
He replied, "Monks, my son has passed beyond all 
bonds." 

Explanatory Translation (Verse 417) 

manusakariz yogariz hitva dibbariz yogam upac
caga sabbhayoga visam yuttarh tarn aham brah
manam briimi 

manusakam yogariz: human bonds; hitva: having 
given up; dibbarh yogam: divine; heavenly-bonds; 
upaccaga: has crossed over; sabba yoga 
visamyutlam: disengaged from all bonds; larh: 
him; aham: I; brahmanam briimi: declare a brah
mal')a 

He has given up the bonds that bind him to hu
manity. He has gone beyond the bonds of attachment 
to life in heaven as well. This way, he is disengaged 
from all bonds. I declare such a person to be a brah
mal')a. 

Chapter 26: Briihmana Vagga 

Commentary 
The present verse arises out of the story of a Mime. This person 
achieved the highest fruits of spiritual pursuit, through unfailing ef
fort. This spiritual effort is referred to on padhiina: effort. The four 
right efforts (samma-ppadhiina), Conning the sixth stage of the 
eight fold path (sammii-viiyiima) are: (1) the effort to Avoid 
(samvara-padhiina), (2) to overcome (pahiina), (3) to develop 
(bhiivanii), (4) to maintain (anurakkha1J.a): (i) the effort to avoid 
unwholesome (akusala) states, such as evil thoughts etc., (ii) to 
overcome unwholesome states, (iii) to develop wholesome (kusala) 
states, such as the seven elements of enlightenment (bojjha1].ga) 
(iv) to maintain the wholesome states. 

The monk rouses his will to avoid the arising of evil, unwholesome 
things not yet arisen ... to overcome them ... to develop wholesome 
things not yet arisen ... to maintain them, and not to let them disap-
pear, but to bring them to growth, to maturity and to the full perfec
tion of development. And he makes effort, stirs up his energy, 
exerts his mind and strive. 

(1) What now, O' monks, is the effort is avoid? Perceiving a fonn, 
or a sound, or an odour, or a taste, or a bodily or mental impres
sion, the monk neither adheres to the whole, nor to its parts. And 
he strives to ward off that through which evil and unwholesome 
things might arise, such as greed and sorrow, if he remained with 
unguarded sense; and he watches over his senses, restrains his 
senses. This is called the effort to avoid. 

(2) What now is the effort to overcome? The monk does not retain 
any thought of sensual lust, or any other evil, unwholesome stages 
that may have arisen; he abandons them, dispels them, destroys 
them, causes them to disappear. This is called the effort to over
come. 

(3) What now is the effort to develop? The monk develops the fac
tors to enlightenment, bent on solitude, on detachment, on extinc
tion, and ending in deliverance, namely, mindfulness (sati) 
investigation of the Dhamma (Dhammavicaya), concentration 
(samadhi) effort (viriya), joy (piti), repose (passaddhi), equanimity 
(upekkhii). This is called the effort to develop. 

(4) What now is the effort to maintain? The monk keeps finnly in 
his mind a favourable object of concentration, such as the mental 
image of a skeleton, a corpse infested by wonns, a corpse blue-black 
in colour, a festering corpse, a riddled corpse, a corpse swollen up. 
This is called the effort to maintain." 
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PERSON WHOSE MIND IS COOL 

26 (36) The Story of the Monk who was once a Mime (Verse 418) 

This religious instruction was given by the Buddha 
while He was in residence at Veluvana with reference 
to a certain monk who was once a mime. 

The story is the same as the foregoing, except that 
on this occasion the Buddha said, "Monks, my son has 
put aside both pleasure and pain." 

Explanatory Translation (Verse 418) 

ratim ea aratim ea hitva sitibhutam nirilpadhim 
sabbalokabbibhum vlram tarn aham brahmar:zam 
brilmi 

ratimea: both lust; aratimea: and lustlessness; 
hitva: given up; sltibhutam: he has become tran
quil, calm and cool; nirilpadhim: totally free of de
filements; sabbalokabhibhum: who has conquered 
the whole world; vlram: full of effort; lam· him; 
aham: I; brahmar:zam bro.mi: declare a brahmai:ia 

He has given up lusl He has also given up his dis-
gust for the practice of meditation. This way, he is both 
lustful and lustless. He has achieved total tranquility. 
He is devoid of the blemishes that soil the hand. He has 
conquered the whole world and is full of efforl I call 
that person a brahmai:ia. 

Commentary 
niriipadhi: free of upadhi. Upadhi means: substratum of existence. 
In the commentaries there are enumerated four kinds: The five 
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groups (khandha), sensuous desire (kiima), mental defilements 
(kilesa), kamma. In the Sutta, it occurs frequently and with refer
ence to Nibbana, in the phrase "the abandoning of all substrata" 
(sabb'iipadhi-pa{inissaggo). The detachment from upadhi substrac
tion of existence brings about vivekavii which means detachment, 
seclusion, is according to Niddesa, of three kinds: (1) bodily detach
ment (koga-viveka), i.e. abiding in solitude free from alluring sensu
ous objects; (2) mental detachment (citta-viveka), such as the inner 
detachment from sensuous things; (3) detachment from the sub
strata of existence (upadhi-viveka). 

viram: hero. Here, this word is used in the spiritual sense to denote 
a person who possesses spiritual virility. This virility is referred in as 
viriya: energy, literally virility, manliness or heroism (from vira 
man, hero; is one of the five spiritual faculties and powers (bala), 
one of the seven factors of enlightenment (bojjhar)go) and identical 
with right effort of the eight-fold path (magga). Viriga is also one of 
the bala. Bala is power. Among various groups of powers the follow
ing five are most frequently met with, in the texts (1) faith (sad
dhii), (2) energy (viriga), (3) mindfulness (sati), (4) concentration 
(samiidhi), (5) wisdom {paflflii). 

Their particular aspect, distinguishing them from the correspond
ing five spiritual faculties (indriga) is that they are unshakable by 
their opposites: (1) the power of faith is unshakable by faithlessness 
(unbelieO, (2) energy, by laziness, (3) mindfulness, by forgetfulness, 
(4) concentration, by distractedness, (5) wisdom, by ignorance. 
They represent, therefore, the aspect of firmness of the spiritual fac
ulties. 

The Power (1) becomes manifest in the four qualities of the stream
winner (sotiipannassa angiini), (2) in the four right efforts (pad
hiina), (3) in the four foundations of mindfulness (satipa{tiina), (4) 
in the four absorptions (jhiina), and (5) in the full comprehension 
of the four noble truths (sacca). 
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DMNER OF REBIRTH 

26 (37) The Story of the Skull-Tapper (Verses 419 & 420) 

It seems that there lived at Rajagaha a brahman 
named Vangisa who could tell in which of the states of 
existence men were reborn at death. He would rap on 
their skulls and say, "This is the skull of a man who has 
been reborn in hell; this man has been reborn as an ani
mal; this man has been reborn as a ghost; this is the 
skull of a man who has been reborn in the world of 
men." 

The brahmans thought to themselves, 'We can 
use this man to prey upon the world." So clothing him 
in two red robes, they took him about the country with 
them, saying to everyone they met, "This brahman 
Vangisa can tell by rapping on the skulls of dead men 
in which of the states of existence they have been re
born; ask him to tell you in which of the states of exist
ence your own kinsmen have been reborn." People 
would give him ten pieces of money or twenty or a 
hundred according to their several means, and would 
ask him in which of the states of existence their kins
men had been reborn. 

After travelling from place to place, they finally 
reached Savatthi and took up their abode near the 
Jetavana. After breakfast they saw throngs of people go
ing with perfumes, garlands, and the like in their hands 
to hear the Dhamma. "Where are you going?" they 
asked. "To the monastery to hear the Dhamma," was 
the reply. 'What will you gain by going there?" asked 
the brahmans; "there is nobody like our fellow brah
man Vangisa. He can tell by rapping on the skulls of 
dead men in which of the states of existence they have 
been reborn. Just ask him in which of the states of ex
istence your own kinsmen have been reborn." "What 
does Vangisa know!" replied the disciples, "there is no 
one like our Teacher who is the Buddha." But the brah
mans retorted, "There is no one like Vangisa," and the 
dispute waxed hoL Finally the disciples said, "Come 
now, let us go find out which of the two knows the 
more, your Vangisa or our Teacher." So taking the 
brahmans with them, they went to the Monastery. 

The Buddha, knowing that they were on their way, 
procured and placed in a row five skulls, one each of 
men who had been reborn in the four states of exist
ence: hell, the animal world, the world of men, and the 
world of the deities; and one skull belonging to a man 

Chapter 26: Brahmana Vagga 

who had attained arahatship. When they arrived, He 
asked Vangisa, "Are you the man of whom it is said 
that by rapping on the skulls of dead men you can tell 
in which of the states of existence they have been re
born?" ''Yes," said Vangisa. "Then whose is this skull?" 
Vangisa rapped on the skull and said, "This is the skull 
of a man who has been reborn in Hell." "Good! good!" 
exclaimed the Buddha, applauding him. Then the Bud
dha asked him about the next three skulls, and Vangisa 
answered without making a mistake. The Buddha ap
plauded him for each answer he gave and finally 
showed him the fifth skull. 'Whose skull is this?" he 
asked. Vangisa rapped on the fifth skull as he had on 
the others, but confessed that he did not know in 
which of the states of existence the man had been re
born. 

Then said the Buddha, ''Vangisa, don't you know?" 
"No," replied Vangisa, "I don't know." "I know," the 
Buddha said. Thereupon, Vangisa asked him, "Teach 
me this charm." "I cannot teach it to one who is not a 
monk." Thought the brahman to himself, "If I only 
knew this charm, I should be the foremost man in all 
Jambudipa." Accordingly, he dismissed his fellow brah
mans, saying, "Remain right here for a few days; I in
tend to become a monk." And he became a monk in 
the name of the Buddha, was admitted a full member 
of the Sangha, and was thereafter known as Venerable 
Vangisa. 

They gave him as his meditation topic the thirty
two constituent parts of the body and said to him, "Re
peat the preliminary words of the formula." He 
followed their instructions and repeated the prelimi
nary words of the formula. From time to time, the 
brahmans would ask him, "Have you learned the for
mula?" and the Venerable would answer, "Just wait a 
little! I am learning it." In but a few days he attained 
arahatship. When the brahmans asked him again, he re
plied, "Brethren, I am now unable to learn it." When 
the monks heard his reply, they said to the Buddha, 
''Venerable, this monk utters what is not true and is 
guilty of falsehood." The Buddha replied, "Monks, say 
not so. Monks, my son now knows all about the pass
ing away and rebirth of beings." 

(cont'd on page 891) 
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DESTROY UNKNOWN 

26 (37) The Skull-Tapper (Verses 419 & 420) (cont'd) 

Commentary 

Explanatory Translation (Verse 419) 

yo satt<inam eutim ea upapattim ea sabbas6 vedi 
asattam sugalam buddham lam aham briih
mavam briimi 

yo: if someone; sattiinam: of beings; cutim: the de
cay; uppattimea: the birth too; sabbas6: in every 
way; vedi: knows; asattam: non attached to any 
form of birth or death; sugalam: of disciplined 
ways; buddham: possessing knowledge; lam: him; 
aham: I; briihmQT)am briimi: declare a true brah
ma1,1a 

He knows the death and birth of beings in every 
way. He is not attached either to birth or death. He has 
arrived at the proper destination. He possesses the 
knowledge of the essences. This person I describe as a 
brahma1,1a. 

Explanatory Translation (Verse 420) 

yassa galim deva gandhabbamanusa na jananli 
khiT)iisavam arahanlam lam aham briihmQT)am 
briimi 

yassa: of some; gatim: the state of rebirth; the 
path; deva: neither gods; gandhabbii mtinusa: nor 
spirits nor humans; najiinanti: do not know; 
khin<isavii: totally blemishless; arahantam: have 
attained the higher spiritual state; lam: him; 
aham: I; brtihmQT)am brilmi: declare a brahma1,1a 

Their path, neither gods, nor spirits, nor humans 
can fathom. Their taints are totally eradicated. They 
have attained the higher spiritual state. This person I 
declare a brahma1,1a. 

Commentary 
This story is concerned with Cuhipapiita-flana which is the knowl
edge of the vanishing and reappearing of beings. This knowledge is 
identical with the divine eye - abhinfla. The expression abhiflfla is 
applied to the six higher powers, or supemonnal knowledge, which 
consist of five mundane (/6/dya) powers attainable through the ut-
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most perfection in mental concentration (samiidhi), and one super
mundane (lokuttara) power attainable through penetrating insight 
(vipassanii), like the extinction of all cankers (iisavakkhaya), in 
other words, realization of arahatship. They are: (1) magical powers 
(iddhi-vidhii), (2) divine ear (dibba-sota), (3) penetration of the 
mind of others (ceto-pariya-flii,:,a), (4) divine eye (dibba-cakkhu), 
(5) remembrance of fonner existences (pubbe-niviisiinussati), and 
(6) extinction of cankers (iisavakkhaya). 

Now, O' monks, the monk enjoys the various magical powers (id
dhi-vidha), such as being one he becomes manifold, and having be
come manifold he again becomes one. Without being obstructed he 
passes through walls and mountains, just as if through the air. In 
the earth he dives and rises up again, just as if in the water. He 
walks on water without sinking, just as if on the earth. Crosslegged 
he floats through the air, just as a winged bird. With his hand he 
touches the sun and moon, these so mighty ones, so powerful 
ones. Even up to the brahma world has he mastery over his body. 

With the divine ear (dibba-sota) he hears sounds both heavenly and 
human, far and near. 

He knows the minds of other beings {parassa ceto-pariya-flii,:,a), of 
other persons, by penetrating them with his own mind. He knows 
the greedy mind as greedy and the not-greedy one as not greedy; 
knows the hating mind as hating and the not-hating one as not hat
ing; knows the deluded mind as deluded and the not-deluded one 
as not deluded; knows the shrunken mind and the distracted one, 
the developed mind and the undeveloped one ... the surpassable 
mind and the unsurpassable one ... the concentrated mind and the 
unconcentrated one ... the freed mind and the unfreed one." 

With the divine eye (dibba-cakku-yatha-kammiipaga-flii,:,a or 
cuhipapiita-flii,:,a), the pure one, sees beings vanishing and reap
pearing, low and noble ones, beautiful and ugly ones, sees how be
ings are reappearing according to their deeds (Sanskrit kama): 
'There beings followed evil ways in bodily actions, words and 
thoughts, insulted the sages, held evil views, and according to their 
evil views they acted. At the dissolution of their body, after death, 
they have appeared in lower worlds, in painful states of existence, in 
the world of suffering, in hell. Those other beings, however, are en-
dowed with good actions ... have appeared in a happy state of exist-
ence, in a heavenly world ... " 

He remembers manifold fonner existence (pubbe-niviisiinussati), 
such as one birth, or a hundred-thousand births; remembers many 
fonnations and dissolutions of worlds. 'There I was, such name I 
had' ... and vanishing from there I entered somewhere else into exist-
ence ... and vanishing from there I again reappeared here.' Thus he 
remembers, always together with the marks and peculiarities, many 
a fonner existence." 

Through the extinction of all cankers (iisavakkhaya) even in this 
very life he enters into the possession of deliverance of mind, deliv
erance through wisdom, after having himself understood and real
ized it." 
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HE YEARNS FOR NOTHING 

26 (38) The Story of a Husband and Wife (Verse 421) 

For once on a day, while she was living in the world, 
her husband Visakha, a lay disciple, heard the Buddha 
preach the Dhamma and attained the fruit of the third 
path. Thereupon he thought to himself, "I must now 
tum over all of my property to Dhammadinna." Now it 
had previously been his custom on returning home, in 
case he saw Dhammadinna looking out of the window, 
to smile pleasantly at her. But on this particular day, al
though she was standing at the window, he passed by 
without so much as looking at her. ''What can this 
mean?" thought she. "Never mind, when it is meal
time, I shall find ouL" So when meal-time came, she of
fered him the usual portion of boiled rice. Now on 
previous days it had been his custom to say, "Come, let 
us eat together." But on this particular day he ate in si
lence, uttering not a word. "He must be angry about 
something," thought Dhammadinna. After the meal 
Visakha settled himself in a comfortable place, and 
summoning Dhammadinna to his side, said to her, 
"Dhammadinna, all the wealth that is in this house is 
yours. Take it!" Thought Dhammadinna, "Persons who 
are angry do not offer their property and say, 'Take it!' 
What can this mean?" After a time, however, she said 
to her husband, "But, husband, what about you?" 
"From this day forth, I shall engage no more in worldly 
affairs." ''Who will accept the saliva you have rejected? 
In that case permit me also to become a nun." "Very 
well, dear wife," replied Visakha, giving her the desired 
permission. And with rich offerings he escorted her to 
the nuns' convent and had her admitted to the Sangha. 
After she had made her full profession she was known 
as the nun Dhammadinna. Dhammadinna yearned for 
the life of solitude and so accompanied the nuns to the 
country. Residing there, in no long time she attained 
arahatship together with the supernatural faculties. 
Thereupon she thought to herself, "Now, by reason of 
me, my kinsfolk will perform works of merit." Accord
ingly she returned once more to Rajagaha. When the 
lay disciple Visakha heard that she had returned, he 
thought to himself, "What can be her reason for return
ing?" And going to the nuns' convent and seeing the 
nun his former wife, he saluted her and seated himself 
respectfully on one side. Thought he, "It would be 
highly improper for me to say to her, 'noble sister, pray 
are you discontented?' I will therefore ask her this ques
tion." So he asked her a question about the path of con
version, and she immediately answered it correctly. 
Continuing this line of questioning, the lay disciple 
asked about the remaining paths also. He did not stop, 
however, at this point, but continuing his questions, 
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asked her about arahatship. "Wonderful, brother 
Visakha!" exclaimed Dhammadinna. "But if you desire 
to know about arahatship, you should approach the 
Buddha and ask him this question." Visakha saluted 
the nun his former wife, and rising from his seat and 
going to the Buddha, told the Buddha about their talk 
and conversation. Said the Buddha, ''What my daugh
ter Dhammadinna said was well said. In answering this 
question I also should answer it as follows." Then he 
gave the stanza. 

Explanatory Translation (Verse 421) 

Yassa pure ea paeeha ea majjhe ea kiiieanarn nat
thi akiiieanarn anadanarn tarn aharn brahmaT)arn 
brumi 
yassa: for whom; pure ea: of the past; paeehaea: 
of the future; majjheea: of the present; kiiieanarn 
natthi: there are no blemishes; akiiieanarn: free of 
all defilements; anadanam: with no tendency to 
grasp; tarn: him; aharn: I; brahma,:zarn brumi: de
clare a brahmal)a 

For him, nothing no blemish remains from the 
past, present or the future. He has no defilements. He 
has no clinging or grasping. That person, I describe as 
a brahmana. 

Commentary 
The story of Nun Dhammadinnd: During this dispensation, she 
figured herself as the wife of Visaka the treasurer at Rajagaha. 
Visili was a friend of Bimbisara, the king devoted to the Buddha. 
One day Visaka visited the Buddha in the company of king Bim
bisara. He listened to a sennon and became a budding saint 
(sotapanna). On his return, he was a different individual. Strange 
did he appear to his wife. She inquired for the reasons. Then he con
fessed that his mind has undergone a transfonnation to something 
"rich and strange" Dhammadinna promptly asked for permission to 
go to Buddha. Visaka could not but consent. She was sent in a gold
en palanquin. She was ordained as a nun. She felt that if she were 
to be unsuccessful in the life of Bikkhuni then her purpose of join
ing the noble Sangha was in vain. She repaired to a solitary place 
and strove with might and main to obtain the fruit of arahatship. 
Her past resolution with good kamma had the desired effect. She be
came an arahat. As such she visited the home town of Rajagaha so 
that she could be of service to her fellow creatures who knew her. 
The erstwhile husband did not understand. He thought that her 
mission was a failure and that she was returning empty handed. 
The husband plied her with questions and she deftly answered 
them. Finally he asked her about Nibbana. Here he was out of his 
depth. He was not so advanced. He was at sea with her answers. So 
she referred him to the Buddha who not only concurred but also ex
tolled Dhammadinna for her learning the lesser Vedalla Suta in the 
Majjhima Nikaya. Not long afterwards the Buddha addressing the 
monks and laity declared that Venerable Dhammadinna was un
doubtedly the foremost in expounding the Dhamma among the fe
male disciples of the noble Sangha. 
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HE WHO IS RID OF DEFILEMENTS 

26 (39) The Story of Angulimala the Fearless (Verse 422) 

This religious instruction was given by the Buddha 
while He was in residence at Jetavana with reference to 
Venerable Angulimala. This story is related in the com
mentary on the stanza beginning "The niggardly go 
not to the world of the deities." For it is there said: The 
monks asked Angulimala, "Brother Angulimfila, were 
you not afraid when you saw the rogue elephant stand
ing before you holding a parasol?" "No, brethren, I was 
not afraid." The monks said to the Buddha, "Venerable, 
Angulimala utters falsehood." The Buddha replied, 
"Monks, my son Angulimfila has no fear. For monks 
like my son are of all the noble ones who have rid them
selves of the depravities the noblest, and have no fear." 

Explanatory Translation (Verse 422) 

usabham pavaram viram mahesim vijitavinam 
anejam nahatakam buddham tarn aham brcih
mar:zam briimi 

usabham: a bull - a leader; pavaram: noble; 
viram: full of effort; mahesim: a great sage; vi
jitavinam: who has fully conquered; anejam: de
void of craving; nahatakam: who has washed away 
evil; buddham: knowing the essentials; tarn: him; 
aham: I; briihmavam bnimi: declare a brahmana 

He is a bull in his power to forge ahead. He is a great 
sage as he has realized the essentials. He has conquered 
death. He is devoid of all blemishes. He has washed away 
all evil. He has awakened to the essentials. That person, I 
describe as a brahmana. 

Commentary 
The story of Angulimola: This was a man of extremes. He is of a 
unique record. A bandit who has made good. His career offers a con
trast. He was born to a counsellor, called Bhaggawa, to the king of 
Kosala. According to custom the child was sent to the university of 
Taxila where he had a distinguished career. His name was con
verted to Ahimsaka harming none partly because he hailed from a 
family whose shield was untarnished by crime, and partly because 
of the child's character. He excelled in study and in spors. Soon, he 
incurred the jealousy and hostility of his colleagues who plotted 
against him. But he was very strong due to his ministrations in a 
former birth to a Pacceka Buddha. His enemies could not prevail 
against him. He was a favourite of the vice chancellor of the univer
sity._ Soon, ~e incurred his hostility due to the whispering campaign 
of his enemies. They spoke of his illicit love to his wife. But he too 
being a clever and learned man, bided his time to compass his' ' 
death. When the leave taking took place, he asked for the usual trib
ute due from a student to a teacher in the shape of an extra-ordi
nary request. He asked for one thousand right thumbs of 
human-beings. Ahimsaka was taken a back and promptly refused so 
sanguinary a request. But the end was adamant. In the event of re
fusal a curse would be on him. Again and again he pleaded in vain 
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for another tribute. There was no escape from the rigid ancient cus
tom as the tribu le was in lieu of past tuition fees. So Ahimsaka de
murred - consented in order to preserve the learning, for a refusal 
would act as a blight Having armed himself, he repaired to the for
est called Jalita in the Kosala kingdom. He killed all and sundry who 
ventured into his domain.But the thumbs could not be preserved. 
Either the wild animals ate them, or they became rotten. He there
fore got a garland made and was wearing it Hence he was called 
'Anguli Maia' He had 999 thumbs and was anxious to secure one 
more to close this bloody chapter. His teacher thought Anguli Maia 
would never survive the campaign. He would assuredly be slain in 
the process, or taken captive by the king. It was a fateful morning. 
The king, on receiving complaints from the people was setting out 
to capture the bandit, dead or alive. His mother Mantini was anx
ious about the fate of her son. She implored her husband to warn 
the son of the impending danger. But he would have none of it So 
the mother's Jove urged her to plunge into the forest, alone crying 
out that the son must pay heed to the family tradition by giving up 
killing and that the king's army was on the march to capture him. 
It was very likely that the bandit might nor spare his own mother, 
for he was desperate. The all compassionate Buddha saw his im
pending doom. He knew that he was destined to be an arahat in 
this very life. He saw the possibilities of redemption. So He planted 
Himself despite warning by fhe passers by between the robber and 
his mother. Here the robber saw that the perfect thumb of the Bud
dha would be a fitting finale to the series of bloody thumbs. So An
guli Maia hurried towards the Buddha as was his custom with his 
sword up lifted. The Buddha was going at a measured pace, but 
with all his speed Anguli Maia was not able to catch up the Buddha. 
This was willed by the Buddha. It was a psychic feat of the Buddha. 
Anguli Maia has come to the end of the tether by running so fast 
and so long. In utter desperation with beads of perspiration 
courging from his body he shouted out to the Buddha to stop -
Ti{lha Samana. But the Buddha said that he had stopped. He, too, 
must also stop. The word stop galvanised him. To a potential arahat 
it has a wealth of meaning. It was closely related to samstira - this 
ceaseless round of births and deaths. He asked the meaning of the 
word which he had temporarily Jost sight of. When he was running 
Buddha must have moved, so thought Anguli Maia. Could it be that 
the Buddha was guilty of a falsehood. So Anguli Maia requested the 
Buddha to unfold the meaning of stopping. This was the opening 
the Buddha sought and the Buddha preached with precision and 
unerring skill. Anguli Maia flung the garland and weapons aside. He 
begged for ordination. At the end of the sermon he became an ara
hat by the application of 'ehi bhikku' formula of the Buddha. With 
Anguli Maia the arahat the Buddha went back to the temple. It was 
the custom of the king to visit the Buddha on the eve of a hazard
ous campaign. The Buddha inquired the cause of the armed expedi
tion. The king explained. The Buddha told the king that Anguli 
Maia was in the temple. Hearing the very name mentioned the king 
was trembling. So fearsome was the report of Angulimala. The Bud
dha hastened to explain that Anguli Maia in the temple was a far dif
ferent being from the bloody bandit he was; Anguli Maia would not 
now even harm an ant. Though an arahat, the name stuck. One day 
on his rounds, Venerable Anguli Maia heard the birth pangs of an 
expectant mother in labour. Other Maha arahats must have heard 
the cries. But none of them was moved to the extent of Venerable 
Anguli Maia. He approached the Buddha and confessed his concern 
at such suffering and begged the Buddha to allay the anguish. The 
Buddha asked him to meditate upon the power of truth - in-as
much as Anguli Maia was entirely devoid, since birth of cruelty, so 
by virtue of that truth, the suffering may be assuaged. Such was the 
blessing he was asked to give. 
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I Vho knows past lives, bliss and woe and ended thus his life's nm. Him, I call a brahmin true. 

423. Pubbenivasam yo edi 
saggiipayaika passati 
alh6 jiitikkhayam patio 
abhififui v6sil6 muni 
sabbav6sila 6siinam 
lam ahariz bn1mi briihmar:,arn. (26:41 ) 

Who so does knm of fo rmer lives 
and sees the states of bliss and v. oe 
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a sage supreme with wisdom keen, 
complete in all accomplishments 
that one I call a Brahmin True. 
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THE GIVER AND RECEIVER OF ALMS 

26 (40) It is the Giver that makes the Gift (Verse 423) 

This verse was spoken by the Buddha while He was 
in residence at Jetavana with reference to a question 
asked by brahman Devahita. 

For once upon a time the Buddha suffered from 
disorder of the humors and sent Venerable Upavana to 
brahman Devai:igika for hot water. The Venerable went 
to the brahman, told him the Buddha was suffering 
from disorder of the humors, and asked him for hot 
water. When the brahman heard the Buddha's request, 
his heart was filled with joy. "How fortunate for me," 
he exclaimed, "that the Buddha should send to me for 
hot water!" The brahman gave the Venerable hot water 
and a jar of molasses, ordering one of his men to carry 
the hot water on a pingo. The Venerable caused the 
Buddha to bathe himself in hot water, and then mixing 
the molasses with hot water, gave it to the Buddha to 
drink. The Buddha's ailment immediately abated. 

The brahman thought to himself, "To whom 
should one give alms to obtain a great reward? I will 
ask the Buddha." So he went lo the Buddha and asked 
him about the matter, giving this stanza. 

To whom shall one give alms? 
To whom must alms be given to get a great reward? 
How, for the giver, does the reward become a great one? 

Said the Buddha to the brahman, "The alms of 
such a brahman as this yield abundant fruit." And pro
claiming his conception of the true brahman, He gave 
the stanza. 

Explanatory Translation (Verse 423) 

yo pubbeniviisam vedl saggiipiiyam ea passati 
atho jiitikkhayam pa/to abhiflflii vosi/6 munl sab
bav6sitav6siinam tarn aham brahma,:zam briimi 

yo munl: if some sage; pubbenivasam: former 
births; vedi: knows; saggiipiiyam ea: heaven and 
hell; passati: perceives; a/ho: besides; 
jatikkhayam: to the ends of existence; pal/6: has 
reached; abiflflii: seeing with supreme wisdom; 
vosito: accomplished all;munl: a sage; sabbavosi-
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tavosanam: who has completed the !if e of the 
truth seeker, by attaining the highest; lam: that 
perfect person; aham: I; briihmanam briimi: de
clare a brahmana 

He knows his former existences. He has the capac
ity to see heaven and hell - states of ecstasy and states 
of woe. He has ended the cycle of existences. He has 
his higher awareness. He has reached the state of a 
sage. He has achieved the final perfection. Him, I de
scribe as a brahmana. 

Commentary 
The story of Venerable Upavtina: According to the story that 
gives rise to this stanza, the Buddha sent Venerable Upavana to 
brahmin DevaQgika. This is the story of Venerable Upavana: 
The story of his past life occurred after the passing away of Padu
muttara Buddha. The occasion was the enshrining of the relics. A 
mighty dagoba was being built by beings human and devine. He 
was a poor man who had a shawl as a part of his dress. He got this 
shawl thoroughly cleaned. He honoured the relics by planting the 
same as a banner on a long bamboo by the side of dagoba. 

An evil spirit chief called Abhisammathaka got the shawl planted se
cretly on the top of the dagoba. When he saw what has happened, 
his joy knew no bounds. By reason of this merit, he never failed to 
have a following, wherever, he was born. He was always a leader. He 
was born many times as Sakka king of deities or as a powerful king 
(chakravarthirtija). Thereafter he was born in this dispensation in a 
brahmin's family. He was named Upavana. 

He too became well versed in Vedic lore. He was an attendant of the 
Buddha before Venerable Ananda took upon the task. On the Bud
dha falling ill. Upavana went to a lay supporter or dayaka and ex
tolled the virtue of the Buddha. He procured from him warm water 
and suitable medicine and rendered medical aid to cure the Bud
dha. Thereafter, he plied the monk's life so incessantly that in no 
long time he became an arahat. 

There was a notable incident in connection with the passing away 
of the Blessed One. While he was standing by the couch fanning, 
the Buddha requested him to leave. All present were struck by the 
remark. The elder Ananda who was as usual the spokesman in
quired for the reason. The Buddha told Ananda how hundreds and 
thousands of the invisible world, powerful devas and evil spirits are 
hunting for every inch and often pin points of available space to 
have a last look at the Buddha. It is no secret that unlike in the case 
of wordings who were transparent to the gaze of devas and all, ara
hats were not. Therefore, Venerable Upavana had to allow way. 

I le was one of the eighty arahats of the noble Sangha. 
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Philosophic Genius 

The Buddha was a pioneer as a lover of 
man, and a philosophic genius rolled 

into a single vigorous and radiant 
personality. He had things to say that no 

man or woman, after 2500 years of 
bustling and hustling and chattering 

round the fountain of knowledge, can 
afford to ignore. Greater perhaps than 

his wisdom was the example he set. 

Moni Bagghee, "Our Buddha" 

He does not speak of sin 

Serenity of spirit and love for all sentient 
creation are enjoined by the Buddha. He 

does not speak of sin, but only of 
ignorance and foolishness which could 

be cured by enlightenment and 
sympathy. 

Dr. S. Radhakrishnan, "Gautama The Buddha" 
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Buddhism does not lead us to a Fool's Paradise 

Buddhism is realistic, for it takes a 
realistic view of life and of the world. It 
does not falsely pull us into living in a 
fool's paradise, nor does it frighten and 
agonize us with all kinds of imaginary 

fears and guilt-feelings. It calls us 
exactly and objectively what we are and 
the world teaching of Gotama, revived 
and purified, may yet play a large part 

in the direction of human destiny. 

H.G. Wells 
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