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THE MINOR READINGS
TRANSLATOR’S INTRODUCTION

This—the shortest of all the books in the Pali Tipitaka—might be
regarded as a sort of handbook, a practical vade mecum whose
contents represent the central doctrines of the Buddha’s teaching.
It comes first among the fourteen books that make up the Fifth
Nikaya, or Collection of Minor Books, in the Sutta Pitaka of the
Pali Tepitaka. Its traditional history is given in the Commentary.

It has already been translated once into English as it stands,
namely, in Minor Anthologies, Vol. I, by Mrs. C. A. F. Rhys Davids
(Sacred Books of the Buddhists, London, 1931). But its contents
almost all appear also in other canonical books, and so several other
versions of them will be found in the respective translations. The
following list shows in what books:

Minor Readings (Khuddakapatha) Other Books of the Tipitaka
I. The 3 Refuges - - - Vin.i. 22 (of. M. 1. 24)
IT. The 10 Precepts - - - Of. Vin.i. 83-4; Vbh. 285 ff.
III. The Thirty-two-fold Aspect - Ps. i. 6-7 (not translated);
o. D. i, 293; M. 1. 5T,

1i. 90, ete.
1V. The Boy’s Questions - - of. 4.v. 50 ff.; 55 ff.
V. The Good-Omen Sutta - - =8n., vv. 258-69
VI. The Jewel Sutta - - =8n., vv. 222-38

VII. The Without-The-Walls Sutta =P, pp. 4-b.
VIII. The Treasure-Store Sutta
IX. The Lovingkindness Sutta - =8n., vv. 143-52.

In spite of this fact, a new translation was decided on. This was
not undertaken either out of any expectation to outdo what others
have already done or ‘to carp at others and give blame ’ (KhpA.
Ch. i, § 2)—great and never-ending fun as that is, of course—; it
was simply dictated by the need for coherence in the renderings of
technical terms, which became so desirable as to claim necessity
when the Commentary was being translated and coordinated. One
advantage of this was that it saved the translator the invidious
task of picking and choosing between the existing excellent trans-
lations.

v



vi Translator’s Introduction

As to the alternatives of prose or verse, the latter was decided
on in spite of the risks. Rhymes seemed out of place here, and the
choice of metre has been arbitrary with no attempt to reflect Pali
rhythms, which the supple analytical English idiom does not
support. The foremost aim throughout has been accuracy with
literalness (recalling, however, that the more literal the rendering
of an idiomatic phrase is the less accurate it will be); other aims,
such as style and language shades have been subordinated. Also
a brevity has been sought that does not draw up into the rendering
of the verses the Commentary’s explanations of them. In fact,
when verses are of such a nature as to allow of more than one
interpretation in the Pali (for instance, such elliptic lines as those
at No. VIII, v. 8 and No. IX, v. 1), the attempt has deliberately
been made to reproduce that effect, and, so far as has been possible,
to make the English as difficult as the original though not more so,
and difficult in the same or a parallel way, leaving the Commentary
to do its work of expansion and explanation (with the addition of
some notes).

Other matters of a general nature affecting translation are dealt
with in the Introduction to the Commentary.

The following acknowledgements are due. First to all those
Theras of Ceylon and Burma with whom the translator has had the
opportunity to discuss the Dhamma and the Pali language, without
whose readily given help this translation of the Commentary would
not have taken shape. Again, in general, to other translators from
Pali, because their work is a standing help, stimulation and en-
couragement. And the translator gladly expresses his gratitude
in particular to the Burmese authorities and to the Assistant
Librarian at Ceylon University for the information about the lost
Ttka (see Introduction to Commentary, p. v); to the Pali Text
Society for undertaking to publish this translation, and to Miss
I. B. Horner for most kindly consenting to read through the MS
and for many valuable suggestions and help with the proofs.

It was with deep grief that we heard of the sudden death of the
Ven. Nanamoli on March 8th, 1960. He had corrected the proofs
but had not seen the revises of this book. I have therefore been
responsible for them. He was a scholar of rare and valuable quali-
ties and his death has dealt a severe blow to Pali studies.

IL.B.H.
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Namo tassa bhagavato arahato sammasambuddhassa

THE MINOR READINGS

1
THE THREE REFUGES

[1] I go for refuge to the Enlightened One.
1 go for refuge to the True Idea.
I go for refuge to the Community.

For the second time I go for refuge to the Enlightened One.
For the second time I go for refuge to the True Idea.
For the second time I go for refuge to the Community.

For the third time I go for refuge to the Enlightened One.
For the third time I go for refuge to the True Idea.
For the third time I go for refuge to the Community.

II
THE TEN TRAINING PRECEPTS

1. T undertake the training precept of abstention from killing
breathing things.

2. T undertake the training precept of abstention from taking
what is not given.

3. I undertake the training precept of abstention from unchastity.

4. T undertake the training precept of abstention from speaking
falsehood.

5. I undertake the training precept of abstention from any
opportunity for negligence due to liquor, wine, and besotting drink.

6. I undertake the training precept of abstention from untimely
eating. :

7. 1 undertake the training precept of abstention from dancing,
singing, music, and contortionist shows.

8. I undertake the training precept of abstention from any
opportunity for wearing garlands, smartening with scents, and
embellishment with unguents.

9. I undertake the training precept of abstention from [the use
of] high couches and large couches.

1



2 Minor Readings

10. [2] I undertake the training precept of abstention from
accepting gold and silver.

III
THE THIRTY-TWO-FOLD ASPECT

There are in this body head-hairs, body-hairs, nails, teeth, skin,
flesh, sinews,  bones, bone-marrow, kidney, heart, liver, midriff,
spleen, lights, bowels, entrails, gorge, dung, bile, phlegm, pus,
blood, sweat, fat, tears, grease, spittle, snot, oil-of-the-joints, urine,
and brain in the head.

v
THE BOY’S QUESTIONS

One is what?—All creatures subsist by nutriment.

Two is what?—Name and form.

Three is what?—Three kinds of feeling.

Four is what?—Four Noble Truths.

Five is what?—Five categories of what is affected by clinging.

Six is what?—Six bases in oneself.

Seven is what?—Seven enlightenment factors.

Eight is what?—The Noble Eightfold Path.

Nine is what?—Nine abodes of creatures.

Ten is what?—He that is endowed with ten factors is declared an
Arahant.

Vv
THE GOOD OMEN DISCOURSE

Thus I heard.

On one occasion the Blessed One was living near Savatthi in Jeta’s
Wood, Anathapindika’s Park. A certain deity then in the night’s
last extreme, the extreme of whose brilliance set the whole of Jeta’s
Wood aglow, approached the Blessed One, and, after showing
respect to him, stood at one side. And so standing, the deity
addressed the Blessed One in verses thus:

1. —[8] Gods and men there are full many
That have tried to find good omens
Which, they hope, will bring them safety:
Tell, then, the supreme good omen.
*
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—Not consorting with the foolish,
Rather with the wise consorting,
Honouring the honourable:

This is a supreme good omen.

Living in befitting places,

Having in the past made merit,

Right direction in self-guidance:
This is a supreme good omen,

Ample learning, and a craft, too,

With a well-trained disciplining,

Any speech that is well spoken:
This is a supreme good omen.

Aid for mother and for father,

And support for wife and children,

Spheres of work that bring no conflict:
This is a supreme good omen.

Giving, True-Ideal conduct,
With support for kin provided,
Unexceptionable actions:

This is a supreme good omen.

Shrinking, abstinenge, from evil,
From besotting drink refraining,
Diligence in True Ideals:

This is a supreme good omen.

Then respect, and humble manner,

With content, and grateful bearing,

Hearing Truth when it is timely:
This is a supreme good omen.

Patience, meekness when corrected,

Seeing monks, and then discussion

Of the Truth when it is timely:
This is a supreme good omen.
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Ardour, a Divine Life leading,
Seeing Truths that are called Noble,
Realization of Extinction:

This is a supreme good omen.

Though by worldly ideas tempted
Ne’er his cognizance shall waver,
Sorrowless, secure, stainless:

This is & supreme good omen.

Since Ly working suchlike [omens]
Men are everywhere unvanquished
And go everywhere in safety,

That is their supreme good omen,

VI
THE JEWEL DISCOURSE

—Whatever beings are assembled here

—=So be they native to the earth or sky—
Let beings each and all have peace of mind
And also listen closely to these words.

Therefore, O beings, give attention all:
Work lovingkindness for the race of men;
By day, by night, their offerings they bring,
‘Wherefore protect them well with diligence.

Whatever to be prized, what rarest jewel,
Is found here or beyond [4] or in the heavens,
None is there equal to a Perfect One:
This jewel rare is in the Enlightened One;
So may there by this very truth be safety.

Such waning, fading, as is deathless, rarest,
The Sakyan Sage in concentration found;
That True Ideal no equal has at all:

This jewel rare is in the True Idea;

So may there by this very truth be safety.
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The Enlightened One, most high, a Pureness praised,
Calling 1t * Concentration straight-resulting ’,
No equal is there to such concentration:

This jewel rare is in the True Idea;

So may there by this very truth be safety.

Whom those at Peace extol are the Eight Persons,
Which are Four Pairs, they merit offerings,
And they are the Sublime One’s [true] disciples;
Gifts given them repay a rich reward:

This jewel rare is in the Community;

So may there by this very truth be safety.

Such as by strength of mind in true vocation
Desireless dwell in Gotama’s Dispensation,
Their goal they reached encountering the Deathless;
They savour without loss the quenching gained:
This jewel rare is in the Community;
So by this very truth may there be safety.

As a locking-post deep-planted in the earth
Would stand unshaken by the four winds’ blast,
So too, indeed, is the True Man, I say,
That sees the Noble Truths by undergoing:
This jewel rare is in the Community;
So by this very truth may there be safety.

Such as clearly evince the Noble Truths
Well taught by Him Profound in Understanding,
Although they may be mightily neglectful,
Still they can never take an eighth existence:
This jewel rare is in the Community;
So may there by this very truth be safety.

[6] Along, too, with his excellence in seeing
He comes to have abandoned three ideas:
View of embodiment, uncertainty,
[Misapprehending] virtue and duty, all;
Immune from the four states of deprivation,
He cannot do the major six wrongdoings:

This jewel rare is in the Commaunity;

So may there by this very truth be safety.
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Though he can still perform an evil action

By body even, or by speech or mind,

Yet he cannot conceal it, and this fact

Proclaims him that has seen the State [of Peace]:
This jewel rare is in the Community;
So may there by this very truth be safety.

As a tall forest tree with blossom crowned
In the warm summer month, the early heat,
Such the glorious Ideal he displayed,
Extinction-leading, for the weal supreme:
This jewel rare is in the Enlightened One;
So may there by this very truth be safety.

Glorious knower, giver, bringer of glory,

Peerless, he taught the glorious True Ideal:
This jewel rare is in the Enlightened One;
So may there by this very truth be safety.

14. Consumed the old, the new no more gives being,

From cognizance lust faded for new being,
The germ consumed, they have no more zeal for growth,
And steadfast, they go out, as did this lamp:

This jewel rare is in the Community;

So may there by this very truth be safety.

*

15, —Whatever beings are assembled here

16.

17.

—80 be they native to the earth or sky—,
Come, let us laud the Enlightened One, thus-gone,
Honoured of gods and men: May there be safety.

Whatever beings are assembled here

——So0 be they native to the earth or sky—,

Come, let us laud the True Ideal, thus-gone,

[6] Honoured of gods and men: May there be safety.

Whatever beings are assembled here

—=So be they native to the earth or sky—,

Come, let us laud the Community, thus-gone,
Honoured of gods and men: May there be safety.
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VII
THE WITHOUT-THE-WALLS DISCOURSE

Without the walls they stand and wait,
And at the junctions and road-forks;
Returning to their erstwhile homes,
They wait beside the jambs of gates.
But when a rich feast is set out
With food and drink of every kind,
The fact that no man does recall
These creatures stems from their past acts.
So they who are compassionate

At heart do give for relatives

Such drink and food as may be pure
And good and fitting at these times:
‘ Then let this be for relatives;

‘ May relatives have happiness.’
These ghosts of the departed kin
Foregathered and assembled there
Will eagerly their blessing give

For [plentiful] rich food and drink:
‘8o may our relatives live long,

‘ Owing to whom we have this gain;
¢ For honour to us has been done,
‘No giver ever lacked the fruit.’
Now there is never ploughing there,
Nor any cattle-herding found,

Nor merchandizing just the same,
Nor bartering for coin of gold:

The ghosts of the departed kin

Live there on giving given here;

As water showered on the hill

Flows down to reach the hollow vale,
So giving given here can serve

The ghosts of the departed kin.

As river-beds when full can bear
The water down to fill the sea,

So giving given here can serve

The ghosts of the departed kin.

‘¢ He gave to me, he worked for me,

‘ He was my kin, friend, intimate ’.
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Give gifts, then, for departed ones,

Recalling what they used to do.

No weeping, nor yet sorrowing,

Nor any kind of mourning, aids

Departed Ones, whose kin remain

[Unhelpful to them acting] thus.

But when this offering is given

Well placed in the Community

For them, then it can serve them long

In future and at once as well.
The True Idea for relatives has thus been shown,
And how high honour to departed ones is done,
And how the bhikkhus can be given strength as well,
And how great merit can be stored away by you.

VIII
THE TREASURE-STORE DISCOURSE

[7] A man a treasure store lays by
Deep in a water-level pit;

He thinks ¢ If need arise for aid,

¢ It will be there to aid me then

¢ For my discharge, from kings were I
‘ Denounced, or from a brigand else
“ If held to ransom, or of debts,

¢ In famines, or in accidents’:

With suchlike aims, what in the world
Is called a store will be laid by.
Though be it ne’er so well laid by
Deep in a water-level pit,

Not all of it will yet suffice

To serve him all the time; and then
The store gets shifted from its place,
Or he perhaps forgets the marks,

Or Naga-Serpents hale it off,

Or spirits fritter it away,

Or else the heirs he cannot bear
Abstract it while he does not see;
And when his merit is consumed,
The whole will vanish utterly.

But when a woman or a man
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12.

13.

14.

15.

16.
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Shall have with gifts or virtuousness

Or with refraining or constraint
A store of merit well laid by

In shrines or the Community,

Or in a person or in guests

Or in a mother or a father,

Even in an elder brother,

This treasure store is well laid by,
A follower unlosable:

Among what by abandoning

Have to be gone [to] he goes with this.

No others have a share in it,
And robbers cannot steal this store;
So let the steadfast merit make,
The store that is their follower.
This is a store can satisfy
Every desire of god or man;

No matter what they aspire to have:

All that is got by merit’s grace.
Beauty of looks, beauty of voice,
Beauty of figure, beauty of form,
And Jordliness and retinue:

All that is got by merit’s grace.
A local kingship, empire, too,
Bliss of Wheel-turning Monarchy,
And godly rule in paradise:

All that is got by merit’s grace.
And every human excellence,
Any delight in a godly world,
Even extinction’s excellence:

All that is got by merit’s grace.
A man has excellence in friends;
Devoting reason right, he wins
True knowledge and deliverance:
All that is got by merit’s grace.
Discriminations, liberations,
Perfection of disciples, too,

And both kinds of enlightenment:
All that is got by merit’s grace.
So great are the rewards it gives,
Simply, this merit’s excellence:
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For that the steadfast and the wise
Commend a store of merit made.

IX
THE LOVINGKINDNESS DISCOURSE

1. [8] What should be done by one with skill in good
The State of Peace to have attained is this.

He would be able, right, upright,
And meek and gentle and not proud,
2. Contented, easy to support,
Unbusy, frugal, and serene
In faculties, prudent, modest,
Not fawning upon families.
3. He would no slight thing do at all
That other wise men might deplore.

[Then he would think] ¢ Joyful and safe
‘ Let every creature’s heart rejoice.
4, ‘ Whatever breathing beings there are,
¢ No matter whether frail or firm,
‘ With none excepted, long or big
¢ Or middle-sized or short or small
5. ¢ Or thick, or those seen or unseen,
¢ Or whether dwelling far or near,
‘ That are or that yet seek to be,
‘ Let every creature’s heart rejoice.
6. ¢ Let none another one undo
“ Or slight him at all anywhere;
¢ Let them not wish each other ill
* With provocation or resistive thought.’

7. Thus, as a mother with her life
Might guard her son, her only child,
Would he maintain unboundedly’
His thought for every living being.

8. His thought of love for all the world
He would maintain unboundedly,
Above, below, and all around,
Unchecked, no malice with or foe.
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9.. Standing or walking, seated too,
Or lying down the while undrowsing,
He would pursue this mindfulness:
This is Divine Abiding here, they say.

10. [9] But he that traffics not with views
Is virtuous with perfected seeing
Till, purged of greed for sense-desires,
He will surely come no more to any womb.

End of the Minor Readings.
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THE ILLUSTRATOR OF ULTIMATE MEANING
TRANSLATOR’S INTRODUCTION

The Work and its Scope

The ¢ Book of Minor Readings ’ is the smallest of the books in the
Tipitaka, and so too its commentary is the shortest (if the Kankhd-
vitarant, the Patimokkha Commentary, is not still shorter) of all
the works attributed to Bhadantacariya Buddhaghosa. Its name
—Paramatthajotik@ rendered  Illustrator of Ultimate Meaning '—
is shared with the Suttanipdta Commentary (often referred to as
‘Pj. I1°), which, however, is not in any sense a completion of it.
In fact, it stands alone as an independent work, forming no
subordinate part of a larger scheme as do, for instance, the com-
mentaries on the 4 main Nikdyas of the Sutta Pitaka.! No English
translation has previously been published.

It contains no points of doctrine not already in the Visuddhimagga
and main commentaries. Yet its authority was evidently held
equal to that of the main commentaries since most of it is incorpor-
ated verbatim into the Saratthasamuccaya.? We do not know if
there was a separate ancient Sinhalese commentary on the ¢ Minor
Readings’ as such, on which this work might have been moulded
(as was the case with the main commentaries), though the Suttas
in the text which appear also in the Suttanipdte text must have had
old Sinhalese commentaries dating from the earliest times. No
sub-commentary exists now. But it is stated in the Burmese
Pitaka-thamaing (Pitake-History, p. 213) that a Tki (Sub-com-
mentary) to this work (and the Suttanipata), called Paramatthasii-
dan?, was composed by Adiccavarnsa Thera (Ceylon c. 14th century?)
but was never imported into Burma. This book seems to have

! The commentaries to the four Nikayus, the Sumangalavilasini, Papafica-
sudani, Saratthappakdasini, and Manorathapirani, all hinge upon the Visuddhi-
magga, to which their Prologue verses refer the reader for explanations of all
the central doctrines.

2 A 13th cent. (?) commentary composed in Ceylon on a collection of
canonical Suttas (the collection itself apparently made in Ceylon for ceremonial
recitations, etc.) called Catubhanavara.

v
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disappeared, and attempts to trace it in palm-leaf manuscript form
in Ceylon have failed.

As to the work’s scope, it may be said to present in a sort of
simplified and summary version the practical (if that is the right
word) parts of the main Commentarial System, which appear in
full in the Visuddhimagga and the principal commentaries (those
on the Vinaya and Abhidhamma Pitakas and on the 4 main Nikayas
of the Sutta Pitaka). While the whole structure seems superficially
rather loose in its pattern, it is nevertheless made to fit the ‘ Seven
Purifications ’ (see Ch. v, § 199—end) and the triple spheres of Virtue,
Concentration, and Understanding (see Ch. iv, § 3), which together
form the skeleton of the Visuddiwmagga. Its details, too, show the
formalism and intricacy of interlocking headings (notably in Ch. iii)
that are characteristic of Acariya Buddhaghosa’s major works.

But the emphasis, to repeat, is laid on the practical: on the
initial embracing of the Dhamma by means of the Refuges (Ch. i).
the basic meritorious action of Giving (da@na-—esp. Chs. vii and viii),
and then the three spheres into which the higher practice is divided,
that is to say, Virtue (sila—Chs. ii and v), Concentration (samadhi—
Chs. 11i, v, and vi), and Understanding (pa#iia—Ch. iv, also Ch. ix).
Abhidhamma virtually makes no appearance at all, and the space
devoted to Understanding (or Insight (vipassana)) is proportionately
very brief, the subject being quite simply treated. The weight of
final emphasis laid by the text on Lovingkindness as a basis for
attaining the bliss of nibbana is exploited in the Commentary.

The Ezxegetical Apparatus

The main Sutta Commentaries and this work employ, wherever
applicable, the same exegetical machinery when explaining a Sutta.
Here is a summary of the method used, which owes much to the
Nettipakarana.

First there is the matter of the Sutta’s place in the serial order
in which it is found in a canonical book. This order of compilation
is called the v@can@magga (‘ pathway of the serial order of the
Tipitaka’), and it is explained as imposed by the Elders at the
First Council held three months after the Buddha’s parinibbana.
This is accounted for in the ‘ History of the First Council ’, which
is given in Ch. v of this book, but in greater detail at the respective
beginnings of the Commentaries on the Vinaya Pitaka and on the
Digha Nikaya of the Sutta Pitaka. The insertion of a Sutta in the
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vicanamagga is called in this book its nikkhepa { placing ’). Since
this account applies to all Suttas ascribable to the First Council,
then, once it has been disposed of in any one particular Commentary
or set of Commentaries, it is taken for granted in the rest of that
work or that set.

Next, in undertaking the explanation of an individual Sutta—
this term comprises both discourse and setting—certain heads are
considered wherever applicable or wherever not too self-evident.
They are as follows (for details see below): The samuithana (* origin’
or * antecedent ’)—also called the nikkhepa (* delivery ’) at MA. 1. 15
—and the nidana (‘ source’ or ¢ contemporaneous circumstances )
together cover the setting for the utterance of the discourse; but
the actual discourse itself may be considered as to its adhitthana
(‘ terms in which established or set forth’) and as to anusandhs
( sequence of meaning’). The main body of the work consists
in the vannand (‘ commentary’) on the byafijana (phrasing) and
attha (meaning), which may be split into pada-vannand (° word-
commentary ’) and atthavappand (* commentary on the meaning’)
or these may be dealt with in combination. In each work each
word or phrase is normally only explained once (normally, but not
always, on its first appearance in the text commented on) unless
the context of another discourse requires a different explanation.
Vinicchaya (¢ definition” of words), and sadhana (their ¢ establish-
ment ’* or  derivation ’) with supporting quotations when included,
come under the padavannand, while stories (vatthu), essays and
discussions about appropriate construction (yuiti) come under the
atthavannand, if these two are treated separately. These comprise
the main elements of the apparatus, and a whole work so produced
is called an Atthakatha (* explanation of meaning ’ or ¢ commentary ).
Compare Netti (pp. 3-4) for use of many of these terms. Now for
a few details.

An example of a samuithana (* origin’, ‘ antecedent ’) given in
detail is found in Ch. v, §§ 84-94. Four kinds of this nikkhepa (or
samuytth@na as it is called here) are given (MA. i. 15). They are
attajjhasaya (¢ to suit the speaker’s own inclination ’), parajjhasaya
(‘to suit anothers inclination’), pucch@vasika (°in reply to a
question asked ’), and atthupattika (* on account of a need arisen ’).
For an example of an atthuppatti see Ch. iv, § 2. In almost all
cases the samutthana is supplied only by the commentary. In
Ch. v it is the antecedent ‘tumult’ given by the commentary
(§§ 84 ff.), while the nidana, the actual circumstances in which the
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discourse was spoken, is contained in the text itself and only
expanded by the commentary. '

The nidana (‘ source’) consists of a brief description of the
contemporaneous circumstances in which the discourse was actually
uttered by the Buddha or one of his Disciples. If it is lacking in
the text, the commentary normally supplies the deficiency. The
utterance of the words of the nidana, which begin with evam me
sutan (‘ Thus I heard ’), is ascribed to the Elder Ananda at the First
Council, and the account of that belongs under the vacanamagga
(see above).

The discourse, as uttered by the Buddha or a Disciple, may then
be considered as to whether it is dhammadhitthana (“ stated in terms
of ideas ’) or puggaladhitthana (‘ stated in terms of persons’). For
examples see Ch. iv, §§ 5, 11, etc. These two alternative presenta-
tions are explained at M 4. 1. 24.

The progress of the discourse may be examined for anusandhs
(‘ sequence of meaning ’) where there is a change of subject-matter.
Three kinds are given (MA. i. 175), namely, pucchanusandhi
(“ sequence of meaning based on a question ’), when, for instance,
a question is asked in the middle of a discourse; ajjhdsayanusandhs
(‘s.o.m. dictated by the speaker’s or hearer’s inclination ’), and
yath@nusandhs (‘ s.o.m. dictated by the natural structure of the
teaching ’).

Then questions (puccha) asked are also given 5 classes (M 4. ii.
334), namely, aditthajotanapucchd (‘ question asked in order to
iluminate what has not yet been seen’), ditthasamsandanapuccha
(‘ g.a. in order to collate what has already been seen °), vimaticcheda-
napucch@ (‘ q. a. in order to dispel dissent (or doubt)’), anumati-
pucchd (* q. a. in order to obtain consent (or confirmation)’), and
kathetukamyatapuccha (* q. a. out of desire to explain something ’).

These technicalities are not all found in this work but are included
here since they form together the outline of the set method of
explaining a discourse’s cause, setting, and internal structure.
Still others belong more to the different subject of actual exegesis of
words and meanings. They are too numerous to be gone into here
but are dealt with in the footnotes as and when they appear.

Authorities

There are a number of references to authorities in this work, though
perhaps less than one might expect. They are as follows:
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Pubbécariya (Former Teachers) four times (Ch. i, §§ 2, 16; iii,
§§ 39, 41),

Atthakathacariyé (Teachers of the Commentary) once (Ch. v,
§ 60),

Porana (‘ the Ancients’) four times (Ch. v, § 95; vi, §§ 3, 15;
ix, § 54),

Theriy (those of the Elders’ Tradition) twice (Ch.1v, §9; v, § 23),

Sihala (the Sinhalese) once (Ch. iv, § 9),

Visuddhimagga once (Ch. vi, § 79),

Keci and apare (‘ some’, ‘ some others’) twenty-five times (see
Index of Words and Subjects for refs.).

There is no mention in the work of any (ancient Sinhalese) Attha-
kathd, of the Mahavihara (Great Monastery at Anuradhapura in
Ceylon and centre of Theravida orthodoxy), or of any of Acariya
Buddhaghosa’s works other than the Visuddhimagga, although
these are frequently reproduced and drawn upon.

Some oblique allusions to Sanskrit (grammatical) sources are
listed in the Index to Proper Names (g.v.) under that title and
also under ¢ Panini’. The key word for such allusions (Panini is
never mentioned by name) is loke (‘in the world outside the Dis-
pensation ’).

Variations in Style

Acariya Buddhaghosa varies his style widely according to his subject.
Some typical examples may be noted, which might be named as
follows. ‘The Legalistic * (much of Vind. and Patim4.—some of
KhpA. Chs. i and ii), ¢ the Exegetical ’ (e.g. Vus. Ch. viil, §§ 146 f./
pp. 267 f.; word-commentaries in Dh4. and Jid—KhpA. Ch. v,
§ 95, etc.), ‘the Cursive-Historical > (Introductions to Vind.,
DA., DhsA—KhpA. Ch. v, §§ 5 ff.), ‘ the Explanatory’ (MA. 1.
45-52), ‘the Popular-Narrative’ (e.g. Vis. Ch. xii, §§ 106-16/
Pp. 398-401; M A. iii. 18-88=JdA. iv, 375-94; MA. ii. 19-21=KhpA.
Ch. vi, § 4-9; DhA. ad Dh. 290=KhpA. Ch. vi, §§ 129-34, etc.), ‘ the
Discussion in order to Convince ’ (e.g. Vis. Ch. xvi, §§ 67-74; Dhs4.
39-40—KhpA. Ch. i, §§ 25-32), ‘ the Grand Rhetorical ’ (e.g. M A.
L. 15), ¢ the Sustained-Comparative * (Vis. Ch. xvii, § 303/pp. 582-3
—KhpA. Ch. i, § 38), ‘ the Intricate-Formal-Introductory > (Vis.
Ch. viii, § 42/p. 239 and § 145/p. 266—KhpA. Ch. iii, § 1, etc.), ‘the
Table-of-Contents-Stanza’ (e.g. Vis. Ch.1,§4/p.2; Ch. v, § 27/p. 175,
etc.—KhpA. Ch. ii, § 2; iii, 65), and so on.
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The Authorship

A digression is necessary somewhere—so why not make it here?—
In order to consider doubts voiced by some modern scholars about
whether this work (and also the other three Khuddaka-Nikaya
commentaries attributed to him—but they do not concern this
introduction) is, in fact, by Acariya Buddhaghosa. So here are
some of the points raised, and some others as well.

(1) The popular-narrative style of the tales in the Dhammapada
Commentary has been said? to differ too much from the main works
to be by the same author. This would also apply to the present
work because the Susima story (Ch. vi, §§ 129 fF.), for instance,
appears in the DAA. too. But since various other Jataka-Com-
mentary-style tales appear verbatim also in the main commentaries®
the argument collapses. And besides Acariya Buddhaghosa has
many styles according to subject-matter even in a single book; and
while his own style varies, the styles of Pali commentators differ
very narrowly from each other and so are hard to distinguish.

(2) Then it has been argued® that the apologetic ’ sentiments
expressed in the introductory verses to this work (Ch. i, § 2, lines 5-8)
could never be those of the Visuddhimagga’s author. But unfor-
tunately for this contention, on turning to that work (Vss. Ch. xvii,
§ 25/pp. 522-3) one finds verses with exactly parallel sentiments
followed by the same reliance on the ¢ Former Teachers’. Indeed
this actually seems a notable circumstantial point in favour of,
rather than against, identical authorship.

(3) It is also queried whether Acariya Buddhaghosa would ever
have handled in the way in which it is done here (Ch. vi, § 17) the
doubt about whom verses 6-14 of the Ratana Sutta were uttered by,
leaving it undecided. But actually there are other instances where
this commentator presents opposing explanations without deciding
in favour of either side (e.g. the origin of the name ¢ Licchavi’ at

3 Burlingame in Eng. trsln. of DhA.

¢ E.g9. the Mandavya story at MA. iii. 78 ff.=JaA. iv. 375-89; also the
Vesili story at M 4. ii. 19 f. ==DhA. ii. 436-42=KhpA. pp. 158-60; also various
stories common to SA4. and JaA., ete.

*E. W. Adikaram, Early History of Buddhism in Ceylon, Ceylon, 1946
(p- 7), where objections nos. 2-5 are raised. As to no. 3, the word sabbattha
seems to have been misunderstood in the rendering given there; it does not
mean ‘ on the whole of this Sutta * but ‘ in either case ’ (¢.e. whether the verses
in question were spoken by the Buddha or by the Elder Ananda), and as
such represents a fairly frequent commentarial idiom.
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MA. ii. 20=KhpA. Ch. vi, § 5; or the two interpretations of assdsa-
passasa at Vis. Ch. viii, § 164/p. 271-2). .

These three objections carry little if any weight. The following
two are perhaps rather better founded.

(4) Unlike the main works, the K&pA. does not carry the name
of any Elder inviting its composition as the Epilogues or Prologues
of the main works do, and (5) the whole work contains no mention
of the Mahavihara. The two points are possibly connected. The
KhpA., as a book, may well have had no individual commentary of
its own among the ancient Sinhalese material placed before the Pali
Commentator for his editing and translation, the material for the
work being taken from the main commentaries or from commentaries
on the five Suttas (three of them in the Suttanipdta), and so since
no new special doctrines are introduced, such an invitation might
have been considered superfluous. But this explanation is entirely
speculative. The work has no Prologue or Epilogue comparable
to the main works. Again it might be argued that the mention of
the ‘ Former Teachers > and other authorities (see above) rendered
1t unnecessary to drag in a mention of the Malavihéra if it was not
already in the material before him. Both these points, however,
remain inconclusive and not fully explained.

In addition to the queries already raised there are others too,
some of little account but some rather unexpected. Here are
several.

(6) In definitions of words there are differences between the main
works and this. Compare the ‘ improved ’ definition of mett@ here
(Ch. ix, § 61) with that in the Visuddhimagga (Ch. ix, § 92/p. 317), or
the addition here (Ch. v, § 72) of the word pabbaniya with a supporting
quotation (not, however, traced in the quoted form) to the definition
of abhikkanta elsewhere (MA. 1. 129=DA.=Vind.), or the
derivation of vijja from vij@nats here (Ch. viii, § 48) with that from
vindate (MA. i. 126 and of avijja likewise at Ve¢s. Ch. xvii, § 51/
p- 528). To make any judgment on this, though, is a very tricky
matter; for first one has to be sure which of the three Methods—the
Vinayanaya, Suttantanaye or Abhidhammanaya—is being used
(¢f- e.g. defs. of arafifia mentioned at Vis. Ch. viii, § 158/p. 270).
And second, such differences really prove nothing if they are also
found to exist either within the same book or same set of books.
Compare for instance the two dissimilar definitions of manussa here
(Chs. v, § 95 and viii, § 45), or compare the additions made by M A4.
to the comment given by DA. to the identical verse wififidnam
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antdassanam anantam sabbatopabham (D. 1. 223, M. i. 329), which
differences are almost certainly those between the interpretations
of the ancient Dighabhdnakas and Majjhimabhanakas which Acariya
Buddhaghosa could have simply edited and translated from
Sinhalese material placed before him, without comment of his own
(which he very rarely supplies). One translator-editor can handle
material of many authors. In fact one can hardly step too warily
on this ground, and no sure conclusion is deducible from the body
of these works about Acariya Buddhaghosa unless there is positive
certainty that we are dealing with his own original composition
(and where can that be said outside the Prologues and Epilogues?)
and not simply old material edited and translated by him. This
point badly needs stressing.®

The next three points are more striking.

(7) Though the book as a whole shows intimate connexion with
the main works by constant indirect allusion and many long
verbatim reproduced passages, yet there are many instances that
must be called ‘re-writes’ or ‘improvements’. They are most
noticeable in the descriptions of the ‘32 Parts’ (Ch. iii), which
are an amalgamation of those in the Visuddhimagga (Ch. viii and xi)
and at the same time ¢ improved ’. Others are such as the -khydta-
r@gabhibhiita~ here (Ch. v, § 32) replacing -vissuta-kilinna- (M A. i. 4),
and so on.”

(8) 1t seems odd that in the first two chapters the particle tu
(hardly met with in the main works) almost ousts the more normal
pana, but in the rest of the work tu drops out and pana returns.
(We shall not; try to argue from this, though, that the work has two
authors.)

(9) There is only one open avowal of the author’s own opinion
(Ch. i, § 34), namely ‘ This is our preference’. A single similar
statement occurs in the Visuddhimagge (Ch. xiii, § 123) and another
in the Papadicasudant (MA. i. 28). Superficially this in itself
would argue for identical authorship; but, what is rather unexpected,
this ‘ preference’, which is for an interpretation of the word

% Reasons for this are given in Ppn. Intro., pp. xxii-xxiii.

? The mention of mental action alone in connexion with the acceptance
of gold and silver (Chs. ii, § 55 and vi, § 100) is worth noting since a Viraya
rule is involved; for the Viraya does not deal with mental action alone, but
only in combination with bodily or verbal (i.e. in the * 6 kinds of samufthana ’).

Again, instead of the normal ‘ cittavithi ’, vififdna-vithi is used in a single
instance here (Ch. v, § 33). Is this form found anywhere else?
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Dhamma in the Refuges restricted to the Path, attributes to kect
( some ’; see below) the addition of Fruition and Extinction, put
forward in the same context without comment in the Papadicasudant
(MA. i. 131=DA ad D. Sutta 2).8

(10) There are many attributions of statements to keci ( some )
and apare (‘ some others’: see Index of Words and Subjects under
“some’). When these words appear in the main works, they are
usually explained by the sub-commentaries to mean those whose
opinions were not accepted by the Mahavihara as fully orthodox,
though varying from personal opinions of individual Elders at
discussions to statements by, say, the schismatic Abhayagmn
Monastery at Anuradhapura. While the attribution of a statement
to keci or apare (there seems no distinction) does not in itself at
all condemn it, giving it merely an alternative but secondary status,
it is nevertheless unexpected to find a statement put forward directly
in the Visuddhimagga attributed here to keci (one such example
was given above (9); others will be found in Ch. i, § 22 in com-
parison of the ribs to a cock’s wings, etc.).? Besides this, two
statements made in the Visuddhimagga are attributed to the
pubbcariyé here (‘ Former Teachers’: Ch. iil, §§ 39, 41). Are
these attributions made by the author of this book himself or by
earlier authorities whom he was merely editing and translating?

These questions are likely to remain unanswered. These last
three items are really quite ambivalent as they stand. On the one

8 There is another point worth mentioning about the trestment of the
3 Refuges in the commentaries. The Vind., in its commentary on the 1st
Pardjika (Vind., Pt. I, p. 115 Sinh. Hewavitarne ed.), refers the reader to
the Papaicasidani by name for the explanation of the word updsaka. This is
surprising for two reasons: (1) the name Papaiicasidani is that of Acariya
Buddhaghosa’s Pali commentary on the Majjhima-Nikaya, not the old
Sinhalese Commentary, which is always called Majjhima-Atthakathd, and so
this seems to indicate that the VinA. was not completed before the 4 Nikiya
commentaries, but concurrently with them. (2) Why is the reference made
to the Papaficasidani (MA. i. 135-6) and not to the Sumangalavilasini, which
has the same explanation verbatim (DA. ad D. Sutta 2)?

% The trouble is that we do not always (especially when there is no T'7ka as
in this case) know the range of meanings of these words keci and apare. Why
are only the two statements (Ch. iii, §§ 39 and 41) singled out for attribution
to the pubbdcariyd instead of to keci? Are keci and apare to be equated in
this work with pubbdcariya (as the authorities which the Visuddhimagga’s
author drew upon)? No definite answer is forthcoming, and without it any
argument that uses the keci- attributions here in favour of different authorship
cannot stand.
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hand they can be argued as circumstantial evidence against the
view that this work was by the author of the Visuddhimagga; but
on the other hand it can also be claimed that, given the high
authoritativeness accorded to Acariya Buddhaghosa’s main works,
no one else than he in the Theravada Tradition would have altered
them in this way. This last view seems to carry more weight than
its opposite; but neither remains free from the uncertainty whether
we are dealing with Acariya Buddhaghosa’s own opinions or his
translations of those of the earlier Sinhalese authorities.

The foregoing points, and there are others too, all of them
circumstantial, are mostly ambivalent. While much more could be
said about them, what has already been said will be enough if it
has established how difficult it is to handle this subject on account
of the paucity of information available and lack of evidence, and
how little they prove.

The ¢ Postscript’ is, in fact, the only evidence of the authorship—
gee the end of this work—, in which the book is attributed to the
author by name. It is presumed (though there is nothing definite
to support the presumption) that the postscript was appended by
the authorities of the Mahdvihara in Ceylon as their official seal of
approval when the work was given out. While all the works
attributed to Acariya Buddhaghosa except apparently the Jataka
Commentary carry it,!® no other Pali commentator’s works have
one. If there was any other, more or less contemporary, author
of the same name,! it is odd that the Postscripts ignore that.
These Postscripts, in fact, sorely need investigation; and in order

10 Tdentical in each case except that in the Visuddhimagga the phrase
‘who should be called * of Morandacetaka ”’ are added to the author’s
name. P.T.S. ed. of Kankhavitarani omits the Postscript, though all other
printed editions carry it. This  Postscript’ is the evidence, it must be
presumed, for the statements of authorship in such lists of works and authors
as the Sasanavamsa, for instance, contains.

11 We know from the Prologues and Epilogues of Acariya Buddhaghosa’s
Atthasalini and Sammohavinodani that another Elder named Buddhaghosa
invited their compilation; but there is no evidence whatever, and apparently
not even any tradition, that he ever wrote anything himself. Also, if the
Talaing records of Burma are correct, there may have been another more or
less contemporary Elder of that name who came from Thaton in Lower
Burma to Ceylon to translate works into Talaing and bring them back. Is
there any evidence at all, or any tradition, of a  Culla-Buddhaghosa’ who
was an author? If an Elder so named existed, and he was, let us suppose,
the author of the KhpA., then why does the Postscript not distinguish his
personality?
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to criticize them an examination is required of the oldest Sinhalese
and Burmese MSS of authenticated date, to start with. Although
this would be unlikely to take us much further back than half-way
to the time of the author, nevertheless, if the postseripts were
found to be always present and always the same, that would give
strong support to their reliability. Failing such an inquiry, it
would seem that they must be taken at their face-value, and no
criticism of authorship of these works can weigh very heavily which
does not take them into account.

To sum up, then, this long digression, a number of arguments
against identical authorship, based on details of circumstantial
indications contained in the body of the work, can be advanced,
though all are inconclusive, and all remain subject to the uncertainty
whether the material is the translator-editor’s own original com-
position or whether it was already contained in what he was
handling. However, the work seems as a whole (but this, it must
be emphasized, is a personal opinion) nearer, if anything, to the
pattern of styles and general atmosphere of Acariya Buddhaghosa’s
undisputed main works than to that of other early authors like
Acariya Dhammapala (in, say, the Paramatthamadijisa), Acariya
Mahanama (in the Seddhammappakdsint) or Acariya Ananda (in
the Mula-Twka). If the Postseript is unauthentie, which there is
no evidence to suppose, then the book is a clever pastiche of his
general methods, style-variations, handling of logic, arguments,
and way of allusion to Sanskrit grammarians, interspersion of
popular stories, and so on: and this can still be said in spite of the
narrowness, already mentioned, of purely stylistic differences
between the various Pali commentators’ works. On balance, then,
the evidence being at present what it is and unless something more
compelling comes to light, this book is taken here for what it
purports to be, that is, by the same author as the Visuddhimagga.

The Translation

Pali texts used. The basic text used was that published by the
Pali Text Society. But since that contains some un-cleared-up
doubtful readings, and since, though it is very carefully edited and
reliable, a few mistakes and omissions came to light, the Sinhalese-
script and Burmese-script printed editions were used as well, and
also the Sinhalese-script edition of the Sdratthasamuccaya, which
reproduces the greater part of it verbatim (referred to respectively
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in the notes as C., B., and Ss.). With the help of these nearly all
the dubious passages can be said to have been cleared. No readings
have been changed without the authority of another edition.

Variant readings. Only those that are doubtful and affect the
sense have been given notes; but not others which leave the meaning
unaffected, such as C.’s (correct) reading of dajj@ & #dti where
P.T.S. ed. has dajjanti ts 7t (p. 208 with note * (sic/) ’).

Quotations number some 300 from the Pitakas, besides many
allusions, and there are also many verbatim quotations from the
main commentaries and still more rewritten and abbreviated
passages. Because of the need for coherence in the rendering of
technical terms it was not possible to make use of already published
translations of the Tipitaka.

Long and complicated sentences are common in commentarial Pali.
These have been broken up in the version where no rhetorical effect
depends upon the length (e.g. Ch. iii, § 1). But the structure has
been as far as possible paralleled where it is made for effect (see e.g.
Ch. v, § 194).

The Khuddakapatha text commented on is sometimes quoted in
full in the Commentary, verse by verse, and sometimes not. For
easy reference the Pali with its translation is included in each case,
words not quoted in the Commentary being placed inside square
brackets.

The order of the words commented on is that of the original Pali
of the Khuddakapatha, which is not always that of the translation.

Brackets. Round brackets () are used (1) for references given in
the text, (2) for alternative renderings, and (3) for Pali words.
Square brackets [ ] are reserved (1) for additions to the text intro-
duced in order to clarify the meaning, and (2) for the page-numbers
of the P.T.S. edition, which are placed where the pages of that
edition begin.

Words and meanings not in the Pali Text Society’s Dictionary
number about 150. They will be found marked with an asterisk (*)
in the Pali-English Glossary at the end of this volume. Some are
not traced elsewhere yet.

Technical words abound, some appearing only once. Without
reference to the main works where their use is made clear they
would often be unintelligible in their bare contexts here. They
raise their heads early (Ch. 1, § 17) and fairly continually throughout
the whole work except in the popular stories, it being apparently
taken for granted that the reader already knows, or at least can
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easily find out, the- technical meanings of such words as santati,
aittavithi, puggaladhitthana, atthuppati, appand, upanidhd-pafifiatts,
parigganhiti, sammasati, ojatthamaka, patisandhi, ahetuka, vikkha-
mbhana, etc., about which the dictionaries are often unhelpful if
not actually misleading owing to lack of adequate exploration of
this field when they were made. This has entailed rather a lot of
footnotes. For discussion of some of the main terms (Pitaka as well
as Commentary) see Appendix I.

Some common commentarial idioms are worth noting. (1) The
establishment (sadhana) of a word is usually set out with the word
it in the following form, for instance: ‘ mejjati tayats c@ tv matto’
(Ch. 1x, § 61), which is conveniently renderable by ‘ He fattens and
tends, thus [he is] a friend’. (2) A common formula for stating
the expanded meaning of a word or phrase commented on is
¢ ... (expanded statement) . ..” ti vuttam hoti’, which should be
rendered as follows ‘ ““ . . . (expanded statement) . . . is what is
meant ’ or else - What is actually expressed [by this phrase com-
mented on]is “ ... 77, see for a good example, Ch. ix, § 13. The
literal rendering ‘ ““ ... ”” thus it is said * suggests some sort of a
quotation from some other authority and raises the question, ‘ Said
by whom ¢’ which is not at all intended. (3) the enclitic-sankhata,
normally used very often as a device for substituting one synonym
for another, is conveniently rendered by °called’; but then the
following rule must ordinarily be observed. °A-sankhata B=A
called B’ (not, as one would expect, * =B called A ’). For instance,
arahattaphalasankhatam nibbanam (p. 157: Ch. v, § 194)="the
fruition of Arahantship called [in the verse commented on]
““ extinction >’ ’, not the other way round; and likewise cittikatadi-
atthasankhdtam . . . ratanar (p. 179: Ch. vi, § 47). This frequently
used idiom and its equivalent formations are a fertile source of
confusion in translation, if this rule is forgotten.

Words left untranslated are Buddha (sometimes, but the word is
already in the Concise Oxford Dictionary; otherwise rendered by
‘ Enlightened One’), jhana (‘meditation’ might do), bhikkhu
and bhikkhuni (‘ mendicant monk’ and ‘mendicant nun’ are
possibilities), Uposatha (‘ Observance Day’, <.e. for laymen to
observe the 5, 8, or 10 Precepts, and for bhikkhus to recite the
Patimokkha), Patimokkha (‘ Rule’, 7.e. the set of rules of conduct
for bhikkhus). Where the Pali word carries a diacritical mark
this is dropped when it is used as an English word. Sanskrit
forms, such as ‘nirvana’ (though this too is in the C.0.D., but
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with a rather confused explanation) are purposely avoided (see
below).

Poli words are given in italies, normally in their stem form
without inflexions, but if quoted (as in the instance of words from
the text of the Khp. commented on), they are given with their
inflexions.

The covert allusions to Sanskrit grammatical sources are noted
where they occur and indexed under °Sanskrit Allusions’ and
‘Panini’ i the Index of Proper Names. This subject—both
from the general aspect of the relation of Prakrits to Sanskrit and
the particular one of this author’s attitude to Sanskrit—is one that
needs treating with the greatest caution and reserve. The general
aspect cannot be discussed here; but the importance of Acariya
Buddhaghosa’s ‘terms of reference’ indeed needs particular
stressing.12

The technical vocabulary of renderings (see Glossary at the end
of the book) has been somewhat altered from that used in the
translator’s version of the Visuddhimagga. No apology is made for
this. It is not a departure from the consistence advocated there,
which is in fact maintained both there and here. But the rule of
consistent rendering of technical terms should in no sense (in our
present state of knowledge of Pali translation) imply that a set
of renderings once chosen cannot or ought not to be improved on.
The set adopted here is an improvement, having regard to the
general pattern, and though not an improvement of first importance
yet still one worth making: much, however, can still be said in
favour of retaining the old rendering. Though it is very important
not to get the changes mixed up, the number is not large. Reasons
are advanced in Appendix I for most of the changes, where it is
shown how to convert without difficulty or need for confusion the
two alternative vocabularies. Two things need to be clearly
distinguished: (1) the study of Pali {especially the commentarial
form) is still much too undeveloped for there to be any hope of
avoiding changes in technical renderings; but at the same time (2)
there is urgent need for coherence, consistency and control in the
rendering of each term within the rendering of one work, whatever

12 See Ch. ix, note 40. For some of the background of this subject and for
why the author of the Visuddhimagga and Sammohavinodani calls Pali the
miila-bhasd (‘ the root-language °), thus dethroning Sanskrit, see Ppn. Intro.
pp- xii-xiv. For general observations on translation of technical Pali works
see ditto, pp. xxxiii ff.
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the vocabulary there adopted. To take a very simple instance: the
word dassana has a loose usage in the sense of  seeing ’ and ‘ vision ’,
and it has also a technical one, meaning the first of the four Paths
(as the seeing of nibbana for the first time); but there is another
word vipassand (literally  seeing ’ or ‘ clear-seeing ’), whose technical
meaning is * insight ’ into the three characteristics of impermanence,
suffering and not-self, which leads up to the realization of the Path.
Its final stages are called in the commentaries vufth@nagdmini
vipassand (* insight leading to emergence [of the path]’). It is
not hard to see the confusion that must arise if the same rendering
is used in the same work for these two Pali terms, or if they are
mixed up. However, there is room for plenty of experimenting
and development here.
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Namo tassa bhagavato arahato sammasambuddhassa

CHAPTER I

SECTION I—INTRODUCTORY

1. [11] I go for refuge to the Enlightened One, I go for refuge to the
True Idea, I go for refuge to the Community: this statement of the
Going-for-refuge is the beginning of the Minor [Books]. Now with
the aim of revealing, expounding and exhibiting the meaning
thereof by way of a commentary on the Minor [Books] that is
illustrative of the ultimate meaning (paramaitha-jotika) this is said-

2. I honour the Jewel Threeness first
That should be honoured most of all.
Then I shall make a comment versed
In certain Minor Books withal.l

Though their profundity would make
Such work too hard an occupation
For one who like myself is not
A giver of the Dispensation,?

Yet still today we find no break
In the former Teachers’ Explanation,?
And we likewise have not forgot
The Master’s ninefold Dispensation.

So I this work will undertake
Because the Ancients’ explanation

1 “ On certain of the Minor Books ’ refers, we may take it, to the Khuddaka-
patha, Suttanipata, Dhammapada, and Jataka commentaries, which are
each ascribed to Acariya Buddhaghosa by a ‘ Postscript ’ except the last.

2 The phrase abodhentena sasanam is freely rendered ‘ For one who is not
-+ . a giver of the Dispensation ’ but literally ‘ by one who . . . is not causing
to discover the Dispensation’. Bodhento is a ppr. of the causative verb
bodheti ‘ to produce enlightenment in [others]’ (see § 18 where the Buddha
is called bodhetd), and that is a function of ¢ Buddhas and Anubuddhas’ (see
Ch. vi, n. 31). The phrase should thus be taken as a disclaimer of having
reached any Path (see aspiration verses at the end of Vis.), and not a confession
of incompetence in erudition (¢f. similar sentiment at Vis. Ch. xvii. § 25/
Pp. 522-3).

3 Cf. Vis. Ch. xvii, §§ 25-6/pp. 522-3.

1
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Will be my standby, too, I wot,
Beside the [Master’s] Dispensation.

Let love of Truth the motive be,
Not liking for self-praise, nor aim
To carp at others and give blame:
So listen, then, attentively.

3. Herein, since it was said [above] ¢ Then I shall make a comment
versed In certain Minor Books withal ’ I shall accordingly make
the commentary after first defining what the Minor [Books] are.

4. The ‘ Minor [Books]’ (Khuddakani) are one part of the Minor
Collection (Khuddaka-Nikdya). The ¢ Five Collections ’ are:

The Digha, Majjhima, Samyutta,
Anguttara and Khuddaka;

These five Collections are profound
In idea and in meaning too.

5. [12] Herein, the 34 Threads-of-Argument (Sufta) beginning with
the Brahmajala Sutta are the Long Collection (Digha-Nikaya), the
152 Threads-of-Argument beginning with the Malapariyaya Sutta
are the Middle Collection (Majjhima-Nikdya), the 7762 Threads-of-
Argument beginning with the Oghatarana Sutta are the Associated
Collection (Sarmyutta-Nikdya), the 9557 Threads-of-Argument
beginning with the Cittapariyiddna Sutta are the Numerical
Collection (Anguttara-Nikaya), and the Minor Collection (Khuddaka-
Nikdya), consists of the rest of the Enlightened One’s (the Buddha’s)
utterance not included in the four Collections, that is to say: the
Minor Readings (Khuddakapatha), Lines on the True Idea (Dhamma-
pada), Exclamations (Udana), Sayings (Itivuttaka), the Chapter
of Threads-of-Argument (Suttanipita), Stories of Heavenly Mansions
(Vimanavatthu), Stories of Ghosts of the Departed (Petavaithu),
Psalms of the Brethren (Theragathd), Psalms of the Sisters (Theri-
gatha), Birth Stories (Jataka), the Book of Demonstration (Niddesa),
the Path of Discrimination (Patisambhid@magga), Legends (Apa-
dana), the Buddha-Heritage (Buddhavamsa), and the Volume of
Good Conduct (Cartyapitaka), as well as the Volume of Discipline
(Vinaya-Pitaka) and Volume of Basic Ideation (Abhidhamma-
Pitaka).4

4 For the division of the Scriptures into five Collections instead of three
Pitakas (Volumes) by placing the Vinaya and Abhidhamma Pitakas in the
Khuddaka-Nikiya see e.g. DhsA. 26 and DA. i. 15, 23.
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6. Why is this called the Minor Collection? Because it is the mass
and the home of many minor branches of the True Idea (Dhamma),
since what is a mass and a home is called a ‘ collection ’ (nikaya),
grammatically establishing this both according to what is said in
the Dispensation, namely, ¢ Bhikkhus, I see no single collection
(nik@ya) so varied as the breathing things that are animals’ (S.iii.
152), and according to what is said in the [non-Buddhist] world,
namely, ¢ Powikinikdyo Cikkhallikanikayo .5

7. One part of this Minor Collection (Khuddaka-Nikaya) is these
Minor [Books] (Khuddakdnt), which are included in the Volume of
Threads-of-Argument (Suttanta-Pitaka), and the meaning of which
it is here intended to reveal, expound and exhibit. Of these Minor
[Books] the book of Minor Readings (Khuddakapatha) is the
beginning, and it has nine component parts, namely: the Refuges,
the Training Precepts, the Thirty-two-fold Aspect, the Boy’s
Questions, the Good-Omen, the Jewel, Without-the-Walls, the
Treasure-Store, and Lovingkindness. But it is the beginning
according to the ‘ pathway’ for the [serial order of] recitation [of
the Tipitaka] composed by the line of [former] teachers, not
according to what was spoken first by the Blessed One.

8. [What was actually first said] was this:

‘ Seeking but not finding the House-Builder
‘T travelled through the round of countless births:
‘ How painful is birth ever and again!
‘ [18] House-Builder, you have now been seen;
‘ You shall not build the house again.
* Your rafters have been broken down;
* Your ridge-pole is demolished, too.
‘ My mind has now attained the Undetermined
* And reached the end of every kind of craving ’ (Dh. 153-4).

And this pair of stanzas was the very beginning of the whole of the
Enlightened One’s Utterance; but it was said only with the mind
without speech utterance.® However, the following stanza was
the beginning of what was said by him as uttered speech:

5 Cf. Panini, Kasika iii. 3, 41. Saratthadipant comments ‘ The Ponikas
and the Cikkhallikas are Warrior-Nobles (khkattiya) and their groups (ntkdya)
are called the Ponika Group and the Cikkhallika Group’. The ¢ world’ in
such contexts as this normally means the non-Buddhist grammarians (e.g.
Panini) and logicians.

8 * Vaci-bheda—speech utterance ’: not in P.E.D.; see Glossary.
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‘ When ideas are full manifest

‘ To the ardent and absorbed divine,?

‘ His doubts all vanish; for he knows

‘ That each idea must have its cause’ (Vin. 1, 2; Ud. 1).

SECTION II-—-THE THREE REFUGES
(Saranattayarm)

9. So I shall begin the commentary on the meaning, starting from
the beginning of this book of Minor Readings with its nine component
parts, itself the beginning of the Minor [Books]. And its beginning
18 this:

Buddhar, saranam gacchami. Dhammanri saranam gacch@ms.
Sangharv saranam gacchami. [Dutiyam pi . . . Tatiyam pi . . .
gacchami.] ‘1 go for refuge to the Enlightened One. I go for
refuge to the True Idea. I go for refuge to the Community. [For
the second time . .. For the third time . . .]

10. Here is a schedule of the method of commenting on it:

By whom pronounced, where, when, and why,
Were these three Refuges? Wherefore
Here stated thus initially
Though other words were said before?
Now, having in this way made good
Their Source herein, then next there should
Be told the proper way of knowing
‘Buddha ’, ‘ Goer’, and ‘ Refuge-going .
The breach or none, the fruit they spell,
¢ What must be gone ’ besides we tell.
And for the other two as well
The way prescribed is parallel.
The reason must be shown why these
Display the order that they do.
Lastly the Triple Refuge too
Must be explained by similes.

7 ¢ Brakmana—divine ’: for this rendering see discussion of words in Appx. L.
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11. Herein, as to the first stanza to begin with: there are these
five questions, namely, (1) By whom were these three Refuges
pronounced? (2) Where were they pronounced? (3) When were
they pronounced? (4) Why [14] were they pronounced? And
(5) why, although they were not [the words] pronounced by the
Blessed One in the beginning (see § 8), are they stated at the
beginning here? The answers are as follows.
12. (1) By whom pronounced? They were pronounced by the Blessed
One, not by disciples, nor by the Seers, nor by deities.
13. (2) Where? At Benares in the Deer Park at Isipatana.
14. (3) When? When the sixty-one Arahants were engaged in
teaching the True Idea in the world for the benefit of the many,
after the venerable Yasa, together with his companions, had
attained Arahantship (see Vin. 1. 20).
15. (4) Why? Tor the purpose of giving the Going Forth into
Homelessness and for the purpose of giving the Full Admission,
according as it is said: * And, bhikkhus, he is to be given the Going
Forth and given the Full Admission thus: first, having had his
hair and beard shaved off, he should be clothed in the yellow
clothes, and then, after having him arrange his upper robe on one
shoulder, he should be made to pay homage at the bhikkhus’ feet,
and then, after seating him on his heels with hands extended palms
together, he should be told “Say thus: I go for refuge to the
Enlightened One, I go for refuge to the True Idea, I go for refuge
to the Community ”° (Vin. i. 22).
16. Wherefore here stated thus initially? It can be understood as
follows: since this is the pathway by which gods and men enter
the Dispensation, whether they become lay-followers or those gone
forth, consequently, it being the pathway of entry into the Dis-
pensation, it was stated here initially in the Minor Readings by
the Former Teachers when, during their inclusion of the Master’s
nine-factored Dispensation® in three Pitakas, they were composing
a pathway for the [serial order of the] recitation.

The source has [now] been ‘ made good ’.
17. Now it was said: ‘ Then next there should Be told the proper
way of knowing ““ Buddha ’, “ Goer ”’, and * Refuge-going .

Herein, [the word] Buddha (Enlightened Ome) i8 a term for

8 ¢ Nine-factored: Sutta (‘ Thread of Argument ’), Geyya (‘ Song’), Veyya-
karana (* Exposition ’), Gathd (* Stanza ’), Uddna (‘ Exclamation ’), litvuttaka
(‘ Saying ’), Jataka (‘ Birth Story’), Abbhutadhamma (‘ Wonderful Idea ’),
and Vedalla (* Question and Answer *)—see e.g. M. i. 133.
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distinguishing creatures either involving a description derived
upon a [five-] category-continuity fortified by attainment of the
supreme liberation that is the sign for unobstructed knowledge of
all ideas, or else involving a description derived upon the attain-
ment to the [four] Truths that is the footing for omniscient know-
ledge,® according as it is said: ‘ “ Buddha ”’: he is that Blessed One
who, self-become, without teacher in ideas not heard before, himself
discovered the Truths and reached omniscience therein and mastery
of the powers ’ (Nd. i. 143; Ps.i. 174). This, firstly, is the explana-
tion of [the word]  Buddha ’ as to meaning.

18. Now as to the phrasing, it should be understood in the way
beginning ‘ He is the discoverer (bujjhit@), thus he is enlightened
(buddha); he is the enlightener (bodheta), thus he is enlightened ’,
and this is said ‘Buddha: in what sense buddha? He is the
discoverer (bugjhit@) of the Truths, thus he is enlightened (buddha).
He is the enlightener (bodhetd) of the generation, thus he is enlight-
ened. He is enlightened by omniscience, enlightened by seeing all,
enlightened without being led by others, enlightened because of
[15] burgeoning;1® having exhausted the taints, he is termed en-
lightened; having immunity from defilement,! he is termed en-
lightened; he is quite without lust, thus he is enlightened; he is
quite without hate, thus he is enlightened; he is quite without
delusion, thus he is enlightened; he is quite without defilement,
thus he is enlightened; he has travelled by the path that goes in
only one way,!® thus he is enlightened; he alone discovered the
peerless complete enlightenment, thus he is enlightened; he is
enlightened because he has abolished non-discovery (abuddhi) and
obtained discovery (buddhi). Buddha: this is not a name made
by a mother, made by a father, [made by a brother, made by
a sister, made by friends and companions, made by relatives and

® The reader is here plunged into technical ¢ Abhidhammika ’ terminology.
For * description derived upon ’ see Ch. iv, n. 12.

10 ¢ Yisaviti—burgeoning *: not in P.E.D.; see explanation in § 20 and
n. 16 below, also Glossary. B. reads vikasita (as does PsA. Sinh. ed.).
Amend, Ppn. accordingly.

11 Ps. text (P.T.S. ed.) has nirupadhi- (‘ freed from the essentials of exist-
ence ’), while PsA. has nirupalepa- (‘ free from besmirching ’) and comments
accordingly.

1 ¢ Ekayana—goes in only one way ’: ¢f. use of the compound at M. i. 55
(=D. ii. 190) but more particularly at M. i. 74; an alternative rendering
mostly used for the M. i. 55 ref. is * which is the only way ’, but is this justi-
fiable? For other possibilities, see M A. i, 229 and PsA. 333.
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kin, made by monks and divines,'® made by deities]; this [name]
“ Buddha ”, which signifies final liberation, is a realistic!* de-
scription of enlightened Ones, Blessed Ones, together with their
obtainment of omniscient knowledge at the root of an enlightenment
[tree] ’ (Ps. i. 174; Nd. i. 4571.).

19. And as to this quotation, [the active and middle-voice usage]
‘he is the discoverer of the Truths, thus he is enlightened (bujjhita
saccani ti buddho) ’ is stated in the same way as in the world [outside
the Dispensation] a ‘descender into (understander)’ (avagantd)
is called a ‘descended one (understood)’ (avagato), and in
[the causative-voice usage] * he is the enlightener of the generation,
thus he is enlightened ’ (bodheta pajayd ti buddho) is stated in the
same way as [in the world outside the Dispensation] a ‘ leaf-drying
wind ’ (pannasos@ vata) is called  leaf-dried * (pannasusa).!s

20. ‘ He is enlightened by omniscience’: what is meant is that he is
enlightened by discovery (buddhs) capable of discovering (bujjhana)
all ideas. °Enlightened by seeing all ’: what is meant is that he
is enlightened by discovery capable of causing discovery (bodhana)
of all ideas. Enlightened without being led by others ’: what is
meant is that he is enlightened because of his being enlightened by
himself alone without having been caused to be enlightened by
another. Enlightened because of burgeoning ’ (vésavitd) : what is
meant is that he is enlightened because of displaying (visavana)l®
diverse special qualities in the sense of opening like a lotus flower.
‘ Enlightened since he is reckoned to have exhausted the taints’,
etc.: what is meant is that he is enlightened owing to his being
awakened (vibuddha) by the exhaustion of all the sleep consisting in
defilements like a man awakened by the exhaustion of sleep because
of his abandoning the reasons for the cramping of cognizance.l?

13 See Appx. 1., end.

U ¢ Sacchika—realistic ’: not in P.E.D.; see Glossary.

15 Roughly the root budh means primarily  to awake’ or ‘ to discover’
and secondarily ‘ to get to know by experience ’ (a road travelled is a road
discovered). The middle-voice and passive-voice (vb. bujjhati, n. buddhi,
adj. buddha) are used here for intransitive or simple-transitive meanings of
¢ discovering ’ (hence ‘to be enlightened’), while the causative-voice (vb.
bodhett, n. bodhi, adj. bodha) are used in the transitive-causative meanings of
getting others to discover (hence ‘to enlighten’ them). The grammatical
examples cited illustrate this; they are reproduced at Ps4. 333.

18 ¢ Visavana—displaying ’: not in P.E.D.; see Glossary. C. confirms, but
B. has vikasana.

17 If the P.T.S. reading niddukkhayavibuddho is right, the compound would
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‘ He has travelled by the path that goes in only one way ’: this is
said in order to show that he is called ‘enlightened’ (buddha)
because he has travelled (gata) by the path that goes in only one
way [that is, to the goal], since [verbal roots with] meanings of
‘travelling ’ (gamana) have by metaphorical use also meanings of
“ discovering ’ (bugjhana), just as a man is called ‘ travelled ’ (gata)
when he has travelled (gata) a path. ‘ He alone discovered the
peerless complete enlightenment ’: what is meant is that he is
enlightened not because of his being enlightened by others but is on
the contrary enlightened because he himself alone discovered the
peerless complete enlightenment. [16] ¢ He is enlightened because
he has abolished non-discovery and obtained discovery’: the
[middle-voice] term ‘ discovery ’ (buddhi) and the [causative-voice]
term © causing-discovery ’ (buddhim bodho) are metaphorical ex-
pressions; for this is said in order to have it known that * enlightened ’
(buddha) 1s said of him because of his association with the quality of
discovery (buddhz), just as ‘ blue cloth ’ or ‘ red cloth ’ is said because
of [the cloth’s] association with the respective quality of blue or red.
After that, the passage beginning ‘ Buddha: this is not a name . ..’
is stated in order to cause discovery of the fact that this [foregoing]
description conforms with the meaning; and it can be understood
that the meaning of the word ‘ Buddha ’ (enlightened) is capable of
being established in this manner in all the [remaining] clauses.
This is the explanation of [the word] ‘ Buddha ’ as to the phrasing.
21. Now as to the  going ’, ete.: it combats, thus it is a refuge; the
meaning is that when people have gone for refuge, then by that very
going for refuge it combats, dispels, carries off, and stops, their fear,
anguish, suffering, [risk of] unhappy destination [on rebirth], and
defilement. Or alternatively: he combats creatures’ fear by pro-
moting their good and preventing their harm, thus he is the
Enlightened One (Buddha); the True Idea (Dhamma) does so by
providing the crossing of the Desert of Being (Existence) and by
giving consolation; the Community (Sangha) does so by causing
the obtainment of great fruitfulness from small actions; so in this
way the refuge is also that threefold Jewel. The going for refuge is
the arising of cognizance with confidence therein and giving pre-
ponderance thereto,'® from which defilement is eliminated and

resolve into nidda+ukkhaya-+vibuddha; and neither ukkhaya nor vibuddha is
in P.E.D.; but C., and 8s. read niddakkhaya—while B. has niddakkhaya-.

18 Reading with C. and Ss. tappasida-taggaruko hi. B. supports P.T.S.
below, Ss. only reads 2 lines below: aparappaccaya va parappaccaya.
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eradicated, and which occurs in the mode of taking that as the
highest value, whether or not someone else is a condition for so
doing. A creature possessing that [kind of cognizance] goes for
refuge to that [object]; the meaning is that by means of the kind
of cognizance-arising just mentioned he approaches that thus: ‘ This
is my refuge, this is my highest value’. And when approaching it,
he does so either by an undertaking, as in the case of Tapassu and
Bhalluka, etc., thus ¢ Venerable sir, we go for refuge to the Blessed
One and to the True Idea; let the Blessed One remember us as
followers * (Vin. i. 4), or by assuming the status of a pupil, as in the
case of Maha Kassapa, etc., thus Venerable sir, the Blessed One is
my teacher, I am his disciple * (8. ii. 220), or by inclination thereto,
as in the case of Brahmayu, etc.,, thus ‘ When this was said,
Brahmayu the divine rose from his seat, and arranging his upper
robe on one shoulder, he raised his hands palms together towards
where the Blessed One was, and he uttered this exclamation three
times:  Honour to that Blessed One, accomplished and fully
enlightened! Honour to that Blessed One, accomplished and fully
enlightened! Honour to that Blessed One, accomplished and fully
enlightened!”’ (M. ii. 140), [17] or by self-dedication [to the
teacher] like a meditator devoting himself to a meditation subject
(see Vis. Ch. iii, §§ 123 £./p. 115), or by severing his imperfections
by going as a Noble Person for refuge (see Vin. i. 15). Thus he
approaches variously both as to objective field and as to function.
This is the explanation of the ¢ Refuge-going ’ and of the * Goer .
92. Now there is the explanation of the breach, etc., stated thus:
‘The breach or none, the fruit they spell, “ What must be gone ”
besides we tell ’.
23. When a person has gone for refuge thus, his breach of the
refuge-going is of two kinds: reprehensible and blameless. The
blameless kind [of breach] consists in dying; the reprehensible kind
[of breach] consists in adopting procedure of the kind just described
with respect to another teacher and in adopting the opposite kind
of procedure with respect to that [refuge]. Both kinds occur only
in ordinary men. In them the refuge is defiled both by the occur-
rence of unknowing, doubt, and wrong knowledge about the Buddha’s
special qualities and by occurrence of irreverence, etc.; but in Noble
Persons the refuge always remains unbroken and undefiled, accord-
ing as it is said * Bhikkhus, it is impossible, it cannot happen, that a
person perfected in his view should seek another teacher ’ (M. 1i1.
65; A.1i.27). Ordinary men remain with their refuge unbroken as
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long as they do not arrive at a breach of the refuges. When the
breach of their refuge is reprehensible and defiled it gives unwanted
fruit; when it is blameless it gives no fruit because it then has no
ripening.

24. Non-breach, however, as to fruit, always gives wanted fruit,
according as it is said:

‘ Those who take refuge in the Buddha

‘ Go to no state of deprivation,

¢ And when they leave the human frame
¢ A godly body they fulfil ’ (D. ii. 255).

Herein, those who [by becoming Noble Persons] have gone for
refuge by severing imperfections in their refuge-going will nevermore
go to any state of deprivation; but the others [who are still ordinary
men] may still go there [in spite of their having gone to them]; this
is how the purport of the stanza should be understood.

This, firstly, is the explanation of the breach, non-breach and
fruit.
25. As regards the explanation of ‘ what must be gone {to]’, an
objector said: Now, as to [the phrase] Buddham (acc.) saranam
(acc.) gacchams (‘I go (to) the Buddha (for) refuge ’), should one who
goes to the Buddha (for) refuge go to the Buddha (buddham) or to the
refuge (saranam)?! And in either case the mention of one of the two
18 meaningless.—Why so?—Because the verb ‘to go’ does not
have two objects (take a double accusative); for the grammarians do
not require two passive objects (double accusative) here as they do
in such phrases as ajam (acc.) gamam (acc.) nets (* he leads the goat
(to) the village ’),1® and it has meaning only in such phrases as [18]
gacchat’eva pubbarh disar gacchaty pacchimarh disam (‘ he goes (to)
the east direction, he goes (to) the west direction ’: 8. i. 122).
26. —That is not so, because identical causativity is not intended of
the words ‘ Buddha’ and ° sarana’. For if identical causativity
were intended of them, then even one who bad lost his wits would,
on approaching the Buddha, be gone to the Buddha (for) refuge
(Buddham saranar gato) since he would have [literally] gone to the
refuge, itself [merely nominally] distinguished as ‘ the Buddha ’.
27. —But is there [not] identical causativity nevertheless, because of
the words ¢ This is the refuge that is safe, This is the ultimate refuge’

19 Cf. Pataiijali ad Panini I. 4, 51. In Pali, verbs of motion towards take
the accusative; the double acc., buddharm and saranar, governed by the verb
gacchati makes the objection far less far-fetched in the Pali.
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(Dh. 192)?—No. That state [of identical causativity applies] only in
that instance. That state of identical causativity is intended only
there in those lines [and is intended there] in this way: ¢ The refuge
is safe and ultimate because of absence of any exception®® in the
refuge-state, in other words, in the abolition of fear in those who have
gone for refuge to the three J ewels beginning with the Buddha ’;
but it is not intended anywhere else, because even when there is
connexion with something gone to,®* that is inadequate to estab-
lish2? that the going was for refuge.
So [that argument] is unestablished.

98. —But is there [not] identical causativity nevertheless since
there is establishment that the going is for refuge when there is its
connexion with something gone to in the passage ‘ On coming to this
refuge, he from every suffering is freed > (Dh. 192)!—No, because of
[that argument’s falling still within] the scope of the flaw mentioned
cazlier. For there [it was shown that] if there were identical causa-
tivity, then even one who had lost his wits would, on coming to this
refuge consisting of the Buddha, the Dhamma, and the Sangha, be
[automatically] freed from all suffering; thus there would be here
too the flaw already mentioned; and owing to the flaw, that does
not help us. So that [argument too remains] unestablished. Just
as, in the passage ‘ On coming to me as the good friend, Ananda,
creatures [normally] inseparable from the idea of birth are freed
from birth ’ (S. 1. 88) [it is of] creatures being freed by the might of
the Blessed One as the Good Friend that it is said that * On coming
to . . . the good friend ’ they * are freed ’, so too there [in the passage
“ on coming to this refuge . . . ’ it is of] one being freed by the might
of the refuge consisting of the Buddha, the Dhamma, and the
Sangha, that it is said ‘ On coming to this refuge, he from every
suffering is freed . That is how the intention should be understood
there.

99. —So then in any case it is illogical to predicate either of the
Buddba that he ¢ must be gone (to)’ or of the refuge or of both
together; and accordingly [the sense of] the [phrase] ‘must be

20 ¢ dbyabhicarana—absence of exception ’: gram. term not in P.E.D.;
see Glossary.

21 ¢ Qami-sambandha—connexion with what is gone-to’: gami is a gram.
term not in P.E.D.; the argument is that the mere physical going-to a refuge
is not enough, but the refuge (the Buddha in this case) must have special
qualities.

22 ¢ Appasiddhi—inadequate establishment ’: gram. term not in P.E.D.
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gone (to)’ requires [on the contrary that it is predicated] of the
goer demonstrated by the word gacchamsi ( I go’), the logic of which
still remains to be stated.—[As to that] it may be stated as follows:
What ‘ must be gone (to) ’ here is always the Buddha. But the
mention of him as the refuge is for the purpose of showing the mode
of going: ‘I go (to) the Buddha as refuge (Buddham saranan ti
gacchamy), for me he is the highest value, the eliminator of the abyss,
the provider of welfare, {19] and it is with this intention that I go to
him, frequent, wait upon and reverence him’, or ‘that is how I know,
how I have discovered (bujjhams) ’; for these linguistic roots? which
have the meaning of ‘ travelling ’ (gats, i.e. ‘ going’) have also the
meaning of ‘ discovering’ (buddhz).

30. —{In that case] is not the non-addition?* of the word ‘as’ (st)
contrary to the requirements of logic (see § 29)? That is not so.
31. Now at this point it may be [objected]: If the meaning there
were thus, then the word % ( ‘as’) ought to be added as is done in
such passages as * He understands impermanent form, in accordance
with how it actually is, as ““ impermanent form ”* (aniccam rupem
aniccarh ripan i yathabhutam pajandti: S. ni. 57); but it is not
added, therefore that [argument] is stated illogically.—That is
not 20.25—Why not?—Because that meaning [of the word ‘as’
(#3)] is implied there. Just as in such passages as ye ca buddhadi ca
dhammadi ca sanghafi ca saranan gato (* whoever shall have gone (as)
refuge to the Buddha and the Dhamma and the Sangha ’: Dh. 190)
80 here too the meaning of the word « (‘ as’) is implied. And the
word ¢ is not always added when its meaning is already actually
implicit. And here, as in other similar passages, the meaning of the
word ¢ should be understood as if it were added although it is not.
32. —Since in such passages as Anwjdndm: bhikkhave vmehs tuhi
saranagamanehs pabbajjarh (¢ Bhikkhus, I allow the Going Forth
with these three refuges’: Vin. i 22), it is only the refuge that
‘ must be gone (to) ’, then what was said above, namely, that ‘ the
mention of him as the refuge is for the purpose of showing the mode
of going * (§ 29) is illogical—No. It is logical —Why so?—Because
the meaning of that too is essentially implied; for the meaning of
that is actually implied there also, on which account it has to be
understood, in the same way as it was earlier, as if it were added

# ¢ Dhatu—linguistic root ’: gram. term not in P.E.D. ¢f. M A4. i, 131.

2 ¢ Payoga—addition ’: this meaning not in P.E.D.

2 (. supports P.T.S.; B. reads tasma ayuttam etai ti. Ta#i ca na. Kasmd?,
which 8s. supports though adding vuttan after etarh.
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although it is not. Otherwise? [the argument] would fall under
the scope of the flaw already mentioned.

This is the explanation of what ‘ must be gone [to] .
33. Now as to the [lines in the Schedule] * And for the other two as
well The way prescribed is parallel” (§ 10), it may be said as follows:
The way of commenting on the clause ‘I go for refuge to the
Enlightened One ’ should be understood to be the same as in the
case of the two clauses ¢ I go for refuge to the True Idea’ and ‘1 go
for refuge to the Community . For here it is only the explanations
of [the words] ¢ True Idea ’ and Community ’ that are dissimilar in
the meaning and the phrasing. Consequently there is only need to
mention what is dissimilar here.
34. Some [say that] ‘ “ Dhamma ~ (the True Idea) is the Path, its
Fruit, and Extinction’. Our preference is that only the fading of
lust, which is the Path, is the ‘ True Idea ’ (dhamma) in this sense,
since it causes the upholding (dk@rana) of those who have main-
tained the Path in being and have realized extinction by its not
allowing their falling into states of deprivation, and since it makes
provision (vidhdna) for their supreme consolation. And this is
established by the Aggapasida Sutta; for this is said: ° Bhikkhus,
in so far as there are ideas (dhamma) that are determined, the Noble
Eightfold Path is accounted the foremost of them ’ (4. ii. 34), [20]
and so on.
35. The mass (samitha) composed of the persons that possess the
fourfold Noble Path and consist of category-continuities fully
imbued with2? the fruit of the monks’ life is the Community (sangha)
because of its combining (sanghatatta) the concurrence (sanghata) of
[right] view and virtue. And this is said by the Blessed One ‘ How
do you conceive this, Ananda? Those ideas that have been taught
by me after directly knowing them, that is to say, the four founda-
tions of mindfulness, the four right endeavours, the four bases for
success (roads to power), the five faculties, the five powers, the seven
enlightenment factors, and the Noble Eightfold Path: do you see,
Ananda, even two bhikkhus who have differing theories about these
ideas? ’ (M. ii. 245). For it is this Community [taken thus] in the
ultimate sense that < must be gone [to] > as refuge, and which in the
Suttas is called ¢ fit for gifts, fit for hospitality, fit for offerings, and
fit for reverential salutation, as the incomparable field of merit for

26 ¢ [gratha—otherwise *: not in P.E.D.; see Glossary.
27 Reading with C. catusamannaphalasamadhivasitakkhandhasantananam
instead of -samadhivdsita-.
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the world * (M. i. 37; 4. i. 208). Now when someone has gone for
refuge to this [Community regarded thus in the ultimate sense], his
refuge-going is neither broken nor defiled by the act of paying
homage to some other [subordinate] kind, for instance to a com-
munity of bhikkhus or to a community of bhikkhunis or to a
community headed by the Enlightened One or to the conventional
community classed as consisting of a chapter of four, ete., or even
when consisting of a single person gone forth under the Blessed One.
36. This is what is different here. What remains to be said about
this and about the second refuge-going should be understood in the
way already stated under directions for the breach and non-breach,
and the rest.

This, then, is the commentary on [the lines] ‘ And for the other
two as well The way prescribed is parallel’.
37. Now as to [the lines] ‘ The reason must be shown why these
Display the order that they do ’ (§ 10): The term ‘ Enlightened One ’
is defined and explained first among these three refuge terms by
taking [the Enlightened One as] ‘the foremost of all creatures’
(see 4. ii. 34); ‘ The True Idea’ next because [that] was given its
being by him and taught by him; and ‘The Community ’ last
because [that] is the bearer and the server of the True Idea. Or
alternatively, ¢ Enlightened One ’ is defined and explained first by
taking [him as] ‘The promoter of all creatures’ welfare’; ‘The
True Idea ’ next because [that was] given its being by him for the
sake of all creatures’ welfare; and ‘ The Community ’ last by taking
[that as] ‘ practising for the attainment of welfare, [by reaching the
Path] and attained to welfare [by reaching its Fruit]’. That is how
‘ The reason must be shown why these Display the order that they
do .
38. Now it was said ‘Lastly the Triple Refuge too Must be ex-
plained by similes’ (§ 10), [21] of which it may be said as follows.
The Enlightened One is like the full moon; the True Idea taught by
him is like the shedding of the moon’s effulgence; and the Com-
munity is like the world inspired with happiness by the effulgence
of the full moon. The Enlightened One is like the rising sun; the
True Idea as already stated is like the web of his rays; and the
Community is like the world rid by him of darkness. The En-
lightened One is like a man who burns a jungle; the True Idea,
which burns up the jungle of defilements, is like the fire which burns
the jungle; and the Community, which has become a field for merit
gince its defilements have been burnt up, is like the piece of ground
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which has become a field [for sowing] since its jungle has been burnt
up. The Enlightened One is like a great rain-cloud; the True Idea
is like a downpour of rain; and the Community, in which the dust of
defilement has been laid, is like the countryside in which the dust has
been laid by the fall of rain. The Enlightened One is like a good
trainer [of thoroughbreds]; the True Object for faith (saddhamma) is
like the means for the disciplining of thoroughbred horses; and the
Community is like a mass of well-disciplined thoroughbreds. The
Enlightened One is like a dart-extractor because he removes all
darts of [wrong] views; the True Idea is like the means for removing
the darts; and the Community, from whom the darts of [wrong]
views have been removed, is like people from whom darts have been
removed. Or else the Enlightened One is like a lancet-user because
he dissects away?2® the cataract of delusion; the True Idea is like
the means for dissecting cataract away; and the Community, whose
eye of knowledge?® is cleared by the dissecting away of the cataract
of delusion, is like people whose eyes are cleared with the dissecting
away of cataract. Or else the Enlightened One is like a clever
physician because he is able to cure the sickness consisting in defile-
ment by underlying tendencies; the True Idea is like a rightly
applied medicine; and the Community, whose underlying tendencies
to the sickness of defilement are quite cured, is like people whose
sickness is quite cured by the application of the medicine. Or
else the Enlightened One is like a good guide; the True Idea is like a
good path to a land of safety; and the Community is like [people]
who enter upon the path and reach the land of safety. The
Enlightened One is like a good pilot; the True Idea is like a ship;
and the Community is like people who have succeeded in reaching
the further shore. The Enlightened One is like the Himalaya
Mountain ; the True Idea is like the healing herbs that are given their
being by that mountain; and the Community is like people free
from ailment owing to the use of the healing herbs. The Enlightened
One is like a bestower of riches; the True Idea is like the riches and
the Community, which has rightly obtained the Noble One’s riches
(see D. iii. 163), is like people who have obtained riches in the way
hoped for. [22] The Enlightened One is like one who shows a
hidden treasure-store; the True Idea is like the hidden treasure-

28 ¢ Samuppditana—dissecting away ’ and ° salikiya—lancet-user ’ are not
in P.E.D.

2 Nana-locana instead of fiana-cakkhw is ‘ popular-narrative’ (Jataka-
Commentary) style. The word locana (eye) is rare in the main commentaries.
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store; and the Community is like people who have found the hidden
treasure-store. Furthermore, the Enlightened One is like a stead-
fast man who gives protection from fear; the True Idea is the protec-
tion from fear; and the Community, which has found complete
protection from fear, is like people who have found protection from
fear. The Enlightened One is like a consoler; the True Idea is like a
consolation; and the Community is like people consoled. The
Enlightened One is like a good friend; the True Idea is like helpful
advice; the Community is like people who have reached all their
aims through following the helpful advice. The Enlightened One
is like a mine of riches; the True Idea is like the vein of riches; and
the Community is like people who exploit the vein of riches. The
Enlightened One is like one who bathes a prince; the True Idea is
like the water for washing the head; and the Community, which has
been well bathed in the water of the True Object for faith, is like a
company of well-bathed princes. The Enlightened One is like the
maker of an ornament; the True Idea is like the ornament; and the
Community, which is adorned with the True Object for faith, is like
a party of kings’ sons wearing ornaments. The Enlightened One is
like a sandalwood tre