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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 Pivi,ka of the 
Pali Ti,pitaka. 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 Tipivi,ka 
I. The 3 Refuges Vin. i. 22 (cf. M. i. 24) 

IL The 10 Precepts - Cf. Vin. i. 83-4; Vbh. 285 ff. 
III. The Thirty-two-fold Aspect - Ps. i. 6-7 (not translated); 

cf. D. ii, 293; M. i. 57; 
iii. 90, etc. 

IV. The Boy's Questions - cf. A. v. 50 ff.; 55 ff. 
V. The Good-Omen Sutta - - =Sn., vv. 258-69 

VI. The Jewel Sutta - - =Sn., vv. 222-38 
VII. The Without-The-Walls Sutta =Pv., pp. 4-5. 

VIII. The Treasure-Store Sutta 
IX. The Lovingkindness Sutta - =Sn., 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. 0I).e 
advantage of this was that it saved the translator the invidious 
task of picking and choosing between the existing excellent trans­
lations. 
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Vl 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 
'_f.7,ka (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. Nii:r.iamoli 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. 

I.B.H. 

CONTENTS 
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N amo tassa bhagavato araltato sammasambuddhassa 

THE MINOR READINGS 

I 

THE THREE REFUGES 

[1] I 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 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. I undertake the training precept of abstention from killing 
breathing things. 

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

3. I undertake the training precept of abstention from unchastity. 
4. I 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. I 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. 
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2 Minar &adings 

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. 

IV 
THE BOY'S QUESTIONS 

One is what1-All creatures subsist by nutriment. 
Two is what1-Name and form. 
Three is what1-Three kinds of feeling. 
Four is what?-Four Noble Truths. 
Five is what1-Five categories of what is affected by clinging. 
Six is what?--Six bases in oneself. 
Seven is what1--Seven enlightenment factors. 
Eight is what1-The Noble Eightfold Path. 
Nine is what1-Nine abodes of creatures. 
Ten is what1-He that is endowed with ten factors is declared an 

Arahant. 

V 

THE GOOD OMEN DISCOURSE 

Thus I heard. 
On one occasion the Blessed One was living near Savatthi in Jeta's 

Wood, Anathapi1;uµka'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. -[3] 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. 

* 

2. 

3. 

4. 

5. 

6. 

7. 

8. 

9. 

M irwr Re,a,d,ings 

-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, a bstinern~e, 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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4 Minor Readings Minor Roodirigs 5 

10. Ardour, a Divine Life leading, 5. The Enlightened One, most high, a Pureness praised, 
Seeing Truths that are called Noble, Calling it 'Concentration straight-resulting', 
Realization of Extinction: No equal is there to such concentration: 

This is a supreme good omen. This jewel rare is in the True Idea; 
So may there by this very truth be safety. 

11. Though by worldly ideas tempted 
6. Whom those at Peace extol are the Eight Persons, 

Ne'er his cognizance shall waver, 
Which are Four Pairs, they merit offerings, 

Sorrowless, secure, stainless: 
And they are the Sublime One's ~true] disciples; 

This is a supreme good omen. 
Gifts given them repay a rich reward: 

12. Since by working suchlike [omens] 
This jewel rare is in the Community; 
So may there by this very truth be safety. 

Men are everywhere unvanquish~d 
And go everywhere in safety, 7. Such as by strength of mind in true vocation 

That is their supreme good omen. Desireless dwell in Gotama's Dispensation, 
Their goal they reached encountering the Deathless; 
They savour without loss the quenching gained: 

VI This jewel rare is in the Community; 

THE JEWEL DISCOURSE 
So by this very truth may there be safety. 

1. -Whatever beings are assembled here 8. As a locking-post deep-planted in the earth 
-So be they native to the earth or sky- Would stand unshaken by the four winds' blast, 
Let beings each and all have peace of mind So too, indeed, is the True Man, I say, 
And also listen closely to these words. That sees the Noble Truths by undergoing: 

This jewel rare is in the Community; 

2. Therefore, 0 beings, give attention all: So by this very truth may there be safety. 

Work lovingkindness for the race of men; 
9. Such as clearly evince the Noble Truths By day, by night, their offerings they bring, 

Wherefore protect them well with diligence. Well taught by Him Profound in Understanding, 
Although they may be mightily neglectful, 

3. Whatever to be prized, what rarest jewel, 
Still they can never take an eighth existence: 

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

This jewel rare is in the Enlightened One; 10. [5] Along, too, with his excellence in seeing 
So may there by this very truth be safety. He comes to have abandoned three ideas: 

View of embodiment, uncertainty, 
4. Such waning, fading, as is deathless, rarest, [Misapprehending] virtue and duty, all; 

The Sakyan Sage in concentration found; Immune from the four states of deprivation, 
That True Ideal no equal has at all: He cannot do the major six wrongdoings: 

This jewel rare is in the True Idea; This jewel rare is in the Community; 
So may there by this very truth be safety. So may there by this very truth be safety. 
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6 Minor Roodings Minor Roodings 7 

11. Though he can still perform an evil action VII 
By body even, or by speech or mind, THE WITHOUT-THE-WALLS DISCOURSE 
Yet he cannot conceal it, and this fact 
Proclaims him that has seen the State [ of Peace]: 1. Without the walls they stand and wait, 

This jewel rare is in the Community; And at the junctions and road-forks; 

So may there by this very truth be safety. Returning to their erstwhile homes, 
They wait beside the jambs of gates. 

12. As a tall forest tree with blossom crowned 2. But when a rich feast is set out 

In the warm summer month, the early heat, With food and drink of every kind, 

Such the glorious Ideal he displayed, The fact that no man does recall 

Extinction-leading, for the weal supreme: These creatures stems from their past acts. 

This jewel rare is in the Enlightened One; 3. So they who are compassionate 

So may there by this very truth be safety. At heart do give for relatives 
Such drink and food as may be pure 

13. Glorious knower, giver, bringer of glory, And good and fitting at these times: 

Peerless, he taught the glorious True Ideal: 4. 'Then let this be for relatives; 

This jewel rare is in the Enlightened One; 'May relatives have happiness.' 

So may there by this very truth be safety. These ghosts of the departed kin 
Foregathered and assembled there 

14. Consumed the old, the new no more gives being, 5. Will eagerly their blessing give 

From cognizance lust faded for new being, For [plentiful] rich food and drink: 

The germ consumed, they have no more zeal for growth, ' So may our relatives live long, 

And steadfast, they go out, as did this lamp: 'Owing to whom we have this gain; 

This jewel rare is in the Community; 6. ' For honour to us has been done, 

So may there by this very truth be safety. ' No giver ever lacked the fruit.' 

* 
Now there is never ploughing there, 
Nor any cattle-herding found, 

15. -Whatever beings are assembled here 7. Nor merchandizing just the same, 

-So be they native to the earth or sky-, Nor bartering for coin of gold: 

Come, let us laud the Enlightened One, thus-gone, The ghosts of the departed kin 

Honoured of gods and men: May there be safety. Live there on giving given here; 
8. As water showered on the hill 

16. Whatever beings are assembled here Flows down to reach the hollow vale, 

-So be they native to the earth or sky-, So giving given here can serve 

Come, let us laud the True Ideal, thus-gone, The ghosts of the departed kin. 

[6] Honoured of gods and men: May there be safety. 9. As river-beds when full can bear 
The water down to fill the sea, 

17. Whatever beings are assembled here So giving given here can serve 

-So be they native to the earth or sky-, The ghosts of the departed kin. 

Come, let us laud the Community, thus-gone, 10. ' He gave to me, he worked for me, 

Honoured of gods and men: May there be safety. ' He was my kin, friend, intimate '. 
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Give gifts, then, for departed ones, Shall have with gifts or virtuousness 
Recalling what they used to do. Or with refraining or constraint 

11. No weeping, nor yet sorrowing, A store of merit well laid by 
Nor any kind of mourning, aids 7. In shrines or the Community, 
Departed Ones, whose kin remain Or in a person or in guests 
[Unhelpful to them acting] thus. Or in a mother or a father, 

12. But when this offering is given Even in an elder brother, 
Well placed in the Community 8. This treasure store is well laid by, 
For them, then it can serve them long A follower unlosable: 
In future and at once as well. Among what by abandoning 

13. The True Idea for relatives has thus been shown, Have to be gone [to] he goes with this. 
And how high honour to departed ones is done, 9. No others have a share in it, 
And how the bhikkhus can be given strength as well, And robbers cannot steal this store; 
And how great merit can be stored away by you. So let the steadfast merit make, 

The store that is their follower. 

VIII 10. This is a store can satisfy 

THE TREASURE-STORE DISCOURSE 
Every desire of god or man; 
No matter what they aspire to have: 

1. [7] A man a treasure store lays by All that is got by merit's grace. 
Deep in a water-level pit; 11. Beauty of looks, beauty of voice, 
He thinks ' If need arise for aid, Beauty of figure, beauty of form, 
' It will be there to aid me then And lordliness and retinue: 

2. 'For my discharge, from kings were I All that is got by merit's grace. 
' Denounced, or from a brigand else 12. A local kingship, empire, too, 
' If held to ransom, or of debts, Bliss of Wheel-turning Monarchy, 
' In famines, or in accidents' : And godly rule in paradise: 
With suchlike aims, what in the world All that is got by merit's grace. 
Is called a store will be laid by. 13. And every human excellence, 

3. Though be it ne'er so well laid by Any delight in a godly world, 
Deep in a water-level pit, Even extinction's excellence: 
Not all of it will yet suffice All that is got by merit's grace. 
To serve him all the time; and then 14. A man has excellence in friends; 

4. The store gets shifted from its place, Devoting reason right, he wins 
Or he perhaps forgets the marks, True knowledge and deliverance: 
Or Naga-Serpents hale it off, All that is got by merit's grace. 
Or spirits fritter it away, 15. Discriminations, liberations, 

5. Or else the heirs he cannot bear Perfection of disciples, too, 
Abstract it while he does not see; And both kinds of enlightenment: 
And when his merit is consumed, All that is got by merit's grace. 
The whole will vanish utterly. 16. So great are the rewards it gives, 

6. But when a woman or a man Simply, this merit's excellence: 
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1. 

2. 

3. 

Minor Readings 

For that the steadfast and the wise 
Commend a store of merit made. 

IX 
THE LOVINGKINDNESS DISCOURSE 

[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, 
Contented, easy to support, 
Unbusy, frugal, and serene 
In faculties, prudent, modest, 
Not fawning upon families. 
He would no slight thing do at all 
That other wise men miglit 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. 

9 .. 

10. 

Minor Readings 

Standing or walking, seated too, 
Or lying down the while undrowsing, 
He would pursue this mindfulness: 

This is Divine Abiding here, they say. 

[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 
Tipi/aka, and so too its commentary is the shortest (if the Kankha­
vitarmfi,, the Pa[imokkha Commentary, is not still shorter) of all 
the works attributed to Bhadantacariya Buddhaghosa. Its name 
-Paramatthajotika rendered ' Illustrator of Ultimate Meaning ' -
is shared with the Suttanipata Commentary (often referred to as 
'Pj. II'), 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 Nikayas of the Sutta Pi{aka.1 No English 
translation has previously been published. 

It contains no points of doctrine not already in the Visuadhimagga 
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.2 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 Suttanipata 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 (Pitaka-History, p. 213) that a '.fika (Sub-com­
mentary) to this work (and the Suttanipata), called Paramatthasii­
dani, was composed by Adiccavarhsa Thera (Ceylon c. 14th century?) 
but was never imported into Burma. This book seems to have 

1 The commentaries to the four Nikiiyas, the Sumangalavilasini, Papaiica­
sudani, Siiratthappakiisini, and Manorathapurar;,i, 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 Catubhiir;,aviira. 
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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 Visuarlhimagga and the principal commentaries (those 
on the V inaya and Abhidhamma Pi(akas and on the 4 main N ikayas 
of the Sutta P#aka ). 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 V is'uddhimagga. 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 (dana-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 (sarnadhi­
Chs. iii, v, and vi), and Understanding (panna-Ch. iv, also Ch. ix). 
A bhidhamma 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 Exegetical 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 
N ettipakara1J,a. 

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 vacanamagga (' pathway of the serial order of the 
Tipi(aka '), 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 V inaya Pi(aka and on the 
Digha Nikaya of the Butta Pitaka. The insertion of a Sutta in the 
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vacanamagga 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 samu{(hana ('origin' 
or' antecedent ')-also called the nikkhepa (' delivery ') at MA. i. 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 aahitthana 
(' terms in which established or set forth') and as to anusanahi 
(' sequence of meaning '). The main body of the work consists 
in the vaty,ty,ana (' commentary ') on .the byanjana (phrasing) and 
attha (meaning), which may be split into pada-vaty,ty,ana (' word­
commentary ') and atthavatJ,1},ana (' 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 padavatJ,1},ana, while stories (vatthu), essays and 
discussions about appropriate construction (yutti) come under the 
atthavaty,ty,ana, if these two are treated separately. These comprise 
the main elements of the apparatus, and a whole work so produced 
is called an Af(hakatha (' 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 samu(thana (' origin ', ' antecedent ') given in 
detail is found in Ch. v, §§ 84-94. Four kinds of this nikkhepa (or 
sam'l#thana as it is called here) are given (MA. i. 15). They are 
attajjhasaya (' to suit the speaker's own inclination'), paraJjhasaya 
(' to suit another's inclination'), pucchavasika (' 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 ni.dana (' 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 nulana, which begin with evam me 
sutam (' Thus I heard'), is ascribed to the'Elder Ananda at the First 
Council, and the account of that belongs under the viicanamagga 
(see above). 

The discourse, as uttere~ by the Buddha or a Disciple, may then 
be considered as to whether it is dhamm&lhiUhana (' stated in terms 
of ideas') or puggaliiilhiHhana (' stated in terms of persons'). For 
examples see Ch. iv, §§ 5, 11, etc. These two alternative presenta­
tions are explained at MA. i. 24. 

The progress of the discourse may be examined for anusandhi 
(' 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; ajjhasayanusanahi 
(' s.o.m. dictated by the speaker's or hearer's inclination'), and 
yathanusarulhi (' s.o.m. dictated by the natural structure of the 
teaching '). 

Then questions (puccha) asked are also given 5 classes (MA. ii. 
334), namely, adiUhajotanapuccha (' question asked in order to 
iHuminate what has not yet been seen '), diUhasamsandanapuooha 
(' q.a. in order to collate what has already been seen'), 1,imatiooheda­
napuccha (' q. a. in order to dispel dissent (or doubt)'), anumati­
puooha (' q. a. in order to obtain consent (or confirmation)'), and 
kathetukamyatapuooha (' 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: 

Translator's Introduction lX 

Poobacariya (Former Teachers) four times (Ch. i, §§ 2, 16; iii, 
§§ 39, 41), 

Atrhakathacariya (Teachers of the Commentary) once (Ch. v, 

§ 60), 
PorarJ,ii (' the Ancients') four times (Ch. v, § 95; vi, §§ 3, 15; 

ix,§ 54), 
Theriya (those of the Elders' Tradition) twice (Ch. iv,§ 9; v, § 23), 
81,hala (th~ Sinhalese) once (Ch. iv, § 9), 
Visuildhimagga 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
katha, of the Mahavihara (Great Monastery at Anuradhapura in 
Ceylon and centre of Theravada 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 (q.v.) under that title and 
also under ' Pa.I.Uni '. The key word for such allusions (Pa.I.Uni 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 VinA. and PatimA.-some of 
KhpA. Ohs. i and ii), 'the Exegetical' (e.g. Vis. Ch. viii,§§ 146 ff./ 
pp. 267 J.; word-commentaries in DhA. and JaA.-KhpA. Ch. v, 
§ 95, etc.), 'the Cursive-Historical' (Introductions to VinA., 
DA., DhsA.-KhpA. Ch. v, §§ 5 .ff.), 'the Explanatory' (MA. i. 
45-52), 'the Popular-Narrative' (e.g. Vis. Ch. xii, §§ 106-16/ 
pp. 398-401; MA. iii. 78-88=JaA. iv, 375-94; MA. ii. 19-21 =KhpA. 
Ch. yi, § 4-9; DhA. aa Dh. 290=KhpA. Ch. vi,§§ 129-34, etc.),' the 
Discussion in order to Convince' (e.g. Vis. Ch. xvi,§§ 67-74; DhsA. 
39-40-KhpA. Ch. i, §§ 25-32), 'the Grand Rhetorical' (e.g. MA. 
1. 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. i, §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 here1-
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 said3 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 DhA. too. But since various other Jataka-Com­
mentary-style tales appear verbatim also in the main commentaries4 

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 argued5 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 (Vis. 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. 
4 E.g. the Mandavya story at MA. iii. 78 ff.=JaA. iv. 375-89; also the 

Vesiili story at MA. ii. 19 f. =DhA. iii. 436-42=KhpA. pp. 158-60; also various 
stories common to SA. and JaA., etc. 

s E. W. Adikaram, Early Histmy of Buddhism in Ceylon, Ceylon, 1946 
(p. 7), where objections nos. 2-5 are raised. As to no. 3, the word sahbattha 
seems to have been misunderstood in the rendering given there; it does not 
mean ' on the whole of this Sutta ' but ' in either case ' ( i.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 assiisa-
passiisa at Vis. Ch. viii, § 164/p. _271-~). . 

These three objections carry little 1f any weight. The following 
two are perhaps rather better founded. 

(4) Unlike the main works, the KhpA. does :°"ot carry the name 
of any Elder inviting its composition as the Epilogues or Prolog~es 
of the main works do, and (5) the whole work contains no ment10n 
of the Maha~hara. The two points are possibly connected. The 
KhpA., as a book, may well have had no i~dividual commentary o~ 
its own among the ancient Sinhalese material placed befo~e the Pali 
Commentator for his editing and translation, the material for t~e 
work being taken from the main commentaries or from comment~ries 
on the five Suttas (three of them in the Suttanipiita), and so s~nce 
no new special doctrines are introduced, such an in~tat~on ~ght 
have been considered superfluous. But this explanation 1s entirely 
speculative. The work has no Prologue or Epilogue comp~rable 
to the main works. Again it might be argued that the ment10n of 
the ' Former Teachers ' and other authorities (see above) rendered 
it unnecessary to drag in a mention of the Mahavihar~ if it was not 
already in the material before him. Both these pomts, 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 th~~e are diffe;ences_~etween the_ main 
works and this. Compare the improved defirnt10n of mettii here 
(Ch. ix,§ 61) with that in the Visuddhimagg0, (Ch. ix,§ 92/p. 317)'. or 
the addition here (Ch. v, § 72) of the word pabbaniya with a suppo~~ng 
quotation (not, however, traced in t~e quoted form) t~ the defimt1on 
of abhikkanta elsewhere (MA. 1. 129=DA.= VinA.), or the 
derivation of vijjii from vijiiniiti here (Ch. viii, § ~8) with t~at from 
vindati (MA. i. 126 and of avijjii likewise at Vis. Ch. xvu, § _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 
V inaydnaya, Suttantanaya or Abhidhammanaya-is being used 
(cf. e.g. defs. of aranna mentioned at Vis. Ch. _viii,_§ 158/p. 270). 
And second, such differences really prove nothing 1f they are also 
found to exist either within the same book or same set of books. 
Compare for instance the two dissimilar definiti?~s of manussa here 
(Ohs. v, § 95 and viii, § 45), or compare the ad<3!t10ns made-~~ !f A. 
to the comment given by DA. to the identical verse vinna'{Ulm 
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anidassanam anantarh sabbatopabharh (D. i. 223, M. i. 329), which 
differences are almost certainly those between the interpretations 
of the ancient D'ighabhaty,akas and Ma;jhimabhaty,akas 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 a~d translated by him. This 
point badly needs stressing. 6 

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 ofthosein the Visuddhimagga (Ch. viii and xi) 
and at the same time ' improved '. Others are such as the -khyata­
ragabhibhiita- here (Ch. v, § 32) replacing -vissuta-kilinna- (MA. i. 4), 
and so on.7 

(8) It 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 Visuadhimagga (Ch. xiii, § 123) and another 
in the Papancasudani (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 

6 Reasons for this are given in Ppn. Intro., pp. :xxii-xxiii. 
7 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 Vinaya 
rule is involved; for the Vinaya does not deal with mental action alone, but 
only in combination with bodily or verbal ( i.e. in the' 6 kinds of samutthiina '). 
Again, instead of the normal ' cittavithi ', viiiiiii1J11,-vithi is used in a single 
instance here (Ch. v, § 33). fa this form found anywhere else? 
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Dhamma in the Refuges restricted to the Path, attributes to keci 
('some'; see below) the addition of Fruition and Extinction, put 
forward in the same context without comment in the Papaiicasudani 
(MA. i. l3l=DA ad D. Sutta 2).8 

(10) There are many attributions of statements to lreci (' 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 Abhayagiri 
Monastery at Anuradhapura. While the attribution of a statement 
to ke,ci 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 V isuddhimagga attributed here to keci ( one such example 
was given above (9); others will be found in Ch. iii, § 22 in com­
parison of the ribs to a cock's wings, etc.). 9 Besides this, two 
statements made in the V isudahimagga are attributed to the 
pu,obiicariya here (' Former Teachers': Ch. iii, §§ 39, 41). Are 
these attributions made by the author of this book himself or by 
earlier authorities whom he was merely editing and translating1 

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

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

D The trouble is that we do not always (especially when there is no 'f'ika 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 pubbii.cariya instead of to keci? Are keci and apare to be equated in 
this work with pubbiicariya (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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6 Reasons for this are given in Ppn. Intro., pp. :xxii-xxiii. 
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of gold and silver (Chs. ii, § 55 and vi, § 100) is worth noting since a Vinaya 
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Dhamma in the Refuges restricted to the Path, attributes to keci 
('some'; see below) the addition of Fruition and Extinction, put 
forward in the same context without comment in the Papaiicasudani 
(MA. i. l3l=DA ad D. Sutta 2).8 

(10) There are many attributions of statements to lreci (' some ') 
and apare (' some others' : see Index of Words and Subjects under 
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though varying from personal opinions of individual Elders at 
discussions to statements by, say, the schismatic Abhayagiri 
Monastery at Anuradhapura. While the attribution of a statement 
to ke,ci 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 V isuddhimagga attributed here to keci ( one such example 
was given above (9); others will be found in Ch. iii, § 22 in com­
parison of the ribs to a cock's wings, etc.). 9 Besides this, two 
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s There is another point worth mentioning about the treatment of the 
3 Refuges in the commentaries. The VinA., in its commentary on the 1st 
Piiriijika ( VinA., Pt. I, p. 115 Sinh. Hewavitarne ed.), refers the reader to 
the Papaiicasiidani by name for the explanation of the word upii.saka. This is 
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D The trouble is that we do not always (especially when there is no 'f'ika 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 pubbii.cariya instead of to keci? Are keci and apare to be equated in 
this work with pubbiicariya (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 Visuadhimagga; 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 11,mbivalent. 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
see 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 authorit.ies of the Mahavihara 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,10 no other Pali commentator's works have 
one. If there was any other, more or less contemporary, author 
of the same name,11 it is odd that the Postscripts ignore that. 
These Postscripts, in fact, sorely need investigation; and in order 

10 Identical in each case except that in the Visuddhimagga the phrase 
' who should be called " of Mora:g<;l.acetaka " ' are added to the author's 
name. P.T.S. ed. of Kankhiivitarary,"i 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 Siisanavamsa, 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? 

Translator's Introduction xv 

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 postscripts 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 Paramatthamanjusa), Acariya 
Mahana.ma (in the Saddhammappakasini) or Acariya Ananda (in 
the Mula-'fika). If the Postscript is unauthentic, 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 Visuadhimagga. 

The Translation 

Pali rexts useil. 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 Saratthasamuccaya, which 
reproduces the greater part of it verbatim (referred to respectively 
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in the notes as 0., 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 rearlings. Only those that are doubtful and affect the 
sense have been given notes; but not others which leave the meaning 
unaffected, such as 0.'s (correct) reading of dajja ti ii,ii,ti where 
P.T.S. ed. has dajjanti ti nii,ti (p. 208 with note ' (sic!)'). 

Quotations number some 300 from the Pit:a,kas, 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 Tipilp,ka. 

Long anti 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 Khuddakapii,(ha 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 Khuddakapa(ha, 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 [ J 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 anti 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. i, § 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, 
cittavithi, puggaladhitthana, atthunati, appana, upanidha-pannatti, 
parigga1J,hiiti, sammasati, ojatthamaka, patisantihi, 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 (Pit:a,ka 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 
iti in the following form, for instance: ' mejjati tayati ca ti mitto ' 
(Ch. ix, § 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 vuttarh 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" ... "', 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, 
arahattaphalasankhatarh nibbanarh (p. 157: Ch. v, § 194)=' the 
fruition of Arahantship called [in the verse commented on] 
"extinction"', not the other way round; and likewise cittikatadi­
atthasankhatarh ... ratanarh (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 l.eft 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 ', i.e. for laymen to 
observe the 5, 8, or 10 Precepts, and for bhikkhus to recite the 
Patimokkha), Patimokkha ('Rule', i.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 0.0.D., but 
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with a rather confused explanation) are purposely avoided (see 
below). 

Pali words are given in italics, 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 
'PaIJ.ini' in 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 a,uthor'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 VisU!ldhimagga and Sammohavinodani calls Pali the 
miila-bhasii (' 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 vipassana (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 vu{thanagamini 
vipassana (' 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 sammasambwUT.assa 

CHAPTER I 

SECTION I-INTRODUCTORY 

I. [11] I go for refuge to the Enlightened One, I go for refuge to the 
True Uea, 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 J that is 
illustrative of the ultimate meaning (paramattha-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.1 

Though their profundity would make 
Such work too hard an occupation 
For one who like myself is not 
A giver of the Dispensation, 2 

Yet still today we find no break 
In the former Teachers' Explanation,3 

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 Jiitaka commentaries, which are 
each ascribed to Acariya Buddhaghosa by a ' Postscript ' except the last. 

2 The phrase abodhentena siisanarh 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 bodhetii), 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 ( cf. similar sentiment at Vis. Ch. xvii § 25 / 
pp. 522-3). 

3 Of. Vis. Ch. xvii,§§ 25-6/pp. 522-3. 
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2 Illustrator. I 

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. 

[11-12] 

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 J ' (Khuddakani) are one part of the Minor 
Collection (Khuddaka-Nikaya). The 'Five Collections' are: 

The Digha, Majjhima, SamyuUa, 
Anguttara and Khuddaka; 
These five Collections are profound 
In idea and in meaning too. 

5. [12] Herein, the 34 Threads-of-Argument (Sutta) beginning with 
the Brahmajala Sutta are the Long Collection (Digha-Nikaya), the 
152 Threads-of-Argument beginning with the Mulapariyaya Sutta 
are the Middle Collection (Majjhima-Nikaya), the 7762 Threads-of­
Argument beginning with the OghataraJ)a Sutta are the Associated 
Collection (SamyuUa-Nikaya), the 9557 Threads-of-Argument 
beginning with the Cittapariyadana Sutta are the Numerical 
Collection (AnguUara-Nikaya), and the Minor Collection (Khuddaka­
Nikaya), 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 (Suttanipata), Stories of Heavenly Mansions 
(VimanavaUhu), Stories of Ghosts of the Departed (Petavauhu), 
Psalms of the Brethren (Theragatha), Psalms of the Sisters (Theri­
gatha), Birth Stories (Jataka), the Book of Demonstration (Nuldesa), 
the Path of Discrimination (Patisambhidamagga), Legends (Apa­
dana), the Buddha-Heritage (Buddhavamsa), and the Volume of 
Good Conduct (Oariyapi,t,aka), as well as the Volume of Discipline 
(Vinaya-Pit,aka) and Volume of Basic Ideation (Abhidhamma­
Pit,aka).4 

' For the division of the Scriptures into five Collections instead of three 
Pit;a.kas (Volumes) by placing the Vina.ya. and Abhidhamma. Pit;a.kas in the 
Khuddaka-Nikaya see e.g. DhsA. ~6 and DA. i. 15, 23. 

[12-13] I. I mroduct,ory 3 

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 
(nikaya) so varied as the breathing things that are animals' (S.iii. 
152), and according to what is said in the [non-Buddhist] world, 
namely, 'PoYJ,ikinikayo Oikkhallikanikayo '.5 

7. One part of this Minor Collection (Khuddaka-Nikaya) is these 
Minor [Books] (Khuddakani), which are included in the Volume of 
Threads-of-Argument (Suttanta-Pi(aka), and the meaning of which 
it is here intended to reveal, expound and exhibit. Of these Minor 
[Books] the book of Minor Readings (Khuddakapa(ha) 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 Tipit,aka J composed by the line of [former J 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 
' I travelled through the round of countless births: 
' How painful is birth ever and again! 

'[13] 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. 6 However, the following stanza was 
the beginning of what was said by him as uttered speech: 

5 Cf. ParJ,ini, Ka{lika iii. 3, 41. Saratthadipani comments ' The Pm;tikas 
and the Cikkhallikas are Warrior-Nobles (khattiya) and their groups (nikaya) 
are called the Pm;tlka Group and the Cikkhallika Group '. The ' world ' in 
such contexts as this normally means the non-Buddhist grammarians (e.g. 
Pai;uni) and logicians. 

6 ' 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, 7 

' His doubts all vanish; for he knows 

[13] 

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

* * * * * 

SECTION II-THE THREE REFUGES 
( SararJ,aUayarh) 

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 
is this: 

Buildharh sararJ,arh gacchami. Dhammarh sararJ,arh gacchami. 
Sangharh sararJ,arh gacchami. [Dutiyam pi ... Tatiyam pi ... 
gacchami.] ' I 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 Refuges1 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 
' Brahma~-divine ': for this rendering see discussion of words in Appx. I. 

[13-14] I. The Three Refuges 5 

11. Herein, as to the first stanza to begin with: there are these 
:five questions, namely, (1) By whom were these three Refuges 
pronounced1 (2) Where were they pronounced1 (3) When were 
they pronounced1 (4) Why [14] were they pronounced1 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 pronouncRil? 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. i. 20). 
15. (4) Why? For 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 state,d, 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 Dispensation8 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] Buildha (Enlightene,d, One) is a term for 

8 'Nine-factored: Sutta (' Thread of Argument'), Geyya ('Song'), Veyya­
kara~ (' Exposition '), Gatha (' Stanza '), Udana (' Exclamation '), Itivuttaka 
('Saying'), Jataka (' Birth Story'), Abbhutadhamma (' Wonderful Idea.'), 
and Ve<lalla (' Question and Answer ')-see e.g. M. i. 133. 
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' When ideas are full manifest 
' To the ardent and absorbed divine, 7 

' His doubts all vanish; for he knows 

[13] 

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

* * * * * 

SECTION II-THE THREE REFUGES 
( SararJ,aUayarh) 
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7 
' Brahma~-divine ': for this rendering see discussion of words in Appx. I. 

[13-14] I. The Three Refuges 5 
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15. (4) Why? For the purpose of giving the Going Forth into 
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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 state,d, 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 Dispensation8 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] Buildha (Enlightene,d, One) is a term for 
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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, 9 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 (buJjhita), thus he is enlightened 
(budaha); he is the enlightener (booheta), thus he is enlightened', 
and this is said ' Buddha: in what sense buddha 1 He is the 
discoverer (bujjhita) of the Truths, thus he is enlightened (buddha). 
He is the enlightener (bodheta) 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;10 having exhausted the taints, he is termed en­
lightened; having immunity from defilement,11 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,12 thus he is enlightened; he alone discovered the 
peerless complete enlightenment, thus he is enlightened; he is 
enlightened because he has abolished non-discovery (abudilhi) 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 

9 The reader is here plunged into technical' Abhidhammika' terminology. 
For' description derived upon ' see Ch. iv, n. 12. 

10' Visavita-burgeoning ': not in P.E.D.; see explanation in § 20 and 
n. 16 below, also Glossary. B. reads vilcasita (as does PsA. Sinh. ed.). 
Amend, Ppn. accordingly. 

11 Pa. t,ext (P.T.S. ed.) has nirupadhi- (' freed from the essentials of exist. 
ence '), while PsA. has nirupa"lepa- (' free from besmirching') and comments 
accordingly. 

12 ' Ekayana--goes in only one way ': cf. 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 MA. i. 229 and PsA. 333. 

[16] I. The Three Refuges 7 

kin, made by monks and divines,13 made by deities]; this [name] 
" Buddha ", which signifies final liberation, is a realistic14 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. 457f.). 
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)' (avaganta) 
is called a 'descended one (understood) ' (avagato), and in 
[the causative-voice usage] ' he is the enlightener of the generation, 
thus he is enlightened ' (booheta pajaya ti buddho) is stated in the 
same way as [in the world outside the Dispensation J a ' leaf-drying 
wind' (parpt:,,asosa vata) is called 'leaf-dried' (pa'IJ't:,,aSUsa).15 

20. ' He is enlightened by omniscience': what is meant is that he is 
enlightened by discovery (buddhi) 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' (visavita) : what is 
meant is that he is enlightened because of displaying (visavana)16 

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 (vibudilha) 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.17 

1a See Appx. I., end. 
u ' Sacchilca-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. 
bodheti, n. brxlhi, adj. bodha) are used in the transitive-causative meanings of 
getting others to discover (hence 'to enlighren' them). The grammatical 
examples cired illustrate this; they are reproduced at PsA. 333. 

10' Visavana--displaying ': not in P.E.D.; see Glossary. C. confirms, but 
B. has vilcasana. 

1 7 If the P.T.S. reading niddukkhayavibuddho is right, the compound would 



6 Illustrator. I [14-15] 

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, 9 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 (buJjhita), thus he is enlightened 
(budaha); he is the enlightener (booheta), thus he is enlightened', 
and this is said ' Buddha: in what sense buddha 1 He is the 
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ened. He is enlightened by omniscience, enlightened by seeing all, 
enlightened without being led by others, enlightened because of 
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lightened; having immunity from defilement,11 he is termed en­
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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. 457f.). 
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)' (avaganta) 
is called a 'descended one (understood) ' (avagato), and in 
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thus he is enlightened ' (booheta pajaya ti buddho) is stated in the 
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20. ' He is enlightened by omniscience': what is meant is that he is 
enlightened by discovery (buddhi) 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' (visavita) : what is 
meant is that he is enlightened because of displaying (visavana)16 

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 (vibudilha) 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.17 

1a See Appx. I., end. 
u ' Sacchilca-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 
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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' (bujjhana), 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' (budahim bodho) are metaphorical ex­
pressions; for this is said in order to have it known that' enlightened' 
(buddha) is said of him because of his association with the quality of 
discovery (buddhi), just as' blue cloth' or' red cloth' is said because 
of [the cloth's J 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 ', etc.: 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 re;[uge is also that threefold Jewel. The going for refuge is 
the arising of cognizance with confidence therein and giving pre­
ponderance thereto,18 from which defilement is eliminated and 

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

18 Reading with G. and Ss. tappasada-taggaruko hi. B. supports P.T.S. 
below, Ss. only reads 2 lines below: aparappaccaya va parappaccaya. 

[16-17] I. The Three Refuges 9 

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 ' (S. 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,§§ 123JJ./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'. 
22. 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 wrongknowledgeabouttheBuddha'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. iii. 
65; A. i. 27). Ordinary men remain with their refuge unbroken as 
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This is the explanation of the 'Refuge-going' and of the' Goer'. 
22. 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 wrongknowledgeabouttheBuddha'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. iii. 
65; A. i. 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] Buddharh (acc.) sara'l',1,arh 
(acc.) gaccham~ ('Igo (to) the Buddha (for) refuge'), should one who 
goes to the Buddha (for) refuge go to the Buddha (budaharh) or to the 
refuge (sarar,iarh)1 And in either case the mention of one of the two 
is meaningless.-Why so1-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 aJ°arh (acc.) gamarh (acc.) neti (' he leads the goat 
(to) the village '),19 and it has meaning only in such phrases as [18] 
gacchat' eva pubbarh disarh gacciiati pacchimarh disarh (' he goes (to) 
the east direction, he goes (to) the west direction': S. i. 122). 
26. -That is not so, because identical causativity is not intended of 
the words 'Buddha' and 'sarar,ia '. For if identical causativity 
were intended of them, then even one who had lost his wits would 
on approaching the Buddha, be gone to the Buddha (for) refug; 
(Buildharh sarar,iarh 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. Patafijali ad Pal).ini I. 4, 51. In Pali, verbs of motion towards take 
the accusative; the double acc., budrlliam and sara'J'.1,(1,rh, governed by the verb 
gacvliati makes the objection far less far-fetched in the Pali. 

[18] I. The Three Refuges 11 

(Dh. 192)1-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 exception20 in the 
refuge-state, in other words, in the abolition off ear in those who have 
gone for refuge to the three Jewels beginning with the Buddha '.; 
but it is not intended anywhere else, because even when there 1s 
connexion with something gone to,21 that is inadequate to estab­
lish22 that the going was for refuge. 

So [that argument] is unestablished. 
28. -But is there [not] identical causativity nevertheleBB 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)1-No, beca~se of 
[that argument's falling still within] the scope of the flaw ment10ned 
earlier. 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 J inseparable from the idea of birth are freed 
from birth' (S. i. 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. 
29. -So then in any case it is illogical to predicate either of the 
Buddha that he 'must be gone (to)' or of the refuge or of both 
together; and accordingly [the sense of] the [phrase] 'must be 

20 ' Abyabhicara'J'.1,(1,-absence of exception': gram. term not in P.E.D.; 

see Glossary. 
21 ' Gami-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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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] Buddharh (acc.) sara'l',1,arh 
(acc.) gaccham~ ('Igo (to) the Buddha (for) refuge'), should one who 
goes to the Buddha (for) refuge go to the Buddha (budaharh) or to the 
refuge (sarar,iarh)1 And in either case the mention of one of the two 
is meaningless.-Why so1-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 aJ°arh (acc.) gamarh (acc.) neti (' he leads the goat 
(to) the village '),19 and it has meaning only in such phrases as [18] 
gacchat' eva pubbarh disarh gacciiati pacchimarh disarh (' he goes (to) 
the east direction, he goes (to) the west direction': S. i. 122). 
26. -That is not so, because identical causativity is not intended of 
the words 'Buddha' and 'sarar,ia '. For if identical causativity 
were intended of them, then even one who had lost his wits would 
on approaching the Buddha, be gone to the Buddha (for) refug; 
(Buildharh sarar,iarh 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. Patafijali ad Pal).ini I. 4, 51. In Pali, verbs of motion towards take 
the accusative; the double acc., budrlliam and sara'J'.1,(1,rh, governed by the verb 
gacvliati makes the objection far less far-fetched in the Pali. 

[18] I. The Three Refuges 11 

(Dh. 192)1-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 exception20 in the 
refuge-state, in other words, in the abolition off ear in those who have 
gone for refuge to the three Jewels beginning with the Buddha '.; 
but it is not intended anywhere else, because even when there 1s 
connexion with something gone to,21 that is inadequate to estab­
lish22 that the going was for refuge. 

So [that argument] is unestablished. 
28. -But is there [not] identical causativity nevertheleBB 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)1-No, beca~se of 
[that argument's falling still within] the scope of the flaw ment10ned 
earlier. 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 J inseparable from the idea of birth are freed 
from birth' (S. i. 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. 
29. -So then in any case it is illogical to predicate either of the 
Buddha that he 'must be gone (to)' or of the refuge or of both 
together; and accordingly [the sense of] the [phrase] 'must be 

20 ' Abyabhicara'J'.1,(1,-absence of exception': gram. term not in P.E.D.; 

see Glossary. 
21 ' Gami-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 gacchami (' 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 (Biuldltarh sararµ1n ti 
gacchami), 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 ( bujjhami) '; for these linguistic roots23 which 
have the meaning of 'travelling' (gati, i.e. 'going') have also the 
meaning of' discovering' (biuldhi). 
30. -[In that case] is not the non-addition24 of the word 'as' (iti) 
contrary to the requirements of logic (see § 29)1 That is not so. 
31. Now at this point it may be [objected]: If the meaning there 
were thus, then the word iti ( '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"' (aniccarh ruparh 
aniccarh rupan ti yathabhutarh pajanati: S. iii. 57); but it is not 
added, therefore that [argument] is stated illogically.-That is 
not so.26-Why not?-Because that meaning [of the word 'as' 
(iti)] is implied there. Just as in such passages as ye ca biuldhan ca 
dhamman ca sanghan ca sararµ1rh gato (' whoever shall have gone (as) 
refuge to the Buddha and the Dhamma and the Sangha ': Dh. 190) 
so here too the meaning of the word iti ('as') is implied. And the 
word iti is not always added when its meaning is already actually 
implicit. And here, as in other similar passages, the meaning of the 
word iti should be understood as if it were added although it is not. 
32. -Since in such passages as Anujanami bhikkhave imehi tihi 
sara'iJ,O,fjamanehi 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 

23 'Dhatu-linguistic root': gram. term not in P.E.D. cf. MA. i, 131. 
24 'Payoga-addition ': this meaning not in P.E.D. 
25 C. supports P.T.S.; B. reads tasma ayuttam etaii ti. Tan ca na. Kasma?, 

which Ss. supports though adding vuttan after etarh. 
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although it is not. Otherwise26 [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 ~o the 
Enlightened One ' should be understood to be the same as m the 
case of the two clauses' I go for refuge to the True Idea' and' I 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 (dhararµ1) 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 (vidhana) for their supreme consolation. And this is 
established by the Aggapasada 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' (A. ii. 34), [20] 

and so on. 
35. The mass (samuha) composed of the persons that posseBB the 
fourfold Noble Path and consist of category-continuities fully 
imbued with27 the fruit of the monks' life is the Community (sangha) 
because of its combining (sangha(atta) 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 ' Jtaratha--otherwise ': not in P.E.D.; see Glossary. 
21 Reading with C. catusamaiiiiaphalasamadhivasitakkhandhasantananarh 

instead of -samadhivasita-. 
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gone (to)' requires [on the contrary that it is predicated] of the 
goer demonstrated by the word gacchami (' 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 (Biuldltarh sararµ1n ti 
gacchami), 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 ( bujjhami) '; for these linguistic roots23 which 
have the meaning of 'travelling' (gati, i.e. 'going') have also the 
meaning of' discovering' (biuldhi). 
30. -[In that case] is not the non-addition24 of the word 'as' (iti) 
contrary to the requirements of logic (see § 29)1 That is not so. 
31. Now at this point it may be [objected]: If the meaning there 
were thus, then the word iti ( '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"' (aniccarh ruparh 
aniccarh rupan ti yathabhutarh pajanati: S. iii. 57); but it is not 
added, therefore that [argument] is stated illogically.-That is 
not so.26-Why not?-Because that meaning [of the word 'as' 
(iti)] is implied there. Just as in such passages as ye ca biuldhan ca 
dhamman ca sanghan ca sararµ1rh gato (' whoever shall have gone (as) 
refuge to the Buddha and the Dhamma and the Sangha ': Dh. 190) 
so here too the meaning of the word iti ('as') is implied. And the 
word iti is not always added when its meaning is already actually 
implicit. And here, as in other similar passages, the meaning of the 
word iti should be understood as if it were added although it is not. 
32. -Since in such passages as Anujanami bhikkhave imehi tihi 
sara'iJ,O,fjamanehi 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 

23 'Dhatu-linguistic root': gram. term not in P.E.D. cf. MA. i, 131. 
24 'Payoga-addition ': this meaning not in P.E.D. 
25 C. supports P.T.S.; B. reads tasma ayuttam etaii ti. Tan ca na. Kasma?, 

which Ss. supports though adding vuttan after etarh. 
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although it is not. Otherwise26 [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 ~o the 
Enlightened One ' should be understood to be the same as m the 
case of the two clauses' I go for refuge to the True Idea' and' I 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 (dhararµ1) 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 (vidhana) for their supreme consolation. And this is 
established by the Aggapasada 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' (A. ii. 34), [20] 

and so on. 
35. The mass (samuha) composed of the persons that posseBB the 
fourfold Noble Path and consist of category-continuities fully 
imbued with27 the fruit of the monks' life is the Community (sangha) 
because of its combining (sangha(atta) 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 ' Jtaratha--otherwise ': not in P.E.D.; see Glossary. 
21 Reading with C. catusamaiiiiaphalasamadhivasitakkhandhasantananarh 

instead of -samadhivasita-. 
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the world' (M. i. 37; A. 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, etc., 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 A. 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 J ' 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 
since 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 (sadilhamma) 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 away28 the cataract of delusion; the True Idea is like 
the means for dissecting cataract away; and the Community, whose 
eye of knowledge29 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 J 
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-

2s 'Samuppatana-dissecting away' and 'salakiya-Iancet-user' are not 
in P.E.D. 

20 Na1J,U-looona instead of iia1J,U-ookkhu is 'popular-narrative' (Jataka­
Commentary) style. The word locana (eye) is rare in the main commentaries. 
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the world' (M. i. 37; A. 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, etc., 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 A. 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 J ' 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 
since 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 (sadilhamma) 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 away28 the cataract of delusion; the True Idea is like 
the means for dissecting cataract away; and the Community, whose 
eye of knowledge29 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 J 
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-

2s 'Samuppatana-dissecting away' and 'salakiya-Iancet-user' are not 
in P.E.D. 

20 Na1J,U-looona instead of iia1J,U-ookkhu 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 tree; the True Idea is like the scent given its being 
by that [tree]; and the Community, whose fever has been quelled 
by the use of the True Object for faith, is like people whose fever has 
been quelled by the use of sandalwood. The Enlightened One is 
like the bestower of an inheritance; the True Object of Faith is like 
the inheritance; and the Community, which is heir to the heritage 
consisting of the True Object for faith, is like a company of children 
who are heirs to the inheritance. The Enlightened One is like an 
opened lotus flower; the True Idea is like the honey given its being 
by that [flower]; and the Community is like a swarm of bees making 
use of that [honey]. That is how 'Lastly the Triple Refuge too 
Must be explained by similes '. 
39. And at this point the Schedule of the method of commenting, 
which was set out in the four stages beginning thus' By whom pro­
nounced, where, when, and why, Were these three Refuges1' (§ 10), 
has been explained as to its meaning. 

The explanation of the Refuges in the Illustrator of Ultimate 
Meaning, the Commentary on the Minor Books, is ended. 

CHAPTER II 

THE TEN TRAINING PRECEPTS 
(Dasasikkhapadarh) 

I. The entry into the Dispensation having been shown by means 
of the refuge-going, there [follows here] the Reading consisting of 
the Training Precepts, which was placed here in order to show what 
training precepts should first be trained in by someone who has 
already entered the Dispensation thus. Now here is a Schedule for 
the commentary thereto: 

2. [23] Of these it should be known by whom 
They were pronounced, where, when, and why; 
Defining those shared equally 
Next, and then that reserved to some, 

Stating what is looked on askance 
By nature, what by ordinance. 
For phrasing and for meaning too 
We make one common treatment do 

For terms that all the precepts share. 
Next, in the first five precepts there 
We must duly become aware 
Of diverse meanings that they bear. 

Then to explain we must be willing 
By singleness and so on, taking 
Only the five that start1 with killing, 
By object, and by undertaking, 

By breach, by blamability, 
By means, factor, origination, 
By feeling, root, and action, too, 
By abstinence, and by the fruit. 

What thence in the last five must be 
Construed, and special application, 
Then why inferior we review, 
And why superior to boot. 

1 ' -ppabhuti-that start with' (or 'etc.'=-adi): not in P.E.D. in this 
sense; see Glossary. 
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store; and the Community is like people who have found the hidden 
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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 tree; the True Idea is like the scent given its being 
by that [tree]; and the Community, whose fever has been quelled 
by the use of the True Object for faith, is like people whose fever has 
been quelled by the use of sandalwood. The Enlightened One is 
like the bestower of an inheritance; the True Object of Faith is like 
the inheritance; and the Community, which is heir to the heritage 
consisting of the True Object for faith, is like a company of children 
who are heirs to the inheritance. The Enlightened One is like an 
opened lotus flower; the True Idea is like the honey given its being 
by that [flower]; and the Community is like a swarm of bees making 
use of that [honey]. That is how 'Lastly the Triple Refuge too 
Must be explained by similes '. 
39. And at this point the Schedule of the method of commenting, 
which was set out in the four stages beginning thus' By whom pro­
nounced, where, when, and why, Were these three Refuges1' (§ 10), 
has been explained as to its meaning. 

The explanation of the Refuges in the Illustrator of Ultimate 
Meaning, the Commentary on the Minor Books, is ended. 

CHAPTER II 

THE TEN TRAINING PRECEPTS 
(Dasasikkhapadarh) 

I. The entry into the Dispensation having been shown by means 
of the refuge-going, there [follows here] the Reading consisting of 
the Training Precepts, which was placed here in order to show what 
training precepts should first be trained in by someone who has 
already entered the Dispensation thus. Now here is a Schedule for 
the commentary thereto: 

2. [23] Of these it should be known by whom 
They were pronounced, where, when, and why; 
Defining those shared equally 
Next, and then that reserved to some, 

Stating what is looked on askance 
By nature, what by ordinance. 
For phrasing and for meaning too 
We make one common treatment do 

For terms that all the precepts share. 
Next, in the first five precepts there 
We must duly become aware 
Of diverse meanings that they bear. 

Then to explain we must be willing 
By singleness and so on, taking 
Only the five that start1 with killing, 
By object, and by undertaking, 

By breach, by blamability, 
By means, factor, origination, 
By feeling, root, and action, too, 
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What thence in the last five must be 
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16. ' By singleness, and so on ': here it may be asked: But how 
then? Is singularity in the case of killing-breathing-things 
[ decided] by the singleness of the victim or the killer or the means or 
the choice, etc.? And is its multiplicity [decided] by their multi­
pleness, and [likewise in the cases J of any [ of the rest J beginning with 
taking what is not given? Or is this not so? By which ought this 
to be decided? For firstly, if its singularity is [decided] by the 
singleness [of any one of them], then when many killers kill a single 
victim, or when a single killer kills many victims, or when many 
victims are killed by a single means among those beginning with 
one's own hand, or when a single choice originates the means that 
severs the life faculty of many victims, then there would have to be 
only a single killing-of-breathing-things. But if its multiplicity is 
[decided] by the multiplicity [of one of them], then when a single 
killer employs a single means for the purpose of [killing] a single 
[victim] and actually kills many victims, or when many killers 
employing many means for the purpose of [killing] many [ victims 
called, say,] Devadatta, Yafiiiadatta, Somadatta, etc., actually kill 
only a single [victim, say,] Devadatta or Yafiiiadatta or Somadatta, 
or when a single victim is killed by many means beginning with one's 
own hand, or when many choices originate the means for severing 
the life faculty in only a single victim, then there would have to be 
many killings of breathing things.-Both [arguments] are inappro­
priate.-Then [if] neither the singularity nor the multiplicity of 
these [namely, killing and the rest J is decided by the singleness or 
multipleness of the victim, etc., but their singularity and multi­
plicity are decided otherwise6 in fact, then it should be stated how 
that is, and as in the case of killing breathing things so also with the 
rest.6-lt can be stated as follows. Herein, firstly in the case of 
killing breathing things, its singleness or multipleness is [ decided] 
individually by the singleness or multipleness of the victim [on the 
one hand] and of the killer, etc., [on the other.] But [taking] the 
victim in conjunction with the killer, etc., while its singleness is 
[decided] by singleness [in both of these factors], its multipleness is 
[decided] by multipleness in both or either of these two [factors]; for 
accordingly, when there are many killers killing many victims by a 
single or by many means from among the arrow, knife, etc., or from 
among those beginning with digging a pitfall, then there are many 

6 Reading with 0., B. and Ss. annath'eva tu. 
6 Ss. only: vattabbarh, yathii c,a pii'IJ,iitipiitassa. 
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killings of breathing things; and when there is a single killer killing 
many victims either by a single means or by many means and by a 
single choice or by many choices originating the means to that, then 
there are also many killings of breathing things; and when there are 
many killers killing a single victim either by a single or by many 
means of the kind already stated, then there are also many killings 
of breathing things. This method applies also in the cases of taking 
what is not given and the rest. This is how the explanation should 
be understood here ' as to singleness, and so on '. 
17. [28] 'By object': among ideas of [material-] form, killing­
breathing-things has for its object the life faculty, while taking­
what-is-not-given, what-is-not-the-Divine-Life (unchastity), and 
opportunity-for-negligence-due-to-liquor-wine- and-besotting-drink, 
have for their objects [ other J determinations that consist of one or 
other among the [six external bases for contact] beginning with the 
[visible] form base. 7 Speaking-falsehood has for its object a 
creature since it occurs contingent upon [the creature] to whom it 
is spoken. According to some, what-is-not-the-Divine-Life has 
creatures for its object, and also taking-what-is-not-given has 
creatures for its object when a creature is to be stolen; however, 
these [two latter] are here contingent upon creatures only in virtue 
of the determinations [upon which they are derivatively described], 
not in virtue of the [ actual derivative J description [itself as is the 
case with speaking falsehood]. 8 That is how the explanation 
should be known by object here. 
18. ' By undertaking ': these training precepts of abstention from 

7 Rupa, as ' (material) form ', is the first of the five structurally related 
'Categories'. It is describable in another way (in the commentarial system) 
in terms of the six' external bases' (objects of the eye, ear, nose, tongue, body, 
and mind), the first of which is the' form-base' (rupiiyatana), the eye's object. 
' (Material) form ' then appears as a phenomenal ' objective ' complex, of 
which one component is the '(visible) form' that is the eye's object while 
another, the 'life-faculty' (in the case of 'creatures') belonging to the 
'idea-base' that is the mind's object (see Vis. Ch. xiv for details). It may 
be noted that any notion of ' matter ' as an autonomous objective substance 
(knowable or not) with manifest qualities is inadmissible in Buddhist doctrine 
as unjustified. 

8 This very shorthand clause must be taken as employing the word pannatti 
in its Abhidhamma sense ( i.e. ' description ' see PugA.) rather than its Vina ya 
sense (i.e. 'announcement', 'ordinance' see Kankhiivitara'IJ,i 22). Seen. 16 
below for the opposition of the ' factual ' determinations and ' derivative, 
non-factual ' creatures. The ' derivative description ' is thus essential to 
the idea of lying, but only adventitious in the other cases. 
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16. ' By singleness, and so on ': here it may be asked: But how 
then? Is singularity in the case of killing-breathing-things 
[ decided] by the singleness of the victim or the killer or the means or 
the choice, etc.? And is its multiplicity [decided] by their multi­
pleness, and [likewise in the cases J of any [ of the rest J beginning with 
taking what is not given? Or is this not so? By which ought this 
to be decided? For firstly, if its singularity is [decided] by the 
singleness [of any one of them], then when many killers kill a single 
victim, or when a single killer kills many victims, or when many 
victims are killed by a single means among those beginning with 
one's own hand, or when a single choice originates the means that 
severs the life faculty of many victims, then there would have to be 
only a single killing-of-breathing-things. But if its multiplicity is 
[decided] by the multiplicity [of one of them], then when a single 
killer employs a single means for the purpose of [killing] a single 
[victim] and actually kills many victims, or when many killers 
employing many means for the purpose of [killing] many [ victims 
called, say,] Devadatta, Yafiiiadatta, Somadatta, etc., actually kill 
only a single [victim, say,] Devadatta or Yafiiiadatta or Somadatta, 
or when a single victim is killed by many means beginning with one's 
own hand, or when many choices originate the means for severing 
the life faculty in only a single victim, then there would have to be 
many killings of breathing things.-Both [arguments] are inappro­
priate.-Then [if] neither the singularity nor the multiplicity of 
these [namely, killing and the rest J is decided by the singleness or 
multipleness of the victim, etc., but their singularity and multi­
plicity are decided otherwise6 in fact, then it should be stated how 
that is, and as in the case of killing breathing things so also with the 
rest.6-lt can be stated as follows. Herein, firstly in the case of 
killing breathing things, its singleness or multipleness is [ decided] 
individually by the singleness or multipleness of the victim [on the 
one hand] and of the killer, etc., [on the other.] But [taking] the 
victim in conjunction with the killer, etc., while its singleness is 
[decided] by singleness [in both of these factors], its multipleness is 
[decided] by multipleness in both or either of these two [factors]; for 
accordingly, when there are many killers killing many victims by a 
single or by many means from among the arrow, knife, etc., or from 
among those beginning with digging a pitfall, then there are many 

6 Reading with 0., B. and Ss. annath'eva tu. 
6 Ss. only: vattabbarh, yathii c,a pii'IJ,iitipiitassa. 
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killings of breathing things; and when there is a single killer killing 
many victims either by a single means or by many means and by a 
single choice or by many choices originating the means to that, then 
there are also many killings of breathing things; and when there are 
many killers killing a single victim either by a single or by many 
means of the kind already stated, then there are also many killings 
of breathing things. This method applies also in the cases of taking 
what is not given and the rest. This is how the explanation should 
be understood here ' as to singleness, and so on '. 
17. [28] 'By object': among ideas of [material-] form, killing­
breathing-things has for its object the life faculty, while taking­
what-is-not-given, what-is-not-the-Divine-Life (unchastity), and 
opportunity-for-negligence-due-to-liquor-wine- and-besotting-drink, 
have for their objects [ other J determinations that consist of one or 
other among the [six external bases for contact] beginning with the 
[visible] form base. 7 Speaking-falsehood has for its object a 
creature since it occurs contingent upon [the creature] to whom it 
is spoken. According to some, what-is-not-the-Divine-Life has 
creatures for its object, and also taking-what-is-not-given has 
creatures for its object when a creature is to be stolen; however, 
these [two latter] are here contingent upon creatures only in virtue 
of the determinations [upon which they are derivatively described], 
not in virtue of the [ actual derivative J description [itself as is the 
case with speaking falsehood]. 8 That is how the explanation 
should be known by object here. 
18. ' By undertaking ': these training precepts of abstention from 

7 Rupa, as ' (material) form ', is the first of the five structurally related 
'Categories'. It is describable in another way (in the commentarial system) 
in terms of the six' external bases' (objects of the eye, ear, nose, tongue, body, 
and mind), the first of which is the' form-base' (rupiiyatana), the eye's object. 
' (Material) form ' then appears as a phenomenal ' objective ' complex, of 
which one component is the '(visible) form' that is the eye's object while 
another, the 'life-faculty' (in the case of 'creatures') belonging to the 
'idea-base' that is the mind's object (see Vis. Ch. xiv for details). It may 
be noted that any notion of ' matter ' as an autonomous objective substance 
(knowable or not) with manifest qualities is inadmissible in Buddhist doctrine 
as unjustified. 

8 This very shorthand clause must be taken as employing the word pannatti 
in its Abhidhamma sense ( i.e. ' description ' see PugA.) rather than its Vina ya 
sense (i.e. 'announcement', 'ordinance' see Kankhiivitara'IJ,i 22). Seen. 16 
below for the opposition of the ' factual ' determinations and ' derivative, 
non-factual ' creatures. The ' derivative description ' is thus essential to 
the idea of lying, but only adventitious in the other cases. 
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killing breathing things, and the rest, are undertaken by a novice 
only when undertaken in the presence of a bhikkhu. But they are 
undertaken by a lay follower either when he undertakes them by 
himself or when he does so in another's presence; and they are 
undertaken by him when undertaken together or undertaken 
separately. Now when someone undertakes them together, his 
abstinence is single and his choice is single, though they are still 
described individually9 according to their [ several] functions. But 
when someone undertakes them singly, the abstinence is fivefold 
and so is the choice, it should be understood. That is how the 
explanation should be known by undertaking. 
19. ' By breach': in the case of novices, when one is broken, all are 
broken; for they are to novices as the Defeats ( see Vin. iii. 1 f.) [ are 
to bhikkhus]; but responsibility for action10 resides only in the one 
actually transgressed. In the case of householders, when one is 
broken then only that one is broken, and consequently the fivefold­
ness of their virtue becomes effective again as soon as that one alone 
is reundertaken. Some others, however, have said that' When they 
have been undertaken separately, then, on one being broken, only 
that one is broken. However, when they have been undertaken 
thus " I undertake the virtue possessed of the five factors ", then 
when one is broken the rest are all broken too-Why? Because of 
the unity of the undertaking-; but then responsibility for action10 

resides only in the one actually transgressed '. That is how the 
explanation should be known by breach. 
20. ' By blamability ': in the case of breathing things beginning 
with animals that are devoid of special qualities, killing of breathing 
things is [relatively] less blamable in the case of a small one 
and more blamable in the case of one with a large physical frame. 
Why? Because of the greater magnitude of the means [needed]; 
and when the means are equal, [it depends] on the greater magnitude 
of the object, [namely, the breathing thing.] But in the case of 
human beings, etc., endowed with special qualities, killing-breathing­
things is [relatively] less blamable in the case of one with small 
special qualities; [29] and when there is equality of special qualities 
and of the physical frame, then the lesser blamableness should be 
understood to reside in the [ relative J mildness of the defilements and 

9 Reading with 0. and Ss. etiisarh paccattarh paiiiiapiyate, but B. has etasarh 
paiicavu.lhattarh viiinayati. 

10 ' Kamma-barulha-responsibility for action ' and ' kammuna-bajjhati­
to be responsible for action ': idiom not in P.E.D.; see Glossary. 
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of the active process adopted, and the greater blamableness in their 
greater violence. So too with the rest. But unlike killing-breath­
ing-things, etc., [ whose blamability varies,] the opp0rtunity-for­
negligence-d ue-to-liq nor-wine-and-besotting-drink is always greatly 
blamable. Why? Because it obstructs the Noble Ones' True Idea 
by inducing even madness in a human being. That is how the 
explanation should be known by blamability. 
21. 'By means ': in the case of killing-breathing-things there are six 
kinds of means: with one's own hand, by command, by missile, by 
fixed contrivance, by [ magical] science, and by supernormal power. 
22. Herein, a blow given by the body or by what is connected to the 
body is' with one's own hand' as means. That is of two kinds as 
directed [to an individual] and not so directed. Herein, in the case 
of that directed [to an individual], one becomes responsible for the 
action of killing10 only through the death of the one to whom the 
blow was directed. In the case of that not so directed [and given] 
thus 'Let anyone at all die' [one becomes responsible] through 
anyone's death that is conditioned by that blow. And in both 
cases, whether [the breathing thing] dies with the very blow or 
afterwards of a sickness due to it, one becomes responsible for the 
action as from the moment of the blow, and when after giving the 
blow with the intention to kill, the breathing thing is not killed and 
then again a blow accompanied by another cognizance is given by 
him to that breathing thing not yet dead, and later on if it dies of 
the first blow, it is from then that he becomes responsible for the 
action, in which case there is no killing-of-breathing-things by the 
second blow; but if it dies through both, then he is responsible for 
the action as from the first blow. If it does not die through either, 
then there is no killing-of-breathing-things. This method applies 
also when a blow is given by many to one; for then the responsibility 
for the action lies with him by whose blow the breathing thing died. 
23. A command [given J after making a decision is a ' command ' as 
means. Herein, too, responsibility for the action should be followed 
out by the same method as that stated under' with one's own hand ' 
as means. And the definitive rule to be understood is sixfold as 
follows: 

The object, time, locality, 
The weapon, posture, and the kind 

10 ' Kamma-barulha-responsibility for action ' and ' kammuna-bajjhait­
to be responsible for action': idiom not in P.E.D.; see Glossary. 
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killing breathing things, and the rest, are undertaken by a novice 
only when undertaken in the presence of a bhikkhu. But they are 
undertaken by a lay follower either when he undertakes them by 
himself or when he does so in another's presence; and they are 
undertaken by him when undertaken together or undertaken 
separately. Now when someone undertakes them together, his 
abstinence is single and his choice is single, though they are still 
described individually9 according to their [ several] functions. But 
when someone undertakes them singly, the abstinence is fivefold 
and so is the choice, it should be understood. That is how the 
explanation should be known by undertaking. 
19. ' By breach': in the case of novices, when one is broken, all are 
broken; for they are to novices as the Defeats ( see Vin. iii. 1 f.) [ are 
to bhikkhus]; but responsibility for action10 resides only in the one 
actually transgressed. In the case of householders, when one is 
broken then only that one is broken, and consequently the fivefold­
ness of their virtue becomes effective again as soon as that one alone 
is reundertaken. Some others, however, have said that' When they 
have been undertaken separately, then, on one being broken, only 
that one is broken. However, when they have been undertaken 
thus " I undertake the virtue possessed of the five factors ", then 
when one is broken the rest are all broken too-Why? Because of 
the unity of the undertaking-; but then responsibility for action10 

resides only in the one actually transgressed '. That is how the 
explanation should be known by breach. 
20. ' By blamability ': in the case of breathing things beginning 
with animals that are devoid of special qualities, killing of breathing 
things is [relatively] less blamable in the case of a small one 
and more blamable in the case of one with a large physical frame. 
Why? Because of the greater magnitude of the means [needed]; 
and when the means are equal, [it depends] on the greater magnitude 
of the object, [namely, the breathing thing.] But in the case of 
human beings, etc., endowed with special qualities, killing-breathing­
things is [relatively] less blamable in the case of one with small 
special qualities; [29] and when there is equality of special qualities 
and of the physical frame, then the lesser blamableness should be 
understood to reside in the [ relative J mildness of the defilements and 

9 Reading with 0. and Ss. etiisarh paccattarh paiiiiapiyate, but B. has etasarh 
paiicavu.lhattarh viiinayati. 

10 ' Kamma-barulha-responsibility for action ' and ' kammuna-bajjhati­
to be responsible for action ': idiom not in P.E.D.; see Glossary. 
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of the active process adopted, and the greater blamableness in their 
greater violence. So too with the rest. But unlike killing-breath­
ing-things, etc., [ whose blamability varies,] the opp0rtunity-for­
negligence-d ue-to-liq nor-wine-and-besotting-drink is always greatly 
blamable. Why? Because it obstructs the Noble Ones' True Idea 
by inducing even madness in a human being. That is how the 
explanation should be known by blamability. 
21. 'By means ': in the case of killing-breathing-things there are six 
kinds of means: with one's own hand, by command, by missile, by 
fixed contrivance, by [ magical] science, and by supernormal power. 
22. Herein, a blow given by the body or by what is connected to the 
body is' with one's own hand' as means. That is of two kinds as 
directed [to an individual] and not so directed. Herein, in the case 
of that directed [to an individual], one becomes responsible for the 
action of killing10 only through the death of the one to whom the 
blow was directed. In the case of that not so directed [and given] 
thus 'Let anyone at all die' [one becomes responsible] through 
anyone's death that is conditioned by that blow. And in both 
cases, whether [the breathing thing] dies with the very blow or 
afterwards of a sickness due to it, one becomes responsible for the 
action as from the moment of the blow, and when after giving the 
blow with the intention to kill, the breathing thing is not killed and 
then again a blow accompanied by another cognizance is given by 
him to that breathing thing not yet dead, and later on if it dies of 
the first blow, it is from then that he becomes responsible for the 
action, in which case there is no killing-of-breathing-things by the 
second blow; but if it dies through both, then he is responsible for 
the action as from the first blow. If it does not die through either, 
then there is no killing-of-breathing-things. This method applies 
also when a blow is given by many to one; for then the responsibility 
for the action lies with him by whose blow the breathing thing died. 
23. A command [given J after making a decision is a ' command ' as 
means. Herein, too, responsibility for the action should be followed 
out by the same method as that stated under' with one's own hand ' 
as means. And the definitive rule to be understood is sixfold as 
follows: 

The object, time, locality, 
The weapon, posture, and the kind 

10 ' Kamma-barulha-responsibility for action ' and ' kammuna-bajjhait­
to be responsible for action': idiom not in P.E.D.; see Glossary. 
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that he was abandoning ', did not agree, and they said that ' He 
abstains contingent only upon his own unprofitable [ action J con­
sisting in killing-breathing-things, and the rest, which is what he 
abandons '. That is incorrect. Why? Because it takes no 
account either of presence or externality; for in the Vibhanga reading 
of the training precepts, after asking the question ' How many of the 
five training precepts are profitable? . . . How many are without 
conflict?', when the answer is given in the way beginning 'They 
are profitable only. They may be associated with pleasant feeling 
... '[they are then stated to] 'have a present object' [and to] 'have 
an external object' (Vbh. 291-2), thus their object is stated to be 
present and external (see Abhidhamma Miitikii Triads at Dhs. p. 2). 
Consequently that does not apply to one 'abstaining contingent 
upon his own unprofitable [action] consisting in killing-breathing­
things, and so on'. Now as to the objection that 'Cognizing one 
thing he would be doing another, and so he would not know what it 
was he was abandoning' it may be stated as follows: when someone 
is causing an occurrence by accomplishing a function, it is not said 
[ of him J that ' cognizing one thing [33] he would be doing another ' 
or that.' he does not know what he is abandoning'; [on the con­
trary,] 

The Noble Person standing on the Path 
Is here the [best] example [for this thing]: 
Contingently upon the Deathless [State] 
He is all evil things abandoning. 

This is how the explanation should be known by abstinence. 
40. 'By the fruit': all these [actions] beginning with killing­
breathing-things generate an unhappy destination as their fruit [in 
rebirth-linking], and [m the course of existence] in a happy destina­
tion they generate the un-wished-for, the undesired, and the disagree­
able as their ripening: this is in future existence. In present 
existence they generate want of intrepidity, etc., as their fruit. 
Also [this may be understood] in the way beginning 'Of killing 
breathing things the lightest ripening of all leads to short life in a 
human being' (A. iv. 247-8). This is how the explanation should 
be known by the fruit. 
41. In addition, the explanation of abstentions from killing­
breathing-things, and the rest, can be known by origination, feeling, 
root, action, and fruit, also as follows. Here is the lay-out. 

All these abstentions originate from four originations, namely, 
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from body, from body-cum-cognizance, from speech-cum-cogni­
zance, and from body-cum-speech-cum-cognizance. 

All [as to feeling] are either associated with pleasant feeling or 
associated with neither-painful-nor-pleasant feeling. 

[All as to root] have non-greed and non-hate for their roots, or 
non-greed, non-hate, and non-delusion, for their roots. 

[As to action] four are bodily action, while abstention from speak­
ing falsehood is verbal action; and at the moment of the path, and 
when they are originated from cognizance, they are all mental action 
as well. 
42. [As to fruit] the fruits of abstention from killing-Lrcatbing­
things are such things as excellence of limbs, excellence of height and 
girth, excellence of speed, sure-footedness, elegance, malleability, 
pureness, courage, great strength, clarity of speech, popularity in the 
world, an assembly without schisms, untimorousness, unpersecuted­
ness, immunity from death by others' violence, constant support, 
beauty of form, beauty of shape, unaffiictedness, sorrowlessness, 
non-separation from those dear and beloved, longevity, and so on. 
43. The fruits of abstention from taking-what-is-not-given are such 
things as great riches, abundance of riches and corn, limitless pro­
perty, arising of unarisen property, consolidation of arisen property, 
rapid acquisition of wished-for property, invulnerability of property 
to the claims of kings, bandits, water, fire, and unwelcome heirs, 
[34] obtaining riches not shared by others (see Ch. viii), primacy in 
the world, unknowing of the non-existence [of giving, etc. (see M. 
iii, 71, 78)], and a pleasant abiding. 
44. The fruits of abstention from what-is-not-the-Divine-Life (un­
chastity) are such things as freedom from enemies, de.arness to all 
people, obtainment of food, drink, clothing, lodging, etc., pleasant 
sleeping, pleasant waking, freedom from fear of states of deprivation, 
non-liability to assume the female sex or the neuter sex, freedom 
from anger, frankness, non-dismay, non-discountenancedness, mutual 
dearness of women and men, completeness of faculties, completeness 
of characteristics, unanxiousness, freedom from over-activity, a 
state of pleasant abiding, fearlessness, non-separation from loved 
ones, and so on. 
45. The fruits of abstention from speaking-falsehood are such things 
as clearness of the faculties, distinct and sweet speech, evenly 
placed and pure [white] teeth, no over-stoutness, no over-leanness, 
no over-shortness, no over-tallness, pleasantness to the touch, a 
lotus-scented mouth, desire of those in one's company to listen to 
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that he was abandoning ', did not agree, and they said that ' He 
abstains contingent only upon his own unprofitable [ action J con­
sisting in killing-breathing-things, and the rest, which is what he 
abandons '. That is incorrect. Why? Because it takes no 
account either of presence or externality; for in the Vibhanga reading 
of the training precepts, after asking the question ' How many of the 
five training precepts are profitable? . . . How many are without 
conflict?', when the answer is given in the way beginning 'They 
are profitable only. They may be associated with pleasant feeling 
... '[they are then stated to] 'have a present object' [and to] 'have 
an external object' (Vbh. 291-2), thus their object is stated to be 
present and external (see Abhidhamma Miitikii Triads at Dhs. p. 2). 
Consequently that does not apply to one 'abstaining contingent 
upon his own unprofitable [action] consisting in killing-breathing­
things, and so on'. Now as to the objection that 'Cognizing one 
thing he would be doing another, and so he would not know what it 
was he was abandoning' it may be stated as follows: when someone 
is causing an occurrence by accomplishing a function, it is not said 
[ of him J that ' cognizing one thing [33] he would be doing another ' 
or that.' he does not know what he is abandoning'; [on the con­
trary,] 

The Noble Person standing on the Path 
Is here the [best] example [for this thing]: 
Contingently upon the Deathless [State] 
He is all evil things abandoning. 

This is how the explanation should be known by abstinence. 
40. 'By the fruit': all these [actions] beginning with killing­
breathing-things generate an unhappy destination as their fruit [in 
rebirth-linking], and [m the course of existence] in a happy destina­
tion they generate the un-wished-for, the undesired, and the disagree­
able as their ripening: this is in future existence. In present 
existence they generate want of intrepidity, etc., as their fruit. 
Also [this may be understood] in the way beginning 'Of killing 
breathing things the lightest ripening of all leads to short life in a 
human being' (A. iv. 247-8). This is how the explanation should 
be known by the fruit. 
41. In addition, the explanation of abstentions from killing­
breathing-things, and the rest, can be known by origination, feeling, 
root, action, and fruit, also as follows. Here is the lay-out. 

All these abstentions originate from four originations, namely, 
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from body, from body-cum-cognizance, from speech-cum-cogni­
zance, and from body-cum-speech-cum-cognizance. 

All [as to feeling] are either associated with pleasant feeling or 
associated with neither-painful-nor-pleasant feeling. 

[All as to root] have non-greed and non-hate for their roots, or 
non-greed, non-hate, and non-delusion, for their roots. 

[As to action] four are bodily action, while abstention from speak­
ing falsehood is verbal action; and at the moment of the path, and 
when they are originated from cognizance, they are all mental action 
as well. 
42. [As to fruit] the fruits of abstention from killing-Lrcatbing­
things are such things as excellence of limbs, excellence of height and 
girth, excellence of speed, sure-footedness, elegance, malleability, 
pureness, courage, great strength, clarity of speech, popularity in the 
world, an assembly without schisms, untimorousness, unpersecuted­
ness, immunity from death by others' violence, constant support, 
beauty of form, beauty of shape, unaffiictedness, sorrowlessness, 
non-separation from those dear and beloved, longevity, and so on. 
43. The fruits of abstention from taking-what-is-not-given are such 
things as great riches, abundance of riches and corn, limitless pro­
perty, arising of unarisen property, consolidation of arisen property, 
rapid acquisition of wished-for property, invulnerability of property 
to the claims of kings, bandits, water, fire, and unwelcome heirs, 
[34] obtaining riches not shared by others (see Ch. viii), primacy in 
the world, unknowing of the non-existence [of giving, etc. (see M. 
iii, 71, 78)], and a pleasant abiding. 
44. The fruits of abstention from what-is-not-the-Divine-Life (un­
chastity) are such things as freedom from enemies, de.arness to all 
people, obtainment of food, drink, clothing, lodging, etc., pleasant 
sleeping, pleasant waking, freedom from fear of states of deprivation, 
non-liability to assume the female sex or the neuter sex, freedom 
from anger, frankness, non-dismay, non-discountenancedness, mutual 
dearness of women and men, completeness of faculties, completeness 
of characteristics, unanxiousness, freedom from over-activity, a 
state of pleasant abiding, fearlessness, non-separation from loved 
ones, and so on. 
45. The fruits of abstention from speaking-falsehood are such things 
as clearness of the faculties, distinct and sweet speech, evenly 
placed and pure [white] teeth, no over-stoutness, no over-leanness, 
no over-shortness, no over-tallness, pleasantness to the touch, a 
lotus-scented mouth, desire of those in one's company to listen to 



32 Illustrator. II [34-35] 

one, amiable speech, a slender red tongue like a red lotus petal, 
undistractedness (or non-pride), no personal vanity,17 and so on. 
46. The fruits of abstention from the opportunity-fm:-negligence­
due-to-liquor-wine-and-besotting-drink are such things as swift 
recognition of past, future and present tasks to be done, co~stant 
establishment of mindfulness, freedom from madness, possession of 
knowledge, non-procrastination, non-stupidity, non-drivellingness, 
non-intoxication, non-negligence, non-confusion, non-timorousness, 
non-presumption, unenviousness, truthfulness, freedom from 
malicious and harsh speech and from gossip, freedom from dullness 
both night and day, gratitude, gratefulness, unavaricio_usness, 
liberality, virtuousness, rectitude, unangriness, possession of 
conscience, possession of shame, rectitude of view, great under­
standing, wisdom, learnedness, skill in [ distinguishing] good from 
harm, and so on. 

This is how the explanation of the abstentions from killing­
breathing-things, etc., ~an also be known by origination, feeling, 
root, action, and fruit. 
4 7. Now it was said 'What thence in the last five must be Construed, 
and special application, Then why inferior we review, And why 
superior to boot '. Here is a commentary on its meaning. 

[6. Vikal.abhojana veramarJ,i-sikkhapadarh samadiyami. 
7. N accagitavii<litavisukadassana veramarJ,i-sikkhapadarh sama­

diyami. 
8. M alii,gandhavikpana-dhararJ,ama'IJ(ianavibhusanatthiina verama-

rJ,i-sikkhapadarh samii<liyami. . 
9. Uccasayanamahasayana veramarJ,i-sikkhapadarh samii<liyami. 
10. J atarupara}atapatiggahana veramarJ,i-sikkhapadarh sama­

diyami.] 
48. [Firstly J what was construed in the commentary on the first five 
training precepts [35] must be taken thence and construed in that 
on the last five training precepts too. Here is the construction. 
49. [' By object':] just as in the first [five] training precepts, as to 
object, the opportunity-for-negligence-due-to-liquor-wine-and-be­
sotting-drink had for its object determinations consisting of one or 
other among the bases beginning with the [ visible-] form [base] 
(§ 17), so too untimely eating. And the classification by object 
should be understood in this way for all [the rest]. 

17 For meaning of capala as 'personally vain' and ciipalya (ciipalla) as 
' personal vanity ' see Vbh. 351, also M. ii. 167 and relevant commentary. 
P.E.D. gives only' fickle', but is this right in any instance? 
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50. And 'by undertaking ': these also are undertaken by whom­
soever undertakes them, whether novice or lay follower, in the same 
way as the first [five] (§ 18). 
51. Also 'by factor': again, just as it was stated there in the 
classification of killing-breathing-things and so on (§ 30-4), so here 
too there are four factors in the case of untimely-eating. They are: 
the untimeliness, the [permissibility J only till noon [ of the particular 
object eaten], the swallowing, and the non-madness [of the eater] 
(see Vin. i. 251). The exposition of the factors should be under­
stood in like manner for the rest. 
52. [' By origination':] and just as there, by origination, the oppor­
tunity-for-negligence-due-to-liquor-wine-and-besotting-drink had 
twofold origination, namely, by body and by body-cum-cognizance 
(§ 35), so too has untimely-eating here. The origination of the rest 
can be understood in the same way. 
53. [' By feeling ':] and just as there, by feel:ng, taking-what-is­
not-given was associated with any one of the three kinds of feeling 
(§ 36), so too is untimely-eating here. And association with feeling 
can be understood in same way for all the rest. 
54. [' By root':] and just as there what-is-not-the-Divine-Life 
(unchastity) had greed and delusion for its roots (§ 37), so too here 
has untimely-eating, and it has also the alternative couple [ofroots]. 
The classification by root can be understood in this way for all [the 
rest]. 
55. [' By action':] and just as there killing-breathing-things was 
bodily action (§ 38), so too here are untimely-eating and the rest, 
except that accepting-gold-and-silver may be bodily action or verbal 
action or mental action, but its occurrence in the body-door and 
[speech-door] is lsimply] as the manner of its presence,18 not as a 
[completed] course of action. 
56. [' By abstinence ':] and just as there someone abstains either 
from his own or others' unprofitable [action] consisting in killing­
breathing-things, and the rest(§ 39), so too here [he abstains] from 
any unprofitable [action] consisting in eating after noon (untimely­
eating) and also from any such that is profitable as well. 
57. And just as the first five abstinences had fourfold origination, 
namely, by body, by body-cum-cognizance, by speech-cum-cogni-

1s 'Sabbhiiva-presence '(sant+bhiiva): a commentarial word not in P.E.D.; 
see Glossary. B. and Ss. read vac'ikammam vii manokammam vii., kiiyadviirii­
dihi pavatti sabbhiivapariyiiyena na kammapathavasena, B. has sambhiiva for 
sabbhiiva, C. supports P.T.S.; for inclusion of manokamma see Ch. vi, § 100. 
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one, amiable speech, a slender red tongue like a red lotus petal, 
undistractedness (or non-pride), no personal vanity,17 and so on. 
46. The fruits of abstention from the opportunity-fm:-negligence­
due-to-liquor-wine-and-besotting-drink are such things as swift 
recognition of past, future and present tasks to be done, co~stant 
establishment of mindfulness, freedom from madness, possession of 
knowledge, non-procrastination, non-stupidity, non-drivellingness, 
non-intoxication, non-negligence, non-confusion, non-timorousness, 
non-presumption, unenviousness, truthfulness, freedom from 
malicious and harsh speech and from gossip, freedom from dullness 
both night and day, gratitude, gratefulness, unavaricio_usness, 
liberality, virtuousness, rectitude, unangriness, possession of 
conscience, possession of shame, rectitude of view, great under­
standing, wisdom, learnedness, skill in [ distinguishing] good from 
harm, and so on. 

This is how the explanation of the abstentions from killing­
breathing-things, etc., ~an also be known by origination, feeling, 
root, action, and fruit. 
4 7. Now it was said 'What thence in the last five must be Construed, 
and special application, Then why inferior we review, And why 
superior to boot '. Here is a commentary on its meaning. 

[6. Vikal.abhojana veramarJ,i-sikkhapadarh samadiyami. 
7. N accagitavii<litavisukadassana veramarJ,i-sikkhapadarh sama­

diyami. 
8. M alii,gandhavikpana-dhararJ,ama'IJ(ianavibhusanatthiina verama-

rJ,i-sikkhapadarh samii<liyami. . 
9. Uccasayanamahasayana veramarJ,i-sikkhapadarh samii<liyami. 
10. J atarupara}atapatiggahana veramarJ,i-sikkhapadarh sama­

diyami.] 
48. [Firstly J what was construed in the commentary on the first five 
training precepts [35] must be taken thence and construed in that 
on the last five training precepts too. Here is the construction. 
49. [' By object':] just as in the first [five] training precepts, as to 
object, the opportunity-for-negligence-due-to-liquor-wine-and-be­
sotting-drink had for its object determinations consisting of one or 
other among the bases beginning with the [ visible-] form [base] 
(§ 17), so too untimely eating. And the classification by object 
should be understood in this way for all [the rest]. 

17 For meaning of capala as 'personally vain' and ciipalya (ciipalla) as 
' personal vanity ' see Vbh. 351, also M. ii. 167 and relevant commentary. 
P.E.D. gives only' fickle', but is this right in any instance? 

[35] II. The Ten Training Precepts 33 

50. And 'by undertaking ': these also are undertaken by whom­
soever undertakes them, whether novice or lay follower, in the same 
way as the first [five] (§ 18). 
51. Also 'by factor': again, just as it was stated there in the 
classification of killing-breathing-things and so on (§ 30-4), so here 
too there are four factors in the case of untimely-eating. They are: 
the untimeliness, the [permissibility J only till noon [ of the particular 
object eaten], the swallowing, and the non-madness [of the eater] 
(see Vin. i. 251). The exposition of the factors should be under­
stood in like manner for the rest. 
52. [' By origination':] and just as there, by origination, the oppor­
tunity-for-negligence-due-to-liquor-wine-and-besotting-drink had 
twofold origination, namely, by body and by body-cum-cognizance 
(§ 35), so too has untimely-eating here. The origination of the rest 
can be understood in the same way. 
53. [' By feeling ':] and just as there, by feel:ng, taking-what-is­
not-given was associated with any one of the three kinds of feeling 
(§ 36), so too is untimely-eating here. And association with feeling 
can be understood in same way for all the rest. 
54. [' By root':] and just as there what-is-not-the-Divine-Life 
(unchastity) had greed and delusion for its roots (§ 37), so too here 
has untimely-eating, and it has also the alternative couple [ofroots]. 
The classification by root can be understood in this way for all [the 
rest]. 
55. [' By action':] and just as there killing-breathing-things was 
bodily action (§ 38), so too here are untimely-eating and the rest, 
except that accepting-gold-and-silver may be bodily action or verbal 
action or mental action, but its occurrence in the body-door and 
[speech-door] is lsimply] as the manner of its presence,18 not as a 
[completed] course of action. 
56. [' By abstinence ':] and just as there someone abstains either 
from his own or others' unprofitable [action] consisting in killing­
breathing-things, and the rest(§ 39), so too here [he abstains] from 
any unprofitable [action] consisting in eating after noon (untimely­
eating) and also from any such that is profitable as well. 
57. And just as the first five abstinences had fourfold origination, 
namely, by body, by body-cum-cognizance, by speech-cum-cogni-

1s 'Sabbhiiva-presence '(sant+bhiiva): a commentarial word not in P.E.D.; 
see Glossary. B. and Ss. read vac'ikammam vii manokammam vii., kiiyadviirii­
dihi pavatti sabbhiivapariyiiyena na kammapathavasena, B. has sambhiiva for 
sabbhiiva, C. supports P.T.S.; for inclusion of manokamma see Ch. vi, § 100. 
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zance, and by body-cum-speech-cum-cognizance, and just as all 
were either associated with pleasant feeling or associated with 
neither-painful-nor-pleasant feeling, and had non-greed and non­
hate for their roots or non-greed, non-hate and non-delusion for 
their roots (§ 41), and generated various kinds of wished-for fruit 
(§§ 42-6), so too this is 'What thence in the last five must be Con­
strued ' here. 
58. 'And special application, Then why inferior, we review, And 
why superior to boot ' (§ 2). 

[36] Untimely eating (vikalabhojana) is eating when noon has gone 
by; for this eating (BHOJANA) [takes place] when the permitted 
time (anuiinata-K.ALA) has gone by (Vltikkanta), that is why it is 
called 'untimely-eating' (vikalabhojana). From that untimely 
eating. 
59. Dancing, singing, music, and contortionist show (naccagitava­
aitavisukadassana): here dancing is any kind of danci.ng; singing is 
any kind of singing; music is any kind of music; contortionist show 
(visuka-dassana) is a showing of contortions, or a showing that is a 
contortion, by its corrupting what partakes of the profitable because 
of its being a condition for the arising of defilement. The compound 
naccagitavaditavisukadassana resolves into nacca ca gita ca vadita ca 
visuka-dassana. And here [in this interpretation] 'contortionist 
show ' must be taken in the way stated in the Brahmajala Sutta; for 
it is said there ' And while some worthy monks and divines, after 
eating food given by the faithful, abide devoted to such contortion­
ist shows-that is to say, dancing, singing, music, stage-shows,19 
ballad-reciting, manual playing, cymbal playing, drumming, miming, 
[the game of] outcastes, the [the game of] bamboos, [bone-]washing, 
elephant-fights, [horse-fights,] buffalo-fights, bull-fights, goat­
fights, ram-fights, cock-fights, quail-fights, dog-fights, stick-fights, 
fist-fights, wrestling, military exercises, army parades, martial 
reviews, troop inspections, or anything of the kind, the monk 
Gotama abstains altogether from such contortionist show ' (D. i. 6). 
Or an alternative [interpretation]: dancing, singing, and music, in 
~he sense already stated, are themselves contortions (visuka), thus it 
IS 'contortions consisting in dancing, singing, and music' (nacca­
gitavad~tavisukani), and the seeing (dassana) of them is 'seeing of 
contort10ns consisting in dancing, singing, and music' (nacca-

19 'Pe~kha-stage-show ': not in P.E.D.; see notes in Dialogues of the 
Bwldha, 1. 7-8. As to the words caryf,iilarh, varhsarh, dhovanarh (dhopanarh) 
DA. has been followed. 
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gitavaditavisukadassana ). Consequently [in this latter interpre­
tation], while 'from seeing and from hearing' should actually be 
said, nevertheless, just as in such passages as ' And he has wrong 
view and mistaken seeing ' (A. iv. 226) ' seeing ' is said including 
also an objective field that does not occur in the eye-door, so too, 
' hearing ' is also [implicitly J stated here by the word ' seeing '. 
60. Transgression takes place in one who sees after approaching out 
of desire to see. But if it comes to the place where he is standing or 
sitting or lying down, or comes within his horizon while walking, and 
he sees it, then, while there may be defilement, there is no trans­
gression [of the precept]. And it should be understood that the 
adapting of the True Idea to song is not allowed, but the adapting 
of song to the True Idea is allowed. 
61. [37] [In the case of opportunity for wearing of garlands, smarten­
ing with scents, ana embellishment with unguents (malagandhavile­
panadhara'iJ(LmarJ,ilanavibhusana??hana)] the [three words] beginning 
with 'garlands' (mala) should be construed appropriately with the 
three beginning with 'wearing' (dhara'iJ(L). Herein, garlands (mala) 
are any kind of flower. Unguents (vilepana) are any preparation 
made by pounding [ materials J for the purpose of anointing; and all 
the remaining kinds of scents such as talcum powder, incense smoke, 
etc., are scents (gandha). None of these is allowed for the purpose of 
smartening (mar_u!ana) or embellishing (vibhusana), though they are 
allowed for medicinal purposes. And when brought for the purpose 
of an offering they are in no way allowed for gratification.20 

62. High couches (uccasayana): This is what all those that exceed 
the [permitted] height-measurements are called. Large couches 
(mahasayana) are couches and spreads disallowed [in size]. Neither 
of these is allowed to be accepted21 in any way. 
63. Gold (jatarupa) is the noble metal (suvat1,'iJ(L). Silver (rajata) is a 
kahapa'iJ(L (ducat), or it can also be a metal masaka (penny) or a 
wooden masaka or a clay masaka, and so on, of any kind as em­
ployed in commerce anywhere. Both together are jataruparajata 
(showing how compound is made up). Accepting (pa?iggahana) is the 
acceptance of that in any manner; and that is not allowed in any 
sense. 

This is how what is special [to the last five] should be stated. 
64. Also these ten training precepts are inferior when undertaken 

20 Ss. reads assadayato, which seems preferable; C. reads asiidiyitum, 
B. sadiyato. 

21 Ss. reads sadiyiturh with 0. 
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etc., are scents (gandha). None of these is allowed for the purpose of 
smartening (mar_u!ana) or embellishing (vibhusana), though they are 
allowed for medicinal purposes. And when brought for the purpose 
of an offering they are in no way allowed for gratification.20 

62. High couches (uccasayana): This is what all those that exceed 
the [permitted] height-measurements are called. Large couches 
(mahasayana) are couches and spreads disallowed [in size]. Neither 
of these is allowed to be accepted21 in any way. 
63. Gold (jatarupa) is the noble metal (suvat1,'iJ(L). Silver (rajata) is a 
kahapa'iJ(L (ducat), or it can also be a metal masaka (penny) or a 
wooden masaka or a clay masaka, and so on, of any kind as em­
ployed in commerce anywhere. Both together are jataruparajata 
(showing how compound is made up). Accepting (pa?iggahana) is the 
acceptance of that in any manner; and that is not allowed in any 
sense. 

This is how what is special [to the last five] should be stated. 
64. Also these ten training precepts are inferior when undertaken 

20 Ss. reads assadayato, which seems preferable; C. reads asiidiyitum, 
B. sadiyato. 

21 Ss. reads sadiyiturh with 0. 
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with inferior zeal or with inferior energy, cognizance, or inquiry;22 
they are medium with medium [zeal, etc.]; and they are superior 
with superior [zeal and so on]. Or alternatively they are inferior 
when defiled by craving, wrong views, and conceit; they are medium 
when not so defiled; they are superior when aided by understanding 
in any instance. They are inferior when undertaken by profitable 
cognizance dissociated from knowledge; they are medium when 
undertaken by profitable cognizance associated with knowledge 
and prompted by determination; they are superior when under­
taken by profitable cognizance associated with knowledge and 
unprompted by determination. 23 That is how 'the inferior we review, 
And why superior to boot'. 
65. At this point the Schedule of the Commentary on the meaning, 
which was set out in the six stanzas beginning ' Of these it should 
be known by whom They were pronounced, where, when, and why ' 
(§ 2) has been explained as to meaning. 

The explanation of the Training Precepts in the Illustrator of 
Ultimate Meaning, the Commentary on the Minor Books, is ended. 

22 An allusion to the four ' Bases for Success ' ( iddhipada or ' Roads to 
Power'). 

23 An allusion to Dhs. 147, 146, and 1, respectively. 

CHAPTER III 

THE THIRTY-TWO-FOLD ASPECT 
( Dvattirhsakararh) 

1. Now1 begins the meditation-subject (working-site) consisting of 
the Thirty-two-fold Aspect [of the body], which is a treatise on 
maintaining [concentration] in being, etc., by means of the [bodily] 
parts under Mindfulness Occupied With The Body (M. Sutta 119; 
Vis. Ch. viii). [38] When a clansman is already established in 
virtue and has purified his means by the Training Precepts in the 
way stated, this [ meditation subject] has for its purpose the purifica­
tion of his ends and it has for its aim his maintaining profitable 
cognizance in being. It is never promulgated except after an 
Enlightened One's arising and is outside the province of any sec­
tarians. It has been commended by the Blessed One in various 
ways in different Suttas thus' Bhikkhus, when one idea is maintained 
in being and developed it leads to a great sense of urgency, to great 
benefit, to great safety from bondage, to great mindfulness and full 
awareness, to obtainment of knowledge and seeing, to a pleasant 
abiding here and now, to realization of the fruit of true-knowledge 
and deliverance. What is that one idea1 It is mindfulness occu­
pied with the body' (A. i. 43). And thus' Bhikkhus, they do not 
savour the deathless who do not savour mindfulness occupied with 
the body, they savour the deathless who savour mindfulness 
occupied with the body. They have not savoured the deathless 
[who have not savoured mindfulness occupied with the body], 
they have savoured ... They have neglected ... They have not 
neglected ... They have missed ... They have found the deathless 
who have found mindfulness occupied with the body' (A. i. 45). 
And it has been taught thus ' And how, bhikkhus, does a bhikkhu 
maintain mindfulness occupied with the body in being1 ... Again, 
bhikkhus, a bhikkhu reviews this body up from the soles of the feet 
and down from the top of the hair and contained within the skin as 
full of many kinds of impurity thus: [ Atthi imasmirh kaye kesa loma 

1 In rendering the introductory sentence of 26 lines in the Pali one has to 
leap from the beginning to the end and back again. The sentence has been 
broken up in the version. 
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nakha danta taco mamsarh naharu af!:hi af!:himinjarh vakkarh hadayarh 
yakanarh kilomakarh pihakarh papphasarh antarh antagu1J,(1,rh udariyarh 
karisarh pittarh semharh lohitarh sedo medo assu vasa khelo singhaJJ,ika 
lasika muttarh] in this body there are 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' (M. iii. 90) and [matthake matthalungarh] 'brain in the 
head' (cf. Ps. i. 6-7), including 'brain' under bone-marrow in 
numerous contexts [in which this description appears]. So here is 
the commentary on the meaning of that [meditation subject]. 
2. Herein, There are [means that] they are factually known. In 
this: in this, which is expressed thus 'up from the soles of the feet 
and down from the top of the hair and contained within the skin as 
full of many kinds of impurity'. Body: the physical frame; for it 
is the physical frame that is called 'body' (kaya) because it is a 
conglomeration of impurity, since such vile (Kucchita) [things] as 
the head-hairs, etc., have it as their origin (.AY A). 
3. Hood-hairs, ... brain: these [things] beginning with head-hairs 
are thir_ty-two aspects (constituents) [of it]. The construction 
here should be understood in this way: In this body there are head­
hairs, in this body there are body-hairs. 
4. [39] What is expressed by that? It is that no one who searches 
earnestly throughout the whole of this fathom-long carcase, starting 
from the soles of the feet upwards, starting from the top of the hair 
downwards, and starting from the skin all round, ever sees even the 
minutest atom of pureness in it such as a pearl or a crystal or a beryl 
or aloes or sandalwood or saffron or camphor or talcum-powder, 
etc.; on the contrary, he sees nothing but various very malodorous 
offensive drab-looking sorts of impurity consisting of the head-hairs, 
body-hairs, and the rest. 

This is the commentary on the word-construction here, in the 
first place. 
5. Now this commentary should be understood as follows according 
to the maintenance in being of loathesomeness2 [before dealing with 
that of colour or characteristic]. 

2 'Asubha-loathesomeness' (or 'foulness' pr 'ugliness') is a term either 
for this meditation subject (i.e. the '32 Parts') or for the meditation on the 
ten stages of a corpse given at Vis. Ch. vi. This meditation subject, however, 
is given three alternative modes, namely, 'loathesomeness ', 'colour', and 
'characteristic' or' voidness'. The first is treated in Vis. Ch. viii, the second 

[39-40] III. The Thirty-twofold Aspect 39 

6. [When] a clansman, as a beginner who has already purified his 
means by his becoming thus established in this virtue divided into 
the Training-Precepts of abstinence from killing breathing things and 
the rest, wants to devote himself to the practice of maintaining in 
being the meditation subject consisting of the Thirty-two-fold 
Aspect in order to arrive at purity of ends, [then] firstly he [may 
find that he] has the impediment consisting of abode, clan, gain, 
class [of pupils], [supervision of building] work, [a prospective] 
journey, relatives, books, or sickness, which, together with either 
the impediment of supernormal power or the impediment of reputa­
tion, come to ten impediments (see Vis. Ch. iii, § 29/p. 89). Now 
these ten impediments should be severed by abandoning preoccupa­
tion with abodes, clan, gain, class [of pupils], relatives, and reputa­
tion, by uninterest in [building] work, journeys, and books, and by 
curing any sickness. Then when he has severed his impediments 
without severing his eagerness for renunciation, while never abandon­
ing the behaviour [prescribed] by the Vinaya (Discipline) in respect 
of the lesser and minor [Rules]3 by his embracing a mode of life 
[governed] by effacement4 brought to its acme, he should, in a 
manner that accords with the instructions in the Vina ya, 5 approach 
a teacher who will be the giver of his meditation subject and who 
possesses the [particular distinctions of] 'scripture ' and ' scribing '6 

or who possesses one or other of these two factors, and he should 
acquaint him of his own intention [to learn the meditation subject], 
after he has propitiated him by undertaking the [prescribed] duties. 
7. The teacher will know by signs and by his inclinations, tempera­
ment and resoluteness if this meditation subject is suitable for him. 
[If it is, then the teacher J can give it to him in brief (piecemeal), if 
he is willing to live in the same monastery as himself; [40] or if he 
wants to live elsewhere, [the teacher] can expound it to him in 
detail [straight through, showing] by an exposition of what must be 
abandoned, discerned, etc., its objective and [showing] by an 

at VbhA. 251 ( =colour-universal, see Vis. Ch. iv), and the third in Vis. Ch. xi. 
The first two are stated to be capable of producing absorption-concentration 
(appaniisamadhi), but the last only access-concentration (upaciira-samadhi). 
For the addition in [ ] see§§ 10 and 56 below (see also VbhA. 249-51). 

3 What is referred to is the rules of the Patimokkha, excluding, however, 
the 4 'Defeats' (pariijika) and 13 rules 'Whose Contravention Entails Initial 
and Subsequent Meeting of the Community' (sanghiidisesa). 

4 For' effacement' (sallekha) see M. Sutta 8. 
6 See Vin. i, 61 and Vis. Ch. iii,§§ 61.ff./pp. 98.ff. 
6 For this idiom and its rendering see Ch. v, § 37 and n. 23. 



38 Illustrator. II I [38-39] 
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4. [39] What is expressed by that? It is that no one who searches 
earnestly throughout the whole of this fathom-long carcase, starting 
from the soles of the feet upwards, starting from the top of the hair 
downwards, and starting from the skin all round, ever sees even the 
minutest atom of pureness in it such as a pearl or a crystal or a beryl 
or aloes or sandalwood or saffron or camphor or talcum-powder, 
etc.; on the contrary, he sees nothing but various very malodorous 
offensive drab-looking sorts of impurity consisting of the head-hairs, 
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2 'Asubha-loathesomeness' (or 'foulness' pr 'ugliness') is a term either 
for this meditation subject (i.e. the '32 Parts') or for the meditation on the 
ten stages of a corpse given at Vis. Ch. vi. This meditation subject, however, 
is given three alternative modes, namely, 'loathesomeness ', 'colour', and 
'characteristic' or' voidness'. The first is treated in Vis. Ch. viii, the second 
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6. [When] a clansman, as a beginner who has already purified his 
means by his becoming thus established in this virtue divided into 
the Training-Precepts of abstinence from killing breathing things and 
the rest, wants to devote himself to the practice of maintaining in 
being the meditation subject consisting of the Thirty-two-fold 
Aspect in order to arrive at purity of ends, [then] firstly he [may 
find that he] has the impediment consisting of abode, clan, gain, 
class [of pupils], [supervision of building] work, [a prospective] 
journey, relatives, books, or sickness, which, together with either 
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ing the behaviour [prescribed] by the Vinaya (Discipline) in respect 
of the lesser and minor [Rules]3 by his embracing a mode of life 
[governed] by effacement4 brought to its acme, he should, in a 
manner that accords with the instructions in the Vina ya, 5 approach 
a teacher who will be the giver of his meditation subject and who 
possesses the [particular distinctions of] 'scripture ' and ' scribing '6 

or who possesses one or other of these two factors, and he should 
acquaint him of his own intention [to learn the meditation subject], 
after he has propitiated him by undertaking the [prescribed] duties. 
7. The teacher will know by signs and by his inclinations, tempera­
ment and resoluteness if this meditation subject is suitable for him. 
[If it is, then the teacher J can give it to him in brief (piecemeal), if 
he is willing to live in the same monastery as himself; [40] or if he 
wants to live elsewhere, [the teacher] can expound it to him in 
detail [straight through, showing] by an exposition of what must be 
abandoned, discerned, etc., its objective and [showing] by an 

at VbhA. 251 ( =colour-universal, see Vis. Ch. iv), and the third in Vis. Ch. xi. 
The first two are stated to be capable of producing absorption-concentration 
(appaniisamadhi), but the last only access-concentration (upaciira-samadhi). 
For the addition in [ ] see§§ 10 and 56 below (see also VbhA. 249-51). 

3 What is referred to is the rules of the Patimokkha, excluding, however, 
the 4 'Defeats' (pariijika) and 13 rules 'Whose Contravention Entails Initial 
and Subsequent Meeting of the Community' (sanghiidisesa). 

4 For' effacement' (sallekha) see M. Sutta 8. 
6 See Vin. i, 61 and Vis. Ch. iii,§§ 61.ff./pp. 98.ff. 
6 For this idiom and its rendering see Ch. v, § 37 and n. 23. 
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exposition of what suits one of lustful temperament, etc., its classi­
fication. 
8. When he has learnt the [text of the] meditation subject with its 
objective and its classification, then, after asking [permission from J 
the teacher, he can [go to live elsewhere. When he does so, he 
should] avoid the eighteen kinds of resting-place called 'to be 
avoided ' thus: 

'A large abode, a new abode, 
One tumbling down, one near a road, 
One with a pond, or leaves, or flowers, 
Or fruits, or one that people seek; 
In cities, among timber, fields, 
Where people quarrel, in a port, 
In outlands, or on frontiers, 
Unsuitableness, and no Good Friend: 
These are the eighteen instances 
A wise man needs to recognize 
And give them full as wide a berth 
As any footpad-haunted road' 

(Vis. Ch. iv, § 18/pp. 122-3). 

And he should approach such a resting-place as has the five factors 
described thus: ' And how has a resting-place five factors, bhikkhus? 
Here, bhikkhus, (1) a resting-place is not too far and not too near 
[in resre~t of the alms resort], and has a path for going and coming. 
(~) It IS little freq~en~ed by day with little sound and few voices by 
mght. (3) There IS little contact with gadflies, flies, wind, burning 
[by the s~] and.creeping things. (4) One who lives in that resting­
place easily obtams robes, alms food, resting-place, and the requisite 
of medicine as cure for the sick. (5) In that resting-place there are 
older bhikkhus living who are learned, versed in the Scriptures, 
observers (bearers) of the True Idea, observers (bearers) of the 
Discipline, observers (bearers) of the Codes, 7 and when from time to 
time one asks them questions thus " How is this, venerable sirs? 
What is the meaning of this?", then those venerable ones reveal the 
unrevealed, explain the unexplained, and remove doubt about the 
many ideas that raise doubts. This, bhikkhus, is how a resting­
place has five factors ' (A. v. 15). 

1 'The Codes' (miitikii) in this context almost certainly refer to the Bhikkhu 
Piitimokkha and Bhikkhun'i Piitimokkha. 

[40-41] III. The Thirty-twojo'ld Aspect 41 

9. When he has done all his tasks [ connected with his meal, etc.] he 
should review the danger in sensual desires and the blessings in 
renunciation, and he should infuse his cognizance with confidence by 
recollecting how truly enlightened the Enlightened One is, how truly 
ideal the True Idea is, [ 41 J and how truly entered upon the good way 
the Community is. 
10. Then he can begin [work on] the maintenance of the Thirty-two­
fold Aspect in being without diverging either from the Sevenfold 
Skill in Learning stated thus, 

Both verbally and mentally, 
By colour, shape, and by direction, 
Location, and delimitation: 
The wise man learns in seven ways, 

or from the seven-fold8 Skill in Attention stated thus: (1) by follow­
ing the order, (2) not too quickly, (3) not too slowly, (4) by warding 
off distraction, (5) by surmounting the description, (6) by successive 
letting go, (7) by absorption [etc.], with the 'three Suttantas '. 

It is in this and no other way that a beginner can maintain in 
being the Thirty-two-fold Aspect in all aspects. 
11. Herein, at the outset the Skin Pentad should firstly be taken, 
even in the case of one who knows the [whole] Tipitaka, and [it 
should be recited] forward in the way beginning 'Head-hairs, 
body-hairs, ... ' and when that is familiar, backwards in the way 
beginning' Skin, teeth, ... ', and when that too is familiar, then in 
both ways, forwards and backwards. [This recitation should be 
done] verbally for the purpose of cutting off outward-straying 
thoughts and [gaining] familiarity with the text, and it should be 
done mentally for the purpose of discerning the individual essences 
of the parts; and this should be kept up for the space of half a 
month; for the verbal maintenance of it in being, by its cutting off 
outward-straying thoughts, is a condition for the mental mainten­
ance of it in being through familiarity with the text, while the 
mental maintenance of it in being is a condition for discerning the 
parts by way of either their loathesomeness or their colour or their 
characteristics. 

8 All eds. read satta,vidharh. Although dasai·idham appears in § 50, as in 
Vis. Ch. viii, § 60 /p. 243, the compression from ten to seven would seem to be 
due to the treatment in § 63 (see also n. 2 above), where the '3 Suttantas' 
are subordinated to the third treatment of no. (7). §§ 8-10 in the translation 
are in the Pali written as one single sentence. 
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them complete, by colour as' all white in the location where free from 
flesh and copper-coloured where attached to flesh.' He defines 
them by shape as ' each the shape of the location where it is fixed, or 
mostly the shape of madhuka-fruit kernels, or the shape offish scales '. 
He defines them by direction as ' found in the two directions ', and 
by location as ' fixed on the tips of the fingers and toes: And 
herein, just as madhuka-fruit kernels fixed on the ends of sticks by 
village children do not know " We are fixed on sticks " nor do the 
sticks know "Madhuka-fruit kernels are fixed on us", so too, the 
nails do not know " We are found on tips of fingers and toes " nor 
do the fingers and toes know " Nails are found on us "; for these are 
ideas destitute of mutual concern and reviewing, they are ... not 
a person '. He defines them by delimitation as ' delimited [ each J 
below and at the root by the flesh of the fingers and toes, above and 
at the tip by space, on both sides by the skin of the fingers and toes 
on each side of them, which is the delimitation by the similar; but the 
delimitation by the dissimilar is the same as that of the head-hairs 
and so on '. This is how he defines nails by colour and the rest. 
18. (4) Next to that he defines teeth, which number thirty-two in one 
who has them complete, by colour as ' all white in colour ', and by 
shape as 'seeming in one who has even-shaped ones like a shell­
plate cut into a saw-blade [44] and like an evenly knotted garland of 
white flower buds, and seeming in one who has uneven-shaped ones 
of different shapes like a row of chairs in an old waiting-room. 
Taking them two by two below and above from the ends of both 
rows of teeth, there are eight teeth which are four-pointed, four­
rooted, and bench-shaped; on the near side of these there are, set in 
the same order, eight teeth which are three-pointed, three-rooted 
and tripod-shaped.11 Taking them now one by one below and 
above, on the near side of the latter, there are, set in the same order, 
four teeth which are two-pointed, two-rooted and shaped like the 
socket-post of a waggon; and on the near side of these there are, set 
in the same order, four tusk-teeth which are one-pointed, one-rooted 
and jasmine-bud-shaped. Next, taking the four below and the four 
above in the middle of both rows of teeth, there are eight teeth which 
are one-pointed, one-rooted and pumpkin-pip-shaped'. He defi~es 
them by direction as ' found in the upper direction ', and by location 
thus ' the upper ones are set in the upper jaw-bone points down-

11 ' Singhataka-tripod ': see def. at Ch. vii, § 15. P.E.D. does not give 
quite the meaning, though what it intends by ' perhaps an iron ring (in the 
Rhape of a square or triangle)' might puzzle a geometrician. See Glossary. 

[44-45] III. The Thirty-twofold Aspect 45 

wards while the lower ones are set in the lower jaw-bone points 
upwards. And herein, just as posts fixed by a builder in a lower 
layer of stones and inserted in an upper layer do not know "We 
are fixed in a lower layer of stones and inserted in an upper layer " 
nor does the lower layer of stones know "Posts are fixed in me" 
nor does the upper layer of stones know" Posts are inserted in me", 
so too, the teeth do not know " We are fixed in a lower jaw-bone and 
inserted in an upper jaw-bone" nor does the lower jaw-bone know 
"Teeth are fixed in me " nor does the upper jaw-bone know " Teeth 
are inserted in me "; for these are ideas destitute of mutual concern 
and reviewing, they are ... not a person'. He defines them lYy 
delimitation as' delimited below by their sockets in the jaw-bones and 
by the surface of their own roots fixed into the jaw-bones, above 
by space, and all round by each other, which is the delimitation by 
the similar; but the delimitation by the dissimilar is the same as that 
of the head-hairs and so on'. This is how he defines teeth by 
colour and the rest. 
19. (5) [45] Next to that he defines skin, which covers up the 
conglomeration of different kinds of ordure12 inside the p~ysi_cal 
frame, by colour as ' white; for even if it is seen as though d1ffenng 
in colour, say, black or fair and so on, owing to its being dyed by the 
dye of the outer cuticle, still it is actually white in colour by its 
individual essence, which whiteness becomes evident when the 
outer cuticle is destroyed by burns or the impact of a blow and so on '. 
He defines it lYy shapP- briefly as ' the shape of a mail-coat '; but in 
detail as ' variously shaped; for the skin of the toes is the shape of 
silk-worms' cocoons; the skin of the back of the foot is the shape of 
shoes with uppers attached; the skin of the calf is the shape of a 
palm-leaf bag for cooked rice; the skin of the thighs is the shape of 
a long sack full of paddy; the skin of the buttock is the shape of a 
cloth strainer full of water; the skin of the back is the shape of hide 
stretched over a plank; the skin of the belly is the shape of hide 
stretched over the body of a lute; the skin of the chest is more or less 
square; the skin of both arms is the shape ~f hide stretched over a 
quiver; the skin of the backs of the hands 1s the shape of a razor­
box or the shape of a comb-bag; the skin of the fingers is the shape of 
a key-box; the skin of the neck is the shape of a throat-collar; the 
skin of the face is the shape of a caterpillars' nest full of holes; the 

12 ' K u,:iapa-ordure ': not in this sense in P.E.D.; ' corpse ' will not do 
here and below. 
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12 ' K u,:iapa-ordure ': not in this sense in P.E.D.; ' corpse ' will not do 
here and below. 
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skin of the head is the shape of a bowl-bag'. The meditator who is 
discerning skin should work his cognizance between the flesh an~ the 
skin, and, beginning with the upper lip, should first define the mner 
skin of the face; next the skin of the head, then the skin of the back 
of the neck ;13 next the skin of the right arm forwards and back­
wards then the skin of the left arm in the same way; next the skin 
of the' back, then the skin of the buttocks; next the skin of the right 
leg forwards and backwards, [then the skin of the left leg in the 
same way;] next the skin of the private parts, the paunch, the 
bosom, and the front of the neck,13 and then the skin of the lower 
jaw-bone, till he comes back again to the skin of the upper lip. 
[46] He defines it by direction as ' found in both directions ', and by 
location as ' enveloping the whole physical frame . And herein, 
just as when a box is covered with moist hide, the moist hide does 
not know " A box is covered by me " nor does the box know " I am 
covered by moist hide ", so too, the skin does not know " This 
physical frame consisting of the four great entities [ of hardness, 
cohesion, temperature, and motion] is enveloped by me " nor does 
this physical frame consisting of the four great entities know " I am 
enveloped by skin " ; for these are ideas destitute of mutual concern 
and reviewing, they are ... not a person, but only 

" A tumour where nine holes abide 
"Wrapped in a coat of clammy hide 
" And trickling filth on every side, 
" Polluting the air with stenches far and wide " ' 

(Miln. 74; Vis. Ch. vi,§ 93/p. 196). 

He defines it by delimitation as ' delimited below by the flesh or by its 
surface fixed thereto, and above by the cuticle, which is the delimi­
tation by the similar; but the delimitation by the dissimilar is the 
same as that of the head-hairs and so on'. This is how he defines 
skin by colour and the rest. 
20. (6) Next to that he defines flesh, which is classed as the nine 
hundred pieces of meat in the physical frame, by colour as ' red, 
with the hue of palibaddhaka flowers '. He defines it by shape as 
'variously shaped; for herein, the flesh of the calves is the shape of 
cooked rice in a palm-leaf bag-some say" the shape of an unopened 
ketaki bud''-; the flesh of the thighs is the shape of a rolling-pin 

1a ' Bahigivii-back of the neck ' and ' abbhantaragivii-front of the neck ' 
(lit. ' outside-neck' and 'inside-neck') are not in P.E.D. 

[46-47] III. The Thirty-twojoul Aspect 47 

for crushing lime; the flesh of the buttocks is the shape of the end of 
an oven; the flesh of the back is the shape of slabs of palm sugar; the 
flesh between each two ribs is the shape of clay mortar squeezed 
thin and put in a place where there is a flattened14 opening between 
bamboos. The flesh of the breast is the shape of a lump of wet 
clay rounded15 and flung down. The flesh of the two upper-arms is 
the shape of a large rat after the tail, head and paws have been cut 
off and the skin removed-some say it is the shape of a meat­
sausage16-; the flesh of the cheeks17 is the shape of a karanja seed 
put in a part of the cheek18-some say it is the shape of a nuhi19 

leaf-; the flesh of the nose is the shape of a bag [ made J of a [ rolled] 
leaf and put upside-down; the flesh of the eye-socket is the shape of 
a half-fig; the flesh of the head is the shape of a thin smearing of oil 
on the vessel of the bowl when it is being baked '20 [47] And when 
the meditator is discerning flesh, only these gross pieces of flesh need 
be defined by shape; for when he defines them thus, the subtle pieces 
of flesh come within the horizon of his knowledge too. He defines 
it by direction as ' found in the two directions ' and by location as 
' plastered over the three hundred and odd bones. And herein, just 
as when a wall is plastered with thick clay the thick clay does not 
know " A wall is plastered with me " nor does the wall know " I am 
plastered ~ith thick clay ", so too, the flesh consisting of the nine 
hundred pieces does not know " Three hundred bones are plastered 
over by me " nor do the three hundred bones know " We are 
plastered over with nine hundred pieces of flesh "; for these are 
ideas destitute of mutual concern and reviewing, they are ... not a 
person, but only 

A carcase daubed with bits of meat 
Nine times a hundred [when complete], 

14 ' Ko!!ha-flattened ' (pp. of kotfeti?): not in P.E.D.; the meaning of this 
compound is open to revision. 

16 Where Vis. has vaffetvii ('rounded') 0. and Ss. have fhatvii(?), but B. has 
utthahitvii. 

16 'Mansasunaka-meat-sausage (?)' C. has sw1y,aka, Ss. has su1J,akarh; 
B. has sunaka. Not in P.E.D. 

17 'Gai:uf,a-cheek ': not in this sense in P.E.D.; see Glossary. 
1s 0. and Ss. read gai:uf,appadese. 
19 Nuhi (nuhi), a kind of plant, is not in P.E.D.; see Glossary. 
20 Pattapac,ana probably refers to the process (practised in some Ceylon 

forest monasteries today) of smearing iron begging bowls with a coating, or 
'skin', of drying-oil and baking them inside a larger vessel over a fire; it 
keeps them from rusting. 



46 Illustrat<Yr. II I [45-46] 
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skin of the face; next the skin of the head, then the skin of the back 
of the neck ;13 next the skin of the right arm forwards and back­
wards then the skin of the left arm in the same way; next the skin 
of the' back, then the skin of the buttocks; next the skin of the right 
leg forwards and backwards, [then the skin of the left leg in the 
same way;] next the skin of the private parts, the paunch, the 
bosom, and the front of the neck,13 and then the skin of the lower 
jaw-bone, till he comes back again to the skin of the upper lip. 
[46] He defines it by direction as ' found in both directions ', and by 
location as ' enveloping the whole physical frame . And herein, 
just as when a box is covered with moist hide, the moist hide does 
not know " A box is covered by me " nor does the box know " I am 
covered by moist hide ", so too, the skin does not know " This 
physical frame consisting of the four great entities [ of hardness, 
cohesion, temperature, and motion] is enveloped by me " nor does 
this physical frame consisting of the four great entities know " I am 
enveloped by skin " ; for these are ideas destitute of mutual concern 
and reviewing, they are ... not a person, but only 

" A tumour where nine holes abide 
"Wrapped in a coat of clammy hide 
" And trickling filth on every side, 
" Polluting the air with stenches far and wide " ' 

(Miln. 74; Vis. Ch. vi,§ 93/p. 196). 

He defines it by delimitation as ' delimited below by the flesh or by its 
surface fixed thereto, and above by the cuticle, which is the delimi­
tation by the similar; but the delimitation by the dissimilar is the 
same as that of the head-hairs and so on'. This is how he defines 
skin by colour and the rest. 
20. (6) Next to that he defines flesh, which is classed as the nine 
hundred pieces of meat in the physical frame, by colour as ' red, 
with the hue of palibaddhaka flowers '. He defines it by shape as 
'variously shaped; for herein, the flesh of the calves is the shape of 
cooked rice in a palm-leaf bag-some say" the shape of an unopened 
ketaki bud''-; the flesh of the thighs is the shape of a rolling-pin 

1a ' Bahigivii-back of the neck ' and ' abbhantaragivii-front of the neck ' 
(lit. ' outside-neck' and 'inside-neck') are not in P.E.D. 

[46-47] III. The Thirty-twojoul Aspect 47 

for crushing lime; the flesh of the buttocks is the shape of the end of 
an oven; the flesh of the back is the shape of slabs of palm sugar; the 
flesh between each two ribs is the shape of clay mortar squeezed 
thin and put in a place where there is a flattened14 opening between 
bamboos. The flesh of the breast is the shape of a lump of wet 
clay rounded15 and flung down. The flesh of the two upper-arms is 
the shape of a large rat after the tail, head and paws have been cut 
off and the skin removed-some say it is the shape of a meat­
sausage16-; the flesh of the cheeks17 is the shape of a karanja seed 
put in a part of the cheek18-some say it is the shape of a nuhi19 

leaf-; the flesh of the nose is the shape of a bag [ made J of a [ rolled] 
leaf and put upside-down; the flesh of the eye-socket is the shape of 
a half-fig; the flesh of the head is the shape of a thin smearing of oil 
on the vessel of the bowl when it is being baked '20 [47] And when 
the meditator is discerning flesh, only these gross pieces of flesh need 
be defined by shape; for when he defines them thus, the subtle pieces 
of flesh come within the horizon of his knowledge too. He defines 
it by direction as ' found in the two directions ' and by location as 
' plastered over the three hundred and odd bones. And herein, just 
as when a wall is plastered with thick clay the thick clay does not 
know " A wall is plastered with me " nor does the wall know " I am 
plastered ~ith thick clay ", so too, the flesh consisting of the nine 
hundred pieces does not know " Three hundred bones are plastered 
over by me " nor do the three hundred bones know " We are 
plastered over with nine hundred pieces of flesh "; for these are 
ideas destitute of mutual concern and reviewing, they are ... not a 
person, but only 

A carcase daubed with bits of meat 
Nine times a hundred [when complete], 

14 ' Ko!!ha-flattened ' (pp. of kotfeti?): not in P.E.D.; the meaning of this 
compound is open to revision. 

16 Where Vis. has vaffetvii ('rounded') 0. and Ss. have fhatvii(?), but B. has 
utthahitvii. 

16 'Mansasunaka-meat-sausage (?)' C. has sw1y,aka, Ss. has su1J,akarh; 
B. has sunaka. Not in P.E.D. 

17 'Gai:uf,a-cheek ': not in this sense in P.E.D.; see Glossary. 
1s 0. and Ss. read gai:uf,appadese. 
19 Nuhi (nuhi), a kind of plant, is not in P.E.D.; see Glossary. 
20 Pattapac,ana probably refers to the process (practised in some Ceylon 

forest monasteries today) of smearing iron begging bowls with a coating, or 
'skin', of drying-oil and baking them inside a larger vessel over a fire; it 
keeps them from rusting. 
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Where swarming clans of worms compete 
To share the rotting midden for their seat'. 

[47-48] 

He defines it by delimitation as ' [ each piece] delimited below by the 
framework of bones or by the surface placed thereon, above by the 
skin, and all round by each other, which is the delimitation by the 
similar; but the delimitation by the dissimilar is the same as that of 
the head-hairs and so on '. This is how he defines flesh by colour and 
the rest. 
21. (7) Next to that he defines sinews, which are those classed as 
the nine hundred in the physical frame, by colour as ' white '-some 
say 'honey-coloured '-and by shape as 'variously shaped; for 
herein, the biggest sinews are the shape of yam shoots, the next 
smaller are the shape of the ropes in nets for [ catching] boars, those 
still smaller are the shape of a stinking-creeper. Those still smaller 
are the shape of the large strings in the kind of lute used by the 
Sinhalese. Those still smaller are the shape of coarse thread. The 
sinews on the backs of the hands and backs of the feet are the shape 
of birds' claws. The sinews in the head [48] are the shape of the 
open criss-cross net of dukula fibres that village boys put on their 
heads. The sinews on the back are the shape of a wet fishing-net 
spread out in the sun. The rest of the sinews extending over the 
several limbs in this physical frame are the shape of a net of mail 
close-fitted to the physical frame '. He defines them by direction as 
' found in the two directions ', and also as follows: ' Among these, 
there are five large sinews called" tendons" that start out from the 
base of the right ear and go in front and behind binding the left side, 
and there are five that start out from the base of the left ear and go 
in front and behind binding the right side; then there are five that 
start out from the right base of the neck and go in front and behind 
on the left side, and there are five that start out from the left base 
of the neck and go in front and behind binding the right side; then 
there are ten large sinews likewise called "tendons" that go down 
to bind the right hand, five in front and five behind, and similarly 
with the left hand, and with the right and left feet; so these sixty 
great sinews are the " physical-frame supporters " or " physical­
frame guiders " '. He defines them mJ location as ' found in the 
whole physical frame in between the bones and the skin and in 
between the bones and the flesh, binding the bones. And herein, 
just as when wall-wattles are bound by creeper-thongs, the creeper­
thongs do not know" Wall-wattles are bound together by us" nor 

[48-49] Ill. The Thirty-twofold Aspect 49 

do the wall-wattles know " We are bound together by creeper­
thongs ", so too, the sinews do not know " Three hundred bones are 
bound together by us " nor do the three hundred bones know " We 
are bound together by sinews "; for these are ideas destitute of 
mutual concern and reviewing, they are ... not a person, but only 

Nine hundred sinews all around 
In this fathom-long carcase found 
Whereby its bony frame is bound, 
As creepers serve a building to compound '. 

He defines them by delimitation as ' delimited below by the three 
hundred bones or by their surface fixed thereto, above by skin and 
flesh, and all round by each other, which is the delimitation by the 
similar, but the delimitation by the dissimilar is the same as that of 
the head-hairs and so on'. This is how he defines sinews [49] by 
colour and the rest. 
22. (8) Next to that he defines bones. Now leaving aside the 32 
tooth-bones already dealt with separately (§ 18), there are in the 
physical frame 64 hand-bones, 64 foot-bones, 64 soft bones de­
pendent on the flesh, and 2 heel-bones; then in each leg, 2 ankle­
bones, 2 shin-bones, 1 knee-bone, 1 thigh-bone; then 2 hip-bones, 
18 spine-bones, 24 rib-bones, 14 breast-bones, 1 heart-bone (sternum), 
2 collar-bones, 2 shoulderblade bones, 2 upper-arm bones, 2 pairs of 
forearm-bones,21 7 neck-bones, 2 jaw-bones, 1 nose-bone, 1 forehead­
bone, 9 skull-bones, and so on. He defines all these by colour as 
'white'. He defines them by shape as 'variously shaped ; for 
herein the end-bones of the toes are the shape of kataka seeds; those 
next to them in the middle sections are the shape of incomplete 
jack-fruit seeds; the bones of the base sections are the shape of small 
drums-some say they are the shape of peacocks' crests-.22 The 
bones of the back of the foot are the shape of a bunch of crushed yam 
tubers. The heel-bones are the shape of palmyra seeds in single­
stoned fruits. The ankle-bones are the shape of [two] play-balls 
bound together. Of the shin-bones, the smaller is the shape of a 

21 Reading with B., C. and Ss. dve pitthibiiha/!hini dve bahat!hini dve dve 
aggabiihat!hini. 

22 'Morasikali-peacock's crest (?) ': see P.E.D. under mora, but this 
context will not admit of' peacock's tail'. B. has -sakali. Oddly enough 
both C. and Ss. have (copying Vis.?) mudingasat;i,thanani ti pi eke(' some say 
they are the shape of tabors'), but the former gives the vl. 'morasikali '. 
There is a Sanskrit word sikha'fJ4ika which means ' crest '. 
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[47-48] 
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heads. The sinews on the back are the shape of a wet fishing-net 
spread out in the sun. The rest of the sinews extending over the 
several limbs in this physical frame are the shape of a net of mail 
close-fitted to the physical frame '. He defines them by direction as 
' found in the two directions ', and also as follows: ' Among these, 
there are five large sinews called" tendons" that start out from the 
base of the right ear and go in front and behind binding the left side, 
and there are five that start out from the base of the left ear and go 
in front and behind binding the right side; then there are five that 
start out from the right base of the neck and go in front and behind 
on the left side, and there are five that start out from the left base 
of the neck and go in front and behind binding the right side; then 
there are ten large sinews likewise called "tendons" that go down 
to bind the right hand, five in front and five behind, and similarly 
with the left hand, and with the right and left feet; so these sixty 
great sinews are the " physical-frame supporters " or " physical­
frame guiders " '. He defines them mJ location as ' found in the 
whole physical frame in between the bones and the skin and in 
between the bones and the flesh, binding the bones. And herein, 
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do the wall-wattles know " We are bound together by creeper­
thongs ", so too, the sinews do not know " Three hundred bones are 
bound together by us " nor do the three hundred bones know " We 
are bound together by sinews "; for these are ideas destitute of 
mutual concern and reviewing, they are ... not a person, but only 

Nine hundred sinews all around 
In this fathom-long carcase found 
Whereby its bony frame is bound, 
As creepers serve a building to compound '. 

He defines them by delimitation as ' delimited below by the three 
hundred bones or by their surface fixed thereto, above by skin and 
flesh, and all round by each other, which is the delimitation by the 
similar, but the delimitation by the dissimilar is the same as that of 
the head-hairs and so on'. This is how he defines sinews [49] by 
colour and the rest. 
22. (8) Next to that he defines bones. Now leaving aside the 32 
tooth-bones already dealt with separately (§ 18), there are in the 
physical frame 64 hand-bones, 64 foot-bones, 64 soft bones de­
pendent on the flesh, and 2 heel-bones; then in each leg, 2 ankle­
bones, 2 shin-bones, 1 knee-bone, 1 thigh-bone; then 2 hip-bones, 
18 spine-bones, 24 rib-bones, 14 breast-bones, 1 heart-bone (sternum), 
2 collar-bones, 2 shoulderblade bones, 2 upper-arm bones, 2 pairs of 
forearm-bones,21 7 neck-bones, 2 jaw-bones, 1 nose-bone, 1 forehead­
bone, 9 skull-bones, and so on. He defines all these by colour as 
'white'. He defines them by shape as 'variously shaped ; for 
herein the end-bones of the toes are the shape of kataka seeds; those 
next to them in the middle sections are the shape of incomplete 
jack-fruit seeds; the bones of the base sections are the shape of small 
drums-some say they are the shape of peacocks' crests-.22 The 
bones of the back of the foot are the shape of a bunch of crushed yam 
tubers. The heel-bones are the shape of palmyra seeds in single­
stoned fruits. The ankle-bones are the shape of [two] play-balls 
bound together. Of the shin-bones, the smaller is the shape of a 

21 Reading with B., C. and Ss. dve pitthibiiha/!hini dve bahat!hini dve dve 
aggabiihat!hini. 

22 'Morasikali-peacock's crest (?) ': see P.E.D. under mora, but this 
context will not admit of' peacock's tail'. B. has -sakali. Oddly enough 
both C. and Ss. have (copying Vis.?) mudingasat;i,thanani ti pi eke(' some say 
they are the shape of tabors'), but the former gives the vl. 'morasikali '. 
There is a Sanskrit word sikha'fJ4ika which means ' crest '. 
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bow-stick, while the larger is the shape of the back of a rat-snake23 

shrunken by hunger and thirst. The place in the shin-bones where 
they rest on the ankle-bones is the shape of a khajjurika shoot with 
the sheath removed.24 The place in the shin-bones where they are 
fixed on the knee-bone is the shape of the top of a tabor. The 
knee-bone is the shape of a lump of froth pressed down on one side. 25 

The thigh-bones are the shape of badly pared26 handles for axes or 
hatchets. The place in the thigh-bone where it is fixed on the hip­
b(tlle is the shape of goldsmiths' [50] fire-kindling twig-faggot.27 

The location where it is fixed in that is the shape of a punnaga fruit 
with the top cut off. The two hip-bones, when fastened together, 
are the shape of a cradle28 made by potters-some say they are the 
shape of an ascetic's bolster-. The buttock bones are the shape of 
aµ inverted snake's hood; they are perforated in seven places. The 
18 spine-bones are internally the shape of lead-sheet rolls put one on 
top of the other; externally they are the shape of a string of beads, 
and they each have two or three projections that rest one on the 
other and resemble the teeth of a saw. Of the 24 rib-bones, the 
complete ones are the shape of complete Sinhalese sickles29 while the 
incomplete ones are the shape of incomplete Sinhalese sickles29-

some say that all together they are the shape of the outspread pair 
of wings of a white cock-. The 14 breast-bones are the shape of 
an old chariot's row of planks. The heart-bone30 is the shape of the 
bowl of a wooden spoon. The collar-bone is the shape of a small 

23 'Dhammani---rat-snake ': not in P.E.D.; see Glossary; also§ 30. 
24 In the compound anacchadikatakhajjurikakafi,rasa'IJ-thanarh the components 

acchiidi ('covering', 'sheath') and khajjurika (kind of plant: the wild date­
palm?) are not in P.E.D.; both C. and Ss. have apanitatacakhajjurikaka[ira­
(cf. Vis.) with no videlicet. B. supports P.T.S. 

26 ' Ghatfha---pressed down ' (pp. of gharhsati?): not in P.E.D. 
25 'Duttacchita-badly pared' (du+tar,ehita, pp. of tacchati): no forms in 

P.E.D.; see Glossary. 
27 'Aggijiilanasaliikiibundi---fire-kindling twig-faggot' (?): bundi (abundi? 

iibundi, pundi?) not in P.E.D., where see bundika. An alternative might be 
'fire-fanning tube-device' (i.e. 'blowpipe'). B. has -panti. 

2s 'Kumbhakiirakehi (kumbhakiirehi) kataculisar;,thiiniini---the shape of a 
cradle made by potters': culi (culli) is not in P.E.D.; what is meant is probably 
a sort of circular stand or' cradle' for resting wet-clay pots on (as resembling 
the ' pelvic-girdle '); the ' ascetic's bolster ' would correspond if it is conceived 
as a ring (of twisted rag?) to rest the head on. Culi may or may not be con­
nected with cu[a=' topknot', kar},1},aCu[ika=' ear-lobe', and so on. 

2e ' Sihaladdiitta---Sinhalese sickle ': diitta not in P.E.D.; see Glossary. 
80 Reading with 0., B. and Ss. (as well as Vis.) hadayatfhi instead ofp&J.a#hi. 

[50-51] Ill. The Thirty-twojoli1 Aspect 51 

metal hatchet handle. The bone below them is the shape of a half­
moon. The rear-arm-bones (shoulder-blades) are the shape of axe 
blades-some say they are the shape of half-worn-away Sinhalese 
hoes-. The upper-arm bones are the shape of looking-glass 
handles-some say they are the shape of big hatchet handles-. 
The forearm-bones are the shape of a twin palm's trunks. The 
wrist-bones are the shape of lead-sheet rolls stuck together. The 
bones of the backs of the hands are the shape of a flattened bunch of 
yams. The bones of the fingers' base sections are the shape of small 
drums; those of the middle sections are the shape of incomplete 
jack-fruit seeds; and those of the end sections are the shape of kataka 
seeds. The seven neck-bones are the shape of shces31 of bamboo 
stems threaded one after another on a stick. The lower jaw-bone 
is the shape of a smith's iron hammer fastening.32 The upper jaw­
bone is the shape of a scraping knife. The bones of the eye-sockets 
and nostril-sockets are the shape of young palmyra seeds with the 
kernels removed. [51 J The frontal bone is the shape of an inverted 
broken oyster-shell dish.33 The bones of the ear-bases (mastoids) 
are the shape of barbers' razor-boxes. The [sinciput] bones in the 
place where a cloth (turban) is tied above the fronta,l bone and the 
ear-bases are the shape of pieces of crust [on a pan] of thickening 
ghee.34 The occiput-bone is the shape of a lop-sided coconut with a 
hole cut in the end. The head-bones [together] are the shape of a 
worn-out gourd-vessel held together with stitches'. He defines 
them by direction as ' found in both directions ' and by location 
indiscriminately as ' lying throughout the whole physical frame ', 
but in particular thus 'the head-bones rest on the neck-bones, the 
neck-bones on the spine-bones, the spine-bones on the hip-bones, the 

31 Reading with 0., B. and Ss. varhsaka[irakhar:,i!a. 
32 ' Kammiiriinarh ayokufa,yottaka---a smiths' iron hammer fastening ': 

P.E.D. has for yottaka 'tie, band, halter, rope', which suggests this rendering 
(favoured by the Sinhalese translations of Vis.). Vis. uses this simile also 
for half the pelvis ('ileum'?). The 'scraping-knife' might be the scraper 
for scraping the insides out of coconuts, as now used in Ceylon, which looks 
vaguely like the palate-bone with the upper teeth. 

83 Reading with 0., B. and Ss. sankha-kapala. Burm. ed. of VbhA. has 
sankhathala-kapiila. 

34 The compound bahalaghatapur;,r;,apatapiwtikakhar:,i!asa'IJ-thiinarh is a. 
'rewrite' of the Vis. version (=VbhA.), not a variant reading. A literal 
rendering might be 'thick-ghee-filled-cloth-rag-piece-shaped '. What is 
referred to is perhaps the puffed-up cloth-like crust that forms on the top of 
a pot of cream being simmered down and thickened for clarifying ghee-oil. 
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neck-bones on the spine-bones, the spine-bones on the hip-bones, the 

31 Reading with 0., B. and Ss. varhsaka[irakhar:,i!a. 
32 ' Kammiiriinarh ayokufa,yottaka---a smiths' iron hammer fastening ': 

P.E.D. has for yottaka 'tie, band, halter, rope', which suggests this rendering 
(favoured by the Sinhalese translations of Vis.). Vis. uses this simile also 
for half the pelvis ('ileum'?). The 'scraping-knife' might be the scraper 
for scraping the insides out of coconuts, as now used in Ceylon, which looks 
vaguely like the palate-bone with the upper teeth. 

83 Reading with 0., B. and Ss. sankha-kapala. Burm. ed. of VbhA. has 
sankhathala-kapiila. 

34 The compound bahalaghatapur;,r;,apatapiwtikakhar:,i!asa'IJ-thiinarh is a. 
'rewrite' of the Vis. version (=VbhA.), not a variant reading. A literal 
rendering might be 'thick-ghee-filled-cloth-rag-piece-shaped '. What is 
referred to is perhaps the puffed-up cloth-like crust that forms on the top of 
a pot of cream being simmered down and thickened for clarifying ghee-oil. 
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hip-bones on the thigh-bones, the thigh-bones on the knee-bones, 
the knee-bones on the shin-bones, the shin-bones on the ankle-bones, 
the ankle-bones on the bones of the backs of the feet; and the bones 
of the backs of the feet hold up the ankle-bones, the ankle-bones ... 
the neck-bones hold up the head-bones; and the remaining bones 
can be understood accordingly. And herein, just as in the case of 
a structure of bricks and rafters, etc., the bricks, etc., above do not 
know " We rest on those below us " nor do those below know " We 
stand holding up those above us ", so too, the head-bones do not 
know " We rest on neck-bones ", ... nor do the ankle-bones know 
"We rest on the bones of the backs of feet " nor do the bones of the 
backs of the feet know " We stand holding up ankle-bones " ... ; for 
these are ideas destitute of mutual concern and reviewing, they are 
... not a person. In fact this is only some three hundred and odd 
bones bound together by nine hundred sinews, plastered over with 
nine hundred pieces of flesh, wrapped in a single coat35 of hide, 
moistened with the moisture that traverses the seven hundred 
stimulant-channels, [the whole] oozing sweat-drops that well from 
the 99,000 body-hair pores, and housing the eighty clans of worms; 
and these are reckoned as a " body ", wherein a meditator, seek as 
he will for an individual essence, finds nothing at all worth grasping, 
but only a bony skeleton bound together with sinews and mixed 
up with various kinds of ordure '. [52] Seeing this [ as it actually is], 
he acquires the status of a son of Him with the Ten Powers, since it 
is told [as follows how this body is simply] 

Bones in a pattern ordered 
Standing end to end 
With many joints, whose shaping 
On no one does depend; 
By sinews held together, 
Menaced by ageing's threat, 
Incognizant, resembling 
A wooden marionette. 

Ordure in ordure generated, 
Stench in a stench, filth in pollution, 
Something that to fall is fated 
Born in what suffers dissolution;36 

35 G. reads ekaghana-and Ss. ekagharJ,a-for ekasaw-
36 Reading with C. and Ss.: 2nd line of verse anekasandhi, samito na kehici; 

B. has sandhiyo thito (sic); and 0., B. and Ss. have in 6th line duggandhe capi 
duggandharh, bhedanamhi vayadhammarh. 

[52-53] III. The Thirty-twojo'ld Aspect 

Bone-bag in bone-bag conceived. 
Turn from this filthy body, then; 
And as a son be thou received 
Of Him that Wields the Powers Ten. 

53 

He defines them lry delimitation as '[each] delimited inside by the 
bone-marrow, above by the flesh, and at the ends and the roots by 
each other, which is the delimitation by the similar; but the delimita­
tion by the dissimilar is the same as that of the head-hairs and so on '. 
This is how he defines bones by colour and the rest. 
23. (9) Next to that he defines bone-marrow, which is in the physical 
frame inside the bones classed in the way already stated, lry colour 
as 'white'. He defines it lry shape as 'the shape of its own loca­
tion, that is to say, that found inside the biggest bones is the shape of 
large cane-shoots boiled twisted together in bamboo-tube seg­
ments ;37 that found inside the lesser and nµnor bones is the shape of 
appropriate-sized cane-shoots boiled twisted together in lesser and 
minor bamboo-tube segments '. He defines it lry direction as 
' found in both directions ' and by location as ' established inside the 
bones. And herein, just as curd and treacle inside bamboo tubes, 
etc., do not know "We are inside bamboo tubes, etc." and the 
bamboo tubes, etc., do not know" Curd and treacle are inside us", 
so too, the bone-marrow does not know " I am inside bones " nor 
do the bones know " Bone-marrow is inside us "; for these are ideas 
destitute of mutual concern and reviewing, they are . . . not a 
person '. He defines them by delimitation as ' delimited by the 
insides of the bones [53] and by what is similar to bone-marrow, 
which is the delimitation by the similar; but the delimitation by the 
dissimilar is the same as that of the head-hairs and so on'. This is 
how he defines bone-marrow by colour and the rest. 
24. (10) Next to that he defines kidney, which is classed as the two 
balls [of flesh] in the interior of the physical frame, by colour as' dull 
red, the colour of palibhaddaka seeds '. He defines it lry shape as 
'the shape of village boys' play-balls of wound thread-some say 
the shape of twin mango fruits with a single stalk-'. He defines 
it lry direction as ' found in the upper direction ' and by location as 
'lying on either side of the heart-flesh, being fastened by a stout 
sinew that starts out with one root from the base of the neck and 
divides into two after going a short way. And herein, just as a pair 
of twin mango fruits fastened by a single stalk does not know " I 

37 'Na/aka-tube ': not in P.E.D., where see nala. See Glossary. 
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hip-bones on the thigh-bones, the thigh-bones on the knee-bones, 
the knee-bones on the shin-bones, the shin-bones on the ankle-bones, 
the ankle-bones on the bones of the backs of the feet; and the bones 
of the backs of the feet hold up the ankle-bones, the ankle-bones ... 
the neck-bones hold up the head-bones; and the remaining bones 
can be understood accordingly. And herein, just as in the case of 
a structure of bricks and rafters, etc., the bricks, etc., above do not 
know " We rest on those below us " nor do those below know " We 
stand holding up those above us ", so too, the head-bones do not 
know " We rest on neck-bones ", ... nor do the ankle-bones know 
"We rest on the bones of the backs of feet " nor do the bones of the 
backs of the feet know " We stand holding up ankle-bones " ... ; for 
these are ideas destitute of mutual concern and reviewing, they are 
... not a person. In fact this is only some three hundred and odd 
bones bound together by nine hundred sinews, plastered over with 
nine hundred pieces of flesh, wrapped in a single coat35 of hide, 
moistened with the moisture that traverses the seven hundred 
stimulant-channels, [the whole] oozing sweat-drops that well from 
the 99,000 body-hair pores, and housing the eighty clans of worms; 
and these are reckoned as a " body ", wherein a meditator, seek as 
he will for an individual essence, finds nothing at all worth grasping, 
but only a bony skeleton bound together with sinews and mixed 
up with various kinds of ordure '. [52] Seeing this [ as it actually is], 
he acquires the status of a son of Him with the Ten Powers, since it 
is told [as follows how this body is simply] 

Bones in a pattern ordered 
Standing end to end 
With many joints, whose shaping 
On no one does depend; 
By sinews held together, 
Menaced by ageing's threat, 
Incognizant, resembling 
A wooden marionette. 

Ordure in ordure generated, 
Stench in a stench, filth in pollution, 
Something that to fall is fated 
Born in what suffers dissolution;36 

35 G. reads ekaghana-and Ss. ekagharJ,a-for ekasaw-
36 Reading with C. and Ss.: 2nd line of verse anekasandhi, samito na kehici; 

B. has sandhiyo thito (sic); and 0., B. and Ss. have in 6th line duggandhe capi 
duggandharh, bhedanamhi vayadhammarh. 

[52-53] III. The Thirty-twojo'ld Aspect 

Bone-bag in bone-bag conceived. 
Turn from this filthy body, then; 
And as a son be thou received 
Of Him that Wields the Powers Ten. 

53 

He defines them lry delimitation as '[each] delimited inside by the 
bone-marrow, above by the flesh, and at the ends and the roots by 
each other, which is the delimitation by the similar; but the delimita­
tion by the dissimilar is the same as that of the head-hairs and so on '. 
This is how he defines bones by colour and the rest. 
23. (9) Next to that he defines bone-marrow, which is in the physical 
frame inside the bones classed in the way already stated, lry colour 
as 'white'. He defines it lry shape as 'the shape of its own loca­
tion, that is to say, that found inside the biggest bones is the shape of 
large cane-shoots boiled twisted together in bamboo-tube seg­
ments ;37 that found inside the lesser and nµnor bones is the shape of 
appropriate-sized cane-shoots boiled twisted together in lesser and 
minor bamboo-tube segments '. He defines it lry direction as 
' found in both directions ' and by location as ' established inside the 
bones. And herein, just as curd and treacle inside bamboo tubes, 
etc., do not know "We are inside bamboo tubes, etc." and the 
bamboo tubes, etc., do not know" Curd and treacle are inside us", 
so too, the bone-marrow does not know " I am inside bones " nor 
do the bones know " Bone-marrow is inside us "; for these are ideas 
destitute of mutual concern and reviewing, they are . . . not a 
person '. He defines them by delimitation as ' delimited by the 
insides of the bones [53] and by what is similar to bone-marrow, 
which is the delimitation by the similar; but the delimitation by the 
dissimilar is the same as that of the head-hairs and so on'. This is 
how he defines bone-marrow by colour and the rest. 
24. (10) Next to that he defines kidney, which is classed as the two 
balls [of flesh] in the interior of the physical frame, by colour as' dull 
red, the colour of palibhaddaka seeds '. He defines it lry shape as 
'the shape of village boys' play-balls of wound thread-some say 
the shape of twin mango fruits with a single stalk-'. He defines 
it lry direction as ' found in the upper direction ' and by location as 
'lying on either side of the heart-flesh, being fastened by a stout 
sinew that starts out with one root from the base of the neck and 
divides into two after going a short way. And herein, just as a pair 
of twin mango fruits fastened by a single stalk does not know " I 

37 'Na/aka-tube ': not in P.E.D., where see nala. See Glossary. 
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am fastened by a stalk " nor does the stalk know " A pair of twin 
mango fruits is fastened by me", so too, the kidney does not know 
" I am fastened by a stout sinew " nor does the stout sinew know 
" Kidney is fastened by me "; for these are ideas destitute of mutual 
concern and reviewing, they are . . . not a person '. He defines it 
by delimitation as 'kidney delimited by what is similar to kidney, 
which is the delimitation by the similar; but the delimitation by the 
dissimilar is the same as that of the head-hairs and so on '. This is 
how he defines kidney by colour and the rest. 
25. (11) Next to that he defines heart, which is in the interior of the 
physical frame, by colour as' red, the colour of the back of a red-lotus 
petal ', by shape as ' the shape of a lotus bud with the outer petals 
removed and turned upside-down. And it is open on one side38 

like a punnaga fruit with its end cut off; it is smooth outside, and 
inside it is like the inside of a kosataki (loofah-gourd) fruit. In 
those who have much understanding it is a little expanded; in those 
with weak understanding it is still only a bud. Except for the 
[material] form [in it] dependent on which the mind-element and the 
mind-consciousness-element occur,39 the rest of it consists of what 
is counted as the piece of flesh inside which [M] half a pasata­
measure of blood is kept, which in one of lustful temperament is red, 
in one of hating temperament is black, in one of deluded tempera­
ment is like water that meat has been washed in, in one of speculative­
thinking temperament is the colour of lentil soup, in one of faithful 
temperament is the colour of [yellow J karJ,ikiira flowers, and in one of 
understanding temperament is limpid, clear, as unturbid as polished 
crystal, and seems to shine '. He defines it by direction as ' found in 
the upper direction ' and by location as ' lying in the middle between 

38 Reading vivatekapassarh with 0. and Ss.; B. has vivararh ekarh passarh. 
The punnaga is identifiable with the Sinhalese domba tree, which has a globular 
nutshell about I! inches in diameter. 

39 See Vis., Ch. xiv, Description of the Consciousness Category, for 'mind­
element ' and ' mind-consciousness-element '. In the Abhidhamma Pi~aka 
these two and other aspects of ' mind ' are described as occurring ' dependent 
on form' (rilparh niss!'iya). The Commentarial system, seeking something 
more specific, identifies that 'form' with the (material) form of the heart, 
called the' heart-basis' (hadayavatthu: see Vis. Ch. xiv, Description of Form). 
This was further connected to the colour of a part of the blood in the heart, 
which was believed to change with the mood. This superstructure finds no 
justification in the Tipi~ka itself, and there too only the bare names of the 
parts of the body are mentioned, the descriptive elaborations being entirely 
comm en ta.rial. 

[64-55] Ill. The Thirty-two-fold Aspect 55 

the two breasts, inside the physical frame '. And herein, just as the 
mullion40 between two window shutters does not know " I stand 
between two window shutters " nor do the window shutters know 
" A mullion is between us ", so too, the heart does not know " I 
stand between two breasts " nor do the breasts know " A heart 
stands between us "; for these are ideas destitute of mutual concern 
and reviewing, they are ... not a person '. He defines it by de­
limitation as 'heart delimited by what is similar to heart, which is 
the delimitation by the similar; but the delimitation by the dissimilar 
is the same as that of the head-hairs and so on'. This is how he 
defines heart by colour and the rest. 
26. (12) Next to that he defines the twin piece of flesh known as 
liver, which is in the interior of the physical frame, by colour as' red, 
the colour of the red backs of the outer petals of a white lotus '. He 
defines it by shape as 'the shape of a kovilara leaf, having a single 
root and twin ends. In sluggish people it is single and large, while 
in those with understanding there are two or three small ones '. He 
defines it by direetion as 'found in the upper direction' and by 
location as ' lying near the right side, inside from the two breasts. 
And herein, just as a lump of meat stuck on the side of a saucepan 
does not know " I am stuck on the side of a saucepan " nor does 
the saucepan know "A lump of meat is stuck on me", so too, the 
liver does not know " I am near a right side, inside from two breasts " 
nor does the right side inside from the two breasts know " A liver 
is near me "; for these are ideas destitute of mutual concern and 
reviewing, they are ... not a person '. He defines it by delimitation 
as 'liver delimited by what is similar to liver, [55] which is the 
delimitation by the similar; but the delimitation by the dissimilar is 
the same as that of the head-hairs and so on '. This is how he 
defines liver by colour and the rest. 
27. (13) Next to that he defines midriff, which is twofold in the 
physical frame as concealed and unconcealed, by colour as ' white, the 
colour of dukula (muslin) rags '. He defines it by shape as ' the 
shape of its location', by direction as' found in both directions' and 
by location as ' concealed midriff lying surrounding the heart and 
kidney, and unconcealed midriff lying covering the flesh under the 
skin in the whole physical frame. And herein, just as a rag in 
which meat is wrapped does not know " Meat is wrapped in me " 

40 The expression agga"[atthambhaka is not in P.E.D.; the context suggests 
the rendering. 
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am fastened by a stalk " nor does the stalk know " A pair of twin 
mango fruits is fastened by me", so too, the kidney does not know 
" I am fastened by a stout sinew " nor does the stout sinew know 
" Kidney is fastened by me "; for these are ideas destitute of mutual 
concern and reviewing, they are . . . not a person '. He defines it 
by delimitation as 'kidney delimited by what is similar to kidney, 
which is the delimitation by the similar; but the delimitation by the 
dissimilar is the same as that of the head-hairs and so on '. This is 
how he defines kidney by colour and the rest. 
25. (11) Next to that he defines heart, which is in the interior of the 
physical frame, by colour as' red, the colour of the back of a red-lotus 
petal ', by shape as ' the shape of a lotus bud with the outer petals 
removed and turned upside-down. And it is open on one side38 

like a punnaga fruit with its end cut off; it is smooth outside, and 
inside it is like the inside of a kosataki (loofah-gourd) fruit. In 
those who have much understanding it is a little expanded; in those 
with weak understanding it is still only a bud. Except for the 
[material] form [in it] dependent on which the mind-element and the 
mind-consciousness-element occur,39 the rest of it consists of what 
is counted as the piece of flesh inside which [M] half a pasata­
measure of blood is kept, which in one of lustful temperament is red, 
in one of hating temperament is black, in one of deluded tempera­
ment is like water that meat has been washed in, in one of speculative­
thinking temperament is the colour of lentil soup, in one of faithful 
temperament is the colour of [yellow J karJ,ikiira flowers, and in one of 
understanding temperament is limpid, clear, as unturbid as polished 
crystal, and seems to shine '. He defines it by direction as ' found in 
the upper direction ' and by location as ' lying in the middle between 

38 Reading vivatekapassarh with 0. and Ss.; B. has vivararh ekarh passarh. 
The punnaga is identifiable with the Sinhalese domba tree, which has a globular 
nutshell about I! inches in diameter. 

39 See Vis., Ch. xiv, Description of the Consciousness Category, for 'mind­
element ' and ' mind-consciousness-element '. In the Abhidhamma Pi~aka 
these two and other aspects of ' mind ' are described as occurring ' dependent 
on form' (rilparh niss!'iya). The Commentarial system, seeking something 
more specific, identifies that 'form' with the (material) form of the heart, 
called the' heart-basis' (hadayavatthu: see Vis. Ch. xiv, Description of Form). 
This was further connected to the colour of a part of the blood in the heart, 
which was believed to change with the mood. This superstructure finds no 
justification in the Tipi~ka itself, and there too only the bare names of the 
parts of the body are mentioned, the descriptive elaborations being entirely 
comm en ta.rial. 
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the two breasts, inside the physical frame '. And herein, just as the 
mullion40 between two window shutters does not know " I stand 
between two window shutters " nor do the window shutters know 
" A mullion is between us ", so too, the heart does not know " I 
stand between two breasts " nor do the breasts know " A heart 
stands between us "; for these are ideas destitute of mutual concern 
and reviewing, they are ... not a person '. He defines it by de­
limitation as 'heart delimited by what is similar to heart, which is 
the delimitation by the similar; but the delimitation by the dissimilar 
is the same as that of the head-hairs and so on'. This is how he 
defines heart by colour and the rest. 
26. (12) Next to that he defines the twin piece of flesh known as 
liver, which is in the interior of the physical frame, by colour as' red, 
the colour of the red backs of the outer petals of a white lotus '. He 
defines it by shape as 'the shape of a kovilara leaf, having a single 
root and twin ends. In sluggish people it is single and large, while 
in those with understanding there are two or three small ones '. He 
defines it by direetion as 'found in the upper direction' and by 
location as ' lying near the right side, inside from the two breasts. 
And herein, just as a lump of meat stuck on the side of a saucepan 
does not know " I am stuck on the side of a saucepan " nor does 
the saucepan know "A lump of meat is stuck on me", so too, the 
liver does not know " I am near a right side, inside from two breasts " 
nor does the right side inside from the two breasts know " A liver 
is near me "; for these are ideas destitute of mutual concern and 
reviewing, they are ... not a person '. He defines it by delimitation 
as 'liver delimited by what is similar to liver, [55] which is the 
delimitation by the similar; but the delimitation by the dissimilar is 
the same as that of the head-hairs and so on '. This is how he 
defines liver by colour and the rest. 
27. (13) Next to that he defines midriff, which is twofold in the 
physical frame as concealed and unconcealed, by colour as ' white, the 
colour of dukula (muslin) rags '. He defines it by shape as ' the 
shape of its location', by direction as' found in both directions' and 
by location as ' concealed midriff lying surrounding the heart and 
kidney, and unconcealed midriff lying covering the flesh under the 
skin in the whole physical frame. And herein, just as a rag in 
which meat is wrapped does not know " Meat is wrapped in me " 

40 The expression agga"[atthambhaka is not in P.E.D.; the context suggests 
the rendering. 
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nor does the meat know " I am wrapped in a rag ", so too, the 
midriff does not know " Heart and kidney and flesh under the skin 
in a whole physical frame are wrapped in me " nor do the heart and 
kidney and the flesh under the skin in the whole physical frame 
know " We are wrapped in a midriff "; for these are ideas destitute 
of mutual concern and reviewing, they are . . . not a person '. He 
defines it by delimitation as ' delimited below by flesh, above by 
skin, and all round by what is similar to midriff, which is the de­
limitation by the similar; but the delimitation by the dissimilar is 
the same as that of the head-hairs and so on'. This is how he 
defines midriff by colour and the rest. 
28. (14) Next to that he defines spleen, which is in the interior of the 
physical frame, by colour as ' bluish, the colour of withered ni.ggurJ4i 
flowers '. He defines it by shape as ' usually seven fingers in size, 
without attachments, and the shape of a black calf's tongue', by 
direction as ' found in the upper direction ', and by location as lying 
near the upper side of the belly-lining on the left of the heart; and 
when it comes out through a wound, a creature's life is terminated. 
And herein, just as a lump of cow-dung near the upper side of a barn 
does not know " I am near the upper side of a barn " nor does the 
upper side of the barn know " A lump of cowdung is near me ", so 
too, the spleen does not know" I am near the upper side of a belly's 
lining " nor does the upper side of the belly's lining know " A spleen 
is near me "; for these are ideas destitute of mutual concern and 
reviewing, they are ... not a person '. He defines it by delimitation 
as [56] ' spleen delimited by what is similar to spleen, which is the 
delimitation by the similar; but the delimitation by the dissimilar is 
the same as that of the head-hairs and so on '. This is how he 
defines spleen by colour and the rest. 
29. (15) Next to that he defines lights, which are in the interior of 
the physical frame and classed as two or three bits of flesh,41 by 
colour as ' red, the colour of not very ripe udumbara figs '. He 
defines them by shape as ' the shape of an unevenly cut thick slice 
of cake-some say it is the shape of a heap of bits of roof-tiles-, 
and it is insipid inside and lacks nutritive-essence, like a lump of 
chewed straw, because it is affected by the heat of the fire [ element] 
born of past action which springs up when there is nothing eaten 

41 C. supports P.T.S. reading of dvattirhsamarhsakharµJa-, but Ss. reading 
dvattimarhsakharµJa-seems preferable. Papphasa can, of course, be rendered 
by 'lungs', but 'lights' seems more in tone with the meat-shop atmosphere 
of these comparisons. 
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and drunk '. He defines them by direction as ' found in the upper 
direction ' and by location as ' lying inside the physical frame between 
the two breasts, overhanging and covering the heart and liver. And 
herein, just as a bird's nest hanging on the inside of an old barn does 
not know " I am hanging on the inside of an old barn " nor does the 
inside of the old barn know "A bird's nest is hanging on me", so 
too, the lights do not know " I am hanging on the interior of a 
physical frame in a part inside from the two breasts " nor does the 
part inside from the two breasts in the interior of the physical frame 
know " Lights are hanging on me "; for these are ideas destitute of 
mutual concern and reviewing, they are ... not a person '. He 
defines them by delimitation as 'delimited by what is similar to lights, 
which is the delimitation by the similar; but the delimitation by the 
dissimilar is the same as that of the head-hairs and so on '. This is 
how he defines lights by colour and the rest. 
30. (16) Next to that he defines the bowel, which is inside the physical 
frame and is thirty-two hands long in a man and twenty-eight 
hands long in a woman and looped in twenty-one places, by colour as 
' white, the colour of sand with lime '. He defines it by shape as 
' the shape of a rat-snake23 with its head cut off and put coiled up in 
a trough of blood ', by direction as ' found in the two directions ' and 
by location as ' fastened above to the gullet and below to the excre­
ment passage (rectum), and so lying inside the physical frame be­
tween the limits of the gullet and the excrement passage. [57] And 
herein, just as the decapitated carcase of a rat-snake put into a troug 1 t 
of blood does not know " I am in a trough of blood " nor does the 
trough of blood know "A decapitated rat-snake's carcase is in me ", 
so too, the bowel does not know " I am inside a physical frame " nor 
does the inside of the physical frame know " A bowel is in me "; for 
these are ideas destitute of mutual concern and reviewing, they are 
... not a person'. He defines it by delimitation as 'delimited by 
what is similar to bowel, which is the delimitation by the similar; but 
the delimitation by the dissimilar is the same as that of the head­
hairs and so on '. This is how he defines bowel by colour and the 
rest. 
31. (17) Next to that he defines entrail, which is inside the physical 
frame between the bowel [ coils J, by cowur as ' the colour of white 
edible water-lily roots ',42 by shape as 'the shape of those roots-

23 See page 50. 
' 2 'Dakasitalika---edible white water-lily': not in P.E.D.; see Glossary. 
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nor does the meat know " I am wrapped in a rag ", so too, the 
midriff does not know " Heart and kidney and flesh under the skin 
in a whole physical frame are wrapped in me " nor do the heart and 
kidney and the flesh under the skin in the whole physical frame 
know " We are wrapped in a midriff "; for these are ideas destitute 
of mutual concern and reviewing, they are . . . not a person '. He 
defines it by delimitation as ' delimited below by flesh, above by 
skin, and all round by what is similar to midriff, which is the de­
limitation by the similar; but the delimitation by the dissimilar is 
the same as that of the head-hairs and so on'. This is how he 
defines midriff by colour and the rest. 
28. (14) Next to that he defines spleen, which is in the interior of the 
physical frame, by colour as ' bluish, the colour of withered ni.ggurJ4i 
flowers '. He defines it by shape as ' usually seven fingers in size, 
without attachments, and the shape of a black calf's tongue', by 
direction as ' found in the upper direction ', and by location as lying 
near the upper side of the belly-lining on the left of the heart; and 
when it comes out through a wound, a creature's life is terminated. 
And herein, just as a lump of cow-dung near the upper side of a barn 
does not know " I am near the upper side of a barn " nor does the 
upper side of the barn know " A lump of cowdung is near me ", so 
too, the spleen does not know" I am near the upper side of a belly's 
lining " nor does the upper side of the belly's lining know " A spleen 
is near me "; for these are ideas destitute of mutual concern and 
reviewing, they are ... not a person '. He defines it by delimitation 
as [56] ' spleen delimited by what is similar to spleen, which is the 
delimitation by the similar; but the delimitation by the dissimilar is 
the same as that of the head-hairs and so on '. This is how he 
defines spleen by colour and the rest. 
29. (15) Next to that he defines lights, which are in the interior of 
the physical frame and classed as two or three bits of flesh,41 by 
colour as ' red, the colour of not very ripe udumbara figs '. He 
defines them by shape as ' the shape of an unevenly cut thick slice 
of cake-some say it is the shape of a heap of bits of roof-tiles-, 
and it is insipid inside and lacks nutritive-essence, like a lump of 
chewed straw, because it is affected by the heat of the fire [ element] 
born of past action which springs up when there is nothing eaten 

41 C. supports P.T.S. reading of dvattirhsamarhsakharµJa-, but Ss. reading 
dvattimarhsakharµJa-seems preferable. Papphasa can, of course, be rendered 
by 'lungs', but 'lights' seems more in tone with the meat-shop atmosphere 
of these comparisons. 
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and drunk '. He defines them by direction as ' found in the upper 
direction ' and by location as ' lying inside the physical frame between 
the two breasts, overhanging and covering the heart and liver. And 
herein, just as a bird's nest hanging on the inside of an old barn does 
not know " I am hanging on the inside of an old barn " nor does the 
inside of the old barn know "A bird's nest is hanging on me", so 
too, the lights do not know " I am hanging on the interior of a 
physical frame in a part inside from the two breasts " nor does the 
part inside from the two breasts in the interior of the physical frame 
know " Lights are hanging on me "; for these are ideas destitute of 
mutual concern and reviewing, they are ... not a person '. He 
defines them by delimitation as 'delimited by what is similar to lights, 
which is the delimitation by the similar; but the delimitation by the 
dissimilar is the same as that of the head-hairs and so on '. This is 
how he defines lights by colour and the rest. 
30. (16) Next to that he defines the bowel, which is inside the physical 
frame and is thirty-two hands long in a man and twenty-eight 
hands long in a woman and looped in twenty-one places, by colour as 
' white, the colour of sand with lime '. He defines it by shape as 
' the shape of a rat-snake23 with its head cut off and put coiled up in 
a trough of blood ', by direction as ' found in the two directions ' and 
by location as ' fastened above to the gullet and below to the excre­
ment passage (rectum), and so lying inside the physical frame be­
tween the limits of the gullet and the excrement passage. [57] And 
herein, just as the decapitated carcase of a rat-snake put into a troug 1 t 
of blood does not know " I am in a trough of blood " nor does the 
trough of blood know "A decapitated rat-snake's carcase is in me ", 
so too, the bowel does not know " I am inside a physical frame " nor 
does the inside of the physical frame know " A bowel is in me "; for 
these are ideas destitute of mutual concern and reviewing, they are 
... not a person'. He defines it by delimitation as 'delimited by 
what is similar to bowel, which is the delimitation by the similar; but 
the delimitation by the dissimilar is the same as that of the head­
hairs and so on '. This is how he defines bowel by colour and the 
rest. 
31. (17) Next to that he defines entrail, which is inside the physical 
frame between the bowel [ coils J, by cowur as ' the colour of white 
edible water-lily roots ',42 by shape as 'the shape of those roots-

23 See page 50. 
' 2 'Dakasitalika---edible white water-lily': not in P.E.D.; see Glossary. 
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some say they are gmnutta43 shaped '-, by direction as ' found in the 
two directions ' and by location as ' lying inside the twenty-one 
loops of the bowel, like the strings that lie inside the rope-rings of a 
foot-wiper sewing them together, and fastening the bowel-loops 
together so that they do not slip down in those working with hoes, 
axes, etc., as the marionette-strings do the marionette's wooden 
[limbs] at the time of the marionette's being pulled along. And 
herein, just as the strings that sew together the rope-rings of a 
foot-wiper do not know "We sew together rope-rings of a foot­
wiper" nor does the rope-ring of the foot-wiper know "strings sew 
me together '', so too, the en trail does not know '' I fasten a bowel in 
twenty-one loops " nor does the bowel know " Entrail fastens me "; 
for these are ideas destitute of mutual concern and reviewing, they 
are . . . not a person '. He defines it by delimitation as ' entrail 
delimited by what is similar to entrail, which is the delimitation by 
the similiar; but the delimitation by the dissimilar is the same as 
that of the head-hairs and so on'. This is how he defines entrail by 
colour and the rest. 
32. (18) Next to that he defines gorge, which is inside the physical 
frame, by colour as ' the colour of swallowed food ', by shape as ' the 
shape of rice loosely tied in a cloth strainer ' by direction as ' found 
in the upper direction ', and by location as [58] ' lying in the stomach. 
And what is called " stomach " is [ one part of] the bowel membrane 
which resembles the swelling [ of air J produced in the middle of a 
length of cloth when it is being [twisted and] wrung out from the 
two ends. It is smooth outside, while inside it is like a balloon of 
cloth44 soiled by wrapping up meat refuse-some say it is like the 
inside of a rotten jack fruit-. It is this place where worms dwell 
seething in tangles: the thirty-two families of worms such as round 
worms, swelling-producing worms, " palm-fibre " worms, " needle-

43 The meaning of gomutta(ka) given in P.E.D. will not fit here. Perhaps 
what is meant is the shape of the splash on the ground where an ox has 
urinated (go-mutta means 'ox-urine'), or perhaps simply 'cowpat ', though 
more likely there is some more idiomatic meaning. 

44 Reading mamsakasambupalivethanakilitthapiivilrapuppha( ka )sadisarh. A 
Sinhalese translation of the same term in Vis. has ku'IJ,U mas kasala vefu 
porona kadek pup (' rotten-meat-refuse-having-wrapped cloth-piece-balloon'). 
P.E.D. gives pilvilra as 'cloak, mantle', but (the Vis. ref.) as 'the mango 
tree ', which latter meaning seems quite without foundation; it has nothing 
to do with this context. Pupphaka (rather than puppha=flower) as' balloon' 
is not in P.E.D. 
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mouth" worms, tape-worms, thread-worms, and the rest.45 When 
there is no food and drink, etc., present, they leap up screeching and 
pounce upon the heart's flesh; and when food and drink, etc., are 
swallowed, they wait with mouths uplifted and scramble to snatch 
the first two or three mouthfuls swallowed. It is these worms' 
maternity-home, privy, hospital and charnel-ground. Just as 
when it has rained heavily in a time of drought and what has been 
carried by the water into the cesspit at the gate of an outcaste 
village-the various kinds of ordure such as urine, excrement, bits of 
hide and bones and sinews, as well as spittle, snot, blood, etc.,46 gets 
mixed up with the mud and water already collected there; and after 
two or three days the families of worms appear, and it ferments, 
warmed by the energy of the sun's heat, frothing and bubbling on 
the top, quite black in colour, and so utterly stinking and loathe­
some that one can scarcely go near it or look at, much less smell it or 
taste it; so too, [the stomach is the placeJ where the assortment of 
food and drink, etc., falls after being pounded up by the pestle of 
the teeth and turned over by the hand of the tongue and stuck 
together with spittle, losing at that moment its special qualities of 
colour, smell, taste, etc., and taking on the appearance of koleyya 
paste47 and dog's vomit, then to get soused in the bile and phlegm 
and wind that have collected there, where it ferments with the 
energy of the stomach-fire's heat, seethes with the families of worms, 
frothing and bubbling on the top, till it turns into utterly stinking 
nauseating muck, [59] even to hear about48 which takes away any 
appetite for food, drink, etc., let alone to see it with the eye of 
understanding. And when the food and drink, etc., fall into it, they 
get divided into five parts: the worms devour one part, the stomach­
fire burns up another part, another part becomes urine, another part 
becomes excrement, and one part is turned into nourishment and 
sustains the blood, flesh and so on. And herein, just as dog's vomit 
lying in an utterly disgusting dog's trough does not know "I am 
lying in a dog's trough" nor does the dog's trough know "Dog's 

46 The renderings of these worms' names is rather guesswork; garµJ,uppiidaka 
('boil-producer' or 'swelling-producer') appears only as 'earthworm' in 
P.E.D., which will scarcely do here. VisA. suggests that patatantuka and 
suttaka are two kinds, not one, but neither is in P.E.D. 

46 ' -ppabhuti-etc. ': see Ch. ii, n. 1. 
47 C. and Ss. both read koleyyakhalisupilry,avamathu-. Koleyya is not in 

P.E.D. in any sense that will do here, nor the P.T.S. and B. reading of koli­
yakule instead of koleyyakhali. Vis. has tantavilyakhali- (' weavers' paste'). 

48 Reading sutvil instead of bhutvil. 
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some say they are gmnutta43 shaped '-, by direction as ' found in the 
two directions ' and by location as ' lying inside the twenty-one 
loops of the bowel, like the strings that lie inside the rope-rings of a 
foot-wiper sewing them together, and fastening the bowel-loops 
together so that they do not slip down in those working with hoes, 
axes, etc., as the marionette-strings do the marionette's wooden 
[limbs] at the time of the marionette's being pulled along. And 
herein, just as the strings that sew together the rope-rings of a 
foot-wiper do not know "We sew together rope-rings of a foot­
wiper" nor does the rope-ring of the foot-wiper know "strings sew 
me together '', so too, the en trail does not know '' I fasten a bowel in 
twenty-one loops " nor does the bowel know " Entrail fastens me "; 
for these are ideas destitute of mutual concern and reviewing, they 
are . . . not a person '. He defines it by delimitation as ' entrail 
delimited by what is similar to entrail, which is the delimitation by 
the similiar; but the delimitation by the dissimilar is the same as 
that of the head-hairs and so on'. This is how he defines entrail by 
colour and the rest. 
32. (18) Next to that he defines gorge, which is inside the physical 
frame, by colour as ' the colour of swallowed food ', by shape as ' the 
shape of rice loosely tied in a cloth strainer ' by direction as ' found 
in the upper direction ', and by location as [58] ' lying in the stomach. 
And what is called " stomach " is [ one part of] the bowel membrane 
which resembles the swelling [ of air J produced in the middle of a 
length of cloth when it is being [twisted and] wrung out from the 
two ends. It is smooth outside, while inside it is like a balloon of 
cloth44 soiled by wrapping up meat refuse-some say it is like the 
inside of a rotten jack fruit-. It is this place where worms dwell 
seething in tangles: the thirty-two families of worms such as round 
worms, swelling-producing worms, " palm-fibre " worms, " needle-

43 The meaning of gomutta(ka) given in P.E.D. will not fit here. Perhaps 
what is meant is the shape of the splash on the ground where an ox has 
urinated (go-mutta means 'ox-urine'), or perhaps simply 'cowpat ', though 
more likely there is some more idiomatic meaning. 

44 Reading mamsakasambupalivethanakilitthapiivilrapuppha( ka )sadisarh. A 
Sinhalese translation of the same term in Vis. has ku'IJ,U mas kasala vefu 
porona kadek pup (' rotten-meat-refuse-having-wrapped cloth-piece-balloon'). 
P.E.D. gives pilvilra as 'cloak, mantle', but (the Vis. ref.) as 'the mango 
tree ', which latter meaning seems quite without foundation; it has nothing 
to do with this context. Pupphaka (rather than puppha=flower) as' balloon' 
is not in P.E.D. 
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mouth" worms, tape-worms, thread-worms, and the rest.45 When 
there is no food and drink, etc., present, they leap up screeching and 
pounce upon the heart's flesh; and when food and drink, etc., are 
swallowed, they wait with mouths uplifted and scramble to snatch 
the first two or three mouthfuls swallowed. It is these worms' 
maternity-home, privy, hospital and charnel-ground. Just as 
when it has rained heavily in a time of drought and what has been 
carried by the water into the cesspit at the gate of an outcaste 
village-the various kinds of ordure such as urine, excrement, bits of 
hide and bones and sinews, as well as spittle, snot, blood, etc.,46 gets 
mixed up with the mud and water already collected there; and after 
two or three days the families of worms appear, and it ferments, 
warmed by the energy of the sun's heat, frothing and bubbling on 
the top, quite black in colour, and so utterly stinking and loathe­
some that one can scarcely go near it or look at, much less smell it or 
taste it; so too, [the stomach is the placeJ where the assortment of 
food and drink, etc., falls after being pounded up by the pestle of 
the teeth and turned over by the hand of the tongue and stuck 
together with spittle, losing at that moment its special qualities of 
colour, smell, taste, etc., and taking on the appearance of koleyya 
paste47 and dog's vomit, then to get soused in the bile and phlegm 
and wind that have collected there, where it ferments with the 
energy of the stomach-fire's heat, seethes with the families of worms, 
frothing and bubbling on the top, till it turns into utterly stinking 
nauseating muck, [59] even to hear about48 which takes away any 
appetite for food, drink, etc., let alone to see it with the eye of 
understanding. And when the food and drink, etc., fall into it, they 
get divided into five parts: the worms devour one part, the stomach­
fire burns up another part, another part becomes urine, another part 
becomes excrement, and one part is turned into nourishment and 
sustains the blood, flesh and so on. And herein, just as dog's vomit 
lying in an utterly disgusting dog's trough does not know "I am 
lying in a dog's trough" nor does the dog's trough know "Dog's 

46 The renderings of these worms' names is rather guesswork; garµJ,uppiidaka 
('boil-producer' or 'swelling-producer') appears only as 'earthworm' in 
P.E.D., which will scarcely do here. VisA. suggests that patatantuka and 
suttaka are two kinds, not one, but neither is in P.E.D. 

46 ' -ppabhuti-etc. ': see Ch. ii, n. 1. 
47 C. and Ss. both read koleyyakhalisupilry,avamathu-. Koleyya is not in 

P.E.D. in any sense that will do here, nor the P.T.S. and B. reading of koli­
yakule instead of koleyyakhali. Vis. has tantavilyakhali- (' weavers' paste'). 

48 Reading sutvil instead of bhutvil. 



60 Illustrator. III [59-60] 

vomit is lying in me ", so too, the gorge does not know " I am lying 
in this utterly stinking loathesome stomach " nor does the stomach 
know " Gorge lies in me "; for these are ideas destitute of mutual 
concern and reviewing, they are ... not a person '. He defines it by 
delirnitation as ' gorge delimited by what is similar to gorge, which 
is the delimitation by the similar; but the delimitation by the dis­
similar is the same as that of the head-hairs and so on'. This is 
how he defines gorge by colour and the rest. 
33. (19) Next to that he defines dung, which is inside the physical 
frame, by colour as ' usually the colour of swallowed food ', by shape 
as ' the shape of its location ', by direction as ' found in the lower 
direction ', and by location as ' lying in the receptacle for digested 
food (rectum). Now the receptacle for digested food is the place 
in the lowest part at the end of the bowel, between the navel and 
the root of the spine, which measures eight finger-breadths in 
height and resembles the inside of a bamboo tube; and just as rain 
water that falls on a higher level runs down to fill a lower level and 
stays there, so too, any food, drink, etc., after falling into the 
receptacle for undigested food and being continuously cooked and 
simmered by the stomach-fire till they have got as soft as flour in a 
pulverizer, run on down through the cavity of the bowel, to be 
pressed down till they remain impacted there like brown clay cram­
med into a bamboo tube. And herein, just as brown clay crammed 
into a bamboo tube and pressed down does not know " I am in a 
bamboo tube" nor does the bamboo tube know" Brown clay is in 
me ", so too, the dung does not [60] know " I am in a receptacle for 
digested food " nor does the receptacle for digested food know 
" Dung is in me "; for these are ideas destitute of mutual concern 
and reviewing, they are ... not a person '. He defines it by de­
lirnitation as ' dung delimited by what is similar to dung, which is the 
delimitation by the similar; but the delimitation by the dissimilar is 
the same as that of the head-hairs and so on'. This is how he 
defines dung by colour and the rest. 
34. (20) Next to that he defines brain, which is in the physical frame 
in the interior of the skull, by colour as ' white, the colour of a piece 
of toadstool-some say it is the colour of curdled milkings49-', by 
shape as 'the shape of its location', by direction as 'lying in the 
upper direction ', and by location as ' what is classed as the four 

49 C. and Ss. both read vikuthitadwldhava'l),'l'},arh and duddha throughout 
instead of dut(ha. 
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pieces of brain lying inside the skull, like four lumps of dough, put 
together to correspond with the [skull's] four seams. And herein, 
just as a lump of dough--or curdled milkings49-put into an old 
gourd dish does not know " I am in an old gourd dish " nor does 
the old gourd dish know " A lump of dough--or curdled milkings­
is in me ", so too, the brain does not know " I am inside a skull " 
nor does the skull know " A brain is inside me "; for these are ideas 
destitute of mutual concern and reviewing, they are . . . not a 
person'. He defines it by delirnitation as' brain delimited by what 
is similar to brain, which is the delimitation by the similar; but the 
delimitation by the dissimilar is the same as that of the head-hairs 
and so on '. This is how he defines brain by colour and the rest. 
35. (21) Next to that he defines bile, which is in the physical frame 
and twofold classed as local bile and free bile, by colour as ' the 
colour of thick madhuka-oil-some say the free bile is the colour of 
withered akul'i50 flowers-' by shape as 'the shape of its location', 
and by direction as ' found in both directions '. He defines by 
location the free bile as ' lying spread over the physical frame, like a 
drop of oil on water, except for the flesh-free parts of the head-hairs, 
body-hairs, teeth, nails, and the hard dry skin, which kind of bile, 
when upset, yellows the eyes and makes them roll and makes the 
limbs shiver and itch '; and he defines the local bile as [61 J ' situated 
near the liver's flesh between the heart and lights and lying inside 
the bile-container (gall-bladder), which resembles a red kosa0,k'i 
(loofah-gourd) pip, which kind of bile, when disturbed, maddens 
creatures and drives them crazy and makes them throw aside 
conscience and shame and do what ought not to be done, say what 
ought not to be said and think what ought not to be thought. And 
herein, just as oil extending over water does not know "I extend 
over water" nor does the water know "Oil extends over me", so 
too, the free bile does not know " I extend over a physical frame " 
nor does the physical frame know " Free bile extends over me ", and 
just as rain-water in a loofah-gourd pip does not know " I am in a 
loofah-gourd pip " nor does the loofah-gourd pip know " Rain­
water is in me ", so too, the local bile does not know " I am in a 
gall-bladder " nor does the gall-bladder know " Local bile is in me "; 
for these are ideas destitute of mutual concern and reviewing, they 
are . . . not a person '. He defines it by delirnitation as ' bile de-

49 See Page 60. 
60 Akuli is identifiable with a common leguminous plant with yellow 

flowers in Ceylon called rar:iavarii. 
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vomit is lying in me ", so too, the gorge does not know " I am lying 
in this utterly stinking loathesome stomach " nor does the stomach 
know " Gorge lies in me "; for these are ideas destitute of mutual 
concern and reviewing, they are ... not a person '. He defines it by 
delirnitation as ' gorge delimited by what is similar to gorge, which 
is the delimitation by the similar; but the delimitation by the dis­
similar is the same as that of the head-hairs and so on'. This is 
how he defines gorge by colour and the rest. 
33. (19) Next to that he defines dung, which is inside the physical 
frame, by colour as ' usually the colour of swallowed food ', by shape 
as ' the shape of its location ', by direction as ' found in the lower 
direction ', and by location as ' lying in the receptacle for digested 
food (rectum). Now the receptacle for digested food is the place 
in the lowest part at the end of the bowel, between the navel and 
the root of the spine, which measures eight finger-breadths in 
height and resembles the inside of a bamboo tube; and just as rain 
water that falls on a higher level runs down to fill a lower level and 
stays there, so too, any food, drink, etc., after falling into the 
receptacle for undigested food and being continuously cooked and 
simmered by the stomach-fire till they have got as soft as flour in a 
pulverizer, run on down through the cavity of the bowel, to be 
pressed down till they remain impacted there like brown clay cram­
med into a bamboo tube. And herein, just as brown clay crammed 
into a bamboo tube and pressed down does not know " I am in a 
bamboo tube" nor does the bamboo tube know" Brown clay is in 
me ", so too, the dung does not [60] know " I am in a receptacle for 
digested food " nor does the receptacle for digested food know 
" Dung is in me "; for these are ideas destitute of mutual concern 
and reviewing, they are ... not a person '. He defines it by de­
lirnitation as ' dung delimited by what is similar to dung, which is the 
delimitation by the similar; but the delimitation by the dissimilar is 
the same as that of the head-hairs and so on'. This is how he 
defines dung by colour and the rest. 
34. (20) Next to that he defines brain, which is in the physical frame 
in the interior of the skull, by colour as ' white, the colour of a piece 
of toadstool-some say it is the colour of curdled milkings49-', by 
shape as 'the shape of its location', by direction as 'lying in the 
upper direction ', and by location as ' what is classed as the four 

49 C. and Ss. both read vikuthitadwldhava'l),'l'},arh and duddha throughout 
instead of dut(ha. 
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pieces of brain lying inside the skull, like four lumps of dough, put 
together to correspond with the [skull's] four seams. And herein, 
just as a lump of dough--or curdled milkings49-put into an old 
gourd dish does not know " I am in an old gourd dish " nor does 
the old gourd dish know " A lump of dough--or curdled milkings­
is in me ", so too, the brain does not know " I am inside a skull " 
nor does the skull know " A brain is inside me "; for these are ideas 
destitute of mutual concern and reviewing, they are . . . not a 
person'. He defines it by delirnitation as' brain delimited by what 
is similar to brain, which is the delimitation by the similar; but the 
delimitation by the dissimilar is the same as that of the head-hairs 
and so on '. This is how he defines brain by colour and the rest. 
35. (21) Next to that he defines bile, which is in the physical frame 
and twofold classed as local bile and free bile, by colour as ' the 
colour of thick madhuka-oil-some say the free bile is the colour of 
withered akul'i50 flowers-' by shape as 'the shape of its location', 
and by direction as ' found in both directions '. He defines by 
location the free bile as ' lying spread over the physical frame, like a 
drop of oil on water, except for the flesh-free parts of the head-hairs, 
body-hairs, teeth, nails, and the hard dry skin, which kind of bile, 
when upset, yellows the eyes and makes them roll and makes the 
limbs shiver and itch '; and he defines the local bile as [61 J ' situated 
near the liver's flesh between the heart and lights and lying inside 
the bile-container (gall-bladder), which resembles a red kosa0,k'i 
(loofah-gourd) pip, which kind of bile, when disturbed, maddens 
creatures and drives them crazy and makes them throw aside 
conscience and shame and do what ought not to be done, say what 
ought not to be said and think what ought not to be thought. And 
herein, just as oil extending over water does not know "I extend 
over water" nor does the water know "Oil extends over me", so 
too, the free bile does not know " I extend over a physical frame " 
nor does the physical frame know " Free bile extends over me ", and 
just as rain-water in a loofah-gourd pip does not know " I am in a 
loofah-gourd pip " nor does the loofah-gourd pip know " Rain­
water is in me ", so too, the local bile does not know " I am in a 
gall-bladder " nor does the gall-bladder know " Local bile is in me "; 
for these are ideas destitute of mutual concern and reviewing, they 
are . . . not a person '. He defines it by delirnitation as ' bile de-

49 See Page 60. 
60 Akuli is identifiable with a common leguminous plant with yellow 

flowers in Ceylon called rar:iavarii. 



62 Illustrator. Ill [61-62] 

limited by what is similar to bile, which is the delimitation by the 
similar; but the delimitation by the dissimilar is the same as that of 
the head-hairs and so on '. This is how he defines bile by colour and 
the rest. 
36. (22) Next to that he defines phkgm, which is in the interior of the 
physical frame and measures a bowlful, by colour as 'white, the 
colour of a kacchaka-fig tree's leaf-juice', by shape as 'the shape of 
its receptacle', by direction as' found in the upper direction', and 
by location as 'lying on the stomach's surface. And just as duck­
weed and green scum on the surface of water divide when a stick or a 
potsherd is dropped into the water and then spread together again, 
so too, at the time of eating and drinking, etc., when the food and 
drink, etc., fall into the stomach the phlegm divides and then 
spreads together again; and if it gets weak, the stomach becomes 
utterly disgusting with a smell of ordure, like a ripe boil or a rotten 
hen's egg, and then the regurgitations and the mouth reek with such 
a rotting-ordure-like stench coming up from the stomach that the 
man has to be told " Go away, your breath stinks". [62] But 
when it is abundant it holds down the reek of ordure beneath the 
stomach's surface, acting like the wooden lid of a privy. And 
herein, just as the surface of froth on a cesspit does not know " I am 
on a cesspit " nor does the cesspit know " A surface of froth is on 
me ", so too, the phlegm does not know " I am on a stomach's 
surface " nor does the stomach's surface know " Phlegm is in me "; 
for these are ideas destitute of mutual concern and reviewing, they 
are ... not a person '. He defines it by delimitation as ' phlegm 
delimited by what is similar to phlegm, which is the delimitation by 
the similar; but the delimitation by the dissimilar is the same as that 
of the head-hairs and so on '. This is how he defines phlegm by 
colour and the rest. 
37. (23) Next to that he defines pus, which is in the physical frame, 
by colour as ' the colour of bleached foliage ', by shape as ' the shape 
of its location ', by direction as ' found in both directions ', and by 
location as' pus without fixed location lying wherever it may gather; 
where blood stagnates and goes bad in some part of the physical 
frame damaged by wounds made by stumps, thorns, burns with 
fire, etc., or where boils, carbuncles, etc., appear, there it lies. And 
herein, just as the gum that collects in a place on a tree hit by, say, 
the blade of an axe does not know " I am in a ·place on a tree where 
it has been hit " nor does the hit place on the tree know " Gum is in 
me ", so too, pus does not know " I am in a place in a physical frame 
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wounded here and there by stumps, thorns, etc., or in a place where 
a boil or a carbuncle has arisen " nor does the place in the physical 
frame know " Pus is in me "; for these are ideas destitute of mutual 
concern and reviewing, they are ... not a person '. He defines it 
by delimitation as' pus delimited by what is similar to pus, which is 
the delimitation by the similar; but the delimitation by the dissimilar 
is the same as that of the head-hairs and so on'. This is how he 
defines pus by colour and the rest. 
38. (24) Next to that he defines blood, which is in the physical 
frame and has the twofold classification of stored blood and mobile 
blood, by colour thus ' stored blood is the colour of cooked and 
thickened lac solution, [63] while mobile blood is the colour of clear 
lac solution '. He defines it by shape as ' the shape of its own 
location', by direction as 'stored blood found in the upper direction 
and mobile blood in both directions ', and by location as ' except for 
the flesh-free parts of the head-hairs, body-hairs, teeth, nails, and 
the hard dry skin, mobile blood extends over the whole clung-to 
(action-generated)51 physical frame by following the network of 
veins, while the stored blood fills the lower part of the liver's site 
measuring a single bowlful, and by its splashing little by little over 
the heart, kidney and lights, it keeps the kidney, heart, liver and 
lights moist, since it is when it fails to moisten the kidney, heart, 
etc., that creatures become thirsty. And herein, just as the water 
in a worn-out (leaky) pot that wets clods of earth, etc., below it 
does not know " I am in a worn-out pot wetting clods of earth, 
etc." nor does the worn-out pot know" Water is in me" nor do the 
clods of earth, etc., below know "It is wetting us", so too, the 
blood does not know "I am in the lower part of a liver's site wetting 
a kidney, heart, etc." nor does the lower part of the liver's site know 
"Blood is in me " nor do the kidney, heart, etc., know " It is 
wetting us "; for these are ideas destitute of mutual concern and 
reviewing, they are ... not a person '. He defines it by delimitation 
as ' blood delimited by what is similar to blood, which is the de-

51 ' Upadi1J,tµ1(ka)-clung-to (action-generated)': a technical term much 
in use. See e.g. M. i. 185; def. at Dhs. 653, also Vis. Chs. xiv and xx, §§ 27 ff./ 
pp. 614 ff. The idea to be conveyed is that of the material-form of the 
physical body, in other words 'organic matter', which owes its peculiar 
mode to the effect or ripening of the past clinging (upadana) that constituted 
action (kamma). In the Commentaries the body is also called 'action-born' 
(kammaja, karaja). Stones, trees, etc., are called anupadi1J,tµ1(ka)=' un-clung­
to ', 'not-action-generated'. 
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limited by what is similar to bile, which is the delimitation by the 
similar; but the delimitation by the dissimilar is the same as that of 
the head-hairs and so on '. This is how he defines bile by colour and 
the rest. 
36. (22) Next to that he defines phkgm, which is in the interior of the 
physical frame and measures a bowlful, by colour as 'white, the 
colour of a kacchaka-fig tree's leaf-juice', by shape as 'the shape of 
its receptacle', by direction as' found in the upper direction', and 
by location as 'lying on the stomach's surface. And just as duck­
weed and green scum on the surface of water divide when a stick or a 
potsherd is dropped into the water and then spread together again, 
so too, at the time of eating and drinking, etc., when the food and 
drink, etc., fall into the stomach the phlegm divides and then 
spreads together again; and if it gets weak, the stomach becomes 
utterly disgusting with a smell of ordure, like a ripe boil or a rotten 
hen's egg, and then the regurgitations and the mouth reek with such 
a rotting-ordure-like stench coming up from the stomach that the 
man has to be told " Go away, your breath stinks". [62] But 
when it is abundant it holds down the reek of ordure beneath the 
stomach's surface, acting like the wooden lid of a privy. And 
herein, just as the surface of froth on a cesspit does not know " I am 
on a cesspit " nor does the cesspit know " A surface of froth is on 
me ", so too, the phlegm does not know " I am on a stomach's 
surface " nor does the stomach's surface know " Phlegm is in me "; 
for these are ideas destitute of mutual concern and reviewing, they 
are ... not a person '. He defines it by delimitation as ' phlegm 
delimited by what is similar to phlegm, which is the delimitation by 
the similar; but the delimitation by the dissimilar is the same as that 
of the head-hairs and so on '. This is how he defines phlegm by 
colour and the rest. 
37. (23) Next to that he defines pus, which is in the physical frame, 
by colour as ' the colour of bleached foliage ', by shape as ' the shape 
of its location ', by direction as ' found in both directions ', and by 
location as' pus without fixed location lying wherever it may gather; 
where blood stagnates and goes bad in some part of the physical 
frame damaged by wounds made by stumps, thorns, burns with 
fire, etc., or where boils, carbuncles, etc., appear, there it lies. And 
herein, just as the gum that collects in a place on a tree hit by, say, 
the blade of an axe does not know " I am in a ·place on a tree where 
it has been hit " nor does the hit place on the tree know " Gum is in 
me ", so too, pus does not know " I am in a place in a physical frame 
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wounded here and there by stumps, thorns, etc., or in a place where 
a boil or a carbuncle has arisen " nor does the place in the physical 
frame know " Pus is in me "; for these are ideas destitute of mutual 
concern and reviewing, they are ... not a person '. He defines it 
by delimitation as' pus delimited by what is similar to pus, which is 
the delimitation by the similar; but the delimitation by the dissimilar 
is the same as that of the head-hairs and so on'. This is how he 
defines pus by colour and the rest. 
38. (24) Next to that he defines blood, which is in the physical 
frame and has the twofold classification of stored blood and mobile 
blood, by colour thus ' stored blood is the colour of cooked and 
thickened lac solution, [63] while mobile blood is the colour of clear 
lac solution '. He defines it by shape as ' the shape of its own 
location', by direction as 'stored blood found in the upper direction 
and mobile blood in both directions ', and by location as ' except for 
the flesh-free parts of the head-hairs, body-hairs, teeth, nails, and 
the hard dry skin, mobile blood extends over the whole clung-to 
(action-generated)51 physical frame by following the network of 
veins, while the stored blood fills the lower part of the liver's site 
measuring a single bowlful, and by its splashing little by little over 
the heart, kidney and lights, it keeps the kidney, heart, liver and 
lights moist, since it is when it fails to moisten the kidney, heart, 
etc., that creatures become thirsty. And herein, just as the water 
in a worn-out (leaky) pot that wets clods of earth, etc., below it 
does not know " I am in a worn-out pot wetting clods of earth, 
etc." nor does the worn-out pot know" Water is in me" nor do the 
clods of earth, etc., below know "It is wetting us", so too, the 
blood does not know "I am in the lower part of a liver's site wetting 
a kidney, heart, etc." nor does the lower part of the liver's site know 
"Blood is in me " nor do the kidney, heart, etc., know " It is 
wetting us "; for these are ideas destitute of mutual concern and 
reviewing, they are ... not a person '. He defines it by delimitation 
as ' blood delimited by what is similar to blood, which is the de-

51 ' Upadi1J,tµ1(ka)-clung-to (action-generated)': a technical term much 
in use. See e.g. M. i. 185; def. at Dhs. 653, also Vis. Chs. xiv and xx, §§ 27 ff./ 
pp. 614 ff. The idea to be conveyed is that of the material-form of the 
physical body, in other words 'organic matter', which owes its peculiar 
mode to the effect or ripening of the past clinging (upadana) that constituted 
action (kamma). In the Commentaries the body is also called 'action-born' 
(kammaja, karaja). Stones, trees, etc., are called anupadi1J,tµ1(ka)=' un-clung­
to ', 'not-action-generated'. 
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limitation by the similar; but the delimitation by the dissimilar is the 
same as that of the head-hairs and so on'. This is how he defines 
blood by colour and the rest. 
39. (25) Next to that he defines swoot, which is in the physical 
frame, by colour as ' the colour of clear sesamum oil ', by shape as 
' the shape of its location ', by direction as ' found in the two direc­
tions ' and by location as ' sweat without fixed location where it 
could always lie like blood; but when the physical frame is heated 
by the heat of a fire, by the sun's heat, by a change of temperature, 
etc., then it trickles from all the pore-openings of the head-hairs and 
body-hairs as water does from a bunch of unevenly cut lily-bud stems 
and lotus stalks just pulled up from the water ', and so he defines it as 
' shaped in accordance with the pore-openings of the head-hairs and 
body-hairs: [64] and it is said by the Former Teachers that "The 
tneditator who is discerning sweat should give attention to sweat 
only as present in virtue of its filling the pore-openings of the head­
hairs and body-hairs". And herein, just as the water trickling 
from the openings in the bunch of lily-bud stems and lotus stalks 
does not know " I trickle from openings in a bunch of lily-bud stems 
and lotus stalks" nor do the openings in the bunch of lily-bud stems 
and lotus stalks know" Water trickles from us", so too, sweat does 
not know "I trickle from pore openings of head-hairs and body­
hairs" nor do the pore-openings of the head-hairs and body-hairs 
know " Sweat trickles from us "; for these are ideas destitute of 
mutual concern and reviewing, they are . . . not a person '. He 
defines it by delimitation as ' sweat delimited by what is similar to 
sweat, which is the delimitation by the similar; but the delimitation 
by the dissimilar is the same as that of the head-hairs and so on'. 
This is how he defines sweat by colour and the rest. 
40. (26) Next to that he defines fat, which is in the physical frame 
between the skin and the flesh, by colour as ' the colour of sliced 
turmeric' and by shape as' the shape of its location; for in the case 
of one who is happy and has a stout physical frame it extends over 
the interval between the skin and the flesh and is the shape of 
dukula (muslin) rags dyed in turmeric, while in the case of one with 
a lean physical frame it is the shape of scraps of dukula (muslin) rags 
dyed in turmeric placed as wrapping on the shank flesh, thigh 
flesh, back flesh, backbone, and belly-covering flesh '. He defines it 
by direction as ' found in the two directions ', and by location as 
' extending over the whole physical frame in one with a stout physical 
frame and found on the shank flesh, etc., in one with a lean physical 
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frame. And even though it is described as " unguent " still it is 
neither used as oil for the head nor as oil to be taken by mouth52 

nor as lamp fuel because of its utter disgustingness. And herein, 
just as a tunneric-dyed muslin rag next to a pile of flesh does not 
know " I am next to a pile of flesh " nor does the pile of flesh know 
" I am next to a turmeric-dyed rag ", so too, the fat does not know 
"I am next to flesh in a whole physical frame, or on the shanks, 
etc." nor does the flesh know " Fat is next to me "; for these are 
ideas destitute of mutual concern and reviewing, they are ... not 
a person'. He defines it by delimitation as ' delimited below by the 
flesh, above by the skin, and all round by what is similar to fat, 
which is the delimitation by the similar; [65] but the delimitation 
by the dissimilar is the same as that of the head-hairs and so on '. 
This is how he defines fat by colour and the rest. 
41. (27) Next to that he defines toors, which are in the physical 
frame, by colour as ' the colour of clear sesamum oil ', by shape as 
'the shape of their location', by direction as 'found in the upper 
direction ', and by location as · lying in the eye-sockets. But they 
are not stored in the eye-sockets all the while as the bile is in the 
gall-bladder. However, when creatures feel joy and laugh up­
roariously or feel grief and weep and lament or eat particular kinds 
of abnormal food or when their eyes are affected by smoke, dust, 
dirt, etc., then, being originated by the joy, grief, abnormal food, 
etc., tears fill up the eye-sockets or overflow from them. And the 
Former Teachers comment that " a meditator who is discerning 
tears should give attention to tears only as present in virtue of 
their filling the eye-sockets". And herein, just as water in the 
sockets of young palmyra nuts with the ends cut off does not know 
" I am in sockets of young palmyra nuts with the ends cut off" 
nor do the sockets of the young palmyra nuts with the ends cut off 
know " Water is in us ", so too, tears do not know " We are in eye­
sockets " nor do the eye-sockets know " Tears are in us "; for these 
are ideas destitute of mutual concern and reviewing, they are ... 
not a person '. He defines them by delimitation as ' tears delimited 
by what is similar to tears, which is the delimitation by the similar; 
but the delimitation by the dissimilar is the same as that of the 
head-hairs and so on'. This is how he defines tears by colour and 
the rest. 
42. (28) Next to that he defines the melted unguent in the physical 

52 'Ga'IJ4usa-to be taken by mouth' or' edible'; P.E.D. gives' mouthful'. 
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limitation by the similar; but the delimitation by the dissimilar is the 
same as that of the head-hairs and so on'. This is how he defines 
blood by colour and the rest. 
39. (25) Next to that he defines swoot, which is in the physical 
frame, by colour as ' the colour of clear sesamum oil ', by shape as 
' the shape of its location ', by direction as ' found in the two direc­
tions ' and by location as ' sweat without fixed location where it 
could always lie like blood; but when the physical frame is heated 
by the heat of a fire, by the sun's heat, by a change of temperature, 
etc., then it trickles from all the pore-openings of the head-hairs and 
body-hairs as water does from a bunch of unevenly cut lily-bud stems 
and lotus stalks just pulled up from the water ', and so he defines it as 
' shaped in accordance with the pore-openings of the head-hairs and 
body-hairs: [64] and it is said by the Former Teachers that "The 
tneditator who is discerning sweat should give attention to sweat 
only as present in virtue of its filling the pore-openings of the head­
hairs and body-hairs". And herein, just as the water trickling 
from the openings in the bunch of lily-bud stems and lotus stalks 
does not know " I trickle from openings in a bunch of lily-bud stems 
and lotus stalks" nor do the openings in the bunch of lily-bud stems 
and lotus stalks know" Water trickles from us", so too, sweat does 
not know "I trickle from pore openings of head-hairs and body­
hairs" nor do the pore-openings of the head-hairs and body-hairs 
know " Sweat trickles from us "; for these are ideas destitute of 
mutual concern and reviewing, they are . . . not a person '. He 
defines it by delimitation as ' sweat delimited by what is similar to 
sweat, which is the delimitation by the similar; but the delimitation 
by the dissimilar is the same as that of the head-hairs and so on'. 
This is how he defines sweat by colour and the rest. 
40. (26) Next to that he defines fat, which is in the physical frame 
between the skin and the flesh, by colour as ' the colour of sliced 
turmeric' and by shape as' the shape of its location; for in the case 
of one who is happy and has a stout physical frame it extends over 
the interval between the skin and the flesh and is the shape of 
dukula (muslin) rags dyed in turmeric, while in the case of one with 
a lean physical frame it is the shape of scraps of dukula (muslin) rags 
dyed in turmeric placed as wrapping on the shank flesh, thigh 
flesh, back flesh, backbone, and belly-covering flesh '. He defines it 
by direction as ' found in the two directions ', and by location as 
' extending over the whole physical frame in one with a stout physical 
frame and found on the shank flesh, etc., in one with a lean physical 
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frame. And even though it is described as " unguent " still it is 
neither used as oil for the head nor as oil to be taken by mouth52 

nor as lamp fuel because of its utter disgustingness. And herein, 
just as a tunneric-dyed muslin rag next to a pile of flesh does not 
know " I am next to a pile of flesh " nor does the pile of flesh know 
" I am next to a turmeric-dyed rag ", so too, the fat does not know 
"I am next to flesh in a whole physical frame, or on the shanks, 
etc." nor does the flesh know " Fat is next to me "; for these are 
ideas destitute of mutual concern and reviewing, they are ... not 
a person'. He defines it by delimitation as ' delimited below by the 
flesh, above by the skin, and all round by what is similar to fat, 
which is the delimitation by the similar; [65] but the delimitation 
by the dissimilar is the same as that of the head-hairs and so on '. 
This is how he defines fat by colour and the rest. 
41. (27) Next to that he defines toors, which are in the physical 
frame, by colour as ' the colour of clear sesamum oil ', by shape as 
'the shape of their location', by direction as 'found in the upper 
direction ', and by location as · lying in the eye-sockets. But they 
are not stored in the eye-sockets all the while as the bile is in the 
gall-bladder. However, when creatures feel joy and laugh up­
roariously or feel grief and weep and lament or eat particular kinds 
of abnormal food or when their eyes are affected by smoke, dust, 
dirt, etc., then, being originated by the joy, grief, abnormal food, 
etc., tears fill up the eye-sockets or overflow from them. And the 
Former Teachers comment that " a meditator who is discerning 
tears should give attention to tears only as present in virtue of 
their filling the eye-sockets". And herein, just as water in the 
sockets of young palmyra nuts with the ends cut off does not know 
" I am in sockets of young palmyra nuts with the ends cut off" 
nor do the sockets of the young palmyra nuts with the ends cut off 
know " Water is in us ", so too, tears do not know " We are in eye­
sockets " nor do the eye-sockets know " Tears are in us "; for these 
are ideas destitute of mutual concern and reviewing, they are ... 
not a person '. He defines them by delimitation as ' tears delimited 
by what is similar to tears, which is the delimitation by the similar; 
but the delimitation by the dissimilar is the same as that of the 
head-hairs and so on'. This is how he defines tears by colour and 
the rest. 
42. (28) Next to that he defines the melted unguent in the physical 

52 'Ga'IJ4usa-to be taken by mouth' or' edible'; P.E.D. gives' mouthful'. 
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frame called gre,ase by colour as ' the colour of oil sprinkled on gruel ', 
by shape as ' the shape of its location ', by direction as ' found in the 
two directions ', and by location as ' lying on the palms of the hands, 
backs of the hands, soles of the feet, backs of the feet, tip of the 
nose, forehead, and points of the shoulders. And it is not always 
found in the melted state in these locations, but when these parts 
get hot with the heat of a fire, the sun's heat, upset of temperature, 
or upset of elements, then it melts and runs there like a film 53 on 
water-baths of clear water. And herein, just as a film that has 
spread over water-baths [66] does not know " I am spread over 
water-baths" nor do the water-baths know "A film has spread over 
us ", so too, the grease does not know " I am spread over the palms 
of the hands, etc." nor do the palms of the hands, etc., know 
" Grease is spread over us ''; for these are ideas destitute of mutual 
concern and reviewing, they are . . . not a person '. He defines it 
by delimitation as ' grease delimited by what is similar to grease, 
which is the delimitation by the similar; but the delimitation by the 
dissimilar is like that of the head-hairs and so on '. This is how he 
defines grease by colour and the rest. 
43. (29) Next to that he defines spittle, which is in the physical 
frame in the interior of the mouth, by colour as ' white, the colour of 
froth', by shape as 'the shape of its location-some say it is the 
shape of sea froth-', by direction as' found in the upper direction', 
and by location as ' lying on the tongue after it has descended from 
the cheeks on both sides. And it is not always found stored there; 
but when creatures see particular kinds of food or remember it or 
put something hot or bitter or pungent or salt or sour into their 
mouths or when their hearts are faint or when nausea arises on some 
account, then spittle appears and runs down from the cheeks on 
both sides to settle on the tongue. It is thin at the tip of the tongue 
and thick at the root of the tongue. It is capable of wetting un­
husked rice or husked rice or anything else chewable that is put into 
the mouth, like water in a pit scooped out in a river sand-bank. 
And herein, just as the water collected on the surface of a pit scooped 
out in a river sand-bank does not know " I am on the surface of a 
pit " nor does the surface of the pit know " Water is on me ", so 
too, spittle does not know " I am collected on the surface of a tongue 
after descending from cheeks on both sides " nor does the tongue's 

63 'Nihlira-film ': cf. parallel version in Vis.; P.E.D. gives no sense for 
nihara that will fit here. 
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surface know " Spittle has collected on me after descending from 
cheeks on both sides "; for these are ideas destitute of mutual 
concern and reviewing, they are . . . not a person '. He defines it 
by delimitation as ' spittle delimited by what is similar to spittle, 
which is the delimitation by the similar; but the delimitation by the 
dissimilar is the same as that of the head-hairs and so on'. This is 
how he defines spittle by colour and the rest. 
44. (30) [67] Next to that he defines snot, which is in the physical 
frame, by colour as ' white, the colour of a young palmyra kernel ', 
by shape as ' the shape of its location--some say it is the shape of a 
boiled cane-shoot inserted unbroken into the nostril cavity-', 
by direction as ' found in the upper direction ', and by location as 
'lying filling the nostril cavities. And it is not always found stored 
there; but just as though a man tied up curd in a lotus leaf, which 
he then pricked underneath with a thorn, and bits of curd oozed 
out and dripped, so too, when creatures weep or suffer disturbance of 
elements produced by wrong food or temperature, then the brain 
inside the head turns into stale phlegm, and it oozes out and comes 
down by the opening in the palate and fills the nostril cavities and 
stays there. And herein, just as rotten curd put in a bag54 does not 
know " I am in a bag " nor does the bag know " Rotten curd is in 
me ", so too, snot does not know " I am in nostril cavities " nor do 
the nostril cavities know " Snot is in us"; for these are ideas destitute 
of mutual concern and reviewing, they are ... not a person '. He 
defines it by delimitation as ' snot delimited by what is similar to 
snot, which is the delimitation by the similar; but the delimitation 
by the dissimilar is the same as that of the head-hairs and so on'. 
This is how he defines snot by colour and the rest. 
45. (31) Next to that he defines oil-of-the-joints, which is the slimy 
ordure in the interior of the joints inside the physical frame, by 
colour as ' the colour of km.,ikara gum ', by shape as ' the shape of its 
location ', by direction as ' found in both directions ', and by location 
as' lying inside the hundred and eighty joints, serving the function 
of lubricating the bones' joints. If it is weak, when a man gets up 
or sits down, moves forward or moves backward, bends or stretches, 
then his bones creak, and he goes about making a noise like the 
snapping of fingers, [68] and when he has walked only one or two 
leagues' distance his air-element (his mobility) gets upset and his 

54 'Sippika-bag ': not in P.E.D.; see Glossary. C. and B. confirm, but 
Ss. has suttika with vl. sippika. 
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frame called gre,ase by colour as ' the colour of oil sprinkled on gruel ', 
by shape as ' the shape of its location ', by direction as ' found in the 
two directions ', and by location as ' lying on the palms of the hands, 
backs of the hands, soles of the feet, backs of the feet, tip of the 
nose, forehead, and points of the shoulders. And it is not always 
found in the melted state in these locations, but when these parts 
get hot with the heat of a fire, the sun's heat, upset of temperature, 
or upset of elements, then it melts and runs there like a film 53 on 
water-baths of clear water. And herein, just as a film that has 
spread over water-baths [66] does not know " I am spread over 
water-baths" nor do the water-baths know "A film has spread over 
us ", so too, the grease does not know " I am spread over the palms 
of the hands, etc." nor do the palms of the hands, etc., know 
" Grease is spread over us ''; for these are ideas destitute of mutual 
concern and reviewing, they are . . . not a person '. He defines it 
by delimitation as ' grease delimited by what is similar to grease, 
which is the delimitation by the similar; but the delimitation by the 
dissimilar is like that of the head-hairs and so on '. This is how he 
defines grease by colour and the rest. 
43. (29) Next to that he defines spittle, which is in the physical 
frame in the interior of the mouth, by colour as ' white, the colour of 
froth', by shape as 'the shape of its location-some say it is the 
shape of sea froth-', by direction as' found in the upper direction', 
and by location as ' lying on the tongue after it has descended from 
the cheeks on both sides. And it is not always found stored there; 
but when creatures see particular kinds of food or remember it or 
put something hot or bitter or pungent or salt or sour into their 
mouths or when their hearts are faint or when nausea arises on some 
account, then spittle appears and runs down from the cheeks on 
both sides to settle on the tongue. It is thin at the tip of the tongue 
and thick at the root of the tongue. It is capable of wetting un­
husked rice or husked rice or anything else chewable that is put into 
the mouth, like water in a pit scooped out in a river sand-bank. 
And herein, just as the water collected on the surface of a pit scooped 
out in a river sand-bank does not know " I am on the surface of a 
pit " nor does the surface of the pit know " Water is on me ", so 
too, spittle does not know " I am collected on the surface of a tongue 
after descending from cheeks on both sides " nor does the tongue's 

63 'Nihlira-film ': cf. parallel version in Vis.; P.E.D. gives no sense for 
nihara that will fit here. 
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surface know " Spittle has collected on me after descending from 
cheeks on both sides "; for these are ideas destitute of mutual 
concern and reviewing, they are . . . not a person '. He defines it 
by delimitation as ' spittle delimited by what is similar to spittle, 
which is the delimitation by the similar; but the delimitation by the 
dissimilar is the same as that of the head-hairs and so on'. This is 
how he defines spittle by colour and the rest. 
44. (30) [67] Next to that he defines snot, which is in the physical 
frame, by colour as ' white, the colour of a young palmyra kernel ', 
by shape as ' the shape of its location--some say it is the shape of a 
boiled cane-shoot inserted unbroken into the nostril cavity-', 
by direction as ' found in the upper direction ', and by location as 
'lying filling the nostril cavities. And it is not always found stored 
there; but just as though a man tied up curd in a lotus leaf, which 
he then pricked underneath with a thorn, and bits of curd oozed 
out and dripped, so too, when creatures weep or suffer disturbance of 
elements produced by wrong food or temperature, then the brain 
inside the head turns into stale phlegm, and it oozes out and comes 
down by the opening in the palate and fills the nostril cavities and 
stays there. And herein, just as rotten curd put in a bag54 does not 
know " I am in a bag " nor does the bag know " Rotten curd is in 
me ", so too, snot does not know " I am in nostril cavities " nor do 
the nostril cavities know " Snot is in us"; for these are ideas destitute 
of mutual concern and reviewing, they are ... not a person '. He 
defines it by delimitation as ' snot delimited by what is similar to 
snot, which is the delimitation by the similar; but the delimitation 
by the dissimilar is the same as that of the head-hairs and so on'. 
This is how he defines snot by colour and the rest. 
45. (31) Next to that he defines oil-of-the-joints, which is the slimy 
ordure in the interior of the joints inside the physical frame, by 
colour as ' the colour of km.,ikara gum ', by shape as ' the shape of its 
location ', by direction as ' found in both directions ', and by location 
as' lying inside the hundred and eighty joints, serving the function 
of lubricating the bones' joints. If it is weak, when a man gets up 
or sits down, moves forward or moves backward, bends or stretches, 
then his bones creak, and he goes about making a noise like the 
snapping of fingers, [68] and when he has walked only one or two 
leagues' distance his air-element (his mobility) gets upset and his 

54 'Sippika-bag ': not in P.E.D.; see Glossary. C. and B. confirm, but 
Ss. has suttika with vl. sippika. 
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limbs pain him; but if a man has plenty of it, his bones do not creak 
when he gets up, sits down, etc., and even when he has walked a 
long distance his air-element does not get upset and his limbs do not 
pain him. And herein, just as lubricating oil does net know " I 
lubricate an axle" nor does the axle know "Oil lubricates me", so 
too, the oil-of-the-joints does not know " I lubricate a hundred and 
eighty joints" nor do the hundred and eighty joints know" Oil-of­
the-joints lubricates us"; for these are ideas destitute of mutual 
concern and reviewing, they are ... not a person '. He defines it 'by 
delimitation as 'oil-of-the-joints delimited by what is similar to oil­
of-the-joints, which is the delimitation by the similar; but the 
delimitation by the dissimilar is the same as _that of the head-hairs 
and so on'. This is how he defines oil-of-the-joints by colour and 
the rest. 
46. (32) Next to that he defines urine, which is inside the physical 
frame, 'by colour as 'the colour of bean-brine', by shape as 'the shape 
of wate;r inside a water-pot placed upside-down ', by direction as 
' found in the lower direction ', and 'by location as ' lying inside the 
bladder; for the bladder-sack is what is called "bladder". And 
just as when a porous pot55 is put upside-down in a cesspool, and 
then the solution from the cesspool enters it though no way of 
entry is evident, so too the urine from the physical frame enters 
[the bladder] though no way of entry is evident. But the way of 
exit is evident, and when the bladder is full of urine, creatures set 
about making water. And herein, just as the solution from a 
cesspool in a porous pot placed upside-down in a cesspool does not 
know " I am in a porous pot which is upside-down " nor does the 
porous pot know " Solution from a cesspool is in me ", so too, the 
urine does not know " I am in a bladder " nor does the bladder 
know "Urine is in me"; for these are ideas destitute of mutual 
concern and reviewing, they are . . . not a person '. He defines it 
'by delimitation as 'delimited by what is inside the bladder, and by 
what is similar to urine, which [69] is the delimitation by the 
similar; but the delimitation by the dissimilar is the same as that of 
the head-hairs and so on '. This is how he defines urine by colour 
and the rest. 

That is how he defines this thirty-two-fold aspect by colour and 
the rest. 

55 Ss. reads yavanaghatalca with vl. pe/aghatalca; C. reads pe/aghatalca with 
note that Ss. has yavanaghatalca. Cf. also readings in Vis. B. has 
vararpagha!,a. 
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47. As he does so, then, owing to his devotion to the maintenance 
[of this meditation subject] in being in the various instances, the 
head-hairs and the rest become familiar to him and establish their 
appearance56 as parts. From then on, just as when a man with 
good sight is observing a .garland of flowers of thirty-two colours 
knotted on a single thread and all the flowers become evident to him, 
as it were, simultaneously, so too, when the meditator observes this 
body thus' There are in this body head-hairs', then all these ideas 
become evident to him simultaneously. When head-hairs are 
adverted to, mindfulness proceeds as far as urine, as if tying them 
together with string. 57 
48. From then on, human beings, animals, etc., as they go about, 
seem to him divested of their aspect of creatures and establish their 
appearance as just assemblages of parts. And when drink, food, 
etc., is being swallowed by them, this appears as though it were being 
put in among the assemblage of parts. 
49. [Now it may be asked:] What more should be done by him1-
It can be answered as follows: That same sign should be cultivated, 
maintained in being, developed and made thoroughly defined by 
him.-How does he do that1-He ' cultivates ' that sign in the 
head-hairs, etc., of established appearance as parts, [which means 
that] with mindfulness he sticks to it, frequents it, approaches it, 
implants it in the womb of mindfulness; or else, by increasing the 
mindfulness obtained in that [sign] he is said to 'maintain it in 
being '. He ' develops ' it, means that he has it struck at again and 
again by thought and exploration. He ' makes it thoroughly well 
defined ', means that he defines it, upholds it, anchors it with 
mindfulness, so that once well defined it does not vanish any 
more. 
50. Or else, [70] [following] the Tenfold Skill in Attention 
mentioned above (§ 10) as (1) by following the order, (2) not too 
quickly, (3) not too slowly, (4) by warding off distraction,58 (5) by 
surmounting the description, (6) by successive letting go, (7) by 

56 Upatthati with its noun upatthana here expresses the function of sati 
(mindfulness, see defs. at Ps. i. 177 and MA. i. 237-8), and it carries in these 
contexts the double meaning of 'appearing' and 'establishment'. The 
former meaning is not in P.E.D.; see Glossary. 

57 Reading with 0. and Ss. kesesu avajjitesu tantu sannahamana'va. B. has 
kesesu avajjitesu asar;,thahamana' va. 

58 § 10 has vikkhepapatibahanato (as at Vis. p. 211), which seems throughout 
preferable to the vikkhepappahanato (' abandoning distraction') which appears 
from here onwards. All eds. agree, though. 
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limbs pain him; but if a man has plenty of it, his bones do not creak 
when he gets up, sits down, etc., and even when he has walked a 
long distance his air-element does not get upset and his limbs do not 
pain him. And herein, just as lubricating oil does net know " I 
lubricate an axle" nor does the axle know "Oil lubricates me", so 
too, the oil-of-the-joints does not know " I lubricate a hundred and 
eighty joints" nor do the hundred and eighty joints know" Oil-of­
the-joints lubricates us"; for these are ideas destitute of mutual 
concern and reviewing, they are ... not a person '. He defines it 'by 
delimitation as 'oil-of-the-joints delimited by what is similar to oil­
of-the-joints, which is the delimitation by the similar; but the 
delimitation by the dissimilar is the same as _that of the head-hairs 
and so on'. This is how he defines oil-of-the-joints by colour and 
the rest. 
46. (32) Next to that he defines urine, which is inside the physical 
frame, 'by colour as 'the colour of bean-brine', by shape as 'the shape 
of wate;r inside a water-pot placed upside-down ', by direction as 
' found in the lower direction ', and 'by location as ' lying inside the 
bladder; for the bladder-sack is what is called "bladder". And 
just as when a porous pot55 is put upside-down in a cesspool, and 
then the solution from the cesspool enters it though no way of 
entry is evident, so too the urine from the physical frame enters 
[the bladder] though no way of entry is evident. But the way of 
exit is evident, and when the bladder is full of urine, creatures set 
about making water. And herein, just as the solution from a 
cesspool in a porous pot placed upside-down in a cesspool does not 
know " I am in a porous pot which is upside-down " nor does the 
porous pot know " Solution from a cesspool is in me ", so too, the 
urine does not know " I am in a bladder " nor does the bladder 
know "Urine is in me"; for these are ideas destitute of mutual 
concern and reviewing, they are . . . not a person '. He defines it 
'by delimitation as 'delimited by what is inside the bladder, and by 
what is similar to urine, which [69] is the delimitation by the 
similar; but the delimitation by the dissimilar is the same as that of 
the head-hairs and so on '. This is how he defines urine by colour 
and the rest. 

That is how he defines this thirty-two-fold aspect by colour and 
the rest. 

55 Ss. reads yavanaghatalca with vl. pe/aghatalca; C. reads pe/aghatalca with 
note that Ss. has yavanaghatalca. Cf. also readings in Vis. B. has 
vararpagha!,a. 
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47. As he does so, then, owing to his devotion to the maintenance 
[of this meditation subject] in being in the various instances, the 
head-hairs and the rest become familiar to him and establish their 
appearance56 as parts. From then on, just as when a man with 
good sight is observing a .garland of flowers of thirty-two colours 
knotted on a single thread and all the flowers become evident to him, 
as it were, simultaneously, so too, when the meditator observes this 
body thus' There are in this body head-hairs', then all these ideas 
become evident to him simultaneously. When head-hairs are 
adverted to, mindfulness proceeds as far as urine, as if tying them 
together with string. 57 
48. From then on, human beings, animals, etc., as they go about, 
seem to him divested of their aspect of creatures and establish their 
appearance as just assemblages of parts. And when drink, food, 
etc., is being swallowed by them, this appears as though it were being 
put in among the assemblage of parts. 
49. [Now it may be asked:] What more should be done by him1-
It can be answered as follows: That same sign should be cultivated, 
maintained in being, developed and made thoroughly defined by 
him.-How does he do that1-He ' cultivates ' that sign in the 
head-hairs, etc., of established appearance as parts, [which means 
that] with mindfulness he sticks to it, frequents it, approaches it, 
implants it in the womb of mindfulness; or else, by increasing the 
mindfulness obtained in that [sign] he is said to 'maintain it in 
being '. He ' develops ' it, means that he has it struck at again and 
again by thought and exploration. He ' makes it thoroughly well 
defined ', means that he defines it, upholds it, anchors it with 
mindfulness, so that once well defined it does not vanish any 
more. 
50. Or else, [70] [following] the Tenfold Skill in Attention 
mentioned above (§ 10) as (1) by following the order, (2) not too 
quickly, (3) not too slowly, (4) by warding off distraction,58 (5) by 
surmounting the description, (6) by successive letting go, (7) by 

56 Upatthati with its noun upatthana here expresses the function of sati 
(mindfulness, see defs. at Ps. i. 177 and MA. i. 237-8), and it carries in these 
contexts the double meaning of 'appearing' and 'establishment'. The 
former meaning is not in P.E.D.; see Glossary. 

57 Reading with 0. and Ss. kesesu avajjitesu tantu sannahamana'va. B. has 
kesesu avajjitesu asar;,thahamana' va. 

58 § 10 has vikkhepapatibahanato (as at Vis. p. 211), which seems throughout 
preferable to the vikkhepappahanato (' abandoning distraction') which appears 
from here onwards. All eds. agree, though. 
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characteristic [etc.J,59 and (8-10) the three Suttantas. Herein, it 
can be understood that one who gives attention (1) by follow­
ing the order ' cultivates ' it, who does so (2) not too quickly or (3) 
not too slowly ' maintains it in being ', who does so ( 4) by warding 
off distraction58 'develops' it, and who does so (5) by surmounting 
the description ' makes it thoroughly well defined '. 
51. (1) Here [it may be] asked: But how does he give attention to 
these ideas by following the order and so on?-It may be replied: 
After giving attention to head-hairs, he next gives attention to 
body-hairs, not to nails; likewise after giving attention to body­
hairs, he next gives attention to nails, not to teeth; and so in each 
instance. Why? Because, just as when a man with no skill climbs 
a thirty-two-rung ladder [using the rungs] out of their order,60 he 
tires his body and falls from the ladder without completing the 
climb, so too, if he gives them attention out of their order, he tires 
his cognizance through failure to arrive at the gratification to be 
arrived at by completing the maintenance [ of the meditation sub­
ject] in being, and so he falls from the maintenence of the thirty-two­
fold aspect in being without completing it. 
52. (2) Also when he gives attention following the order, he should 
give attention thus 'head-hairs, body-hairs' not too quickly; for 
just as when a man goes on a journey [and travels very quickly] he 
is unable to take note of such signs as even and uneven places, 
trees, hills, valleys, and road-forks, and thereby remains unskilled in 
the path when his journey is ended, so too, when [the meditator] 
gives attention too quickly, he is unable to take note of the signs of 
the meditation subject consisting in the colour, shape, etc., and 
thereby remains unskilled in the thirty-two-fold aspect when his 
meditation subject is ended. 
53. (3) And just as he should give attention not too quickly, so also 
not too slowly; for just as while a man is travelling on a journey, if 
he loiters on the way among trees, rocks, pools, etc., then instead of 
reaching the place he wants to reach he reaches ruin and disaster 
through lions, tigers, etc., while still on the way, so too, when [the 

59 Appanato in§ 10 (0. and B. confirm, but Ss. has appanajakkha'IJ,Lto), but 
here l.akkha'IJ,Lto (C. and B. confirm). Vis., since it is dealing only in that 
context with absorption (appana), has appanato (p. 243), but seen. 67 below. 
Appanal.akkha1),(l,to would seem the best reading throughout here. 

58 See page 69. 
80' Uppatipatiya--out of regular order': P.E.D.'s 'out of reach' is quite 

wrong. See Glossary. 
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meditator] gives attention too slowly, then instead of reaching 
completion of the maintenance of the thirty-two-fold aspect in 
being [71] he reaches ruin and disaster through thoughts of sensual 
desires, etc., which interrupt the maintenance [of the meditation 
subject] in being. 
54. (4) And one who gives attention not too slowly should also do so 
warding off58 distraction. And as to warding off distraction, he 
gives attention in such a way that cognizance is not distracted 
among other things such as building-work, and so on; for one whose 
cognizance is distracted outwardly with his cognizance and thoughts 
not concentrated on head-hairs, etc., instead of bringing his main­
tenance [ of the meditation subject J in being to completion comes to 
ruin and disaster like the Bodhisatta's companions in the journey to 
Taxila (see Jii. i. 393), but one whose cognizance is undistracted, 
with his cognizance and thoughts concentrated only on head-hairs, 
etc., brings the maintenance [of his meditation subject] in being to 
completion, like the Bodhisatta completing [his journey] to Taxila. 
55. (5) When he gives attention in this way by warding off58 

distraction, then, according to his practice [done in previous lives], 
his temperament, and his resolve, 61 those ideas establish their 
appearance for him either as loathesome or as a colour or as void.62 

Then he should give attention by surmounting the description. 
This means that after surmounting, rejecting, such [ verbal] usage as 
'head-hairs', 'body-hairs' he gives attention only to the loathe­
someness or [colour or voidness] according as the appearance is 
established. How? Just as when people go to live in a forest 
abode, then since they are unacquainted with the area they make a 
sign by breaking branches, etc., for the purpose of perceiving a place 
where there is water, and so they find water by following up that 

58 See page 69. 
61 ' Adhikara-practice ': see Vis. p. 170; for the six kinds of temperament 

(.carita) see Vis., p. 101 ff.; 2 kinds of resolve (adhimutti) are given at VisA. 
198; namely, hinadhimutti (resolve upon the inferior) and par}iitadhimutti 
(resolve upon the superior). See also Netti. 97. 

82 Cf. VbhA. 250. Two kinds of voidness (suiinata) are distinguished in 
the Suttas: (1) the 'general voidness' that is anything's voidness of what 
it is not (which is dealt with in M. Sutta 121 and is sometimes called sankhara­
suiiiiata or the 'voidness in determinations'), and (2) the 'specific voidness ', 
namely voidness of permanence, of pleasure, and consequently of self, in all 
that is determined (dealt with in M. Sutta 122 and sometimes called atta­
suiiiiata or ' voidness of self'). The subject is further elaborated in the 
Patisambhidamagga (Ps. ii, 177 ff.). 
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characteristic [etc.J,59 and (8-10) the three Suttantas. Herein, it 
can be understood that one who gives attention (1) by follow­
ing the order ' cultivates ' it, who does so (2) not too quickly or (3) 
not too slowly ' maintains it in being ', who does so ( 4) by warding 
off distraction58 'develops' it, and who does so (5) by surmounting 
the description ' makes it thoroughly well defined '. 
51. (1) Here [it may be] asked: But how does he give attention to 
these ideas by following the order and so on?-It may be replied: 
After giving attention to head-hairs, he next gives attention to 
body-hairs, not to nails; likewise after giving attention to body­
hairs, he next gives attention to nails, not to teeth; and so in each 
instance. Why? Because, just as when a man with no skill climbs 
a thirty-two-rung ladder [using the rungs] out of their order,60 he 
tires his body and falls from the ladder without completing the 
climb, so too, if he gives them attention out of their order, he tires 
his cognizance through failure to arrive at the gratification to be 
arrived at by completing the maintenance [ of the meditation sub­
ject] in being, and so he falls from the maintenence of the thirty-two­
fold aspect in being without completing it. 
52. (2) Also when he gives attention following the order, he should 
give attention thus 'head-hairs, body-hairs' not too quickly; for 
just as when a man goes on a journey [and travels very quickly] he 
is unable to take note of such signs as even and uneven places, 
trees, hills, valleys, and road-forks, and thereby remains unskilled in 
the path when his journey is ended, so too, when [the meditator] 
gives attention too quickly, he is unable to take note of the signs of 
the meditation subject consisting in the colour, shape, etc., and 
thereby remains unskilled in the thirty-two-fold aspect when his 
meditation subject is ended. 
53. (3) And just as he should give attention not too quickly, so also 
not too slowly; for just as while a man is travelling on a journey, if 
he loiters on the way among trees, rocks, pools, etc., then instead of 
reaching the place he wants to reach he reaches ruin and disaster 
through lions, tigers, etc., while still on the way, so too, when [the 

59 Appanato in§ 10 (0. and B. confirm, but Ss. has appanajakkha'IJ,Lto), but 
here l.akkha'IJ,Lto (C. and B. confirm). Vis., since it is dealing only in that 
context with absorption (appana), has appanato (p. 243), but seen. 67 below. 
Appanal.akkha1),(l,to would seem the best reading throughout here. 

58 See page 69. 
80' Uppatipatiya--out of regular order': P.E.D.'s 'out of reach' is quite 

wrong. See Glossary. 
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meditator] gives attention too slowly, then instead of reaching 
completion of the maintenance of the thirty-two-fold aspect in 
being [71] he reaches ruin and disaster through thoughts of sensual 
desires, etc., which interrupt the maintenance [of the meditation 
subject] in being. 
54. (4) And one who gives attention not too slowly should also do so 
warding off58 distraction. And as to warding off distraction, he 
gives attention in such a way that cognizance is not distracted 
among other things such as building-work, and so on; for one whose 
cognizance is distracted outwardly with his cognizance and thoughts 
not concentrated on head-hairs, etc., instead of bringing his main­
tenance [ of the meditation subject J in being to completion comes to 
ruin and disaster like the Bodhisatta's companions in the journey to 
Taxila (see Jii. i. 393), but one whose cognizance is undistracted, 
with his cognizance and thoughts concentrated only on head-hairs, 
etc., brings the maintenance [of his meditation subject] in being to 
completion, like the Bodhisatta completing [his journey] to Taxila. 
55. (5) When he gives attention in this way by warding off58 

distraction, then, according to his practice [done in previous lives], 
his temperament, and his resolve, 61 those ideas establish their 
appearance for him either as loathesome or as a colour or as void.62 

Then he should give attention by surmounting the description. 
This means that after surmounting, rejecting, such [ verbal] usage as 
'head-hairs', 'body-hairs' he gives attention only to the loathe­
someness or [colour or voidness] according as the appearance is 
established. How? Just as when people go to live in a forest 
abode, then since they are unacquainted with the area they make a 
sign by breaking branches, etc., for the purpose of perceiving a place 
where there is water, and so they find water by following up that 

58 See page 69. 
61 ' Adhikara-practice ': see Vis. p. 170; for the six kinds of temperament 

(.carita) see Vis., p. 101 ff.; 2 kinds of resolve (adhimutti) are given at VisA. 
198; namely, hinadhimutti (resolve upon the inferior) and par}iitadhimutti 
(resolve upon the superior). See also Netti. 97. 

82 Cf. VbhA. 250. Two kinds of voidness (suiinata) are distinguished in 
the Suttas: (1) the 'general voidness' that is anything's voidness of what 
it is not (which is dealt with in M. Sutta 121 and is sometimes called sankhara­
suiiiiata or the 'voidness in determinations'), and (2) the 'specific voidness ', 
namely voidness of permanence, of pleasure, and consequently of self, in all 
that is determined (dealt with in M. Sutta 122 and sometimes called atta­
suiiiiata or ' voidness of self'). The subject is further elaborated in the 
Patisambhidamagga (Ps. ii, 177 ff.). 
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[sign]; but once they are acquainted with the area, then they approach 
the water place and find the water without bothering about the 
sign and giving it no further attention; so too, when these ideas to 
which he first gave attention by way of the various [terms of verbal] 
usage beginning with 'head-hairs', 'body-hairs' have established 
their appearance in one [of the three ways] beginning with loathe­
someness, then surmounting, ignoring, the [term of verbal] usage, 
he gives attention [to them] as loathesome or whichever of the other 
two it may be. 
56. And here it may be asked: But how do these ideas establish 
their appearance for him as loathesome? How as a colour? How 
as void? And how does he give attention to them (i) as loathesome, 
(ii) as a colour, and (iii) as void? 

(i) Head-hairs establish their appearance for him as loathesome 
in five ways: (a) as to colour, (b) shape, (c) odour, (d) habitat, and 
(e) location. He gives attention to them in these five ways as 
follows. (a) Head-hairs are so utterly repulsive and disgusting as to 
colour [72] that when people see by day a fibre or a thread the 
colour of a head-hair fallen into their drink or food, they throw away 
even appetising drink or food or are nauseated by them through 
perception of them as head-hairs. (b) They are so loathesome as to 
shape as well that when people by night touch a head-hair-shaped 
fibre or thread that has fallen into their drink or food, they throw 
away even appetising drink O! food or are nauseated by them through 
perception of them as head-hairs. (c) They are so loathesome as to 
odour as well that the odour of head-hairs lacking anointing with oil 
and preparations of flowers, scents, and the like, is quite nauseating; 
and when creatures smell the odour of a head-hair put in a flame 
they stop their noses and make a wry face. (d) They are so loathe­
some as to habitat as well that, sprouting and coming to growth, 
increase and maturity as they do on the products of bile, phlegm, 
pus, and blood, they resemble herbs, etc., [growing] on the multi­
farious products of human impurities in a midden. (e) They are so 
loathesome as to "location as well that, growing as they do on the 
utterly disgusting heap of the thirty-one remaining kinds of ordure 
beginning with the body-hairs and in the moist inner skin that 
envelops human beings' heads, they resemble herbs, etc., on a midden. 
So too with the body-hairs and the rest. That in the first place is 
how he gives attention to these ideas as loathesome when they have 
established their appearance as loathesome. 
57. (ii) But if they establish their appearance for him as a colour 
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then head-hairs establish their appearance through the blue uni­
versal (kasi~),63 and likewise body-hairs. Teeth do so through 
the white universal. So in each case he gives attention to them by 
way of the appropriate universal. That is how he gives attention 
to them as a colour when they have established their appearance as 
a colour. 
58. (iii) But if they establish their appearance for him as void, then 
head-hairs establish their appearance through analysis (resolution) 
of the [apparently J compact64 [into elements] or through [that of 
the apparent] mass into the octad with nutritive-essence as eighth.65 

Likewise body-hairs, and the rest. 
He gives attention to each according as its appearance is 

established for him. 
59. (6) And when he has given attention thus, he also gives attention 
to these ideas ' by successive letting go '. This means when he 
gives attention by letting go of head-hairs that have established 
their appearance in one of the three ways beginning with loathe­
someness. Just as a leech66 [standing] on the place grasped by its 
tail scans and then grasps another place with its mouth, and when it 
has grasped that, it lets go of the first place, so too, [ standing] on the 
head-hairs and scanning, he gives attention to body-hairs, and when 
his attention is established on body-hairs [73] he lets go of the head­
hairs. And so in each instance. 
60. (7) Now when he has given attention with successive letting go 
in this way, those ideas which are establishing their appearance for 
him in one of the three ways beginning with loathesomeness do so 
unreservedly and become more evident in the appearance already 
established. 

63 Reading with G., B. and Ss. yadi pan'assa var;,'l},ctto upatthahanti, atha 
kesii nil.akasi'l},ctvasena upatthahanti, tathii lama: 

64 ' Ghanavinibbhoga-analysis of the compact ': a technical commentarial 
term for analysis (resolution) of' things' into elements; see e.g. MA. i. 242 
and Vis. pp. 353, 364. 

65 'Ojattharnaka-samiiha-the mass consisting of the Octad with Nutritive­
Essence as Eighth ': a commentarial technical term referring to the concept 
of the essential compositeness of (organic-material) form (upii.dir;,'l},ctka-rupa) 
as 'basic patterns' or 'phenomenon-groups' (kaliipa) of inseparable pheno­
mena, the simplest ' phenomenon-group ' consisting of eight phenomenal 
modes, namely, the four elements of hardness, cohesion, temperature, and 
distension, plus colour, odour, flavour, and nutritive-essence (see Vis. 
pp. 364, 588). They are taken as constituting the minimal manifestation 
of upii.dir;,r;,aka-rupa. They are not 'atoms', though. 

66 'Jalukii-leech ': not in P.E.D.; see Glossary. 
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pp. 364, 588). They are taken as constituting the minimal manifestation 
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61. (i) In the case of one to whom these ideas appear as loathesome 
~see VbhA. 251), then just as a monkey being pursued by a huntsman 
~n a palm-grove of thirty-two palms might run on without stopping 
many one tree till, being [constantly] turned back, it became tired 
and then stopped beside a palm-spike surrounded by dense palm 
leaves, so too, the cognizance-monkey, being pursued by that same 
meditator thus in the thirty-two parts of this body, runs on without 
stopping in any one part till owing to lack of further inclination to 
run about among a variety of objects through its being [ constantly J 
turned back, it becomes tired, and then it stands still in access 
[concentration] beside that idea among those beginning with head­
hairs with which [the meditator] is most familiar or which best suit 
his temperament or on which he has had practice in previous [lives]; 
then ~y treating that sign again and again with thought of and 
about 1t he eventually comes to arouse tb 'irst jhana (see Vis. Ch. iv, 
and VbhA. 249). Using that as the foundation [for analysis], he 
develops insight (Vis. Chs. xviii-xxii) till he reaches the plane of the 
Noble Ones (Vis. Ch. xxii). 
62. (ii) In the case of one for whom these ideas establish their 
appearanc~ as a colour (see VbhA. 251), then just as a monkey ... 
(repeat as m § 61 up to) ... and then it stands still in access [con­
centration] beside that idea among those beginning with head-hairs 
with which [the meditator] is most fainiliar or which best suit his 
temperament or on which he has had practice in previous [lives]. 
Then ~y treating that sign again and again with thought of and 
about 1t he eventually comes to the five form-sphere jhanas (Vis. 
168-9) by way of the blue universal or yellow universal (see MA. 
iii. 255 ff.). Using any of these as the foundation [for analysis] he 
develops insight and reaches the plane of the Noble Ones. ' 
63. (iii) In the case of one to whom these ideas appear as void (see 
VbhA. 252), he gives attention [to them] by [specific] characteristics 
(see Vis. Ch. xi, ~§.48ff.), and by doing so he reaches access jhana by 
way of the Defimtion of the Four Elements (V~s. Ch. xi), and then67 

87 Th~ P.T.S. ed. notes 'sic!' against the word atha ('then'), but that 
seems_ simply owing to a misunderstanding of the rather complicated para-· 
graphing and to consequent misplacement in the text of the letter' (G) '-= 
our ' (7) '-, which belongs properly at p. 73 of the text, line 1 before the 
word evarh. The' Three Suttantas ', which are nos. (8), (9), and (10) in Vis., 
are here subordinated to the third mode of no. (7), so the whole thing here is 
'i:evenfold' ins~ad of' tenf~ld '. The 'Tenfold Skill in Absorption' (appa­
nakosalla) of Vis. p. 243 has m fact here been altered by enlarging no. 7 from 
' absorption ' to include ' characteristic ', in other words, the Definition of 
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he (8-10) gives attention by way of the Three Suttas on [the three 
general characteristics of] impermanence, suffering, and not-self, 
[74] which is the method of insight in his case. By developing this 
insight and practising it progressively he reaches the plane of the 
Noble Ones. 
64. At this point the question asked above, namely, 'How does he 
give attention to these ideas by following the orded' (§ 51) has been 
answered. And the meaning of what was said as well, namely, ' This 
commentary should be understood as follows according to the 
maintenance in being' (§ 5) has been explained. 

[ General Method] 
65. Now for the sake of facility in acquaintanceship with the com­
mentary on this same thirty-two-fold aspect the following general 
method should be understood. 

(1) By sign, (2) characteristic, (3) elements. 
(4) By voidness, (5) categories, and the rest: 
We put this Thirty-two-fold Aspect's 
Exposition to the test. 

66. (1) Herein, ' by sign ': there are one hundred and sixty signs 
in this thirty-two-fold aspect, by means of which the meditator 
discerns the thirty-two-fold aspect by parts, that is to say: the 
head-hairs' colour-sign, shape-sign, direction-sign, location-sign, 
and deliinitation-sign; so too in the case of body-hairs and the rest. 
67. (2) ' By characteristic ': there are a hundred and twenty-eight 
[specific] characteristics in this thirty-two-fold aspect, by means of 
which the meditator gives attention to the thirty-two-fold aspect by 
[specific] characteristic, that is to say: the head-hairs' characteristic 
of stiffenedness, characteristic of cohesion, characteristic of heat, 
and characteristic of motion, make four [ specific J characteristics; and 
so too with the body-hairs and the rest. 
68. (3) 'By elements': with the elements mentioned in the passage 
'Bhikkhu, this man consists of four elements' (M. iii. 239) there are 
in the case of the thirty-two-fold aspect a hundred and twenty-eight 
[instances of the J elements, by means of which a meditator discerns 
the thirty-two-fold aspect by elements, that is to say: the stiffened­
ness in the head-hairs is the earth element, the cohesion in them is 

the Four Elements. This is treated separately in Vis. in Ch. xi, where it is 
stated to produce only access concentration, not absorption concentration. 
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he (8-10) gives attention by way of the Three Suttas on [the three 
general characteristics of] impermanence, suffering, and not-self, 
[74] which is the method of insight in his case. By developing this 
insight and practising it progressively he reaches the plane of the 
Noble Ones. 
64. At this point the question asked above, namely, 'How does he 
give attention to these ideas by following the orded' (§ 51) has been 
answered. And the meaning of what was said as well, namely, ' This 
commentary should be understood as follows according to the 
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[ General Method] 
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method should be understood. 

(1) By sign, (2) characteristic, (3) elements. 
(4) By voidness, (5) categories, and the rest: 
We put this Thirty-two-fold Aspect's 
Exposition to the test. 

66. (1) Herein, ' by sign ': there are one hundred and sixty signs 
in this thirty-two-fold aspect, by means of which the meditator 
discerns the thirty-two-fold aspect by parts, that is to say: the 
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[instances of the J elements, by means of which a meditator discerns 
the thirty-two-fold aspect by elements, that is to say: the stiffened­
ness in the head-hairs is the earth element, the cohesion in them is 

the Four Elements. This is treated separately in Vis. in Ch. xi, where it is 
stated to produce only access concentration, not absorption concentration. 



76 Illustrator. III [74-75] 

the water element, the maturing (ripening) in them is the fue 
element, and the distension in them is the air element, which make 
four elements; and so too with body-hairs and the rest. 
69. ( 4) 'By voidness': there are a hundred and twenty-eight kinds 
of voidness in the thirty-two-fold aspect, by means of which a 
meditator has insight by voidness into the thirty-two-fold aspect, 
that is to say: in the case ofhead-hairs, firstly, [75] the earth element 
is void of the water element and the rest; likewise the water element 
is void of the earth element and the rest; and in this way there are 
four kinds of voidness; and so too with body-hairs and the rest. 
70. (5) 'By categories and the rest ': in the thirty-two-fold aspect 
when head-hairs, etc., are included under· categories, etc., the 
exposition should be known in the way beginning: How many [of 
the five J categories [ of form, feeling, perception, determinations, and 
consciousness, are represented in] head-hairs? How many of the 
[twelve in-oneself/external] bases [beginning with the pair eye-cum­
forms]? How many of the [eighteen] elements? How many of 
the [four] Truths? How many of the [four] Foundations of 
Mindfulness? 
71. When he knows thus, the body seems to him comparable to a 
mass of grass and sticks, according as it is said: 

' There is no creature, human, male; 
'No person can be apprehended; 
'This body, as it is, is void 
' As any mass of grass and sticks ' ). 

Then he is not far from the ' superhuman delight ' as it is called 
thus: 

' One such as this68 with quieted mind 
' Retires to an empty place 
' And his true insight in the Ideal 
' Gives him superhuman delight' (Dh. 373). 

And so soon thereafter as his existence becomes coessential with the 
happiness and gladness stated to pertain to insight thus 

'He comprehends the categories' 
' Rise and then their subsidence, 
'There finding happiness and gladness 
' Because he knows that to be deathless ' (Dh. 37 4), 

68 The Dh. text has bhikkhuno instead of tadino. 
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then it will not be long before he realizes the deathlessness that is 
extinction (nibbana), which has no ageing or death and is frequented 
by Noble People. 

The explanation of the Thirty-two-fold Aspect in the Illustrator 
of Ultimate :.\:leaning, the Commentary on the Minor Books, is 
ended. 
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CHAPTER IV 

THE BOY'S QUESTIONS 
(K umarapanharh) 

1. Now the turn has come for the commentary on the Boy's Ques­
tions that begin with [the words] One is what? We shall give a 
commentary after telling the Need Arisen1 [for their utterance] 
and the purpose for which they were placed here [as the fourth item 
in the Minor Readings]. 
2. The Need Arisen was this. The Blessed One had a great disciple 
called Sopaka. That venerable one developed final knowledge2 at 
the age of only seven years from his birth. The Blessed One wanted 
to allow his Full Admission [to the Community J by the method of 
getting him to answer questions, and, seeing3 his ability to answer 
questions in the sense that he, the questioner himself, intended, 
['i6] he put the questions beginning with 'One is what? ' The 
Boy answered and satisfied the Blessed One with his answers. 
And that was the venerable one's Full Admission. This was the 
need arisen [for their utterance]. 
3. Now maintenance of [purified] cognizance [in other words, 
Concentration] in being by means of the Recollections of the En­
lightened One, the True Idea, and the Community, has been ex­
plained under the Going for Refuge (Ch. I), and maintenance of 
Virtue in being has been explained under the Training Precepts 
(Ch. II), and maintenance of Mindfulness-of-the-Body in being has 
been explained under the Thirty-two-fold Aspect (Ch. III); and so 
now these answers to questions are placed here [in the position they 
occupy in the Minor Readings J in order to show the headings under 
which Understanding in its various aspects is maintained in being. 
Or alternatively, Concentration has Virtue for its footing and 

1 ' Atthuppatti-need arisen ': technical commentarial term; one of the four 
reasons for the delivery of a discourse (suttanikkhepa) given e.g. at MA. i, 15, 
the other three being attajjhiisaya (by the speaker's own inclination), para­
jjhiisaya (by the hearers' inclination), and pucchiivasika (as result of a question 
11.sked). See Glossary. 

2 'Final knowledge' (aiiiia) is a term for the Arahant's knowledge. 
3 Reading passanto with 0., B. and Ss. 

78 

[76] TV. The Boy's Questions 79 

Understanding has Concentration for its footing, according as it is 
said 

' When a wise man, established well in Virtue, 
'Develops Cognizance and Understanding' 

(S. i. 13; Vis. p. 1), 

and so it can be understood that, after employing the Training 
Precepts to show Virtue, and the Thirty-two-fold Aspect to show 
the Concentration which has that as its resort, [these questions] are 
placed here in order to show the classes of that Understanding which 
belongs among the several ideas that constitute the equipment of 
concentrated cognizance.4. This is the purpose for which they were 
placed here. 
4. Now comes the commentary on them. 

I 

[Eka nama kirh? Sabbe satta ahara?(hitika.] 

The Blessed One [ asked] One is what? He asked the question with 
reference to that one idea, by becoming completely dispassionate 
towards which a bhikkhu might eventually make an end of suffering, 
or [that one idea], by becoming dispassionate towards which this 
venerable one5 had eventually made an end of suffering. 
5. The Elder replied: All creatures subsist by nutriment. He did so 
[ employing] the mode of teaching in terms of a person. 6 And here, 
in working out the construing of the answer, it is such Suttas as 'And 
what is right mindfulness? Here, bhikkhus, a bhikkhu abides 
contemplating the body as a body ' (D. ii. 313) that establish it. 7 

6. [Hence] what should be here understood to be sta:ted by the 
Elder when asked ' One is what? ' is either the nutriment in virtue 

4 For sammii-samadhirh . . . saparikkhiirarh (right concentration with its 
equipment) see M. iii. 71. The 'equipment' consists of the other seven 
path factors (understanding=right view). 

5 Reading yasmirh ciiyam iiyasmii with B. and Ss.; C. has yasmirh c'iiyasmii. 
6 ' Puygaliidhitfhiiniiya desanaya-of teaching in terms of a person ': a 

technical commentarial term, see .MA. 1, 24, where it is opposed to dhammii­
dhitthiinadesana (teaching in terms of impersonal ideas). Adhiffhiina in this 
sense is not in P.E.D.; sec Glossary. 

7 Cf. treatment at MA. i. 238, quoting' With the arising of nutriment there 
is the arising of the body' (S. v. 184). The principal commentarial exposition 
of nutriment (iihiira) appears at e.g. MA. i. 207 ff. 



CHAPTER IV 

THE BOY'S QUESTIONS 
(K umarapanharh) 

1. Now the turn has come for the commentary on the Boy's Ques­
tions that begin with [the words] One is what? We shall give a 
commentary after telling the Need Arisen1 [for their utterance] 
and the purpose for which they were placed here [as the fourth item 
in the Minor Readings]. 
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11.sked). See Glossary. 

2 'Final knowledge' (aiiiia) is a term for the Arahant's knowledge. 
3 Reading passanto with 0., B. and Ss. 
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Understanding has Concentration for its footing, according as it is 
said 
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I 
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6 ' Puygaliidhitfhiiniiya desanaya-of teaching in terms of a person ': a 

technical commentarial term, see .MA. 1, 24, where it is opposed to dhammii­
dhitthiinadesana (teaching in terms of impersonal ideas). Adhiffhiina in this 
sense is not in P.E.D.; sec Glossary. 

7 Cf. treatment at MA. i. 238, quoting' With the arising of nutriment there 
is the arising of the body' (S. v. 184). The principal commentarial exposition 
of nutriment (iihiira) appears at e.g. MA. i. 207 ff. 
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of which all creatures are said to ' subsist by nutriment ' or else it 
is their subsistence by the nutriment; for it is that which is intended 
here by the Blessed One with [the word] 'one', though it is not 
intended to signify that ' neither in the Dispensation nor in the 
world [of secular and sectarian teaching outside it] does there exist 
any other one '; [77] for this is said by the Blessed One: ' Bhikkhus, 
when a bhikkhu becomes completely dispassionate towards one 
idea, when his lust for it completely fades away, when he is com­
pletely liberated from it, when he sees completely the ending of it, 
then he is one who, after attaining rightness,8 makes an end of 
suffering here and now. What one idea? All creatures subsist by 
nutriment: When a bhikkhu becomes completely dispassionate 
towards this one idea, ... he is one who ... makes an end of suffering 
here and now. So it was with reference to this that it was said 
[earlier:] one question, one indication, one answer' (A. v. 50-1). 
And here, [as regards the expression] 'subsist by nutriment', since 
a condition is called a ' nutriment ' in such passages as ' Bhikkhus, 
there is the sign of beauty. The cultivation of unreasoned atten­
tion to that is the nutriment for the arising of unarisen zeal for 
sensual desires' (S. v. 64), by taking the word 'nutriment' accord­
ingly to mean 'condition' it is [creatures] maintained by conditions 
that are said to ' subsist by nutriment '. 
7. However, if 'subsist by nutriment' is [taken as] said with 
reference to the ' four nutriments ', 9 then the word ' all ' would be 
out of place because of the passage ' The gods that are non-percipient 
creatures are root-cause-less,10 without nutriment without contact 
and without feeling' (Vbh. 419). Here it might b~ [said]: Even ifi~ 
is stated thus, nevertheless because of the passage ' What ideas are 
accompanied by conditions? The five categories, namely, the form 
category, the feeling category, the perception category, the deter­
minations category, and the consciousness category' (Dhs. 1083) 
subsistence by conditions is appropriate only to the categories, 
and this passage would be inappropriate to creatures.-It should 
not be regarded in that way. - Why not? - Because of the 

8 0., B. and Ss. confirm reading sammattarh. The allusion is certainly to 
stream-entry (termed 'rightness', seen. 31 below), and Arahantship (termed 
'ending of suffering'). 

9 The 4 nutriments are: physical nutriment, gross or subtle; contact; 
choice; and consciousness (M. i, 48 and 261). 

10 I.e. without any of the 6 moral root-causes: greed, hate, delusion, non­
greed, non-hate, and non-delusion. 
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establishment, in the case of creatures, that they are [ only J a 
metaphor11 for the categories; for it is established in the case of 
creatures that this [term ' creatures'] is a metaphor for the cate­
gories.-Why?-Because they must be described derivatively upon 
the categories.12-How?-In the same way as' village' is a metaphor 
for houses. Just as,13 when one or two or three of a village's houses 
have been burnt, it is said that ' the village has been burnt ' because 
' village ' is describable [ as such) derivatively upon the houses, and 
thus the metaphor of ' village ' is established with respect to a 
house, so too, this metaphor, namely ' creatures subsist by nutri­
ment' is established with respect to the categories, which subsist by 
nutriment in the sense of the conditions [ without which they cannot 
arise]. [78] And in the ultimate sense too it can be understood that 
the usage ' creatures ' is metaphorical with respect to categories, 
which is shown to be established by the Blessed One's saying' While 
the categories arc born and age from moment to moment, you, 
bhikkhu, are being born and ageing and dying ' ( ). 
Consequently it can be understood that 'one' (ekarh) [means] the 
condition, styled ' nutriment ', by means of which all creatures sub­
sist, or that [it means] their subsistence by nutriment. 
8. Now whether it is nutriment or subsistence by nutriment, it is a 
reason for dispassion because of the aspect of its impermanence. 
And then one who comes to dispassion by seeing impermanence in 
these determinations termed ' all creatures ' is one who eventually 
makes an end of suffering and reaches purity in the ultimate sense, 
according as it is said : 

' Impermanent are all determinations: 
' And so when he sees thus with understanding, 
' He then dispassion finds in suffering; 
'This path it is that leads to purification' (Dh. 277). 

9. And here in the phrase ' One is what? ' (ekarh niima kirh) the 
reading is twofold as ki1h and ki ha. Herein, the Sinhalese reading is 

11 ' Upacara-metaphor ': not in this sense in P.E.D.; see Glossary. 
12 ' Khandhe upiidaya paii:iiapetabbato-because they must be described 

derivatively upon the categories': refers to the npiidii-paiiiiatti (derivative 
description), which is one of the 24 kinds of description (paiiiiatti) given in 
the commentary to the Puggala-paiiiiatti. Paiiiiatti is often rendered Ly 
'concept', a word, however, which has undesirable overtones and is, perhaps, 
a less accurate rendering. 

13 Reading with 0., B. and Ss. seyyathiipi instead of sesiini. 
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ki ha; for they say ' ki ha ' when' kirh ' should be said. Some assert 
that ' ha ' is a particle, and also that this too is the reading of those 
of the Elders' Tradition.14 However, the meaning is the same 11.,. 

either case, and it can be read according to preference. And again, 
[just as] in such passages as 'Sukhena phutthii atha vii, dukhena' 
(' Those touched by pleasure or by pain ': Dh. 83) and ' dukkharh 
domanassarh patisarhvedeti' (' He experiences pain and grief': 
M. i. 313), in some instances 'dukkharh' is said and in others 
' dukharh ', so too, in some instances ' eka ' ( 'one ') is said and in 
others ' ekarh ' ; and in fact here too there is the reading ekarh nama. 

II 

[Dve nama kirh? Naman oo rupan oo.] 

10. So the Teacher, being satisfied with the answer to his question, 
asked the further question Two is what? in the same manner as 
before. 
11. Responding to the [number] ' two ', the Elder replied Name and 
form, [ employing] the mode of teaching in terms of ideas. 6 

12. Herein, because of the act of bending (namana-----1,.e. reflecting)15 

towards an object and because of being the root-cause of the bent 
(nati-----1,.e. reflexiveness) of cognizance, all [79] of what is formless 
(arupa) is called' name' (nama); but here only what is inseparable 
from the idea of being affected by taints [and not what is supra­
mundane, that is, taintless] is meant here since that is the root-cause 
of the dispassion. 
13. The four great entities and all kinds of form that occur derived 
upon them are [collectively] called 'form' (rupa) in the sense of 
liheir becoming deformed (ruppana).16 And all that is meant here. 

14 ' Theriya (therikii)-belonging to the Elders' tradition' (i.e. the Thera­
viida): not in P.E.D.; see Ch. v, § 23 below, also Vis. Epilogue verses. 

8 See page 79. 
15 ' Bending' and 'bent' (or 're-fleeting' and 'reflexiveness'), which are 

respectively used to render namana and nati here, can be taken as describing 
cognizance's function of ' naming ' (by ' reflecting ' upon) or ' consciously 
recognizing' its object, and thereby 'constituting', with the help of the 
'concomitants of cognizance' (cetasikii) the mode and individuality of the 
conscious event. Cf. also ' This consciousness turns back upon itself' 
(S. ii. 103-4). The rendering ' bending ' over-emphasizes the non-meta­
phorical use and rather obscures the peculiar metaphorical sense. 

16 See S. iii. 86. 
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14. And in accordance with what is meant here, when it is said that 
'There is the two, that is to say, name and form', that is not because 
of the absence of other twos, according as it is said ' Bhikkhus, when 
a bhikkhu becomes completely dispassionate towards two ideas, ... 
he is one who makes an end of suffering [here and now]. What two1 
Name and form: when a bhikkhu becomes completely dispassionate 
towards these two ideas, ... he is one who makes an end of suffering 
[here and now]. So it was with reference to this that it was said 
[earlier:] two questions, two indications, two answers' (A. v. 51). 
15. And here he comes to dispassion only through the Gateway [to 
Liberation consisting in] Contemplation of Not-self (see Vis. 
Ch. xxi, §§ 66 f. /p. 657), abandoning the self-view through seeing 
merely name-and-form. And so he eventually makes an end of 
suffering and reaches purity in the ultimate sense, according as it is 
said: 

' [ And then, besides,] not-self are all ideas: 
' And so when he sees thus with understanding, 
' He then dispassion finds in suffering; 
'This path it is that leads to purification' (Dh. 279). 

III 

[Titii nama kirh? Tisso vedana.] 

16. Now the teacher, being satisfied with the answer to his question, 
asked the further question Three is what? in the same manner as 
before. 
17. Responding to [the number] 'three' [stated as the neuter' titii '], 
the Elder replied Three kinds of feeling, showing the numeral17 

(tisso) in the [feminine] gender appropriate to the meaning to be 
given in the answer. Or alternatively, it can be understood here in 
the sense that he spoke thus showing that ' I apply to [the word] 
" three " (titii) the meaning expressed by the Blessed One with the 
words" Three (tisso) kinds of feeling" (cf. S. iv. 204) '; for the way of 
teaching has numerous facets in the case of those who have reached 
expertness in teaching by means of the classes of discriminations.18 

Some, however, have said that titii is a supernumerary word. 
18. And the phrase ' three kinds of feeling ' is stated here in the way 

17 'Sankhyii-number ': the form is not in P.E.D.; vedanii is fem. 
18 For the 'four Discriminations' (patisambhidii) see Ch. v, § 38; Vis. 

p. 440. 
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14. And in accordance with what is meant here, when it is said that 
'There is the two, that is to say, name and form', that is not because 
of the absence of other twos, according as it is said ' Bhikkhus, when 
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' [ And then, besides,] not-self are all ideas: 
' And so when he sees thus with understanding, 
' He then dispassion finds in suffering; 
'This path it is that leads to purification' (Dh. 279). 

III 

[Titii nama kirh? Tisso vedana.] 

16. Now the teacher, being satisfied with the answer to his question, 
asked the further question Three is what? in the same manner as 
before. 
17. Responding to [the number] 'three' [stated as the neuter' titii '], 
the Elder replied Three kinds of feeling, showing the numeral17 

(tisso) in the [feminine] gender appropriate to the meaning to be 
given in the answer. Or alternatively, it can be understood here in 
the sense that he spoke thus showing that ' I apply to [the word] 
" three " (titii) the meaning expressed by the Blessed One with the 
words" Three (tisso) kinds of feeling" (cf. S. iv. 204) '; for the way of 
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already explained (§§ 6, 13), not .because of the absence of other 
threes, according as it is said: 'Bhikkhus, when a bhikkhu becomes 
completely dispassionate towards three ideas, ... he is one who makes 
an end of suffering [here and now]. What three? The three kinds 
of feeling: when a bhikkhu becomes completely dispassionate 
towards these three ideas, ... he is one who makes an end of suffering 
[here and now]. So it was with reference to this that it was said 
[earlier:] three questions, three indications, three answers' (A. 
v. 51). 
19. [SO] And here he comes to dispassion only through the Gateway 
[to Liberation consisting in] Contemplation of Suffering (pain), 
abandoning perception of pleasure through seeing all these kinds of 
feelings as a state of suffering. And he does so through following 
the way indicated in the passage ' Whatever is felt all comes under 
suffering ' (S. ii. 53; iv. 216), or by following the way of [the three­
fold classification of] intrinsic suffering, suffering in change, and 
suffering in determinations (S. iv. 259), as stated in the following 
passage: 

' Whoever pleasure saw as pain, 
' Saw pain as though it were a dart, 
'Saw peaceful neither-pain-nor-pleasure 
'[Ever] to be impermanent, ... ' (S. iv. 207). 

And so he eventually makes an end of suffering and reaches purity 
in the ultimate sense, according as it is said: 

' [ And] painful [too] are all determinations: 
' And so when he sees thus with understanding, 
' He then dispassion finds in suffering; 
' This path it is that leads to purification' (Dh. 278). 

IV 

[Cattari nama kirh? Cattari ariyasaccani.] 

20. So the teacher, being satisfied with the answer to his question, 
asked the further question Four is what? in the same manner as 
before. 
21. Now in the matter of answering this question, in some instances 
the four nutriments are meant in the way already stated (§§ 6, 13), 
according as it is said ' Bhikkhus, when a bhikkhu becomes com­
pletely dispassionate towards four idea'l .... he is one who makes an 
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end of suffering [here and now J. What four? The four nutri­
ments: when a bhikkhu becomes completely dispassionate towards 
these four ideas, . . . he is one who makes an end of suffering [here 
and now J. So it was with reference to this that it was said [ ~arlier :] 
four questions, four indications, four answers' (A. v. 52); but m ot~er 
instances the four foundations of mindfulness [are meant], which 
when a man maintains them in being in his cognizance, he makes an 
end of suffering, according as the bhikkhuni K~janga~a sai~ ' Fr_iend~, 
when a bhikkhu completely maintains four ideas m bemg m his 
cognizance, ... sees completely the ending [ of them J, t~en he is one 
who, after attaining rightness, makes an end of suffenng here and 
now. [81] What four? The four foundations _of m~dful~ess:.whe_n 
a bhikkhu completely maintains these four ideas m bemg m his 
cognizance, ... he is one who makes a~ end of_ suffering. [here and 
now]. So it was with reference to this that 1t was said by the 
Blessed One: Four questions, four indications, four answers ' 
(A. v. 56). However, in responding to [the number] 'four' the 
Elder replied Noble Truths, either because what was meant here ':as 
these four Noble Truths, with whose discovery and penetrat10n 
there comes to be severance of craving for being (existence), or else 
because it is only compktely answered19 when answered in this way. 
22. Herein, four is the delimitation by number. Noble Truths: 
ariyasaccani=ariyani saccani (resolution of compou~d); t~e ~ea~­
ing is that they are not unreal, not deceptive, according as 1t 1s said 
'Bhikkhus these four Noble Truths are real, not unreal, not other­
wise [than'they seem], that is why they are called Noble Truths' 
(S. v. 435). Or alternatively, since Buddhas, Pacceka ~1:ddhas 
and Buddhas' disciples are reckoned as the Noble Ones (ariya), and 
it is they that penetrate ~he~, for that they shoul~ be ~o.noured 
(ararJ,iya)20 by the world with its gods-treated as reliable 1s what 
is meant-, or since they cause posturing (proceeding) in the way 
(aye iriyanato) regarded as the field for effort, or since they cause 
non-posturing (non-proceeding) in what is not th~ way (anay~ na 
iriyanato: see MA. i. 21), or since they cause devot10n to the thirty­
seven noble (ariya) ideas that are on the side of enlightenment, they 

19 Reading with C. and Ss. vyiikatam suvyiikatam eva. 
20 ' Araniya-ought to be honoured ·; not in P.E.D.; see Glossary. Cf. 

ariyati at ·vis. p. 440 (also not in P.E.D.; Trenckner's Critical Pali Dictionary 
has ' to approach '). 

21 ' Abhigamaniya-ought to be relied on ': not in P.E.D.; see Glossary and 
also n. 26 below. 
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are thus called 'Noble Truths' (ariya-saccani), according as it is 
said 'Bhikkhus, there are these four Noble Truths: [the Noble 
Truth of suffering, the Noble Truth of the origin of suffering, the 
Noble Truth of the cessation of suffering, and the Noble Truth of 
the way leading to the cessation of suffering.] There are these four 
Noble Truths. Noble Ones penetrate them, that is why they are 
called" Noble Truths"' (cf. S. v. 425; Vis. Ch. xvi, § 20/p. 495). 
And furthermore they are Noble Truths since they are the Blessed 
One's truths, according as it is said' Bhikkhus, in the world with its 
gods ... the Perfect One (Tathiigata) is the Noble One. That is why 
they are called "Noble Truths " ' (S. v. 435). Or alternatively, 
they are Noble Truths also owing to the establishment of nobleness 
by the discovery of them, according as it is said ' Bhikkhus, it is 
owing to the discovery of four Noble Truths as they actually are that 
a Perfect One is called Accomplished and fully enlightened ' 
(S. v. 433). This is their word-meaning. 
23. Now it is with the discovery and penetration of these Noble 
Truths [82] that the severance of craving for being (existence) comes 
about, according as it is said 'Bhikkhus, when this Noble Truth of 
suffering is discovered and penetrated, when this Noble Truth of 
the arising ... when this Noble Truth of the cessation of suffering ... 
When this Noble Truth of the way leading to the cessation of suffer­
ing is discovered and penetrated, then craving for being (existence) 
is severed, what leads to being (existence) is exhausted, now there is 
no more renewal of being' (S. v. 432). 

V 

[ Panca nama kirh? Panciipadanakkhanrlha.] 

24. So the teacher, being satisfied with the answer to his question, 
asked the further question Five is what? in the same manner as 
before. 
25. Responding to [the number] ' five ' the Elder replied Five 
categories of what is aff ecteil by clinging. 
26. Herein, five (panca) is the delimitation by number. Categories 
of what is affecteil by clinging (upadanakkhandha) are categories 
begotten by clinging or categories that are begetters of clinging.22 

28 'Janaka-begetter' (or 'father'): not in P.E.D. in this sense; see 
Glossary. 
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This is a term for what is described as follows: ' Any kind of form ... 
feeling ... perception ... determinations ... consciousness what­
ever . . . that is affected by taints and productive of clinging ' 
(S. iii. 47). 
27. And 'five categories of what is affected by clinging' is stated 
here in the way already given (§ 6, 13), not because of the absence 
of other fives, according as it is said ' Bhikkhus, when a bhikkhu 
becomes completely dispassionate towards five ideas, ... he is one 
who makes an end [of suffering here and now]. What five? The 
five categories of what is affected by clinging: when a bhikkhu 
becomes completely dispassionate towards these five ideas, . . . he 
is one who makes an end [ of suffering here and now J. So it was with 
reference to this that it was said [earlier:] Five questions, five 
indications, five answers' (A. v. 52). 
28. And here one who comprehends23 the five categories by way of 
their rise and subsidence eventually realizes the Deathless by 
extinction owing to his obtainment of the Deathless by insight, 
according as it is said 

' He comprehends the categories' 
' Rise and then their subsidence, 
'There finding happiness and gladness 
' Because he knows that to be deathless.' (Dh. 374) 

VI 

[Cha nama kirh? Cha ajjhattikani ayat,anani.] 

29. So the teacher, being satisfied with the answer to his question, 
asked the further question Six is what? in the same manner as before. 
30. Responding to [the number]' six' the Elder replied Six bases in 
oneself. 
31. Herein, six (cha) is the delimitation by number. They are 
connected in what has to do with oneself (ajjhatte niyuttani: cf. 
Pal)ini, ~v. 4, 69) and occur in subordination to self (attanarh adhikatva 
pavattani), thus they are in-oneself (ajjhattika). They are bases 
(ayatanani) because of actuating (ayatanato), because of being the 
range of the origin (ayassa tananato), and because of leading on the 

28 For the commentarial use of sammasati (' to comprehend ') as a technical 
term see e.g. Vis. Ch. xx. It means not so much 'to master' as 'to get 
directly acquainted with '. 
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(S. iii. 47). 
27. And 'five categories of what is affected by clinging' is stated 
here in the way already given (§ 6, 13), not because of the absence 
of other fives, according as it is said ' Bhikkhus, when a bhikkhu 
becomes completely dispassionate towards five ideas, ... he is one 
who makes an end [of suffering here and now]. What five? The 
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actuated (ayatassa . 
births]. 24 [83] This 
body, and mind. 

nayanato) suffering of the round [ of re­
is a designation for eye, ear, nose, tongue, 

32. And 'six bases in oneself' is stated here in the way already 
given (§§ 6, 13), not because of the absence of other sixes, according 
as it is said 'Bhikkhus, when a bhikkhu becomes completely dis­
passionate towards six ideas, . . . he is one who makes an end [ of 
suffering here and now]. What six1 The six bases in oneself: when 
a bhikkhu becomes completely dispassionate towards these six 
ideas, ... he is one who makes an end [ of suffering here and now]. 
So it was with reference to this that it was said [earlier:] six questions, 
six indications, six answers ' (A. v. 52). 
33. And one who comes to. dispassion by seeing [them] as void 
because of the words '" Void village", bhikkhus, is a designation 
for the six bases in oneself' (S. iv. 174), [and by seeing them] as 
empty and deceptive because of their being as unlasting as bubbles, 
mirages, etc., eventually makes an end of suffering and passes 
beyond the vision of King Mortality, according as it is said: 

' And he that looks upon the world 
' Regarding it as but a bubble, 
' Regarding it as but a mirage, 
'Is out of sight of Death the King' (Dh. 170). 

VII 

[Saua niima kirh? Satta bojjhanga.J 

34. So the teacher, being satisfied with the answer to his question, 
asked the further question Seven is what? 
35. Now although the seven Standpoints of Consciousness25 are 

24 Read iiyatanaw instead of [iiyatanam]. The following words in this 
paragraph are not in P.E.D.: ayatana ('actuating': verbal n. ·fm. ayatati 
'to actuate '), tanana (' range ': vbl. n. fm. tanoti ' to provide a range for', 
'to extend'; mentioned in P.E.D. under nyatana=base), nayana (' leading 
on': vbl. n. fm. neti 'to lead on'; lit. meaning not in P.E.D.). See Glossary, 
and cf. also Ps. ii. 21 (iiyiipenti-' to make survive'). 

25 ' Vinniii:i,atthiti-standpoint of consciousness ' ( or ' station of c. '): 
strictly speaking these should be regarded as the basic alternative standpoints 
or orientations that consciousness (vinniii:i,a) is regarded to take up upon 
rebirth, which then last in continuity till death, and which go to determine 
the particular mode of this renewed being (existence, cf. Ch. vii, n. 4). These 
orientations are classified either in four or in seven ways (D. iii. 228, 253). 
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stated in the Principal Discourse on the Questions and Answers 
(A. v. 53), nevertheless the Elder replied Seven Enlightenment 
factors, showing those ideas in virtue of which a bhikkhu makes an 
end of suffering by maintaining them in being in his cognizance. 
And this meaning was confirmed by the Blessed One too, according 
as it is said ' The bhikkhuni Kajangalii. is wise, householders, the 
bhikkhuni Kajangalii. has great understanding. Had you asked me 
the meaning of this, I should have given you the same answer as 
the bhikkhuni Kajangala has done ' (A. v. 58-9), [84] it having been 
answered here [by her] as follows 'Friends, when a bhikkhu com­
pletely maintains seven ideas in being in his cognizance, . . . he is 
one who makes an end of suffering here and now. What seven1 
The seven elightenment factors: when a bhikkhu completely main­
tains these seven ideas in being in his cogni:iance, he is one who 
makes an end of suffering here and now. So it was with reference 
to this that it was said by the Blessed One: Seven questions, 
seven indications, seven answers' (A. v. 57). That is how this 
meaning should be understood to have been confirmed by the 
Blessed One. 
36. Herein, seven is the delimitation by number, denying either less 
or more. Enlightenment factors is a designation for the ideas begin­
ning with mindfulness. Here is the word-meaning. (1) Either it 
can be taken thus: By means of the harmony of the [seven] ideas 
known as mindfulness, investigation-of-ideas, energy, happiness, 
tranquillity, concentration, and onlooking-equanimity, which are 
opposed to the several pitfalls consisting in indolence, agitation, 
stagnation and struggle (resignation and rebellion), devotion to 
sensual pleasures and to self-mortification, insistence on annihila­
tionism and eternalism, and arise at the moment of the mundane 
and supramundane path (cf. M. Sutta 117), a Noble Disciple is 
enlightened (bujjhati), thus it is enlightenment (bodhi)-what is 
meant is that he emerges from the sleep of the continuity of defile­
ment, or that he penetrates the four Noble Truths, or that he realizes 
extinction-, according as it is said ' He has discovered the supreme 
complete enlightenment by maintaining the seven enlightenment 

In P.E.D. there seems perhaps to be some confusion with cittatthiti (see e.g. 
Dhs. 11 and Vis. p. 471), which refers to the 'steadiness' (or 'duration' or 
'endurance') of a type-cognizance, and is considered (at Vis. p. 471) as the 
minimal amount of concentration ( samiidhi) for a moment of such a cognizance 
to be said to be present at all, for instance, when accompanied by agitation 
or uncertainty. 
































































































































































































































































































































































































































































































































