
Chapter I: Prefaces

1 Electronic edition note

This electronic edition is based on the scanned 1995 reprint. Relevant changes are noted below. 

Sections in the front matter were reordered â€” short dedications,  prefatory notes,  acknow‐
ledgements were moved under the new heading Prefaces for clarity.

Index and glossaries are skipped in the electronic edition.

The Additions and Corrections section was applied and is therefore skipped.

Cross-references  to  pages  were  converted  (they  only  appear  in  LaTeX,  in  other  non-paged
formats such as Sphinx, they are empty).

Citation references were fixed (Ibid. expanded, inconsistent citation abbreviations fixed). Biblio‐
graphy was somewhat reorganized.

Footnotes in chapter titles were moved at the beginning of the main text, owing to limitations of
some target formats which can't handle footnotes in chapter titles.

Owing to an imperfect OCR process, there are typos in the text, especially in the Pali quotes.
This is a reader's edition, so those needing the Pali footnotes should check the sources. These
quotes might be machine-corrected based on fuzzy matching (e.g. with SuttaCentral data), in
the future.

The BPS edition sections the text into fascicles; the partially coincide and partially go across
chapter sectioning. Fascicle sectioning was removed from the electronic edition, along with each
fascicle's heading such as:

The path of Freedom.
Fascicle the first.
Written by the Arahant Upatissa who was called Great Light in Ryo.
Translated in Ryo by Tipitaka SanghapÄ�la of Funan.

The BPS edition sectioning is almost completely flat (single level below chapters). This will be
modernized for easier navigation.

Publisher's note on Gedatsu-DÅ�-Ron vs. CiÃ©-to-tÄ�o-lun was removed as the few confusing
instances were fixed in the text itself.

2 Dedication quote

Anupubbena medhÄ�vÄ« thokathokaá¹ƒ khaá¹‡e khaá¹‡e
kammÄ�ro rajatassâ€™ eva niddhame malam attano.

Gradually should the perspicacious one,
Moment by moment, little by little, expel
His own dross, as would the smith
That which is in silver.
Dhammapada v. 239
(Trans. by Soma Thera)

3 Editorial data

[4|ii]

a. 

b. 

c. 

d. 

e. 

f. 

g. 

h. 

i. 

j. 
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The Path of Freedom (Vimuttimagga)
By the Arahant Upatissa
Translated into Chinese as CiÃ©-to-tÄ�o-lun by Tipitaka SanghapÄ�la of Funan
Translated from the Chinese by Rev. N. R. M. Ehara, Soma Thera, and Kheminda Thera
Buddhist Publication Society. Kandy, Sri Lanka

[5|iii]

Buddhist Publication Society, P.O. Box 61, 54, Sangharaja Mawatha, Kandy, Sri Lanka
First published in 1961 by Dr. D. Roland D. Weerasuria
First BPS edition 1977, Reprinted 1995
Copyright Â© 1995 Buddhist Publication Society
ISBN 955-24-0054-6
Reprinted and Donated for free distribution by The Corporate Body of the Buddha Educa‐
tional Foundation
11F, 55 Hang Chow South Road Sec 1, Taipei, Taiwan, R.O.C.
Tel: 886-2-23951198, Fax: 886-2-23913415 
Email: overseas@budaedu.org

[6|iv]

[8|vi]

4 Dedication

Dedicated to the memory of

The Venerable MahÄ� NÄ�yaka Thera, Paeá¸·Ä�Ä“nÄ“ Siri VajiraÃ±Ä�á¹‡a of VajirÄ�rÄ�ma,
Colombo, Ceylon

and

The  Venerable  Myin  Mu  Myo  Sayadaw,  PÄ�á¹‡á¸�ava  MahÄ�  Thera  of  the  Satipaá¹á¹hÄ�na
Monastery, Moulmein, Burma.

[9|vii]

[10|viii]

5 Prefatory Note to Original Draft Translation

[28|xxvii]

In the following pages is a draft translation of the first fascicle of Gedatsu Do Ron (Vimuttimagga), No. 1648 of
the Taisho Edition of the Chinese Tripitaka (No- 1293 in Nanjioâ€™s Catalogue). The pages of the text are given
in square brackets.

This is circulated with the hope of receiving suggestions and criticisms helpful towards bringing out a complete
translation of the Vimuttimagga.

We have derived much help from Prof. R. Higata's Japanese translation of the Gedatsu Do Ron, and Prof Pe
Maung Tin's English Translation of the Visuddhimagga.

N. R. M. Ehara, V. E. P. Pulle, G. S. Prelis

Jozaiji, Kawatana-Machi, Nagasaki-Ken. Japan.

Hanamatsuri, the eighth day of the fourth lunar month, May 28, 1936.

[29|xxviii]

6 Acknowledgments (Original Draft Translation)

Jozaiji, Kawatana-Machi, Nagasaki-Ken, Japan.
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August 29, 1936.

[30|xxix]

For having encouraged us, we offer our hearty thanks to Dr. C. A. F. Rhys Davids, J. F. McKechnie Esq., (Eng‐
land); Prof. Dr. Wilh, Geiger (Germany); Dr. B. C Law, Ven. NyÄ�á¹‡atiloka MahÄ� Thera, Ven. NÄ�rada
Thera (India and Ceylon); Dr. Unrai Woghihara, Dr. Makoto Nagai, Prof. Nichiki Kimura, Prof Giokei Umada,
Dr. Baiye Henmi, Prof. Chotatsu Ikeda, Prof Kaijo Ishikawa, Prof. Kairyu Yamamoto, Prof Yukio Sakamoto, Rev.
Sho-on Mizuno (Tokyo); Dr. Giei Honda, Prof. Chizen Akanuma (Kyoto); Prof. Ryusho Higata (Fukuoka).

N. R. M. Ehara, V. E. P. Pulle, G. S. Prelis

[31|xxx]

7 Preface

[32|xxxi] As stated elsewhere (In Memoriam) the draft translation of the CiÃ©-to-tÄ�o-lun (being the
Chinese name for the Vimuttimagga, rendered as Gedatsu DÅ� Ron in Japanese) was completed in four
months. Therefore it was thought that it needed some revision. This the Venerable Soma Thera inten‐
ded to do on his return to Ceylon in 1937. But he fell ill and by the end of 1939 the Second World War
was already three months old. All hope of publishing the revised edition of the Original Draft Transla‐
tion during the war had to be given up. With the end of the war, however, conditions were even less fa‐
vourable. Meanwhile, though the Venerable Soma Thera wished to complete the revision, and await a
favourable occasion to publish it, other work he had undertaken prevented him from doing so. Fur‐
ther, asthma robbed him of much, of his time. Thus the work he intended to do on the Vimuttimagga
translation had to be postponed each time he took it up.

When he passed away many venerable theras and dÄ�yakas were much interested in publishing, at
least, the Original Draft Translation as it was, and they requested me to prepare it for publication.
Knowing my own limitations, I was at first rather disinclined to undertake this work, but later acceded
to their earnest request for the following reasons.

The Venerable Soma Thera had originally wished to have the English translation of the Vimuttimagga
(The Path of Freedom) revised and published some day. But later, seeing difficulties, he modified the
idea and was even content with merely revising the Draft Translation, leaving the publication itself to
some future time. He said that the important thing, the Draft Translation, had been done, and that if
people felt that they needed it they would see to its publication.

It was a work that had inspired both the Venerable Soma Thera and me, and there were many who
welcomed its publication.

Dr. D. Roland D. Weerasuria of Balcombe House, Balcombe Place, Colombo, invited the Venerable
Soma Thera sometime in 1959 to write an abridged version of the Visuddhimagga as he felt that such an
edition would supply a long felt  want.  But shortly after he began writing it  death intervened. Dr.
Weerasuria then requested the Venerable Ã‘Ä�á¹‡amoli Thera to take up the work which, after some
hesitation, he agreed to finish within a year. But he, too, passed away within a week. Sometime after
this Dr. Weerasuria, having seen the Original Draft Translation of the  Vimuttimagga, was keen on its
publication.

This was a fitting occasion to pay a tribute to the memory of the two senior co-translators of the Vimut‐
timagga, the Reverend N. R. M. Ehara and the Venerable Soma MahÄ� Thera.

[33|xxxii] And finally the urgent personal need to keep myself immersed in the Dhamma throughout
the waking hours during this period of stress prompted me to take up the work.

From the above it will be seen that this work was taken up due to sheer force of circumstances and not
because of any special qualification on my part. Therefore, perhaps, some things stated here could
have been said in other and better ways. Inexpert as I am in scholarly pursuits there is bound to be
many a lack in my portion of this work and so I ask the reader to bear with me should he detect any
errors of commission or omission here.

In preparing this work for printing I have made a few alterations in the rendering of certain terms and
passages, as they appeared in the Original Draft Translation, in accordance with notes and instructions
left by the Venerable Soma Thera. The lacunae in the Draft Translation were filled, as far as possible,
with the help of the word for word translation in consultation with Soma Theraâ€™s notes. All the
longer  Pali  quotations  in  the  footnotes,  except  a  few from the  Visuddhimagga and some from the
Dhammasaá¹…gani etc., were inserted by me. They are given in full mainly with the idea of helping the
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general reader conversant with the Pali but to whom reference books are not easily accessible. By this
attempt of mine if but just a few readers happen to be benefitted, to any extent, I should consider my‐
self amply rewarded.

Since the Introduction had already been sent  to  the Printers  by the time the â€˜Encyclopaedia  of
Buddhismâ€™ (1961 Government of Ceylon, Fascicule A-Aca) was out, the following is included here.
In his article, Abhidharma Literature, Dr. KÅ�gen Mizuno makes three statements on page 78 of the
Encyclopaedia regarding the  Vimuttimagga:  (1) that the  Vimuttimagga (along with the  Dhammapada,
the Aá¹á¹hakavagga of the SuttanipÄ�ta etc.) â€œprobably belonged to the Abhayagiri sect and not to
the MahÄ�vihÄ�ra sectâ€� (paragraph B continued from the previous page); (2) that â€œHe (i. e.,
the Venerable Buddhaghosa Thera) evidently studied the  Vimuttimagga, which was a manual of the
AbhayagirivihÄ�ra sectâ€�  (paragraph c); and (3) â€œThat the  Vimuttimagga, was Upatissaâ€™s
work and belonged to the AbhayagirivihÄ�ra sect is mentioned in the á¹ikÄ� (sub-commentary, i.e.,
DhammapÄ�laâ€™s ParamatthamaÃ±jÅ«sÄ�) of the Visuddhimaggaâ€� (paragraph c).

The first statement, (1) above, says that the  Vimuttimagga â€œprobably belonged to the Abhayagiri
sectâ€�,  while  the second,  (2) above,  says â€œVimuttimagga,  which was a manuel  of  the Abhay‐
agirivihÄ�ra sectâ€�. How, precisely, did probability in paragraph b became certainty in paragraph
c? As for the third statement, (3) above, the  ParamatthamaÃ±jÅ«sÄ� does not say that the  Vimut‐
timagga â€œbelonged to the AbhayagirivihÄ�ra sectâ€� as is claimed here. What it says is that the
Vimuttimagga is the work of the Venerable Upatissa Thera. The fact that certain teachings are common
to both the AbhayagirivihÄ�ra  [34|xxxiii] and the  Vimuttimagga does not prove that the latter be‐
longed to the AbhayagirivihÄ�ra sect. For details see Introduction and n. 2 of the present translation.

I have derived much help from Prof. Dr. P. V. Bapatâ€™s Vimuttimagga and Visuddhimaggaâ€”a Compar‐
ative Study [Vim. Mag. and Vis. Mag.], and the Venerable Ã‘Ä�á¹‡amoli Theraâ€™s translation of
the Visuddhimaggaâ€”The Path of Purification [Vis. Mag.]. The Pali Text Societyâ€™s Pali-English Dic‐
tionary 1921, and Trenchnerâ€™s Critical Pali Dictionary, Copenhagen 1924-1948 have been equally
helpful.

It is with great pleasure that I make the following acknowledgements to all those whose help and en‐
couragement made my work less difficult.

To the Venerable Maá¸�ihÄ“ PaÃ±Ã±Ã¢sÄ«ha MahÄ� NÄ�yaka Thera of VajirÄ�rÄ�ma for his
kindly and ready help and advice at all times lacking which this work would not have been completed.

To all those venerable monks who encouraged me by word and deed when that encouragement was
most needed.

To the Venerable Ã‘Ä�á¹‡avÄ«ra Thera for his welcome suggestions and the readiness with which he
helped in many ways.

To Mr. W. Joseph Soysa who helped in reading over some of the proofs. He has always been much in‐
terested in the Vimuttimagga and in its publication.

To Mr. Lakshman de Mel who read through the type-script and made valuable suggestions.

To Mr. R. D. Piyasena and those who helped, him for taking a great deal of trouble in preparing the
English Index.

Lastly, to Dr. D. Roland D. Weerasuria who has generously borne the entire cost of publishing this
translation. Provision has been made by him to keep the price of this book within reach of the modest
purse. He has performed this meritorious act (puÃ±Ã±akamma) with great faith (saddhÃ¢) wishing
his father, Mudaliyar D. D. Weerasuria J. P., who passed away on 25. 5. 1949, the happiness of  Nib‐
bÄ�na. May the result of this pure deed redound in full measure to his lasting happiness.

The Printers have to be thanked for their patience and high quality of work.

VijirÄ�rÄ�ma, Colombo, Ceylon.

Kheminda Thera, October 2505/1961.

[35|xxxiv]
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Chapter II: In Memoriam:
Soma MahÄ� Thera
(1898â€”1960)

Aciraá¹ƒ vatâ€™ ayaá¹ƒ kÄ�yo pathaviá¹ƒ adhisessati

Chuddho apetaviÃ±Ã±Ä�á¹‡o, niratthaá¹ƒ va kalingaraá¹ƒ1 

[10|ix] Truly it will not be long before this body lies in the earth, bereft of consciousness, like a useless
piece of wood, which is thrown away.

â€” Soma Theraâ€™s translation in 'â€˜Words Leading to Disenchantmentâ€�, Bosat, Oct. 1959.

Truly, indeed, it was not long, afterâ€”just four months since he wrote this articleâ€”that he suddenly
passed away. Often he used to say that this was the sort of death, he preferred.

It is fitting to record here the life and work of the Venerable Soma MahÄ� Thera, for, but for his in‐
domitable  energy  and  earnestness  this  work  would  not  have  been  undertaken,  persisted  in,  and
brought to a conclusion in just four months. Whenever any difficulty arose it was to him that the oth‐
ers turned. When we were tempted to give up the work on encountering really hard patches, he was
always ready with encouragement and with a way out of the difficulty. He loved to work hard, and
half-hearted effort was unknown to him. Not infrequently he used to say, â€œBetter wear out than rust
outâ€�.

Soma MahÄ�  Thera was born on December 23,1898,  in Kotahena, Colombo, and passed away at
VajirÄ�rÄ�ma,  Bambalapitiya,  Colombo,  Tuesday,  February 23,  1960.  His  father  was  Emmanuel
Marian Perera Pulle, and his mother, Theresa Rodrigo Babapulle. His name was Victor Emmanuel Per‐
era Pulle. He received his education at St. Benedictâ€™s College, Kotahena.

Once at the age of eleven, when he was told by his teacher that God made man, he promptly asked
him, â€œWho made God?â€�. The teacher, apparently unused to this sort of question from his pupils,
snapped  back,  â€œDo  not  question  the  antecedents  of  Godâ€�.  However,  this  incident  pleased
neither the teacher nor the pupil. He began to read and think for himself. One day his mother gave
him one rupee as  pocket-money,  and Victor  walked about three miles  to  a  bookshop in the Fort,
Colombo, looking out for a book priced at one rupee or less, as that was all he had. Finding an English
translation of the Dhammapada being sold for a rupee he quickly bought and read it again and again.
This was his introduction to the Buddhadhamma. From that day on he [11|x] eagerly attended lectures
and sermons on the Dhamma, the while reading what literature came his way on philosophy, art, ar‐
chaeology, historyâ€”in fact anything that would add to his knowledge. And thus he moved further
and further away from the faith of his fathers. During these years, as his mother objected to his read‐
ing late into the night, he would, after she had gone to sleep, begin reading by candle light under the
bed. Sometimes he found that when he had finished reading it was already day. Such was his thirst for
knowledge.

Sometime in 1920 he had met Mr. W. Joseph Soysa, one of the founder- members of the Servants of the
Buddha, the well-known association which has its headquarters at Lauries Road, Bambalapitiya, and
of which the Venerable Kassapa Thera is the founder-patron. After being actively engaged for some‐
time in the publication of the â€œBlessingâ€� which was edited by the then president of the associ‐
ation, Dr. Cassius A. Pereira, he, along with Mr. Soysa, joined the Colombo Buddhist Union in the
early twenties, and presented a large collection of books to the Union library. He composed â€œA for‐

mula of associate worshipâ€�2 to be used by members of the Union at their monthly joint flower-of‐
fering at one of the many shrines in the city.

Shortly after this, once again with his equally keen friend Mr. Soysa, he founded the Fort Study Circle
and was elected its organizing secretary. Later, as work increased, assistance was needed and Mr. W.
Don Michael was elected joint secretary.

1. Dh. 41.
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The following extracts are from Mr. Michaelâ€™s article entitled â€œApostle of the Dhammaâ€�,
written on the passing away of Soma MahÄ� Thera:

â€˜The sudden death of Soma Thera has uprooted from our midst a personality distinguished at once
by  the  versality  of  his  talents,  self-sacrifice,  personal  sanctity,  and  crusading  apostleship  of  the
Dhamma. A deep understanding of human nature and the human problem of suffering had mellowed
him and bred in him, in an unusual degree, qualities of tolerance, patience, restraint and sympathy
with fellow-beings. Opposition and frustration left in him no sense of defeat or bitterness. He was the
working bee in the Masterâ€™s hive and, in His service, the very juice of the bitter thyme turned into
honey at his touch. No wonder that, in the Augustan age of Buddhist renascence in Ceylon, Soma
Thera was considered to represent the fine flower of Buddhist culture. He shed its fragrance wherever
he moved. As scholar, preacher, organiser, monk and friend it may be aptly said of him: â€œNihil tetigit
quod non ornavitâ€�

[12|xi] â€˜These sterling qualities of Soma Thera were happily blended in a character in which humil‐
ity and service formed the keynote. He never spared himself. He gave till it hurt. He gave UNTO THIS
LASTâ€”unto death. Overwork, fatigue, were the proximate causes of the dire malady which struck
down this mighty oak of the  Dhamma which was a shade and refuge of many a seeker after Truth.
Today a void is left standing which may take years to fill.

â€˜To those of us who knew him and enjoyed his friendship and affection for nearly four decades both
as  the  dashing young layman Victor  E.  P.  Pulle,  and as  a  monk of  blessed memory,  Soma Thera
presents a remarkable character study. The child was the father of the man, Thera. Yet in his twenties,
he  was  a  rebel  from the  faith  of  his  fathers  and questing for  the  knowledge of  the  truth.  In  the
1930â€™s, still hot on the pursuit, he was the leader of a band of young men who formed the Fort
Study Circle under the Presidency of Mr. J. Tyagarajah, with Dr. L. A. (now Sir Lalita) Rajapakse and
the late Mr. R. Nadarajah as Vice-Presidents.

â€˜Their motto was sacrifice and service and their main object was the economic and cultural develop‐
ment of the country. The regular weekly programme of the Circle, all planned by Victor, included
classes in Pali, Hindi, Laymanâ€™s Law, History, Economics and politics. With what resourcefulness,
with what prevision of judgement and success, he organised and directed its activities towards the cul‐
tural and literary formation of the day are now matters of history...

â€˜Young Victorâ€™s reputation for literary and critical scholarship was such that Dr. Lucian De Zilwa
prefaced his talk by saying that he accepted the invitation for a lecture with the major- object of mak‐
ing the acquaintance of Mr. V. E. P. Pulle; and Mr. K. P. S. Menon, one of the most graceful and elo‐
quent  public  speakers  this  country has ever  had,  began his  lecture by saying that  he was always
anxious to see the set of young men who could produce an annual report of such literary excellence as
that turned out by the Fort Study Circle.

â€˜For Victor Pulle reason was the touchstone of truth. In this quest, he studied comparative religion,
logic, philosophyâ€”Dahlke and Schopenhauer had a particular appeal to himâ€”art,  sculpture, ar‐
chaeology,  history,  music  and  even  astrology.  Indeed,  like  Bacon,  he  took  all  knowledge  for  his
province. There was not a single  individual in the Fort of his day who [13|xii] combined in himself
such a vast amalgam of knowledge. Literary and economic studies, however, could not satisfy his ar‐
dent mind and he joined the Sangha. It was in this august calling that his scholarship ripened and
Buddhist revival throughout the World received from the results of his labour a new life and orienta‐
tion.

2. Associate Offering Of Flowers, Incense And Light To The Buddha.

We have gathered here to pay homage to the Blessed One, who found the way to Happiness for all be‐
ings. With these flowers we honour the mainfold purity of the Master; with incense, his compassion;
with the light of these lamps, his perfect enlightenment.

By our joint worship of the Buddha, may we gain the strength to work together in friendliness, sym‐
pathising with those in trouble, rejoicing with those who are are fortunate, and avoiding all the evil
courses of action, namely, the evil courses of selffish desire, hate, fear and delusion. 

Service of the world is the highest homage we can pay to the Buddha, the friend and helper of all be‐
ings. Let this act of homage with flowers, incense and light, be the symbol of the homage of service of
the world every Buddhist has to fulfil. Let us dedicate ourselves anew today to tread the Path of Ser‐
vice trodden by the Masterâ€”the Path of Charity, Virtue and Clear Thought.

Let remind ourselves now and frequently that the greatest charity is in giving the gift of fearlessness
(abhaya darn) to the world by refraining from killing, stealing, unchastity, lying and drink. Thus we
shall be able, to become merciful, honest, chaste, truthful and sober, and make the society in which we
live a noble one.

May right understanding and right thought grow in the world!
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â€˜Meditation, study, teaching the  Dhamma, canonical research and his own trials and tribulation in
the process produced a vast transformation in Soma Thera. The Ã©lan and impulsiveness of the lay‐
man turned into serene calm. The combative debater of yesteryear became the sedate teacher and
friendly adviser. The glint of battle which, earlier rose to his eyes when argument waxed high grew
into sparks of sympathy and compassion. The chiselled square jaws which hurled challenge softened
their contours. Above all, the terrific right fist which characteristically swung menacingly in debate
would swing no more. It was obvious even to us his old boon companions to whom he still accorded
the privilege of â€œraggingâ€� him once in a way, that this great pioneer and savant, by a terrific or‐
deal of trial and error, had at last subdued himself and that he had not only found the Middle Path but
had established himself so firmly in it that he was a fitting exemplar of his Masterâ€™s Way of Life.

â€˜As a writer, Soma Thera belongs to the genre whom Buffonâ€™s dictum â€œLe style est lâ€™homme
memeâ€� is perfectly applicable. In his Study Circle days, he had a massive style. The exposition and
argument would at times be obscured by the weight of movement. He used his pen as a tomahawk.
When Carthage had to be destroyed, he made no bones about it but went and destroyed. As a Thera,
the old asperity and venom disappeared and the style assumed a precision, clarity, mellowness and
gentle movement which reflected the repose and. sureness of his own mind. It is significant that, in re‐
cent years, his thoughts turned to poetry. They all centre on the Dhamma. One of them recalls so natur‐
ally the self-abnegation of the bees in Virgilâ€™s lines â€œSic vos, non vobis, mellificatis, apesâ€�â€”not

for yourself, ye bees, your cells ye fillâ€”that the verses â€œGiving Upâ€� deserve quotationâ€™.3 In
Memoriam.

One day, towards the end of 1928, our common friend, Mr. W. Joseph Soysa (Oliver as we call him), in‐
troduced me to Victor. But it was hardly necessary. Simultaneously Victor and I knew that we had

been friends before, in an earlier life.4 

â€œAs when with downcast eyes we muse and brood,
And ebb into a former life, or seem
To lapse far back in some confused dream
To states of mystical similitude;
If one but speaks or hems or stirs his chair,
Ever the wonder waxeth more and more,
So that we say, â€˜All this hath been before,
All this hath been, I know not when or where,
So, friend, when first I look'd upon your face,
Our thought gave answer each to each, so trueâ€”
Opposed mirrors each reflecting eachâ€”
That thoâ€™ I knew not in what time or place,
Methought that I had often met with you,
And either lived in either's heart and speechâ€�.

But we were always grateful to Oliver for this. Later I was happy to find that the Buddha taught that it
was not easy to find a being, who, during the vast period of time covered in the process of birth and
death, and birth again and death, had not, at one time or another, been a mother, a father, a brother, a
sister, a son, a daughter. The Blessed One then asks the question, â€œWhat is the reason for thisâ€�?
and himself answers: â€œNot to be known is the [14|xiii] start of beings enmeshed in ignorance and
fettered by craving, running on, speeding on through interminable births and deaths. Nor can it be
said of the running on and the speeding on of ignorant and craving beings that they are tending to an
end. And in this interminable process, for long have you all experienced grief bitter and sharp and
made the graveyards bigger and bigger. Because of that you should turn away from the formations
(sankhÄ�ras), cut them off, and become free of themâ€�â€”S. II, 190 (Soma Theraâ€™s translation).
This is no poetic fancy, as at first sight it may appear to be. This is the word of the Supremely En‐
lightened One who has done with poetic fancy. His is the vision of things as they are
(yathÄ�bhÅ«taÃ±Ä�aá¹‡dassana). And this vision he describes without exaggeration; for exaggera‐
tion the Buddhas do not indulge in.

In the late twenties, Victor and I had heard from the late Mr. Wong Mow Lam, the Chinese scholar,
who was in Ceylon for sometime, that there were great possibilities for spreading the TheravÄ�da in
his country and that there was much that could be translated from the  MahÄ�yÄ�na literature of
China. So when we went to Burma in 1934, remembering the words of our scholar friend, we decided
after careful thought to go to the Far East and return later to Burma for ordination. We began our jour‐
ney to China by way of Kawkerik, over the misty Dawna Mountains and across the border for four
days on foot to Raehaeng in Thailand, and thence by bus, river boat and train through Svankaloke
(Svargalokaâ€”heaven world), Pisaloke (Viá¹£á¹‡uloka â€” Viá¹£á¹‡uâ€™s world), we arrived in Krum

3. See 

4. Since writing this the Ven. VinÄ«ta Thera of VajirÄ�rÄ�ma was kind enough to draw my attention
to a sonnet in which Lord Tennyson describes how he recognised a friend of an earlier life, thus:
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Teb (Deva Nagara â€” the city of the gods) which is Bangkok. Then again, after travelling by train to
Penang, and by ship to Singapore and Hong Kong, we arrived in Shanghai. Finding there no facilities
for study we proceeded to Tokyo. There we met Prof. Nichiki Kimura of Rissho University, who in‐
vited us to attend his English lectures on MahÄ�yÄ�na. Towards the end of 1935, through his good
offices, we were invited to Jozaiji, the Nichiren temple in Kawatana-Machi, Nagasaki-ken. The head of
that temple, the Rev. N. R. M. Ehara, had been a lecturer at Rissho for sometime. He was the perfect
hostâ€”a most understanding, patient, pleasant, witty character with abundant laughter, and he was
young. He did everything within his power to make our stay as comfortable as possible.

[15|xiv] When we arrived at Kawatana-Machi, Jozaiji was being rebuilt. By the end of April, the build‐
ing operations over, our host set apart the new guesthouse for our use and called it the Lion Hall,
â€œin honourâ€�,  as he said, â€œof the Lion Isle, the home of my friendsâ€�.  We spent a most
pleasant and fruitful year in our Lion Hall, for, it was here that the whole of the Gedatsu DÅ� Ron (the
Chinese translation of the Vimuttimagga) was translated into English for the first time. Perhaps it will
not be out of place to mention here that when the late Ven. NyÄ�á¹‡atiloka MahÄ� Thera was in Ja‐
pan during the years that followed the First World War, he tried, but failed, to persuade any Japanese
scholar to undertake this translation. So when we sent him a copy of our translation he heartily wel‐
comed it. The word for word translation the draft translation, copying, cyclostyling, binding, packing
for the post, were all done by the three of us and that during the brief space of four months. Besides,
the section on virtue had to be cyclostyled thrice before Victor was satisfied with it.

This is how the translation began. Some days after we went into residence in the Lion Hall, our friend
showed us around his new library. Pointing to three thin volumes he said that that was the Chinese
translation of the  Vimuttimagga, and that originally it was supposed to have been written in Pali in
Ceylon by a Sinhalese Thera. With one voice both of us exclaimed that we were ready to begin translat‐
ing it that very instant,â€”of course, with his help. And our friend, with his great big ringing laughter,
readily agreed. And we immediately translated the first few pages though he had much to do, it being
very close to  Hanamatsuri,  the Flower Festival,  which corresponds to Vesaá¸³ in  TheravÄ�da lands.
Working incessantly we managed to issue the translation of the first fascicle on Hanamatsuri, May 28,
1936. Continuing to work even up to twenty hours a day sometimes we were able to post the last copy
of the last section of the translation to fifty scholars by the last day of September, 1936. During this
period Victor knew no fatigue in that most agreeable climate of South Japan.

Jozaiji is beautifully situated a third of the way up the hill which rises abruptly from the broad paddy
fields that stretch right up to the sea. In front is the river Kawa, the beauty of which they sing in Kawa-
no-Kawatana, the song of the Kawa of Kawatana. Behind, the hill rises higher and higher and is level at
the top. The temple was here in ancient times, and here Victor and I used to stroll under those attract‐
ively twisted and gnarled  suÃ±gi trees, the cypresses, that adorn the grounds of Japanese temples.
One summer day while walking there our attention was drawn to some plants we seemed to recog‐
nize. At first we thought they were well-grown violets. But soon found they were  goá¹ukola (Hydro‐
cotyle Asiatica). Their stalks were nearly eighteen inches long with large leaves. We took a handful of
them to the temple, and our host was agreeably surprised to hear that this was eaten in Ceylon. He
liked it so much that he introduced it to the whole village. They call it horseshoe.

[16|xv] During these four months of translation work the thought that repeatedly arose in our minds
was how soon could we return to Burma for ordination and put into practice the teaching of the Sam‐
buddha so clearly set forth in the Vimuttimagga. It was plain, open, and easy to understand. What it
said reached the heart direct â€” hadayangama seemed to be the correct word to describe oneâ€™s reac‐
tion on reading the Vimuttimagga for the first time. There was no point in delaying.

So we left Jozaiji with our friend the Rev. N. R. M. Ehara and a few others, went to Nagasaki and took
ship to Rangoon. Our friend was much grieved that we were leaving so soon and repeatedly said as
the ship was leaving, â€˜â€˜Come back, come back againâ€�. That was the last time we were to see
him. For, though we had hoped some day to see him again, word came shortly after the Second World
War that he had suddenly passed away. This was sometime after he had been appointed head of the
Nichiren sect for the district of Omura.

Before we decided to translate the Vimuttimagga our host was keen on translating some of the smaller
treatises of Nichiren Shonin which Victor did. Some of them were published in the  Young East, the
journal of the Japanese Buddhist Associations, Tokyo.

We reached Moulmein by the end of October, and found that U. Chit Swe, our dÄ�yaka, had made all
arrangements for our ordination in an araÃ±Ã±Ä�vÄ�sa (forest residence), as requested by us, and
had gone over to India on pilgrimage. His close friend, U. Chit Su, deputised for him. And on Novem‐
ber 6, 1936, Victor and I received our higher ordination with the Venerable PÄ�á¹‡á¸�ava MahÄ�
Thera of Taungwainggyi Shewgyin Kyaung Taik, Moulmein, as teacher. Here we came to hear of the
Venerable  NÄ�rada  MahÄ�  Thera,  also  known as  Jetavana  Sayadaw.  As  he  was  then  living  in
nearby Thaton, we visited him. A lay pupil of his who had earlier instructed us in the practice of the
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Satipaá¹á¹hÄ�na  method of meditation,  too,  accompanied us to see the Sayadaw. His method was
strictly in accordance with the Satipaá¹á¹hÄ�na Suttas of the DÄ«gha and Majjhima NikÄ�yas and their
commentaries. He said that the necessary instruction was found in them and no new interpretation
was necessary; the Buddha called it the sole way and that there was no other â€˜soleâ€™ way to the
purification of beings.

On reaching Ceylon by way of India in the middle of 1937, Bhikkhu Soma met a companion of his
childhood days who became so attached to him that he would not leave him till his death â€” that dis‐
tressing thing called asthma. It would have rendered many a strong man useless for work quite early.
But asthma or no asthma, he worked on and on up to the end with increasing vigour. Hearing that we
were returning to Ceylon, a dÄ�yaka, the late Mr. W. M. Barnes de Silva, had set apart a small house
for our use in a quiet place at Belihuloya. We could not stay there long as the Venerable Soma fell ill
and had to go to Colombo for treatment and we stayed at the VidyÄ�lankÄ�ra Oriental College,
Kelaniya, for a time.

[17|xvi] After he recovered from his illness, and wishing to live in quiet surroundings for a while, we
were able to go into residence at the MahÄ�nadÄ« Ä€rÄ�ma at Gampolawela, Then at the invitation
of the late Sir Baron Jayatilaka we visited Bangalore in 1939 with the Venerable NÄ�rÄ�vila Dham‐
maratana MahÄ� Thera, as leader of the Mission of Goodwill to India. There the mission was able to
secure from the Government of Mysore a site for a Buddhist Centre, and both of us returned to Ceylon
in 1940 owing to illness.

As Bhikkhu Soma needed rest for sometime, Mr. A. B. C. de Soysa placed his bungalow, in his estate in
Kurunegala,  at our disposal.  After a few monthsâ€™ stay there we were invited by the Venerable
NyÄ�á¹‡aponika MahÄ�  Thera to the Island Hermitage, Dodanduwa. As the Second World War
had  begun,  all  the  German  Theras  of  the  Hermitage  were  interned  and  the  Venerable
NyÄ�á¹‡Ä�loka MahÄ� Thera, the present adhipati (chief resident Thera) was then in charge of the
place.  During this  period the attacks of  asthma were most  severe.  At  one time the only available
medicament was Himrodâ€™s Asthma Cure. It had to be lit with a match and the fumes inhaled.
Bhikkhu Soma could hardly walk two yards without this Himrodâ€™s cure, and could not sleep at
night without filling the room with these fumes. One night even this failed to help. So about 2 a.m. he
sat at his table and scribbled these verses: 

Out of the womb of sightless night
Rang out a word of healing strong,
And put to flight the evil throng
That stood betwixt the eye and light:
Where lies, friend, the golden mean? In giving up.
Whereâ€™s the heart forever clean? In giving up.
Where is life at its best seen? In giving up.
Where reaches one Peace Serene? In giving up.
When does one always see things clear? In giving up.
When is one to all beings dear? In giving up.
When does one wipe away all fear? In giving up.
When does one to Truth adhere? In giving up.
How does one give full measure? By giving up.
How, end povertyâ€™s pressure? By giving up.
How, come to rarest treasure? By giving up.
How, know the purest pleasure? By giving up.
Why on self a tight hand keep? For giving up.
Why the heart in culture steep? For giving up.
Why turn on to wisdom deep? For giving up.
Why care not to sow or reap? For giving up.

[18|xvii] He lived in this â€œour little island homeâ€�, as he liked to call the Hermitage, from 1940-45
and from 1948-54. These were years he treasured much. For it was here that the first edition of The Way
of  Mindfulness (1941)  and  His  Last  Performance (1943)  were  written.  He  also  edited  here  in  1943
Ä€nÄ�pÄ�na Sati of Dr. Cassius A. Pereira. In spite of his failing health he wrote unceasingly. He
contributed articles to various Buddhist journals regularly. The quiet of the Hermitage appealed to
him a great deal. Frequently he sat beneath the trees by the waterâ€™s edge in deep thought, and the
following verses might indicate some of the thoughts that occupied his mind then:

Away against the lip of sea and sky
A tiny fisher craft tanned brown by sun,
Pops up and down, like monk in russet clout,
Upon the choppy sea of doubt and lust.
The tender palms of gold and light green fronds
Remind me of my youth and boyhood's days.
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Amidst their plumy, wavy forms I throve
Imbibing nature's simple silent ways.

Once it  was thought  that  his  asthma might  improve if  he  had a  change and so he stayed at  As‐
okÄ�rÄ�ma in Nuwara Eliya for sometime. There, walking along in Moon Plains once, he was ab‐
sorbed in the beauty of a waterfall. He used to watch the water rushing down in a silver streak, and
very often the asthma left him on those occasions or he forgot it. This tiresome friend, Asthma, has a
peculiar trait. He wants attention. And, sometimes, if no attention is paid to him, he sharply retorts in
return by paying no attention. These were the times when Soma Thera would say, â€œI am thoroughly
fit. I can work even the whole dayâ€�, reminiscent of the Lion Hall days when he really worked al‐
most the whole day. It is about this waterfall in Nuwara Eliya that he wrote:

E'er let me live and die where waters flow
From hidden springs on heights that probe the sky,
And come to light as white foam falling by
The negro face of rocks that shine and glow.

Childlikeness was a prominent characteristic of his, and perhaps the following verses illustrate some
aspect of it:

Eâ€™er let me live and die with childlike sight,
Beholding elfin gold and jewels bright,
And dream-made treasure in the silent night
Of travel on and on the Path of Light.

[19|xviii] At the invitation of the late Venerable Tai Tsu, the well known Buddhist leader of China, the
Venerable  Maá¸�ihÄ“  PaÃ±Ã±Ä�sÄ«ha  Thera  (now MahÄ�  NÄ�yaka  Thera),  the  Venerable
Soma Thera, and I, went to China to establish a Pali College at Sianfu, the ancient Buddhist Centre in
Shensi Province, the home of Fa Hsien the famous pilgrim. Arriving in Shanghai in early July, we
found that fighting had broken out in Shensi between the Nationalist and the Communist forces. There
was no possibility  of proceeding further. The  Vassa-vÄ�sa, the rainy season residence, was spent in
Shanghai after which the mission returned. During this period Soma Theraâ€™s radio sermons were
much appreciated. Besides, he addressed many gatherings in various parts of the city. The Shanghai
Y.M.B.A. which he founded had, by the time the mission left, nearly three hundred members. He also
conducted a Pali class, which was well attended. In November that year the Mission returned to Hong
Kong where, too, Soma Thera addressed various groups of Buddhists. Arriving in Singapore in Janu‐
ary 1947, the mission had to wait two months for a boat. Meanwhile Soma Thera delivered sermons
and lectures to large gatherings both in Singapore and Kuala Lumpur. The Mission returned to Ceylon
in March that year. Soma Thera returned to the Island Hermitage at the end of 1948 and remained
there till 1954. After his return from China, on his initiative, two important Buddhist associations in
Colombo,  The SÄ�sanÄ�dhÄ�ra KÄ�ntÄ�  Samitiya and The Banksâ€™ Asoka Society,  were
formed in 1950 and 1956 respectively. He was the founder-patron of the latter.

With the approach of the  Buddha Jayanti celebrations, it was suggested that a bi-monthly called
â€˜Buddha Jayantiâ€™ be published for the duration of these celebrations for the benefit of the English
reading public. When in 1953 the organizers came to ask Soma MahÄ� Thera for his help, he threw
himself wholeheartedly into the work, for half-hearted effort was alien to his nature. Most of the edit‐
orials on the Dhamma in the â€˜Buddha Jayantiâ€™ and a large number of translations from the Pali and
the German, besides original articles, and the Jayanti Miscellany, were from his versatile pen. His mas‐
terly articles on â€˜The Greatest  MahÄ�nÄ�yaka Thera of  Our Timeâ€™ and the editorial  â€˜A
Maker of Good Menâ€™ on the passing away of the. Venerable PaelÄ�Ä“nÄ“ Siri VajiraÃ±Ä�á¹‡a
MahÄ� NÄ�yaka Thera, were written at a time when he was much harassed by asthma. Finding
that the long stay at the Island Hermitage had worsened his asthma and seeing the advantage of being
with  the  Venerable  PaelÄ�Ä“nÄ“  Siri  VajiraÃ±Ä�á¹‡a  MahÄ�  NÄ�yaka  Thera  at
VajirÄ�rÄ�ma  with  its  well  equipped  library,  Soma  Thera  came  to  reside  once  more  at
VajirÄ�rÄ�ma. Both the MahÄ� NÄ�yaka Thera and Soma Thera were happy to meet; for, as far
back as 1919, the former had inspired the latter by his great knowledge, understanding, and kindness.
Soma Theraâ€™s regard and respect for him kept on increasing during the years. They used to con‐
verse on the Dhamma and on allied subjects such as literature, history, grammar, folk-lore, and so on,
for hours at a time. The MÄ�ha NÄ�yaka Thera, too, was always ailing, but when both of them
began to converse they forgot their [20|xix] ailments. It might be wondered how it was possible for one
to get so interested in such a theme as grammar. But the MÄ�ha NÄ�yaka Thera was such a master
of the subject and an accomplished conversationalist  that he was able to make even a subject like
grammar interesting. I remember in the early thirties how the MÄ�ha NÄ�yaka Thera discoursed
on the Dhamma to a group of us young men whose leader was Victor. Once the questions put by Victor
so interested the MÄ�ha NÄ�yaka Thera that he continued the conversation till three oâ€™clock in
the morning.
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This  early  earnestness  he  maintained to  the  very  end.  How this  long and earnest  practice  of  the
Dhamma moulded Soma MahÄ� Theraâ€™s character is briefly shown in the following extracts from
an article by Ceylonâ€™s Director of Education, Mr. S. F. de Silva: â€˜I came to know the Venerable
Soma Thera as Mr. Victor Pulle some thirty years agoâ€¦. My first impression was of a remarkably
earnest man who was determined to seek and find out the Truth. His face was an index to his earnest‐
ness and I often listened to him arguing a pointâ€¦.We became very good friends and week in and
week out I used to watch and realise that of the band that gathered together, he was one of the most
earnest and untiring in his study of the Dhammaâ€¦. As a member of the Order he became a changed
man. I noticed a strength of character and calmness of demeanour in everything he said and wrote. I
used to visit him in his room and talk things over many an evening. Occasionally the eye would flash
and I could see the old time fighter but there was an unmistakable sense of toleration of others and a
remarkable kindliness in everything he said. The Venerable Soma MahÄ� Thera was very well known
to English speaking audiences in the Island. Many may remember his thoughtful talks over Radio
Ceylon. I  am aware how deeply he was respected by Buddhist students in schools all  over the is‐
landâ€¦.To me his translation, edition and notes of the  Satipaá¹á¹hÄ�na Sutta is characteristic of the
man. He was one who wanted to practise the  Dhamma,  and the  Satipaá¹á¹hÄ�na Sutta was to him
â€˜the one way for the ending of unhappinessâ€™. I can see his mind in his introductory notes and his
interpretations of the text. The Venerable Soma Theraâ€™s edition of the  Satipaá¹á¹hÄ�na Sutta is a
part of his own life because he was one who wanted to practise the Dhamma. I miss him very much as
a friend but those who knew him have no cause to grieve for a life that had been so nobly spent, He
had acquitted himself heroically in all things he did to theâ€¦.end Alert and intensely alive in the
search and practice of the Truth, it is of these that the Buddha has said that â€˜those who are heedful
do not dieâ€™. His life is an example to all those who knew him, that there is nothing nobler for a
Buddhist than to live the life that the Buddha has preached, to walk the way He had walked and to fol‐
low Him on the Noble Quest. May the Venerable Soma Thera attain the Noble Quest he started some
forty years agoâ€™.

When one happens to be the only person in a powerful group to accept another teaching, much oppos‐
ition may be expected. This Victor had in [21|xx] plenty. At these times he resorted to the calm atmo‐
sphere of VajirÄ�rÄ�ma, where the late Venerable MahÄ�  NÄ�yaka Thera and the Venerable
NÄ�rada MahÄ� Thera always found the time to speak with him, sometimes for hours, and he went
away  stimulated.  Later,  as  a  bhikkhu,  when  the  Venerable  Soma,  while  residing  at  the
VidyÄ�lankÄ�ra Oriental College, Kelaniya, found that the opposition had grown into hostility, he
had  the  ready  sympathy  and  unstinted  support  of  the  late  Venerable  LunupokunÄ“  Dham‐
mÄ�nanda NÄ�yaka Thera, the Venerable Kirivattuá¸�uvÄ“ Siri PaÃ±Ã±Ä�sÄ�ra NÄ�yaka
Thera (now Vice-Chancellor) and the other venerable theras of the College. It is also fitting to record
here the help readily given by the late Mr. SÄ�gara Palansuriya and Mr. K. M. W. Kuruppu during
this difficult period. But both as layman and as monk his attitude to those who were opposed to him,
and who later became hostile, was one of kindness and understanding. True follower of the Master, he
bore his sufferings without rancour, like the fragrant sandal wood tree which perfumes the axe that
lays it low, and like the sugarcane which sweetens the mouth where it is being crushed.

Soma Thera participated in the making of the sÄ«mÄ�, chapter house, at the Mahabodhi Societyâ€™s
Centre in Bangalore during the Buddha Jayanti celebrations in 1956. Some of the older members of the
Buddhist Association there were pleasantly surprised to see him, for this was the site that the Mission
of Goodwill had, in 1940, secured from the Government of Mysore for a Buddhist Centre. On his re‐
turn to Ceylon in early 1957, Soma Thera was invited by the German DharmadÅ«ta Society to lead the
first Buddhist Mission to Germany in June that year, the other members being VinÄ«ta Thera, Mr. W
Joseph Soysa and myself. But though he underwent a serious operation just two weeks before the mis‐
sion was due to leave, he insisted on not altering the travel arrangements. Actually he went on board
ship direct from the hospital. The wound had not healed completely then, and the dressing had to be
continued for another five weeks. At the end of this period he could not move his left arm. It was after
a further three monthsâ€™ treatment that he recovered. Yet during all this, time Soma Thera worked
with a fortitude which evoked the admiration of all around him. Though the dry climate of Berlin
helped his asthma he was not entirely free of attacks. Referring to his fortitude, a friend wrote, â€œNo
other monk except another Soma Thera would have ventured forth on such a mission after the serious
operation he had to stand only a couple of weeks beforeâ€�.

Yet the work which he had undertaken absorbed all Soma Theraâ€™s time and attention. He met the
leading Buddhists in Berlin, who were anxious to co-operate with the missionâ€™s work, and soon
there began a series of weekly meetings at which Soma Thera read a paper in German which was fol‐
lowed by answering questions that the audience liked to ask. The interpreting at these meetings was
done by Mr. F. Knobelock, the then President of the Congress of German Buddhist Associations, or by
Mr.  Guido Auster.  This  programme was continued till  the mission left  Berlin.  Meanwhile  [22|xxi]
Soma Thera addressed schools  in various parts  of  the city.  The children listened to him with the
greatest interest. Just before leaving Berlin, the mission received an invitation from the Municipality of
Iserlohn to conduct a Meditation Seminar during the â€œIndian Weekâ€� which was a part of the
â€˜Sauerland Cultural Seasonâ€™. About one hundred people from all walks of life attended it. The
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late Mr. Egon Vietta was the organiser of the Seminar. On the last day of the Seminar he announced
that he had brought a few questions from his teacher, the well-known Existentialist philosopher, Prof.
Heidegger, who was ill and unable to travel. When these questions were put to the Yen. Soma MahÄ�
Thera his answers were prompt and so convincing that Mr. Vietta said that these same questions had
been put by him to European scholars, individually and in groups, but he had not received such satis‐
fying answers as had been given by Soma MahÄ� Thera.

Another  invitation  that  the  mission  accepted  was  that  of  the  Buddhists  of  Hamburg.  They  were
anxious to have us with them during Vesak time. So from Iserlohn the mission left  for Hamburg,
where Mr. W. Stegemann, the President of the Buddhist Society of Hamburg, welcomed us. From here,
after making a brief visit to London, Oxford, and Cambridge, the mission returned to Hamburg where
Soma  Thera  conducted  classes  in  meditation,  and  delivered  lectures  and  led  discussions  on  the
Dhamma. These meetings were well attended. He much liked working among the Hamburg Buddhists
because, as he said, they were well informed, organized, and greatly interested in their work as a body.
In response to numerous requests, all the addresses delivered in Germany by Soma MahÄ� Thera
were published by the Hamburg Buddhist Society in their Bulletin the Mitteilungsblatt.

With all this incessant work and travel Soma Thera grew weak, and when he returned to Ceylon from
Germany in June 1958 he was very tired; but with skilful medical attention and another operation he
regained his former vigour and worked hard which he loved to do. Then again he fell illâ€”this time
with renal colicâ€”and after another spell in hospital he was once more in a fit condition to continue
his work. This time he slept hardly four hours a day, from about midnight to 4 a.m. When told that he
tired himself overmuch, he used to say, â€œI have gathered enough now but I have not time enough to
giveâ€�. So he worked on to the end never caring for his health. Yet he was happy doing it.

He was held in affectionate and highest regard by all those who knew him for his qualities of heart
and head. One of them wrote from England thus: â€œI was mentioning to the Dons of the Faculty of
Eastern Religions at Oxford that there was in Ceylon a monk (referring to Soma Thera) who was em‐
inently qualified by way of knowledge and learning to fill the Chair of Eastern Religions which is now
vacantâ€�. Mr. Guido Auster, the Director of the Oriental Department of the German State Library,
Berlin, hearing of his death wrote, â€œHe contacted many personalities of the religious and intellectu‐
al life in Berlin and Germany. He delivered lectures at various places,  [23|xxii] among themâ€”most
important in my opinionâ€”several to pupils in our schools. He had an especially lucky hand in deal‐
ing with children and young people who admired him. He was most patient towards enquirers and
beginnersâ€�. Again, he says, â€œThis impressive personality, reminding me in his dignity of a high
prelate  during  the  Middle  Ages,  weilding  not  only  spiritual  but  also  temporal  power,  has  dis‐
solvedâ€�.

The President of the Servants of the Buddha, Mr. Ä€nanda Pereira, who, long before his â€™teens,
knew Soma Thera wrote thus of him in the Ceylon Daily News of February, 27, 1960.

â€˜With the death of the Venerable Soma Thera, Lanka loses one of her noblest sons. Born of Roman
Catholic parents on December 23, 1898, duly baptised and brought up in the faith of his parents, the
youthful Victor Pulle began asking questionsâ€”deep, simple, direct questionsâ€”the answers to which
as given by his parents and spiritual advisors did not satisfy him.

â€˜His inquiries in due course led him to Buddhism, where at last he found the answers, or at least the
hope of satisfactory answers to his questions.

â€˜He plunged into the study of the Buddha Dhamma. It was at this period that he laid the foundation
of that sure grasp of the Teachings that served him so well in later years as a missionary. He was asso‐
ciated with Dr. Cassius A. Pereira (later Ven. Kassapa Thera) in the preparation of the Blessing. He
was an-enthusiastic and hard-working member of the Servants of the Buddha. He made many friends.

â€˜Never one to be satisfied with half measures, he was ordained as a Bhikkhu in 1936. From the day
he joined the Sangha, he adorned it. As scholar, translator, writer, preacher and missionary, he strove
mightily in the Buddhist cause. He never spared himself.

â€˜But those who knew him, will remember him most for his humanity. His was not the cold way of
the anaemic academician. He lived his Buddhism with every beat of his warm generous heart. Some‐
times he seemed impulsive, sometimes even a shade pugnacious, but never, never, did he say or do a 
mean, false, or deliberately unkind thing.

â€˜He was generousâ€”with his advice, with his time, with himself. Though to outward appearance he
was strong, his health was never particularly robust. But he never let ill-health interfere with his work,
and his work was always giving. I have seen him preaching sermons or reciting Pirith at times when
the mere act of breathing was acutely difficult because of asthma.
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â€˜Soma Thera was a genuine monk. He observed the Vinaya rules with absolute strictness, never per‐
mitting himself the slightest infringement, His standards were the highest. His life was a shining ex‐
ample to others, Bhikkhus and lay-folk alike.

â€˜One does not need to feel sorrow on his behalf. His road is the road of the Buddha, the Arahats, the
mighty ones. He lived here a while and has [24|xxiii] gone on, strong and assured, brave and smiling,
kind, gentle, untiring. The story is not done. We too must fare onward when our time comes. We shall
meet againâ€™.

During the last few months of his life he often spoke and wrote on death, quoting from the Suttas and
other writings, for instance, his own translations from the Sanskrit of Viá¹£á¹‡usarman thus:

In him who ever and again,
Reflects on death's hard hand of pain,
The drive for gross material gain
Grows limp like hide soaked through with rain;

and from the commentary to the Dhammapada: â€œUncertain is life, certain is death; it is necessary that
I should die; at the close of my life there is death. Life is indeed unsure but death is sure, death is
sureâ€� â€”  []Dh.-a. III, 170; and from the  Suttaâ€”[S. IV, 211]: â€œMindfully and with complete
awareness should a bhikkhu meet his end. This is the advice I give youâ€�.

â€˜I knew the Venerable Soma MahÄ� Thera intimately for nearly thirty-two years. During this peri‐
od if the number of days we were absent from each other be added up it will not amount to more than
a few months. Yet during all these years our interests centred round the Dhamma only. When I met him
I knew very little Dhamma, having but recently accepted the Teaching of the Buddha. What Dhamma I
now know was gleaned from him or in his company. So when he passed away suddenly the blow was
difficult to bear. Before this event â€œthe separationâ€� referred to in the words of the Buddha: Piyehi
vippayogo dukkho, â€œthe separation from the loved is illâ€�, did not seem so difficult a thing to bear.
Now it appeared in a different light.

The passing away of the Venerable SÄ�riputta Thera caused in the Venerable Ä€nanda Thera, who
was then only SotÄ�panna, Stream-entrant (he became Arahat later), great agitation of mind, in spite
of his having been with the Buddha and learned the Dhamma from him for twenty-five years. How he
served the Buddha during those years is shown in the following verses, beautifully rendered by Mrs.
C. A. F. Rhys Davids, thus:

For five-and-twenty years a learner I;
No sensual consciousness arose in me.
O see the seemly order of the Norm!
For five-and-twenty years a learner I;
No hostile consciousness arose in me.
O see the seemly order of the Norm!
For five-and-twenty years on the Exalted One
I waited, serving him by loving deeds,
And like his shadow followed after him.
For five-and-twenty years on the Exalted One
[25|xxiv] I waited, serving him with loving speech,
And like his shadow followed after him.
For five-and-twenty years on the Exalted One
I waited, serving him with loving thoughts,
And like his shadow followed after him.
When pacing up and down, the Buddha walked,
Behind his back I kept the pace always;
And when the Norm was being taught, in me

knowledge and understanding of it grew.5 

And it is this â€˜knowledge and understandingâ€™ that he refers to as being â€˜confusedâ€™ for him
in the following verses, when the Venerable SÄ�riputta Thera passed away:

The firmament on every hand
Grows dim, yea, all confused stand
The truths I seemed to understand.
Gone is the noble friend we love,

And dark is earth and heaven above.6 

5. Psalms of the Brethren, 1039-44.

6. Psalms of the Brethren, 1034.
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The following is a description by Soma Thera (Bosat, October 1959, pp. 170-71) of how the Buddha
comforted the Venerable Ä€nanda Thera on this occasion:

â€˜When the Buddha was told of the passing away of the Venerable SÄ�riputta Thera, who was con‐
sidered to be the Commander of the Army of Righteousness, the Blessed One said this to the Vener‐
able Ä€nanda Thera, who was upset, â€œTell me Ä€nanda, did SÄ�riputta take the aggregate of vir‐
tue along with him and become extinct? Or did he take the aggregate of concentration along with him
and become extinct? Or did he take along with him the aggregate of wisdom and become extinct? Or
did he take along with him the aggregate of freedom and become extinct? Or did he take along with
him the aggregate of the knowledge and insight of freedom and become extinct?â€™â€”â€˜No Vener‐
able Sirâ€™.â€”â€˜Have I not, indeed, told you before that with all that is dear, pleasing, involved are
change, separation, and variation?â€�

â€˜The Buddha shows that it is not possible to stop the breaking up of what is born, produced, and put
together, and of what has the nature of breaking, and compares the Venerable SÄ�riputta Thera to
one of the greater branches of the mighty tree of the Community of Bhikkhus. Comparable to the
breaking of a bigger branch of a mighty tree, says the Buddha, is the Venerable SÄ�riputta Ther‐
aâ€™s passing away and no one can stop the breaking of what is breakable by ordering that thing not
to breakâ€™.

But when this peerless comforter, the Blessed One himself, passed away [26|xxv] shortly afterwards
the Venerable Ä€nanda Thera uttered the following verses:

And is the comrade passed away,
And is the Master gone from hence?
No better friend is left, methinks,
Than to mount guard oâ€™er deed and sense.
They of the older time are gone;
The new men suit me not at all.
Alone to-day this child doth brood,

Like nesting-bird when rain doth fall.7 

Thus did the Venerable Ä€nanda Thera find comfort, and we, too, find solace at the feet of the Teacher
of divine and human beings.

Sometimes birds fly into houses and, staying a while, sing and cheer those there; but suddenly they fly
away, casting no glance behind, none knowing where. In like manner even, as it is said:  AnavhÄ�to

tato Ä�ga, anuÃ±Ã±Ä�to ito gato8  â€” â€˜uncalled he hither came, unbidden soon to goâ€™, Soma
MahÄ� Thera, too, came uninvited and unbidden went away, the while having cheered some weary
traveller on the way.

To me Soma MahÄ� Thera was a kalyÄ�á¹‡amitta. In life he blessed me with the friendship extolled
by the Blessed One in no uncertain terms:  Sakalam eva h-idam Ä€nanda brahmacariyaá¹�  yad idaá¹�
kalyÄ�á¹‡a-mittatÄ�  kalyÄ�á¹‡a-sahÄ�yatÄ�  kalyÄ�á¹‡a-sampavaá¹…katÄ�,9  â€”â€˜the whole  of
this holy fife consists in noble friendship, in association, in intimacy with what is nobleâ€™. And in
death he has drawn me ever near to the Dhamma, that sure refuge and support, as has been sung by
the ancients, thus:

Dhammaá¹� vinÄ� natthi pitÄ� ca mÄ�tÄ�
Tameva tÄ�á¹‡aá¹� saraá¹‡aá¹� patiá¹á¹hÄ�
TasmÄ� hi bho kiccamaÃ±Ã±aá¹� pahÄ�ya

Suá¹‡Ä�tha dhÄ�retha carÄ�tha dhamme.10 

Except the Dhamma of the Perfect One,
There is no father and no mother here;
The Dhamma is your refuge and support,
And in the Dhamma is your shelter true,
So hear the Dhamma, on the Dhamma think

And spurning other things, live up to it.11 

7. Psalms of the Brethren, 1035-36.

8. J. III, 165 (Uraga JÄ�taka).

9. S. I, 87-8.

10. RasavÄ�hini.

11. Soma Theraâ€™s translation.
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May that â€˜trusty, staunch, true friendâ€™, the Venerable Soma MahÄ� Thera, attain to that happi‐
ness, higher than which there is none â€” NibbÄ�na, the Happiness Supreme!

VissÄ�saparamÄ� Ã±Ä�tÄ«, nibbÄ�naá¹� paramaá¹� sukhaá¹�.12 

Kheminda Thera, VajirÄ�rÄ�ma, Bambalapitiya, Colombo, September 3, 1960.

[27|xxvi]

12. Dh. 204.
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Chapter III: Introduction

[36|xxxv] In the Journal of the Pali Text Society of 1919, there appeared an article by Prof. Dr. M. Nagai
on â€œThe Vimutti-Magga, â€˜The Way to Deliveranceâ€™ â€�. Referring to it Mrs. C. A. F. Rhys
Davids in a letter dated September 20, 1936 to the translators of the Gedatsu DÅ� Ron (Vimuttimagga)
said, â€œThen as to the issuing of the book (referring to the Path of Freedom) in a volume of print:
Were this society in easier circumstances enjoyed by it up to the Great War, when we were immensely
helped by the princely donations of your wealthy men, I would undertake at once to publish the work
with Prof. Nagaiâ€™s excellent article in our Journal, 1919, as preface, with anything he liked to add.
Or, if you objected, I should ask you three to write your own preface, making such references to his
article as you thought fitâ€�.

This article of Prof. Nagai took the Buddhist world by surprise; for, according to the  CÅ«lavaá¹�sa
chapter XXXVII, 236-39, when the Venerable Buddhaghosa Thera had written the Visuddhimagga at the
behest of the MahÄ�sangha, the devas had hidden it and he had to write it afresh. When this was done,
it  too  was  hidden  by  the  devas.  So,  when he  wrote  it  for  the  third  time  and presented  it  to  the
MahÄ�sangha, it is said, the devas produced the first two copies. It was then found that the three cop‐
ies  agreed  in  every  detail.  The  record  goes  on  to  say  ([Cv. Ch.  XXXVII,  241-43]):  â€˜Then  the
bhikkhus read out all the three books together. Neither in composition and content, nor also as regards
the sequence (of the subjects), in the teaching of the Theras, in the quotations, in words, and sentences
was there any kind of deviation in all three books. Then the community satisfied and exceedingly well
pleased, cried again and again: â€œwithout doubt, this is Metteyya!â€� and handed over to him the
books of the three Piá¹akas together with the commentaryâ€™ â€” Dr. Geigerâ€™s translation. By this
statement it was, perhaps, only intended to stress the Venerable Buddhaghosa Theraâ€™s great ability,
which is amply borne out by this (i.e., the Visuddhimagga) and his later works. No other view seems to
be warranted, or else it has to be conceded that the MahÄ�vihÄ�ra Theras knew very well that the
Bodhisatta Metteyya could not have been born in this world at this time; â€” see, for instance, the earli‐
er statement of the  MahÄ�vaá¹�sa at  [Mv. ch. XXXII, 73]: â€˜Awaiting the time when he shall be‐
come a  Buddha,  the  compassionate  Bodhisatta  Metteyya dwells  in  the Tusita-cityâ€™â€” Dr.  Gei‐
gerâ€™s translation. Further, that the Venerable Buddhaghosa Thera and the Bodhisatta Metteyya are
two different persons has been established by the Venerable Buddhaghosa Thera himself in his Post‐
script to the Visuddhimagga (found only in the Sinhalese texts and translated by Ã‘Ä�á¹‡amoli Thera):

â€˜. . .
So may I in my last becoming
Behold the joys of TÄ�vatiá¹�sÄ�,
. . .
And having in my last life seen
Metteyya, Lord of Sages, Highest
Of persons in the World, and Helper
Delighting in all beingsâ€™ welfare,
And heard that Holy One proclaim
The Teaching of the Noble Law,
May I grace the Victorâ€™s Dispensation
By realizing its Highest Fruitâ€™.

[37|xxxvi] And this, too, the MahÄ�vihÄ�ra Theras would have known. But in thus stressing his
ability, the CÅ«á¸·avaá¹�sa account seems to make out that the visuddhi-magga was written without re‐
course to other works. There is a discrepancy in this account of the CÅ«á¸·avaá¹�sa. It will be noted
that  â€˜the  three  Piá¹akas together  with  Commentaryâ€™  were  handed  over  to  the  Venerable
Buddhaghosa Thera by the MahÄ�sangha only after he had written the Visuddhimagga, which is cor‐
rectly designated the General Commentary to the three  Piá¹akas. Now, if he had access to the three
Piá¹akas, and the Commentary only after he had written this General Commentary to the three Piá¹‐
akas, how did he do it? This is difficult to comprehend. Here is where the article of Prof. Dr. Nagai ap‐
pears to fit in.

Bearing No. 1293 in Prof. Nanjioâ€™s Catalogue is a work in Chinese called CiÃ©-to-tÄ�o-lun (in Ja‐
panese rendered as Gedatsu DÅ� Ron). Prof. Nanjio has rendered the title of this work in Sanskrit as
â€˜Vimoká¹£a-MÄ�rgaâ€™,  the  author  being  Arahant  Upatissa.  In  trying  to  identify  him with  a
Ceylon Thera, Prof. Nagai adduces the following reasons:
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1.  It cannot be the Venerable SÄ�riputta Thera, who was also called Upatissa, because he is often
quoted in the Venerable Upatissa Theraâ€™s text.

2.  In the  SamantapÄ�sÄ�dikÄ� (I, p. 263), it is said that there were two elders, named Upatissa
Thera and Phussadeva Thera, pupils of the same teacher who was proficient in the Vinaya. Upatissa
Thera  was  superior  to  the  other;  and  he  had  two  pupils  named  MahÄ�paduma  Thera  and
MahÄ�sumana  Thera.  The  latter  learned  the  Vinaya  Piá¹aka nine  times  from  his  teacher,  while
MahÄ�paduma Thera learned it eighteen times and was, therefore, the superior. When the former
left his teacher to live elsewhere MahÄ�paduma Thera remained with his teacher saying that as long
as oneâ€™s teacher was alive one should be with him and learn the  Vinaya and the Commentaries
many  times  more.  The  teacher,  the  Venerable  Upatissa  Thera,  and  his  pupil  the  Venerable
MahÄ�paduma Thera, recited the  Vinaya in this manner for many years more. During this period
they expounded the  Vinaya and on one occasion the Venerable Upatissa Thera, at the request of the
MahÄ�sangha  in  assembly,  pronounced  a  ruling  on  a  question  that  arose  regarding  the  first
PÄ�rÄ�jika.

3. A teacher such as the Venerable Upatissa Thera was the most appropriate person to be the author of
a work of such importance as the Vimuttimagga. Then he goes on to mention the account of the gift of
King Vasabhaâ€™s queen to the Venerable MahÄ�paduma Thera who accepted it as his teacherâ€™s
share.

4.  To show that the Venerable Buddhaghosa Thera was aware of the existence of the  Vimuttimagga,
Prof. Nagai refers to the comments of the Venerable Buddhaghosa Thera regarding the â€œfourteen
cariya'sâ€� of the Vimuttimagga.

It is quite probable that the Venerable Buddhaghosa Thera had the  Vimuttimagga in mind when he
made this comment; for there is the definite statement of the Venerable DhammapÄ�la Thera in his
commentary  to  the  Visuddhimagga (ParamatthamaÃ±jÅ«sÄ�,  Venerable  Morontuá¸�uvÄ“  Dham‐
mÄ�nanda NÄ�yake Theraâ€™s Sinhalese ed. p. 103) which says: Ekacce ti Upatissattheraá¹� sand‐
hÄ�yÄ�ha. Tena hi Vimuttimagge tathÄ� vuttaá¹�,â€”â€œâ€˜Someâ€™ is said with reference to the
Venerable Upatissa Thera. It is said thus by him in the Vimuttimaggaâ€�. From the foregoing it is clear
that the Venerable Buddhaghosa Thera had the Vimuttimagga of Venerable Upatissa Thera before him
when he wrote the Visuddhimagga.

[38|xxxvii] In his Pali Literature of Ceylon, Dr. G. P. Malalasekera has this to say on the subject:

(a) â€œThe Vimutti-magga is an Abhidhamma exegesis, serving as a compendium for that portion of
Buddhist literature . . . , and in some points the Chinese work seems to have been influenced by the
MahÄ�yÄ�na doctrineâ€� (p. 86).

(b) He says, further, that if it is granted that the  Vimuttimagga was taken to China by some of the
schools of approximately the same tradition, â€œit would not be difficult to conclude that the Visuddhi-
magga and Vimutti-magga are more or less independent works, written by men belonging to much the
same school of thought â€” the Thera-vÄ�daâ€� (pp. 87-88).

Regarding the statement (a) above, it will be seen that very little Abhidhamma is found in the Vimut‐
timagga, though of course, it begins by saying that he who wishes to â€œlead those on the other shore
to perfection, should be versed in the  Sutta,  Abhidhamma and  Vinayaâ€�.  Here,  the late Venerable
Ã‘Ä�á¹‡amoli Theraâ€™s opinion on the subject will be of interest: â€œHowever the Vimuttimagga it‐
self contains nothing at all of the Mahayana, its unorthodoxies being well within the â€˜Hinayanaâ€™
fieldâ€�.  Again  he  says:  â€œAlso  Abhidhamma,  which  is  the  keystone  of  BhadantÄ�cariya
Buddhaghosaâ€™s exegesis, is not used at all in the Vimuttimagga (Aggregates, Truths, etc., do not in
themselves constitute Abhidhamma in the sense of that Pitaka). There is, for instance, even in its de‐
scription of the Consciousness Aggregate, no reference to the Dhammasaá¹…gaá¹‡Ä«â€™s classification
of 89 types, and nothing from the Paá¹á¹hÄ�na; and though the â€˜Cognitive Seriesâ€™ is stated once
in its full form (in Ch. II) no use is made of it to explain conscious workings. This Vimuttimagga is in
fact a book of practical instruction, not of exegesisâ€� (Path of Purification Introduction pp. xxvii-
xxviii). The statement of the Venerable DhammapÄ�la Thera in the ParamatthamaÃ±jÅ«sÄ� quoted
earlier seems to disallow (b) above.

The Venerable Buddhadatta MahÄ�  NÄ�yaka Thera in the Pali  Text Societyâ€™s edition of  the
SaddhammappajotikÄ� refers to Prof. Nagaiâ€™s view that the author of the  Vimuttimagga was the
Venerable  Upatissa  Thera  who flourished during King Vasabhaâ€™s reign,  66-109  A.  C.  He says,
â€œHowever,  there is  no such great  difference as cannot be bridged between his  supposition and
mineâ€� (Introduction p. VIII).

18



Regarding the view that the  Vimuttimagga was a work written at the Abhayagiri Monastery, the late
Venerable  Ã‘Ä�á¹‡amoli  Thera  rightly  says,  â€œThat  it  (the  Vimuttimagga)  contains  some  minor
points accepted by the Abhayagiri Monastery does not necessarily imply that it had any special con‐
nection with that centre. The sources may have been common to both. The disputed points are not
schismatical. BhadantÄ�cariya Buddhaghosa himself never mentions itâ€� (Introduction, XXVIII).

Prof.  Dr.  P.  V.  Bapat in the Introduction ([]Vim. Mag. and Vis.  Mag. ,  p.  liv) to his  careful  work
â€œVimuttimagga and Visuddhimagga, A Comparative Studyâ€� (1937), has examined a great deal
of material. In support of his theory that the Vimuttimagga originated in India, he puts forward, among
others, the following reasons ([Vim. Mag. and Vis. Mag. , p. liv]): (a) â€œIt is very likely that Vimut‐
timagga was one of the books brought over from India. From the internal evidence of the book we may

say that there is no reference to any name1 or place in Ceylonâ€�. If the view of [39|xxxviii] the late
Venerable Ã‘Ä�á¹‡amoli Thera, that the â€œVimuttimagga is in fact a book of practical instruction, not
of exegesisâ€� â€” which is also the view of the late Venerable Soma Thera and myself â€” is accep‐
ted, and if it is recognized that the whole style of the Vimuttimagga makes for brevity â€” it is even ab‐
rupt sometimes â€”, then it will be seen that the exclusion of any â€˜name or place in Ceylonâ€™ is
not surprising.

(b) â€œWe find in this book many words which are transliterations of Indian words. The list of worms
residing in different parts of the body gives names which are transliterations of Indian names. These
names must have been taken by Upatissa from some old work or works on medical scienceâ€� (p.
liv). This is as it should be, seeing that the Dhamma is of Indian origin, and when medicine or any‐
thing related to medical science is mentioned it is natural for Ceylon writers to use Indian terms: for
what medical knowledge Ceylon possessed at the time was of Indian origin. The standard Ayurvedic

medical works in use even now are SuÅ›ruta and VÄ�gbhata. Caraka is not unknown.2 The first two
works have been in use in Ceylon through the ages. But if the list of worms is not derived from the first
two works or one of them, then the Vimuttimagga most probably bases itself here on some other medic‐
al work of Indian origin known in Ceylon at the time.

Regarding the statement, â€œWe find Upatissa going into the details of the development of the foetus
week by weekâ€� (p. lvi), it will be seen from note 3 that here the Vimuttimagga follows the Sutta and
its commentary.

(c) â€œBesides, the reference to a Caá¹‡á¸�Ä�la, which we have already noticed, also points to the

origin of the book in India,3 particularly, in South or Dravidian India where there is a very strong pre‐
judice  against  Caá¹‡á¸�Ä�lasâ€�  ([Vim.  Mag.  and  Vis.  Mag. ,  p.  liv]).  References  to
Caá¹‡á¸�Ä�las are found elsewhere, in the texts and commentaries. For instance, as pointed out by
Prof.  Bapat  himself  ([Vim.  Mag.  and  Vis.  Mag. ,  p.  xlvi]),  at  [A. I,  107] and  [A. III,  214], 
caá¹‡á¸�Ä�la is mentioned. Here it should be borne in mind that in the society of the time, and also
later, the caá¹‡á¸�Ä�la was a person looked down upon. To illustrate certain points in a way that the
large mass of the people would understand, appropriate similes were used by the Buddha and his Dis‐
ciples, and the commentators who came after them. It does not mean that they thereby endorsed some
of the statements made in their similes. For instance, when the Buddha, in the Satipaá¹á¹hÄ�na Suttas,
says, â€œJust as if a clever butcher or butcherâ€™s apprentice, having slaughtered a cow and divided
it into portions were sitting at the main cross-road,â€� and so on, it does not follow that the Buddha
upheld the butchersâ€™ profession. If the word caá¹‡á¸�Ä�la was used in a simile, the motive be‐
hind it was nothing else than to facilitate the understanding of the point under discussion. The up‐
holding of the caste system does not come in here. On the contrary, the Buddha and his disciples were
opposed to it as we see in the use of the word  caá¹‡á¸�Ä�la in a different context referring to an
upÄ�saka (i.e., one who has gone to the Buddha, the Dhamma, and the Sangha for refuge) but who
does not observe the silas etc. â€” he being called upÄ�sakacaá¹‡á¸�Ä�la ([A. III, 206]). The Vasala
Sutta ([Sn. 116-42]) may also be mentioned here. Further, these sentences occur in the Vimuttimagga it‐
self, thus: â€œVirtue is called excellent joy, the highest of all castes . . . This is to [40|xxxix] wear the
thread which must be worn. This is the sacred casteâ€� (p. 8).

1. â€œUnless the name NÄ�rada (p. 134) referred to any high personage from Ceylon, which seems to
be very improbableâ€�. This name is found at S. II, 117-18. See p. 321.

2.  * Since writing the above the  Caraka Saá¹�hitÄ� has been translated into Sinhalese by Ä€yurveda
SÄ�stri R. BuddhadÄ�sa, Colombo.

3.  Upatissaâ€™s  change  of  the  â€˜yellowâ€™  colour  of  the  earth  for  kasiá¹‡a (as  said  by  B.)  Into
â€˜blackâ€™ (p. 43) may be considered as significant. Can it suggest the black soil of the country of
origin of Upatissa?â€� The soil in many parts of Ceylon; too, is black.
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What has largely prompted Prof. Bapat to protest seems to be the statement found in Chapter m deal‐
ing with the Austerities, and his objection runs thus: â€œLet us note one peculiar fact about Upatissa.
He seems to have some kind of contempt for, or low opinion of, a Caá¹‡á¸�Ä�laâ€� (p. xlvi). Then
on the same page he goes on to say the following, which are possibly the reasons for the statement
mentioned above.

(1) â€œIn one place, there is a reference to a Caá¹‡á¸�Ä�la where we are told in a simile that he has
no desire for a princely throneâ€� (p. xlvi). The relevant passage is, â€œAs an outcast has no desire
for a kingâ€™s throneâ€� (p. 25 of the present translation). The same idea is found in the Visuddhi‐
magga too,  namely,  â€œNirÄ�so  saddhamme  caá¹‡á¸�Ä�lakumÄ�rako  viya  rajjeâ€�  (p.  54)  â€”
â€œHe is desireless for the Good Law as a caá¹‡á¸�Ä�la (outcast) is for a kingdomâ€�. It is there‐
fore not a statement peculiar to the Venerable Upatissa Thera.

(2) With regard to the next objection: â€œAt another place, to see a Caá¹‡á¸�Ä�la on the way is con‐
sidered  to  be  a  sufficient  reason  for  the  laxity  in  the  observance  of  the  practice  of  sapadÄ�na-
cÄ�rikÄ� (going from house to house in succession for begging oneâ€™s food)â€� (p. xlvi). This is
not quite what the text says, as will be seen later. There is no question of laxity. Then the next sentence
continues, â€œUpatissa says that if a mendicant sees a Caá¹‡á¸�Ä�la on the way, he should cover his
begging-bowl and may skip over some houses and go further. In the third place we find a lack of con‐
scientiousness  (ahirika)  is  compared  to  a  Caá¹‡á¸�Ä�laâ€�  (pp.  xlvi-xlvii).  Further,  at  p.  23,
â€œEven if he has taken up the practice of a sapadÄ�nacÄ�rika, he should avoid elephants or horses
that  may  be  coming  in  his  way.  Seeing  a  Caá¹‡á¸�Ä�la,  he  should  cover  his  begging-  bowl.
â€˜Following  oneâ€™s  Ä�cariya or  upajjhÄ�yaâ€™  is  also  mentioned  as  an  occasion  for  excep‐
tionâ€�. Here is the relevant passage from the present translation (p. 36): â€œWhat is the teaching as
regards expedience in the observance of â€˜regular almsroundâ€™? If a bhikkhu on seeing elephants
or horses fighting or in rut, at the gate, avoids them, or on seeing an outcast (caá¹‡á¸�Ä�la, transliter‐
ation) covers his bowl, or goes behind his preceptor, teacher or a visiting bhikkhu, and thus commits
certain faults for expedienceâ€™ sake, he does not fail in â€˜regular almsroundâ€™ â€�.

Now let us consider why the expedience in regard to elephants and horses may be resorted to. It is
plain that it is to avoid being hurt or even killed. Regarding the preceptor or teacher â€” it is out of re‐
spect due to them. It is an offence not to do so. Again, covering the bowl on seeing a caá¹‡á¸�Ä�la is
for self-protection. The society at that time was very much caste-conscious. If the people objected to, or
did not favour, the receiving of alms from one they considered an outcast, the support from the large
majority of the people would be liable to be withdrawn and the life of the bhikkhu rendered difficult,
to say the least. Here the story of the son and heir of the King Duá¹á¹hagÄ�maá¹‡i comes readily to
mind. It is said that the people were prosperous and happy during his reign and that he had a son
named SÄ�lirÄ�jakumÄ�ra, concerning whom the following is recorded.

â€œGreatly gifted was he and ever took delight in works of merit; he tenderly loved a caá¹‡á¸�Ä�la
woman of exceedingly great beauty. Since he was greatly enamoured of the AsokamÄ�lÄ�devi,
who already in a former birth had been his consort, because of her loveliness, he cared nothing for
kingly ruleâ€� ([Mv. Ch. XXXILL, 2-4]). Therefore King Duá¹á¹hagÄ�maá¹‡i, after his death, was
succeeded by his brother, SaddhÄ�tissa, who reigned for eighteen years.

[41|xl] â€œHe cared nothing for kingly ruleâ€�, â€” So rajjaá¹� neva kÄ�mayi. Surely there is some‐
thing similar in this statement and the simile which is common to both the  Vimuttimagga and the
Visuddhimagga, namely,  NirÄ�so saddhamme caá¹‡á¸�Ä�lakumÄ�rako viya rajje; â€” Vimuttimagga p.
25: He has no desire for the Noble (Law), as an outcast has no desire for a kingâ€™s throneâ€�;
Visuddhimagga p. 54: â€œHe is desireless for the Good Law as an outcast (caá¹‡á¸�Ä�la) is for a king‐
domâ€�! Have not both the Vimuttimagga and the Visuddhimagga been making some sort of allusion to
this event, which would, no doubt, have shocked the whole land? Might it not seem that here was an
actual story well-known in the land and even recent history as far as the Venerable Upatissa Thera of
King Vasabha's reign was concerned (King Duá¹á¹hagÄ�maá¹‡i reigned from 161-137 B.C. and King
Vasabha from 66-110 A.C.)? If our author is in fact this Upatissa Thera, this story will provide him
with the most appropriate material for a simile to illustrate the regardlessness of an unvirtuous man
for the Good Law. How appropriate the background provided by the princeâ€™s story is for purposes
of the simile, which was perhaps even inspired by it, can be seen from the present translation.

That the author of the Vimuttimagga, whoever it was, knew such passages as

1. MÄ� jÄ�tiá¹� puccha caraá¹‡aÃ± ca puccha.
Kaá¹á¹hÄ� have jÄ�yati jÄ�tavedo;
nÄ«cÄ�kulÄ«no pi munÄ« dhitÄ«mÄ�
Ä�jÄ�niyo hoti hirÄ«nisedho â€” [Sn. 462]
Judge not by birth but life.
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As any chips feed fire
Mean birth may breed a sage

Noble and staunch and true*4 

2. Na jaccÄ� 'vasaloâ€™ hoti; â€” na jaccÄ� hoti brÄ�hmaá¹‡o;
kammanÄ� â€˜vasaloâ€™ hoti kammanÄ� hoti brÄ�hmaá¹‡o â€” [Sn. 136]
No birth a wastrel â€” or a Brahmin â€” makes;
â€˜tis conduct wastrels makes â€” and Brahmins too*

is beyond doubt. And it is inconceivable that he had a prejudice which he put down in writing know‐
ing full well that it was entirely against the Teaching of the Buddha.

As for  the statement that  the  Vimuttimagga â€œreveals  no special  mastery of  the Vinaya which is
claimed by Prof. Nagai for that Upatissa who lived in the first century A.D. in Ceylonâ€� (p. lvi), the
Vimuttimagga is hardly the place to display such special knowledge.

Finally, to this following statement: â€œMy discovery of the Tibetan version of the third chapter on
â€˜dhutasâ€™ is also important. . . This Tibetan text provides an additional evidence to show the Indi‐
an origin of the book. It does not appear to be probable that a text from Ceylon was taken over to India
and there it was studied in Buddhist schools and that it assumed such importance as to be translated,
in part at east, in Tibetanâ€� (pp. liv-lv). An article which the late Lama Geshe La Gedum Chomphell
originally contributed [42|xli] to The Buddhist, the journal of the Y.M.B.A., Colombo, and which was re‐
printed in the Buddha Jayanti of July 22, 1956, begins â€” â€˜The horse of Buddhism is dead in India;
only the tops of the horseâ€™s ears are still visible in the east and the west of the landâ€™. This say‐
ing which had gained currency in Tibet once, perhaps originated with the monk Vanaratana, known,
in Tibetan history, as the last great Indian MahÄ�paá¹‡á¸�ita who came to live and teach in Tibet. A
native of Bengal, he was ordained young, as a sÄ�maá¹‡era, in a monastery of one thousand monks.
He received full ordination in Ceylon, with two well-known Theras, the Venerable Buddhaghosa and
the Venerable Dhammakitti  as preceptor and teacher respectively. He studied the  Vinaya PrabhÄ�
(Splendour of the Discipline), a SarvÄ�stivÄ�da work. Then he returned to his native country and,
after studying the KÄ�lacakra, went to Tibet by way of Assam. The Lama says: â€œDuring the journey
he is believed to have remembered his Sinhalese preceptor, and inscribed on a wayside rock these
words: â€˜I salute Buddhaghosa the teacher of thousands of beingsâ€™ â€�. And he says further that
in the middle of the seventeenth century the lama king of Bhutan, when at war with the Central Tibet
government, had seen and mentioned it in one of his writings. On reaching Tibet his interpreter died,
and so after a short  stay there he returned to Bengal.  â€œVanaratanaâ€™s second visit  to Ceylon
lasted  six  years;  during  that  time  he  studied  all  branches  of  Buddhismâ€�,  says  the  lama.  The
Venerable Vanaratana in his account of a pilgrimage he made to ÅšrÄ« PadÄ� in Ceylon states that
he received two bone relics there. Then again the lama goes on to say, â€œWith the relics and some
books he had collected, Vanaratana returned to his country and not long afterwards reentered Tibet.
This time he was able to speak Tibetan well; he made many lamas his disciples through his preaching.
The  chief  of  Vanaratanaâ€™s  disciples  was  Rong-Thong-Pa,  the  founder  of  a  new  sect;  to  him
Vanaratana gave one of the relics he had got in Ceylon. Rong-Thong-Pa built near Lhasa a monastery
called NÄ�landÄ�â€�. The Venerable Vanaratana died fifteen years after he re-entered Tibet â€œat
a monastery in Singpori in Tsang province; his tomb can still be seen in that monastery . . . The full
admission of Vanaratana to the Sangha by Ceylon theras, and the long stay here, point to the existence
of  cordial  relations  between the  Indian and Ceylon Sangha of  his  time.  Tibetan books  show that
RatnÄ�kara Gupta of Vikramaá¹¡Ä«la stayed in Ceylon for seven years on his way to Dhanyakaá¹aka;
and AtÄ«á¹¡a (DÄ«paá¹�kara ÅšrÄ« JÃ±Ä�na), who became abbot of Vikramaá¹¡Ä«la, was here in
the eleventh centuryâ€�. Further, I myself remember the late lama, when he was preparing this art‐
icle, mentioning to the Venerable Soma Thera that he had seen in a monastery in Tibet a Sinhalese ma‐

nuscript which, he said, probably dated back to the Venerable Vanaratana Theraâ€™s time.5 

In view of the above we are entitled to say that, while it is not proved that the Vimuttimagga was writ‐
ten in Ceylon, it has been shown that the very reasons put forward to support the view that it must
have been written in India, support equally well the view that it may well have been written in Ceylon.
To this can be added the idea that the simile of the outcast having no desire for a kingâ€™s throne,
possibly drew inspiration from the story of SÄ�lirÄ�jakumÄ�ra, which must certainly have been
current at the time, though [43|xlii] the account of it in the MahÄ�vaá¹�sa came to be written later.
Yet the MahÄ�vaá¹�sa, according to Dr. Geiger (Introduction, Mv. translation p. IX), was â€˜â€˜based

4. *Lord Chalmersâ€™ translation.

5. Since writing the above, the Ceylon Daily News reported, in its issue of September 9, 1960, of the dis‐
covery of a Singhalese manuscript in a Buddhist monastery of Saiskya in Tibet by Prof. RÄ�hula
SankrityÄ�yana of the VidyÄ�lankÄ�ra University, Kelaniya, in the years between 1929 and 1938.
This manuscript has been assigned to the twelfth, or the thirteenth, century and is now deposited in
the library of the VidyÄ�lankÄ�ra University.
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upon older materialâ€�, the â€œAá¹á¹hakathÄ�-MahÄ�vaá¹�saâ€�, as he calls it, and â€œexisted as
did the Aá¹á¹hakathÄ� generally, in different monasteries of the Island, in various recensions which
diverged only slightly from one anotherâ€� (p. X). He further says, â€œThe chronicle must originally
have come down only to the arrival of Mahinda in Ceylon. But it was continued later, and indeed to all
appearance, down to the reign of MahÄ�sena (beginning of the fourth century A.D.)â€�.

1 Tipiá¹aka SanghapÄ�la Thera of Funan

Below is given the Life of Tipiá¹aka SanghapÄ�la Thera of Funan, being a translation from Kosoden,
Biographies of Famous Clerics, in Vol. 50, No. 2059, Taisho edition of the Chinese Tripiá¹aka:

In the early years of the Ryo dynasty there was SanghapÄ�la; he was a foreign scholar. His bearing
was noble and he was handsome of feature. He was a skilful debater. Coming to the capital he stayed
at ShÅ�kwanji  (MahÄ�vidará¹£anÄ�rÄ�ma). The Emperor BÅ« honoured and respected him,
and treated him with great consideration. He was requested by the emperor to translate Buddhist
scriptures  in  JÅ«koden  (Ä€yus-prabhÄ�  vihÄ�ra)  and  Sen-un-kwan  (...  megha-vihÄ�ra).  He
translated the MahÄ� Aá¹¡oka SÅ«tra, Vimoká¹£a- MÄ�rga-á¹¡Ä�stra, and others. HÅ�sho, En-don-u
and others assisted (lit. wrote).

This occurs under the Biography of Guá¹‡avrddhi of Mid-India who built ShÅ�kwanji and died in
ShÅ�kwanji in the second year of ChÅ«ko (p. 345).

The following is from Zokukosoden, Further Biographies of Famous Clerics, number 2060, volume 50 of
the Taisho edition of the Chinese Tripiá¹aka. Here the life of SanghapÄ�la is given first. SanghapÄ�la:
In the language of Ryo his name may be translated thus: SÅ�: Order; and YÅ�: Nurse. Or SÅ�: Or‐
der; and Gui: Protector. He was a Funan-man. From his youth, he was very clever. Having mastered
the Law, he became a monk. He was expert in the knowledge of the Abhidharma, and was famous in
the lands of the Southern Sea. After completing (possibly the study of the  Abhidhamma), he studied
the Vinayapiá¹aka. He was zealous in the propagation of the Vanquisherâ€™s Faith, and hearing that
the time was propitious for the spreading of the Truth in the country of Sai (Canton), he took ship and
came to the capital. He stayed in ShÅ�kwanji and became a disciple of Guá¹‡abhadra, a á¹¡ramaá¹‡a of
India and studied Vaipulya under him. SanghapÄ�laâ€™s knowledge was wide and deep and he was
conversant with the languages and books of several countries . . . PÄ�la was clean of body and of
mind and was reluctant to engage in conversation. In the seclusion of his room he stayed and worked,
taking very simple fare.

In the 5th year of Tenkwan, he was offered by the emperor these five places of residence: Jukoden,
Karinenden (Flower-forest-garden), ShÅ�kwanji Senunkwan and FunÄ�nkwan of the Capital Yoto
(Sun City). He translated for seventeen years. His translations amounted to eleven cases of forty-eight
fascicles. They are the great  Aá¹¡oka sÅ«tra, the  Vimoká¹£a-MÄ�rga-á¹¡Ä�stra and others. When the
translations began the Emperor BÅ« himself came to Jukoden, attended the exposition of the Law by
SanghapÄ�la and himself  wrote (down the translations).  After that he handed them over to the
writer who was to make the printing blocks, The emperor commanded the á¹¡ramaá¹‡a HÅ�sho, the
[44|xliii] á¹¡ramaá¹‡a Echo and the á¹¡ramaá¹‡a Sochi to assist SanghapÄ�la. His translations were in el‐
egant Chinese and faithful to the original. The emperor treated him most cordially and respectfully
and made him the court chaplain. It is said that he altered many customs of the people. PÄ�la did not
hoard  treasure.  With  offerings  that  were  made  to  him  PÄ�la  built  the  RyujÅ«ji  (Ä€rabdha-
vÄ«ryÄ�rÄ�ma). The minister Rinsenoko was deeply attached to him. In the fifth year of Futsu, he
died at ShÅ�kwanji. He was sixty five years old.

About the beginning of the Ryo dynasty another á¹¡ramaá¹‡a of Funan named Maá¹‡á¸�Ä�ra came to
China. He brought many Sanskrit texts and presented them to the emperor. The emperor ordered him
to translate them together with PÄ�la.  They translated  HÅ�-ung-hÅ�-kai-taisho-monju-haÃ±Ã±a-
kyo:  Ratna-megha-dharma-dhÄ�tu-kÄ�ya-svabhÄ�va-maÃ±juá¹¡rÄ«-prajÃ±Ä�-sÅ«tra.  Though  he
translated, he could not understand Chinese well. So in his translations there are many vague render‐
ings (p. 426, fascicle 1).

2 The Visuddhimagga

Much has been written about the Visuddhimagga from the earliest times right down to the present day.
King  ParÄ�krama-BÄ�hu  II  (1236-68  A.C.)  is  reported  to  have  written  the  paraphrase  to  the
Visuddhimagga after he had handed over the kingdom to his son Bodhisatta Vijaya-BÄ�hu (1271-72
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A.C.). During the last century Pandit M. Dharmaratna revised this work. Of him and his work on the
Visuddhimagga, the Venerable Soma Thera wrote in the Buddha Jayanti of April 5, 1955 thus: â€œHad
he not written any of the works mentioned above and not edited the paper, still people of this country
would have been obliged to remember him for his great gift of the translation of the  Visuddhimagga,
with his edition of the Visuddhi Text, and the revised version of the ancient paraphrase of the Visuddhi
by ParÄ�krama-BÄ�hu II, a comprehensive work which is of never-failing interest and great useful‐
ness to all  students of  the Dhamma and the Sinhalese languageâ€�.  Then again there is  the late
Venerable  Paá¹‡á¸�ita  MÄ�tara  ÅšrÄ«  Dharmavaá¹�sa  MahÄ�  Staviraâ€™s  more  recent
translation which was completed by his pupil the Venerable Paá¹‡á¸�ita Baá¹uviá¹a NandÄ�rÄ�ma
MÄ�ha Thera in 1957. There is also the English translation of the Pali Text Society by Prof. Pe Maung
Tin of Rangoon, completed in 1931, and that of the late Venerable Ã‘Ä�á¹‡amoli Thera of the Island
Hermitage, Dodanduwa in 1956. The German translation is by the late Venerable NyÄ�á¹‡atiloka
MahÄ� Thera, founder of the Island Hermitage, Dodanduwa, the publishers being Verlag Christiani,
Konstanz, 1952.

The Visuddhimagga is a household word in all TheravÄ�da lands. No scholar of Buddhism whether of
TheravÄ�da or of  MahÄ�yÄ�na is unacquainted with it.  Therefore there is no need of repeating
what has already been said at one time or another. But an introduction to the Vimuttimagga, can hardly
avoid all mention of the Visuddhimagga, and I may be excused if I go over ground already covered by
others. An endeavour, however, is made to present some of these facts, briefly and with a slightly new
approach. It is for the reader to assess how far this has been achieved.

In the introduction to his translation of the Visuddhimagga, The Path of Purification, the late Venerable
Ã‘Ä�á¹‡amoli Thera, after carefully sifting a large collection of material, points out that the influence
of Sanskrit Buddhism, the centre of which was the Abhayagiri monastery in Anuradhapura, was so
great in the first century A.C. that it became a threat to the MahÄ�vihÄ�raâ€™s [45|xliv] position as
the central authority of orthodox Pali Buddhism in Ceylon. Indeed that threat grew into open rivalry
and even enmity between these two institutions, culminating in King MahÄ�senaâ€™s (277-304) giv‐
ing protection to Sanghamitta, â€œa Cola monk, follower of VetullavÄ�daâ€�, and driving away the
monks of the MahÄ�vihÄ�ra from Anuradhapura for nine years. Then, MahÄ�sena, repenting of
his deeds, restored the MahÄ�vihÄ�ra to its former position and burnt the Vetulyan books. But by
then Sanghamitta had got the LohapÄ�sÄ�da destroyed, and he and his friend, the minister Soá¹‡a,
were  killed  by  a  labourer  on  the  orders  of  the  queen  when  they  attempted  to  destroy  the
ThÅ«pÄ�rÄ�ma. The efforts of the MahÄ�vihÄ�ra monks since the beginning of the dispute with
those of the Abhayagiri in the first century A.C. were solely directed to the establishment, says the
Venerable Ã‘Ä�á¹‡amoli Thera, of â€œPali as the language for the study and discussion of Buddhist
teachings, and the founding of a school of Pali literary compositionâ€� (Intro, p. xiv). He then goes
on to say,  â€œIt is  not known what was the first  original Pali  composition in this period; but the
DÄ«pavaá¹�sa (dealing with historical evidence) belongs here (for it  ends with MahÄ�senaâ€™s
reign and is quoted in the  SamantapÄ�sÄ�dikÄ�), and quite possibly the  Vimuttimagga (dealing
with practiceâ€”see below) was another early attempt by the Great Monastery in this period (4th
cent.) to reassert its supremacy through original Pali literary composition: there will have been others
too. Of course, much of this is very conjecturalâ€� (Intro, p. xiv). It will be noted here that the Vener‐
able Ã‘Ä�á¹‡amoli Thera does not place the Vimuttimagga during the reign of King Vasabha, but in
the 4th century. Still it does not contradict the fact that the Venerable Buddhaghosa Thera had access
to the Vimuttimagga of the Venerable Upatissa Thera when he wrote the Visuddhimagga.

If the suggestion that the Vimuttimagga â€œwas another early attempt by the Great Monastery in this
period to reassert its supremacy through Pali compositionâ€� is acceptable, it would then not be diffi‐
cult to suppose that the Venerable Buddhaghosa Thera, with what knowledge he had already acquired
of the Dhamma in Indiaâ€”(for he had written the Ã‘Ä�á¹‡odaya, the AtthasÄ�linÄ« and had begun
â€œto compose a commentary to the Parittaâ€�, [Cv. Ch. XXXVII, 225-26]â€”), was able to write the
Visuddhimagga, perhaps with the assistance of the MahÄ�vihÄ�ra Theras. This work is more com‐
prehensive than the Vimuttimagga and in every sense more scholarly, with a wealth of material drawn
from every imaginable source and interspersed with numerous Ceylon stories. Thus, not only did it
provide instruction for those needing it in the practice of the Dhamma, but it was also capable of hold‐
ing its own as a work of literary composition.

Two things seem to have played an important part in making available for later generations, even up to
the present day, a work of such excellence as is the Visuddhimagga. They are: (1) The desperate need of
the MahÄ�vihÄ�ra for a work which would prove its claim to be the centre of Buddhist learning in
Ceylon; (2) the equally urgent need of the Venerable Buddhaghosa Thera to prove his ability as a
worthy scholar in the eyes of the Theras of the MahÄ�vihÄ�ra. Without this recognition he could
not have obtained from them the commentaries and the expositions of the teachers (Ä�cariyavÄ�da)
for translation into Pali as required by his teacher in India, the Venerable Revata MahÄ� Thera, and
for which express purpose he came to Ceylon ([Cv. Ch. XXXVII, 227-32]). That this dual need was
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supplied to the complete satisfaction of both parties is amply borne out by the recorded history of the
centuries that followed.

3 The Vimuttimagga and the Visuddhimagga

[46|xlv] On certain points the Vimuttimagga and the Visuddhimagga hold contrary views. For instance,
the latter says that by developing the BuddhÄ�nussati (the recollection of the Buddha) the factors of
meditation, jhÄ�na, arise in a single moment; that as the qualities of the Buddha are unfathomable or
else owing to reflection on his numerous qualities  appanÄ� (fixed meditation) is not attained, and
only  upacÄ�ra (access-concentration)  is  reached.  The  Vimuttimagga on  the  other  hand  says  that
â€œfrom the  recollection  of  the  Buddha  the  four  meditations,  jhÄ�nas ariseâ€�.  This  statement
seems to agree with the sutta and its commentary quoted in note 3.

They agree that in practising Ä€nÄ�pÄ�nasati (mindfulness of respiration) the breath should not be
followed inside or outside because it distracts the mind. This causes the body and the mind to waver
and tremble. The simile of the man sawing wood illustrating where the breath should be noted (i.e., at
nose-tip or on the lip) is common to both works. The Visuddhimagga quotes other similes in illustra‐
tion. It also quotes ([TODO: p. 280]) the Paá¹isambhidÄ�magga ([Pts. I, p. 165]) which warns against
the practice of trying to follow the inhaled breath to the heart (hadaya) and the navel (nÄ�bhi) and
the outgoing breath back from the navel to the heart and nose-tip, for, both the mind and the body be‐
come â€˜disquieted and perturbed and shakyâ€™ if this practice is resorted to. The  Visuddhimagga
([TODO: p. 278]) says that there are eight stages in the practice of Ä€nÄ�pÄ�nasati, the first four of
which are (1) counting, (2) connection, (3) touching, and (4) fixing. Here the Venerable Buddhaghosa
Thera does not quote authority for this statement as he usually does. The Vimuttimagga (VIII, sect. 4)
supplies this omission by saying that â€˜certain predecessorsâ€™ taught these four ways. Here both
base themselves on authority outside the texts and the commentaries.

In discussing the earth  kasiá¹‡a, the  Visuddhimagga ([TODO: p. 123]) says, â€˜The four blemishes of
the earth kasiá¹‡a are due to the intrusion of blue, yellow, red, or whiteâ€™. But it does not 'give any
reason.  The  Vimuttimagga (VIII)  says,  â€˜By dwelling on white,  black,  or  red,  he  practises  colour
kasiá¹‡aâ€™. It is seen here that by practising one subject of meditation another cannot be developed
â€”  for  instance,  when  one  practises  Ä€nÄ�pÄ�nasati one  does  not  become  proficient  in,  say,
BuddhÄ�nussati, though this is sometimes imagined to be possible. If, for instance, one sees the form
of the Buddha or a Buddha statue while developing any other meditation, then it is a clear case of fail‐
ure in the practice of that particular meditation, though the seeing of these signs in itself is a good
thing. The proper occasion for these signs to appear is when BuddhÄ�nussati is practised.

That the  Vimuttimagga is an inspiring work is stated elsewhere. It is confirmed by the spontaneous
testimony of those who have read the [47|xlvi] original draft translation. It has inspired men of ancient
times. That is shown by the fact that the people of Ryo in the early years of the sixth century A.C.
called the author of the Vimuttimagga â€˜Great Lightâ€™.

What connection there is between these two works has been shown, though briefly, in the foregoing
pages. No mere can be expected in an introduction. For a detailed study the reader may consult the
thorough investigation made by Prof. Bapat in his â€œVimuttimagga and Visuddhimagga, a comparative
Studyâ€�, Poona 1937.
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Sv.

Sumaá¹…gala-vilÄ�sinÄ« = DÄ«gha NikÄ�yáº¡ Aá¹á¹hakathÄ�

[64|1] (399)
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Chapter V: Introductory
discourse

1 Salutation

Homage to the Blessed One, the Consummate One, the Supremely Enlightened One.1 

2 Introductory stanza

Virtue, concentration,
Wisdom and the peerless freedom:
To these verities awoke

Illustrious Gotama.2 

He who wishes to be released from all trouble, wishes to be unloosed from all attachment, wishes to
gain the pre-eminent mind, wishes to be rid of birth, old age and death, wishes to enjoy bliss and free‐
dom, wishes, to achieve the yet unachieved extinction, NibbÄ�na, and lead those on the other shore
to perfection, should be versed in the Sutta, Abhidhamma and Vinaya. This is the Path of Freedom.

Now will I expound Hearken.
Question: What is â€˜virtueâ€™?

Answer:  â€˜Virtueâ€™  means  restraint.3  â€˜Concentrationâ€™  means  non-distractedness.
â€˜Wisdomâ€™  means  comprehension.  â€˜Freedomâ€™  means  freedom  from  bondage.
â€˜Peerlessâ€™ means canker-free. â€˜Awokeâ€™ means realized and understood through wisdom.

â€˜These veritiesâ€™ means the four noble verities.4  â€˜Gotamaâ€™  [65|2] is the name of a family.
â€˜Illustriousâ€™ means blessed.  Through the excellent  merits:  virtue,  concentration,  wisdom and
freedom, he gained boundless and highest fame.

3 Path of freedom described

What is the meaning of the Path of Freedom? â€˜Freedomâ€™ means the five kinds of freedom: free‐

dom of suppression,5 freedom of parts,6 freedom of eradication,7 freedom of tranquillity,8 and freedom

of emancipation.9 

What is â€˜freedom of suppressionâ€™? It is the suppression of the passions through the practice of

the first meditation.10  This is called â€˜freedom of suppressionâ€™. â€˜Freedom of partsâ€™ is the

1. Namo tassa bhagavato arahato sammÄ�sambuddhassa.

2. [A. II, 2]; [D. II, 123]: 
Silaá¹� samÄ�dhi paÃ±Ã±Ä� ca vimutti ca anuttarÄ�
AnubuddhÄ� ime dhammÄ� Gotamena yasassinÄ�.

3. Saá¹�vara.

4. CattÄ�ro ariyadhammÄ�.

5. Vikkhambana-vimutti.

6. Tadanga-vimutti.

7. Samuccheda-vimutti.

8. Paá¹ippassaddha-vimutti.

9. Nissaraá¹‡a-vimutti.

10. Paá¹hamajjhÄ�na.
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freedom from views through the practice of concentration which partakes of penetration.11  This is
called â€˜freedom of partsâ€™. â€˜Freedom of eradicationâ€™ is the destruction of the fetters through

the practice of the supramundane path.12 This is called â€˜freedom of eradicationâ€™. â€˜Freedom of
tranquillityâ€™ is (to be understood) as the happy heart of a man who acquires fruit. This is called
(400) â€˜freedom of tranquillityâ€™. â€˜Freedom of emancipationâ€™ is extinction without residue of

the substratum of being.13 This is called â€˜freedom of emancipationâ€™. This Path of Freedom is for
the attainment of liberation. This perfect path is called the Path of Freedom through virtue, concentra‐
tion and wisdom.

Now will I preach concerning the Path of Freedom. Q. For what reason is the Path of Freedom taught?
A. There is a good man. He is like a blind man who wanders to a distant land without guidance, be‐
cause, although he wishes to gain freedom, he does not listen to the teaching of freedom; because he
does not acknowledge freedom and because he wrongly acknowledges freedom. Since he is hemmed
in by much suffering he cannot gain freedom. Although he wishes to gain freedom, he has not the
means. To gain freedom means are necessary. The Buddha has declared: â€œThere are beings covered

with but a little dust. They will fall away unless they hear the Truthâ€�.14 Again the Buddha has de‐
clared: â€œO bhikkhus, through two occasioning causes can one arouse Right Understanding. Which

two? Hearing from others is the first. Intelligent attention is the secondâ€�.15  Therefore do I preach
freedom.

I preach freedom to those who do not acknowledge freedom in order to produce in them the feeling of
detachment. This is like a traveller to a distant land getting a good guide.

4 Merits of acknowledgement of the path

If a man acknowledges this Path of Freedom, he fulfills three groups.16 What are the three? They are

the group of virtue, 17 the group of concentration,18 and the group of wisdom.19 

[66|3] What is the group of virtue? It is Right Speech, Right Action, Right Livelihood and the like. Or
the group of virtue is the merit-mass of diverse virtues.

What is the group of concentration? It is Right Effort, Right Mindfulness, Right Concentration and the
like. Or (the group of concentration is) the merit-mass of diverse forms of concentration.

What is the group of wisdom? It is Right Understanding, Right Thought and the like. Or (the group of
wisdom is) the merit-mass of diverse kinds of wisdom. Thus these three groups are completed.

5 Three trainings

A man who acknowledges the Path of Freedom should be versed in the triple training: the training of

the higher virtue,20 the training of the higher thought,21 and the training of the higher wisdom.22 

11. NibbedhabhÄ�giya-samÄ�dhi.

12. Lokuttara-magga.

13. AnupÄ�disesanibbÄ�na.

14. [S. I, 105-6]: Santi sattÄ� apparajakkha-jÄ�tikÄ� assavaá¹‡atÄ� dhammassa parihÄ�yanti.

15. [A. I, 87]: Dveâ€™me bhikkhave paccayÄ� sammÄ�diá¹á¹hiyÄ� uppÄ�dÄ�ya. Katame dve? Parato ca
ghoso yoniso ca manasikÄ�ro.

16. KhandhÄ�.

17. SÄ«lakkhandha.

18. SamÄ�dhikkhandha.

19. PaÃ±Ã±akkhandha.

20. AdhisilasikkhÄ�.

21. AdhicittasikkhÄ�.

22. AdhipaÃ±Ã±Ä�sikkhÄ�.
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(It  is  said:)  Virtue is  the training of  the higher  virtue;  concentration is  the training of  the higher
thought; wisdom is the training of the higher wisdom.

And again (it is said:) There is virtue which is the training of virtue and there is virtue which is the

training of the higher virtue. There is concentration23 which is the training of thought and there is con‐
centration which is the training of the higher thought. There is wisdom which is the training of wis‐
dom and there is wisdom which is the training of the higher wisdom.

Q. What is the training of virtue? A. Indicated virtue24 â€” this is called the training of virtue. Virtue

partaking of penetration25 â€” this is called the training of the higher virtue. Again, the virtue of the
commoner â€” this is called the training of virtue. Ariyan virtue â€” this is called the training of the
higher virtue.

Q. What is the training of thought? A. It is concentration pertaining to (the) sense (plane)26 . Q. What

is the training of the higher thought?  A. It is concentration pertaining to (the) form (plane)27  and

(the) formless (plane)28 . This is called the training of the higher thought. And again, indicated con‐

centration29 is the training of thought. Concentration partaking of penetration and concentration of the
Path are called the training of the higher thought.

What is the training of wisdom? Worldly knowledge â€” this is called the training of wisdom. The four

truths, (enlightenment) factorsâ€™ knowledge30  and the knowledge of the Path â€” these are called
the training of the higher wisdom.

The Blessed One expounded the training of the higher virtue to a man of the lower type, the training
of the higher thought to a man of the middle type and the training of the higher wisdom to a man of
the higher type. [67|4]

6 The meaning of training

Q. What is the meaning of training? A. To be trained in the things wherein training is necessary, to be
trained in the excellent training and to be trained to transcend all training. Thus to be trained in these
three trainings is called the acknowledgement of the Path of Freedom.

7 Removal of impurities

Through these three kinds of training one attains to purity: purity of virtue,31 purity of thought,32 and

purity of views.33  Thus virtue is purity of virtue, concentration is purity of thought, and wisdom is
purity of views.

Virtue cleanses away the impurities caused through transgression of precepts (â€” this is called the
purification of virtue). Concentration cleanses away the encompassing impuritiesâ€”this is called the
purification of the mind. Wisdom removes the impurities of ignoranceâ€”this is called the purification
of views. And again, virtue removes the impurities of demeritorious action. Concentration removes the

encompassing impurities. Wisdom removes the impurities of the latencies.34 Through these three pur‐
ities a man acknowledges Freedomâ€™s Path.

23. Lit. SamÄ�dhisikkhÄ�.

24. The virtue that can be appreciated by ordinary men.

25. NibbedhabhÄ�giya.

26. KÄ�mÄ�vacara samÄ�dhi.

27. RÅ«pÄ�mcara samÄ�dhi.

28. ArÅ«pÄ�vacara samÄ�dhi.

29. The concentration that can be appreciated by ordinary men.

30. Bodhipakkhiyadhamma Ã±Ä�na.

31. Silavisuddhi.

32. Cittavisuddhi.

33. Diá¹á¹hivisuddhi.
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8 The three kinds of good

Again, a man acknowledges the path through three kinds of good: the initial good, the medial good,

the final good.35  Virtue is the initial (good); concentration is the medial (good); wisdom is the final
(good). Why is virtue the initial good? There is a man who is energetic; he attains to the stage of non-
retrogression; on account of non-retrogression, he is joyful; on account of joy, he becomes buoyant; on
account of buoyancy, his body is thrilled; on account of his body being thrilled, he is happy; on ac‐
count of happiness, his mind is at ease â€” this is called â€˜the initial goodâ€™. â€˜Concentration is
the medial goodâ€™ thus: Through concentration a man understands things as they are â€” this is
called the medial good. â€˜Wisdom is the final goodâ€™ thus: Under standing things as they are, a
man is disgusted; through disgust he separates from passion; through separation from passion, he

frees himself; having freed himself, he knows it (the nature of his freedom).36  Thus a man accom‐
plishes the Path of the triple good.[68|5]

9 The three kinds of happiness

After acknowledging the Path of Freedom, a man acquires three kinds of happiness: the happiness of
the fault-free, the happiness of tranquillity and the happiness of Enlightenment. He acquires the hap‐
piness of the fault free through virtue; he acquires the happiness of tranquillity through concentration;
and he acquires the happiness of Enlightenment through wisdom. Thus a man acquires the three
kinds of happiness.

10 Perfection of the middle way

After a man acknowledges the Path of Freedom, he attains to the perfection of the middle way37 reject‐
ing the two extremes. Through this virtue he removes well the attachment to diverse sense-desires and
arouses within him the joy of the fault-free. Through concentration he removes the weariness of the
body. In the case of tranquillity he increases joy and bliss. Through wisdom he understands the four

noble truths38  reaches the middle way and deeply cherishes the delectable happiness of Enlighten‐

ment. Thus, he, rejecting the extremes,39 attains to the perfection of the middle way.

After acknowledging the Path of Freedom, through virtue he transcends the way to states of regress;40 

through concentration he transcends the sense plane;41 through wisdom he transcends all becoming.42 

If he practises virtue to the full and practises little of concentration and wisdom, he will reach the stage

of the Stream-entrant43 and the stage of the Once-returner.44 If he practises virtue and concentration to

the full and practises little of wisdom, he will reach the stage of the Non-returner.45 If he practises vir‐

34.  Cp.  [Vis.  Mag. 5,  6]:  TathÄ�  silena  kilesÄ�naá¹�  vitikkamapaá¹ipakkho  pakÄ�sito  hoti;
samÄ�dhinÄ�  pariyuá¹á¹hÄ�napaá¹ipakkho;  paÃ±Ã±Ä�ya  anusayapaá¹ipakkho.  Silena  ca
duccaritasankilesavisodhanaá¹�  pakÄ�sitani  hoti;  samÄ�dhinÄ�  taá¹‡hÄ�sankilesavisodhanaá¹�;
paÃ±Ã±Ä�ya diá¹á¹hisankilesavisodhanaá¹�.

35. Ä€di-, majjha-, pariyosÄ�na-kalyÄ�na.

36.  Cp.  [A. V,  2]:  Iti  kho  Ä€nanda  kusalÄ�ni  silÄ�ni  avippaá¹isÄ�ratthÄ�ni
avippatisÄ�rÄ�nisaá¹�sÄ�ni, avippaá¹isÄ�ro pÄ�mujjattho pÄ�mujjÄ�nisaá¹�so, pÄ�mujjaá¹�
pitatthaá¹�  pitÄ�nisaá¹�saá¹�,  piti  passaddhatthÄ�  passaddhÄ�nisaá¹�sÄ�,  passaddhi sukhatthÄ�
sukhÄ�nisaá¹�sÄ�,  sukhaá¹�  samÄ�dhatthaá¹�  samÄ�dhÄ�nisaá¹�saá¹�,  samÄ�dhi
yathÄ�bhÅ«taÃ±Ä�á¹‡adassanattho  yathÄ�bhÅ«taÃ±Ä�á¹‡adassanÄ�nisaniso,
yathÄ�bhÅ«taÃ±Ä�á¹‡adassanaá¹�  nibbidavirÄ�gatthaá¹�  nibbidavirÄ�gÄ�nisaá¹�saá¹�,  nibbi‐
davirÄ�go vimuttiÃ±Ä�á¹‡adassanattho vimuttiÃ±Ä�á¹‡adassanÄ�nisaá¹�so.

37. MajjhimÄ� paá¹ipadÄ�.

38. CattÄ�ri ariya-saccÄ�ni.

39. AntÄ�.

40. ApÄ�ya.

41. KÄ�mÄ�vacara.

42. Sabba bhava.

32



tue, concentration and wisdom to the full, he will reach the peerless freedom of the Consummate One.
46 [69|6]

43.  Cp.  [A. IV,  381]:  Puna ca  paraá¹�  SÄ�riputta  idhâ€™ ekacco puggalo  silesu paripÅ«rakÄ�rÄ« hoti
samÄ�dhismiá¹�  mattasokÄ�rÄ«  paÃ±Ã±Ä�ya  mattasokÄ�rÄ«.  So  tiá¹‡á¹‡aá¹�
saá¹�yojanÄ�naá¹� parikkhayÄ� sattakkhattuparamo hoti.

44.  Cp.  [A. IV,  380]:  Puna  ca  paraá¹�  SÄ�riputta  idh'ekacco  puggalo  silesu  paripÅ«rakÄ�ri  hoti,
samÄ�dhismiá¹�  na  paripÅ«rakÄ�ri  paÃ±Ã±Ä�ya  na  paripÅ«rakÄ�ri.  So  tiá¹‡á¹‡aá¹�
saá¹�yojanaá¹� parikkhayÄ� rÄ�gadosamohÄ�naá¹� tanuttÄ� sakadÄ�gÄ�mi hoti.

45.  Cp.  [A. IV,  380:] Puna  ca  paraá¹�  SÄ�riputta  idh'ekacco  puggalo  silesu  paripÅ«rakÄ�ri  hoti,
samÄ�dhismiá¹�  paripÅ«rakÄ�ri  paÃ±Ã±Ä�ya  na  paripÅ«rakÄ�ri.  So  paÃ±cannaá¹�
orambhÄ�giyÄ�naá¹� saá¹�yojanÄ�naá¹� parikkhayÄ� .... uddhaá¹�soto hoti akaniá¹á¹hagÄ�mi.

46. Arahaá¹�.
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Chapter VI: On distinguishing
virtue

Q. What is virtue? What is its salient characteristic?1 What is its function?2 What is its manifestation?3 

What is its near cause?4 What are its benefits?5 What is the meaning of virtue? What is the difference

between virtue and mode of life?6 How many kinds of virtue are there? What produces (virtue)? What

are the initial, medial and final stages in virtue? How many states7 are obstacles to progress in virtue?
How many are the causes of virtue? How many groups of virtue are there? What purifies virtue? Ow‐
ing to how many causes does one dwell in virtue?

1 Virtue defined

A. â€˜What is virtue?â€™ It is virtue of volition,8 virtue of abstention9 and virtue of non-transgression.
10 What is â€˜virtue of volitionâ€™? It is this resolve: â€œI will do no evil, because, if I do evil, I shall
have to suffer for itâ€�. What is â€˜virtue of abstentionâ€™? It is keeping away from occasions of evil.
What is â€˜virtue of non-transgressionâ€™? (Here) a virtuous man has no fault of body and speech.

Again, the meaning of cutting is â€˜abstentionâ€™. All good activities11 are virtue. It is said in the Ab‐

hidhamma12 thus: â€œThe destruction of sense desires by renunciation (is virtue). This virtue can re‐

move evil. It is the â€˜virtue of volitionâ€™, the â€˜virtue of restraintâ€™13  , the â€˜virtue of absten‐
tionâ€™. The destruction of ill will by not-ill will, the destruction of rigidity and torpor by the percep‐
tion of brightness, the destruction of agitation and anxiety by non-distraction, the destruction of uncer‐
tainty by the determination of states, the destruction of ignorance by knowledge, the destruction of
discontent by gladness, the destruction of the five hindrances by the first meditation, the destruction of
initial and sustained application of thought by the second meditation, the destruction of happiness by
the third meditation, the destruction of bliss by the fourth meditation, the destruction (of perceptions
ranging) from the perception of form to (the perception of) sense-reaction and the perception of di‐

versity by the concentration of the sphere of the infinity of space,14 the destruction of the perception of
the sphere of the infinity of space by the [70|7] concentration of the sphere of the infinity of conscious‐
ness, the destruction of the perception of the sphere of the infinity of consciousness by the concentra‐
tion of the sphere of nothingness, the destruction of the (perception of the) sphere of nothingness by

1. Lakkhaá¹‡a.

2. Rasa.

3. Paccuppaá¹á¹hÄ�na.

4. Padaá¹á¹hÄ�na.

5. Ä€nisaá¹�sa.

6. Vata.

7. DhammÄ�.

8. CetanÄ� sila.

9. Veramaá¹‡i sila.

10. Avitikkama sila.

11. Sabbe kusalÄ� dhammÄ�.

12.  Cp. parallel passage in the  [Vis. Mag. 49-50], beginning with â€œVuttaá¹� hâ€™etaá¹� Patisamb‐
hidÄ�yaá¹�â€�.  The beginning of the quotation from â€œAbhidhammaâ€�  in the  [Vim. Mag.] is
confused, possibly due to copyistâ€™s error. The repetition of â€˜destructionâ€™ or â€˜severanceâ€™
(or is it â€˜rejectionâ€™?) is perhaps due to the needs of Chinese composition.

13. Saá¹�vara sila.

14. The ideograph for â€˜paá¹ighaâ€™ is â€˜hatredâ€™
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the concentration of the sphere of neither perception nor non-perception, the destruction of the per‐
ception of permanence by the view of impermanence, the destruction of the perception of bliss by the
view of ill, the destruction of the perception of self by the view of not-self, the destruction of the per‐

ception of the pure by the view of the impure,15  the destruction of the perception of craving by the

view of tribulation,16 the destruction of the perception of passion by the view of the stainless, the de‐

struction of origination by the view of cessation,17  the destruction of density by the view of evanes‐
cence, the destruction of union by the view of separation, the destruction of fixity by the view of
change, the destruction of the sign by the view of the signless, the destruction of yearning by the view
of non-yearning, the destruction of adherence by the view of the void, the destruction of clinging and
adherence (to essence?) by the view of the higher wisdom, the destruction of the adherence to delu‐
sion by the knowledge and discernment of things as they are, the destruction of adherence to dwell‐

ing18 by the view of tribulation, the destruction of non-reflection by the view of reflection, the destruc‐
tion of adherence to fetters by the view of the rolling back (of delusion), the destruction of adherence
to the cankers of views by the path of the Stream entrant, the destruction of the gross cankers by the
path of the Once-returner, the destruction of the subtle cankers by the path of the Non-returner, and
the destruction of all cankers by the path of the Consummate Oneâ€™â€™ â€” these are called the
â€˜virtue of non-transgressionâ€™, the â€˜virtue of volitionâ€™, the virtue of restraintâ€™ and the
â€˜virtue of abstentionâ€™. These are called virtue.

2 Salient characteristic of virtue

â€˜What is the salient characteristic of virtueâ€™?: The removal of non-dignity by dignity. What is
called â€˜non-dignityâ€™?  A. It is transgression of virtue. There are three kinds of transgression of

virtue: transgression of the virtue pertaining to the rules of the Community of Bhikkhus;19 transgres‐

sion of the virtue pertaining to the requisites;20 transgression of the virtue pertaining to the faculties.21 

What is â€˜transgression of the virtue pertaining to the Community of Bhikkhusâ€™? (401). It is loss

of faith in the TathÄ�gata owing to immodesty22  and indecorum.23  What is â€˜transgression of the
virtue pertaining to the requisitesâ€™? When a manâ€™s life is concerned with the adornment of the
body, he loses contentment. What is â€˜transgression of virtue pertaining to the facultiesâ€™? It is sep‐
aration from wise attentiveness through not closing the six sense doors. These three constitute â€˜non-
dignityâ€™. This is called the â€˜salient characteristic of virtueâ€™. [71|8]

3 Function, manifestation and near cause of virtue

What  are  its  â€˜functionâ€™,  â€˜manifestationâ€™  and  â€˜near  causeâ€™?  Excellent  joy  is  its
â€˜functionâ€™. Non-repentance is its â€˜manifestationâ€™. The three meritorious activities are its
â€˜near causeâ€™. And again, excellent delight is its â€˜functionâ€™. Non-repentance is its manifesta‐
tion. The shielding of all faculties is its near cause.

4 Benefits of virtue

What are the â€˜benefitsâ€™ of virtue? Non-repentance is the benefit of virtue. This is in accord with
the words of the Blessed One addressed to (the Venerable Elder) Ä€nanda: â€œNon-repentance is the

benefit and gain of virtue.â€�24 And again, virtue is called excellent joy, the highest of all castes, the

15. Not in [Vis. Mag.] And, â€˜nibbidÄ�nupassanÄ�ya nandiyÄ�' of [Pts. 1, 46], quoted in [Vis.
Mag.], is not here. 

16. [TODO: [TODO: reference previous footnote]]

17. After this [Vis. Mag.] has â€˜paá¹inissaggÄ�nupassanÄ�ya Ä�dÄ�nassaâ€™.

18. Ä€laya.

19. Lit. PÄ�timokkha dhamma.

20. Lit. Paccaya dhamma.

21. Indriya dhamma.

22. Ahiri.

23. Anottappa.

24. [A. V,1]: Avippaá¹isÄ�ratthÄ�ni kho Ä€nanda kusalÄ�ni silÄ�ni avippaá¹isÄ�rÄ�nisaá¹�sÄ�ni.
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treasure25 and the noble. This is the ground of the Buddhas. This is to bathe without water.26 This is to

permeate with fragrance.27 This is the shadow accompanying form. This is to wear the thread which
must be worn. This is the sacred caste. This is the peerless training. This is the course of well-faring. If
a man practises virtue, on account of that virtue, he will become fearless, ennoble his friends and be

dear to the holy ones. This is the good ornament.28 This rules all conduct. This is the place, of merit.
This is the field of offering. This is the ground of growth in noble companionship.

(He who practises virtue) will be steadfast in all good. He will fulfil purity of aspiration. Even in death

he will be self-possessed.29 Accomplishing the freedom of suppression he will experience the bliss of
artifice (?). Thus there are many merits of virtue.

5 Meaning of virtue

â€˜What is the meaning of virtueâ€™? A. It means coolness, the higher excellence, action, nature and

natural condition of the nature of suffering and joy. Again, it means the head, coolness30  and. peace.
Why is it said that virtue is the â€˜headâ€™? A. If a man has no head he cannot get rid of the dust of
passion from his faculties. Then it is called death. Thus the virtue of the bhikkhu is the head. Be‐
headed, (he) loses all good qualities. Thus in the teaching of the Buddha it is called, death. This is the
meaning of â€˜headâ€™ in virtue. Why is it said that virtue means â€˜coolnessâ€™? A. Just as the ex‐
ceedingly cool sandal allays the fever-heat of the -body, just so does virtue allay the fever of the mind
that fears after breaking the precepts, and induce joy. This is the meaning of virtue as â€˜coolnessâ€™.
Why is it said that â€˜peaceâ€™ is the meaning [72|9] of virtue? A. If a man practises virtue he will be
quiet of behaviour. He will not arouse fear. This is the meaning of virtue as â€˜peaceâ€™.

6 Virtue and mode of life

â€˜What is the difference between (virtue) and mode of lifeâ€™?31  Practice,32  energy,33  resolution,34 

austerities.35 These are modes of life, not virtue. Virtue is also called mode of life. Virtue is called dig‐
nity. Feeling (?) is also called, mode of life.

7 Thee kinds of virtue

â€˜How many (kinds of) virtue are thereâ€™? There are three kinds of virtue: skilful virtue, unskilful

virtue and non-characterizable virtue.36 What is skilful virtue? Bodily and verbal meritorious activities
and right livelihood. (Here), because of absence of tribulation, good result ensues. What is unskilful
virtue? Bodily and verbal demeritorious activities and wrong livelihood. (Here), because of tribula‐
tion, good result does not ensue. What is â€˜non- characterizable virtueâ€™? It is bodily and verbal
canker-free activities and spotless livelihood. (Here) there is neither tabulation nor good result.

25. Dhana.

26. [Th. 613]: TitthaÃ± ca sabbabuddhÄ�naá¹� tasmÄ� silaá¹� visodhaye.

27. Cp. [Th. 615]: Silaá¹� vilepanaá¹� seá¹á¹haá¹�.

28. Cp. [Th. 614]: Silaá¹� Ä�bharanaá¹� seá¹á¹haá¹�.

29. [D. II, 86]: SilavÄ� silasampanno asammÅ«á¸·ho kÄ�laá¹� karoti.

30.  See  [Vis.  Mag. 8]:  AÃ±Ã±e  pana  sirattho  sitalattho  ti  evam  Ä�dinÄ�  pi  nayenâ€™  evâ€™  ettha
atthaá¹� vaá¹‡á¹‡ayanti.

31. Vata, Vatta. Cp. [Nd1. 66, 92, 104, 106, 188].

32. Paá¹ipatti.

33. Viriya.

34. Adiá¹á¹hÄ�na.

35. Dhutanga.

36.  Lit.  Indescribable  virtue.  [Pts. I,  44]:  Kali  silÄ�niti?  Tini  silÄ�á¹�,  kusalasilaá¹�,  akusalasilaá¹�
abyÄ�katasilaá¹�.
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8 What produces virtue

â€˜What produces virtueâ€™? Virtue produced in a good heart is skilful virtue. Virtue produced in an
evil heart is unskilful virtue. Virtue produced in a non-characterizable heart is non-characterizable vir‐

tue.37 

9 Stages in virtue

â€˜What are the initial, medial, and final (stages in) virtueâ€™? The keeping of precepts is the initial

(stage), non-transgression is the medial (stage) and rejoicing is the final (stage) in' virtue.38 

How many are the â€˜obstaclesâ€™ to and how many are the â€˜causesâ€™ of virtue? A. Thirty-four

states39 are â€˜obstaclesâ€™. Thirty-four states are â€˜causesâ€™ of virtue.

10 Impediments and causes of virtue

Anger, malice, hypocrisy, agitation, covetousness, jealousy, wile, craftiness, resentment, disputatious‐
ness, pride, self-conceit, arrogance, negligence, idleness, lust, non-contentment with little, not follow‐
ing the wise, non-mindfulness, harsh speech, evil companionship, evil knowledge, evil views, impa‐
tience, want of faith, immodesty, indecorum, indulgence of body mouth and palate, [73|10] vulgarity,
contact with women, not honouring the teacher, non-practice of restraint of the senses, non-practice of
concentration in the first and last watches of the night, not reciting the discourses in the first and last
watches of the night â€” these thirty-four states are â€˜obstaclesâ€™. A man impeded by any one of
these cannot perfect his virtue. If his virtue is not perfected he will surely retrogress. The thirty-four

states which counteract these (â€˜obstaclesâ€™) are the â€˜causeâ€™ of virtue.40 

11 Groups of virtue (various)

11.1 First group of two in virtue

â€˜How many groups of virtue are thereâ€™? Group of two, group of three and group of four. What is

the group of two? Precepts governing usage41 and precepts governing prohibitions.42 Those decisions
of the Buddha which indicate what ought to be done by body and speech are â€˜precepts governing
usage'. Those decisions of the Buddha which indicate what ought not to be done by body and speech
are  â€˜precepts  governing  prohibitionsâ€™.  â€˜Precepts  governing  usageâ€™  are  accomplished
through the effort of faith. â€˜Precepts governing prohibitionsâ€™ are accomplished through being
mindful of faith.

11.2 Second group of two in virtue

And again, there is a group of two in virtue: the virtue of discarding43 and the virtue of undertaking.44

What  is  called  â€˜discardingâ€™?  It  is  the  destruction  of  non-virtue.  What  is  called

37. Not in [Vis. Mag.]

38. Not in [Vis. Mag.]

39. DhammÄ�.

40. Not in [Vis. Mag.]

41. CÄ�ritta sila.

42. VÄ�ritta sila.

43. PahÄ�na.

44.  SamÄ�dÄ�na. Cp. with reference to both (1 and 2)  [D. I, 63]:  KathaÃ± ca mahÄ�rÄ�ja bhikkhu
sila-sampanno  hoti?  Idha  mahÄ�rÄ�ja  bhikkhu  pÄ�á¹‡Ä�tipÄ�taá¹�  pahÄ�ya
pÄ�á¹‡Ä�tipÄ�tÄ� paá¹ivirato hoti, nihita-daá¹‡á¸�o nihita-sattho lajji dayÄ�parmo sabba-pÄ�á¹‡a-
bhÅ«ta-hitÄ�nukampi viharati. AdinnÄ�dÄ�naá¹� pahÄ�ya....
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â€˜undertakingâ€™? It is the undertaking to keep many good precepts. Just as light dispels darkness,
just so a man who discards non-virtues, by the discarding of those non-virtues, will be freed from ill-
faring. Through undertaking to keep good precepts he can enter the path of merit. Through the de‐

struction of non-virtue he fulfils steadfastness.45 

11.3 Third group of two in virtue

And again, there is a group of two in virtue. Mundane virtue46 and supra- mundane virtue.47 What is
â€˜supramundane virtueâ€™? The virtue which is fulfilled together with the fruit of the noble Path
â€” this is â€˜supramundane virtueâ€™. The rest is â€˜mundane virtueâ€™. Through the fulfilment of
â€˜mundane virtueâ€™ pre-eminence is accomplished. Through the fulfilment of â€˜supramundane
virtueâ€™ freedom is accomplished. [74|11]

11.4 Fourth group of two in virtue

And again, there is a group of two in virtue: measurable virtue48 and immeasurable virtue.49 Incom‐
plete  virtue  â€”  this  is  called  â€˜measurable  virtueâ€™.  Complete  virtue  â€”  this  is  called
â€˜immeasurableâ€™ (virtue), according to the declaration of the Buddha.

11.5 Fifth group of two in virtue

And again, there is a group of two in virtue: with limit and without limit.50 What is â€˜with limitâ€™?
If a man undertakes to keep any precept but transgresses it for the sake of worldly welfare, for the sake

of fame, for the sake of friends51  , for the sake of the body52  and for the sake of life, then his virtue
makes worldly welfare its limit, makes fame its limit, makes the body its limit, makes life its limit.
What is â€˜without limitâ€™? Here a bhikkhu undertakes to keep a precept rightly and does not enter‐
tain even the thought of transgressing (the precept) for the sake of worldly welfare, for the sake of
fame, for the sake of the body and for the sake of life. How then will he transgress it? This is called vir‐
tue â€˜without limitâ€™.

11.6 Sixth group of two in virtue

And again, there is a group of two in virtue: dependent and non-dependent.53 Virtue that is connected
with becoming is dependent on craving. The virtue that is connected with addiction to rites and cere‐
monies is dependent on opinions. The virtue that is connected with self-praise and blame of others is

dependent on pride.54  These are â€˜dependentâ€™ virtues. Virtue that is for the sake of freedom is

45. Not in [Vis. Mag.]

46. Lokiya sila.

47. Lokuttara sila.

48. PamÄ�á¹‡a sila.

49. AppamÄ�á¹‡a sila.

50. pariyantaá¹�, apariyanta-sila. Cp. [Pts. I, 43-44]: Atthi silaá¹� pariyantaá¹�, atthi silaá¹� apariyantaá¹�.
Tattha  katamaá¹�  taá¹�  silaá¹�  pariyantaá¹�?  Atthi  silaá¹�  lÄ�bhapariyantaá¹�,  atthi  silaá¹�
yasapariyantaá¹�,  atthi  silaá¹�  Ã±Ä�tipariyantaá¹�,  atthi  silaá¹�  aá¹…gapariyantaá¹�,  atthi  silaá¹�
jivitapariyantaá¹�.  Katamaá¹�  taá¹�  silaá¹�  lÄ�hhapariyantaá¹�?  Idh'  ekacco  lÄ�bhahetu
lÄ�bhapaccayÄ�  lÄ�bhakÄ�raá¹‡Ä�  yathÄ�samÄ�diá¹‡á¹‡aá¹�  sikkhÄ�padaá¹�  vitikkamati  â€”
idaá¹�  taá¹�  silaá¹�  lÄ�bhapariyantaá¹�....  Katamaá¹�  taá¹�  silaá¹�  na  aá¹…gapariyantaá¹�?  Idh'
ekacco  aá¹…gahetu  aá¹…gapaccayÄ�  aá¹…gakÄ�raá¹‡Ä�yathÄ�samÄ�diá¹‡á¹‡aá¹�  sikkhÄ�padaá¹�
vitikkamÄ�ya  cittaá¹�  pi  na  uppÄ�deti  kiá¹�  so  vitikkamissati;  idaá¹�  taá¹�  silaá¹�  na  aá¹…
gapariyantaá¹�. Katamaá¹� taá¹� silaá¹� na jivitapariyantaá¹�? Idhâ€™ ekacco jivitahetu jivitapaccavÄ�
jivitakÄ�raá¹‡Ä�  yathÄ�samÄ�diá¹‡á¹‡aá¹�  sikkhÄ�padaá¹�  vitikkamÄ�ya  cittaá¹�  pi  na
uppÄ�deti, kiá¹� so vitikkamissati; idaá¹� taá¹� silaá¹� na jivitapariyantaá¹�.

51. * [Pts. passage quoted above] reads Ã±Ä�ti (relatives).

52. ** aá¹…ga (limb).

53. Nissita, Anissita.
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â€˜non-dependentâ€™ virtue. â€˜Dependentâ€™ virtue is not for wise men. â€˜Non-dependentâ€™
virtue is for the wise.

11.7 Seventh group of two in virtue

And again, there is a group of two in virtue: the virtue of the fundamentals of the holy life55 and the

virtue or enhanced practice.56 What is â€˜the virtue of the fundamentals of the holy lifeâ€™? The vir‐

tue comprising purified bodily  [75|12] action, purified verbal action and pure livelihood57  is called
â€˜the virtue of the fundamentals of the holy lifeâ€™. The remaining virtue of training is called â€˜the
virtue of enhanced practiceâ€™.

11.8 Eighth group of two in virtue

And again, there is a group of two in virtue: connected with mind and not connected with mind. What
is â€˜connected with mindâ€™? It is â€˜the virtue of the fundamentals of the holy lifeâ€™. What is
â€˜not  connected with  mindâ€™? The other,  â€˜the  virtue  of  enhanced practiceâ€™, in  observing

â€˜the virtue of the fundamentals of the holy lifeâ€™ the hearer58  accomplishes the austere and the
lofty virtue. By this â€˜virtue of enhanced practiceâ€™ one does evil. Because the Buddha did not de‐
clare that (i.e., the virtue of enhanced practice), it is a hindrance to Enlightenment. (Therefore one
does evil).

11.9 Ninth group of two in virtue

And again, there is a group of two in virtue: inviolable virtue and spotless

virtue.59 What is â€˜inviolableâ€™? It is hearerâ€™s virtue. What is â€˜spotlessâ€™? It is the virtue of
the Buddhas and the Paccekabuddhas.

11.10 Tenth group of two in virtue

And again, there is a group of two in virtue: virtue practised within a time-limit60 and virtue practised

till the dissolution of the body.61  What is practised for a short time and is not connected with life is
called â€˜virtue practised within a time-limitâ€™. What is practised to the end of life from the time a
man follows his teacher and undertakes the precepts is called the â€˜virtue practised till the dissolu‐
tion of the bodyâ€™. There is time in the reward of virtue practised within a time-limit. There is no
time in the reward of virtue practised till the dissolution of the body.

11.11 First group of three in virtue

What (is the group of) three (in virtue)? It is (the virtue of) quelling evil and not transgressing, exper‐

iencing and not transgressing, extirpating and not transgressing.62  What is â€˜quelling evil and not
transgressing'? Though hitherto not experienced feelings not belonging to oneâ€™s practice arise, yet
one does not suffer even the thought of transgression, in his mindâ€”this is called â€˜quelling evil and
not transgressingâ€™. [76|13]

54. MÄ�na.

55. Ä€dibrahmacariyaka.

56. Ä€bhisamÄ�cÄ�rika.

57. SammÄ� kammanta, sammÄ�, vÄ�cÄ�, sammÄ� Ä�jiva.

58. SÄ�vaku.

59. Not in [Vis. Mag.]

60. KÄ�lapariyanta.

61. Ä€pÄ�á¹‡akoá¹ika.

62. Not in [Vis. Mag.]
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What is â€˜experiencing and not transgressingâ€™? Having experienced a feeling one does not on that
account transgress ever after â€” this is called â€˜experiencing and not transgressingâ€™.

What is â€˜extirpating and not transgressingâ€™? The noble individual63 extirpates various causes of
evil through the noble Path â€” this is called â€˜extirpating and not transgressingâ€™.

11.12 Second group of three in virtue

And again, there is a group of three in virtue thus: tarnished virtue,64 

not-tarnished virtue,65 tranquillized virtue.66 

What  is  â€˜tarnished  virtueâ€™?  One  clings  to  the  appearance  of  a  put-together-  thing  at  first
sightâ€”this is called â€˜tarnished virtueâ€™.

The virtue of the commoner67 which is also the means of entering into the Pathâ€”this is called â€˜not-
tarnishedâ€™ virtue.

What is â€˜tranquillized virtueâ€™? It is the virtue of the Consummate One.

11.13 Third group of three in virtue

And again, there is a group of three (in virtue) thus: the virtue swayed by the world,68  the virtue

swayed by the body and life,69 the virtue swayed by the Law.70 

What is virtue swayed by the worldâ€™? A man, through fear, removes various evils following the
will of the world â€” this is called â€˜virtue swayed by the worldâ€™.

What is â€˜virtue swayed by the body and lifeâ€™? A man, through fear, removes various evils in or‐
der to protect his lifeâ€”this is called â€˜virtue swayed by the body and lifeâ€™.

What is â€˜virtue swayed by the Lawâ€™? A man, through reverence, removes various demeritorious
states for the sake of the True Law â€” this is called â€˜virtue swayed by the Law.â€™

11.14 Fourth group of three in virtue

And again, there is a group of three in virtue (402) thus: virtue allied to disparate desires, virtue allied

to like desires, virtue allied to no desires.71 [77|14]

What is â€˜virtue allied to disparate desiresâ€™? (A man, while) tormenting others, undertakes to ob‐
serve the precepts â€” this is called â€˜virtue allied to' disparate desiresâ€™.

63. Ariva puggala.

64.  ParÄ�maá¹á¹ha  sila.  Cp.  [S. II,  94]:  Digharattaá¹�  hetaá¹�  bhikkhave  assutavato  puthujjanassa
ajjhositaá¹� mamÄ�yitaá¹� ParÄ�maá¹á¹haá¹� etaá¹� mama eso â€™ham asmi eso me attÄ�ti.

65.  AparÄ�maá¹á¹ha sila.  Cp.  [A. II,  56-7]:  Puna ca  paraá¹�  bhikkhave ariyasÄ�vako ariyakantehi  silehi
samannÄ�gato  hoti  akkhaá¹‡dehi  acchiddehi  asabalehi  akammÄ�sehi  bhujissehi  viÃ±Ã±uppasaá¹á¹hehi
aparÄ�maá¹á¹hehi samÄ�dhisaá¹�vattanikehi.

66. Paá¹ippassaddha sila.

67. Puthujjana.

68.  [A. I,  147]:  Tiá¹‡â€™ imÄ�ni bhikkhave adhipateyyÄ�ni.  KatamÄ�ni tiá¹‡i? AttÄ�dhipatteyyaá¹�
lokÄ�dhipateyyaá¹� dhammÄ�dhipateyyaá¹�.

69. [TODO: footnote should not be repeated] [A. I, 147]: Tiá¹‡â€™ imÄ�ni bhikkhave adhipateyyÄ�ni.
KatamÄ�ni tiá¹‡i? AttÄ�dhipatteyyaá¹� lokÄ�dhipateyyaá¹� dhammÄ�dhipateyyaá¹�.

70. [TODO: footnote should not be repeated] [A. I, 147]: Tiá¹‡â€™ imÄ�ni bhikkhave adhipateyyÄ�ni.
KatamÄ�ni tiá¹‡i? AttÄ�dhipatteyyaá¹� lokÄ�dhipateyyaá¹� dhammÄ�dhipateyyaá¹�.

71. Not in [Vis. Mag.]
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What is â€˜virtue allied to like desiresâ€™? A man undertakes to observe the precepts for the sake of
happiness in the present life and for the sake of the happiness of freedom in the future â€” this is
called â€˜virtue allied to like desiresâ€™.

What is â€˜virtue allied to no desiresâ€™? A man undertakes to observe the precepts, does not repent
and benefits others â€” this is called â€˜virtue allied to no desiresâ€™.

11.15 Fifth group of three in virtue

And again, there is a group of three in virtue thus: pure virtue,72 impure virtue,73 doubtful virtue.74 

What is â€˜pure virtueâ€™? Through two causes â€˜pure virtueâ€™ is fulfilled: the first is non-trans‐
gression; the second is confession after transgression â€” this is called â€˜pure virtueâ€™.

Through two causes â€˜impure virtueâ€™ is fulfilled: the first is wilful transgression; the second is
non-confession after transgression â€” this is called â€˜impure virtueâ€™.

What is â€˜doubtful virtueâ€™? Through three causes â€˜doubtful virtueâ€™ is fulfilled: the first is
the non-distinguishing of place; the second is the non-distinguishing of transgression; the third is the
non-distinguishing of wrongful deeds â€” this is called â€˜doubtful virtueâ€™.

If a yoginâ€™s virtue is impure he confesses and experiences the bliss of the purified. If he had doubt,
he presently finds out the blemish and acquires peace.

11.16 Sixth group of three in virtue

And again,  there is  a group of three in virtue:  learnerâ€™s virtue,75  learning enderâ€™s virtue,76 

neither learnerâ€™s nor learning-enderâ€™s virtue.77 

What is â€˜learnerâ€™s virtueâ€™? It is the virtue of the seven learner-individuals.78 

What is â€˜learning-enderâ€™s virtueâ€™? It is the virtue of the Consummate One.

What is â€˜neither learnerâ€™s nor learning-enderâ€™s virtueâ€™? It is the virtue of the commoner.

11.17 Seventh group of three in virtue

And again, there is a group of three in virtue thus: fearful virtue, anxious virtue, fatuous virtue.79 [78|
15]

What is â€˜fearful virtueâ€™? There is a man who through fear does not commit evil â€” this is called
â€˜fearful virtueâ€™.

What is â€˜anxious virtueâ€™? A certain man, remembering an intimate friend from whom he is sep‐
arated, is troubled with anxiety; owing to anxiety he does not commit evil â€” this is called â€˜anxious
virtueâ€™.

What is â€˜fatuous virtueâ€™? There is a man; he observes the precepts of cow-asceticism80 or dog-as‐

ceticism81 â€” this is called â€˜fatuous virtueâ€™.

72. Visuddha sila.

73. Avisuddha sila.

74. Vematika sila. Cp. [Vis. Mag. 14].

75. Sekha sila.

76. Asekha sila.

77. NevasekhanÄ�sekha sila. Cp. [Vis. Mag. 14].

78. Sattasekhiyapuggala sila.

79. Not in [Vis. Mag.]

80. Go Sila.
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If a man fulfils â€˜fatuous virtueâ€™, he will become a cow or a dog. If he does not fulfil, he will fall

into hell.82 

11.18 Eighth group of three in virtue

And again, there is a group of three in virtue: inferior,83 middling,84 superior.85 

What is â€˜inferiorâ€™? (A certain man) is affected with much passion, excessive passion, great pas‐
sion and is impregnated with non-paucity of wishes â€” this is called â€˜inferiorâ€™ virtue.

What is â€˜middlingâ€™? (A certain man) is affected with subtle passion and is impregnated with
paucity of wishes â€” this is called â€˜middlingâ€™ virtue.

What  is  â€˜superiorâ€™?  (A  certain  man)  is  not  affected  with  passion  and  is  impregnated  with
paucity of wishes â€” this is called â€˜superiorâ€™ virtue.

Through the fulfilment of â€˜inferiorâ€™ virtue, one is reborn as a man; through the fulfilment of
â€˜middlingâ€™ virtue, one is reborn as a god; through the fulfilment of â€˜superiorâ€™ virtue, one
attains to freedom.

11.19 First group of four in virtue

And again, there is a group of four in virtue: partaking of deterioration,86  partaking of stagnation,87 

partaking of excellence,88 partaking of penetration.89 

What is â€˜partaking of deteriorationâ€™? A certain man docs not remove what shuts out the attain‐
ment of the Path; he is not energetic; and he wilfully transgresses (the precepts) and thereafter con‐
ceals (his fault) â€” this is called â€˜partaking of deteriorationâ€™.

What is â€˜partaking of stagnationâ€™? A certain man keeps the precepts and is not heedless, but he
does not arouse aversion â€” this is called â€˜partaking of stagnationâ€™. [79|16]

A certain man fulfils virtue and concentration, is not heedless, but does not arouse aversion â€” this is
called â€˜partaking of excellenceâ€™.

A certain man fulfils virtue and concentration, is not heedless and arouses aversion â€” this is called
â€˜partaking of penetrationâ€™.

11.20 Second group of four in virtue

And again, there is a group of four in virtue: the precepts for bhikkhus, the precepts for bhikkhunis,

the precepts for the not-yet-ordained,90 and precepts for the white-clothed householders.91 

81. Kukkura sila. For details of 1 and 2, see [M. I, 388 f.] (note 3).

82.  [M. I,  388-9]:  So go vataá¹�  bhÄ�vetvÄ�  paripuá¹‡á¹‡aá¹�  abbokiá¹‡á¹‡aá¹�....  kÄ�yassa bhedÄ�
parammaraá¹‡Ä� gunnaá¹� sahavyataá¹� uppajjati. Sace kho panassa evaá¹� diá¹á¹hi hoti: iminÄ� haá¹�
silena  vÄ�  vatena  vÄ�  tapena  vÄ�  brahmacariyena  vÄ�  devo  vÄ�  bhavissÄ�mi  devaÃ±Ã±ataro
vÄ�ti  sÄ�ssa  hoti  micchÄ�diá¹á¹hi.  MicchÄ�diá¹á¹hikassa  kho  ahaá¹�  Seniya  dvinnaá¹�  gatinaá¹�
aÃ±Ã±ataraá¹� gatiá¹� vadÄ�mi: nirayaá¹� vÄ� tiracchÄ�nayoniá¹� vÄ�. A similar result follows
in the case of dog-asceticism.

83. Hina sila.

84. Majjhima sila.

85. Paá¹‡ita sila. Cp. [Vis. Mag. 13].

86. HÄ�nubhÄ�giya.

87. ThitibhÄ�giya.

88. VisesabhÄ�giya.

89. NibbedhabhÄ�giya. For 7-10; see [A. III, 427], [Vis. Mag. 15].

90. Anupasampanna sila.

43



What are â€˜the precepts for bhikkhusâ€™?92 The PÄ�timokkha-restraintsâ€” these are â€˜the precepts
for bhikkhusâ€™.

(What are) â€˜the precepts for bhikkhunisâ€™?93 The PÄ�timokkha-restraintsâ€” these are â€˜the pre‐
cepts for bhikkhunisâ€™.

The ten precepts for male and female novices94 and the precepts for female probationers95 â€”these are
called â€˜the precepts for the not-yet ordainedâ€™.

The five precepts and the eight precepts for lay-disciples, male and femaleâ€” these are â€˜the precepts
for the white-clothed householdersâ€™.

11.21 Third group of four in virtue

And again, there is a group of four in virtue thus: Virtue that is natural,96 virtue that is good manners,
97 virtue that is law98 and virtue that is (the result of) former conditions.99 

What is â€˜virtue that is naturalâ€™? The virtue of the people of Uttarakuruâ€” this is called â€˜virtue
that is naturalâ€™.

What is â€˜virtue that is good mannersâ€™? Conduct conforming to rules of clan, caste, country, be‐
liefs and the likeâ€”this is called â€˜virtue that is good mannersâ€™.

What is â€˜virtue that is lawâ€™? The virtue (of the mother of the Bodhisatta) when he enters the
womb â€” this is called â€˜virtue that is lawâ€™.

What is â€˜virtue that is (the result of) former conditionsâ€™? The virtue of the Bodhisatta and the
Venerable Elder MahÄ� Kassapaâ€”this is called â€˜virtue that is (the result of) former condition‐
sâ€™.

11.22 Fourth group of four in virtue

And again, there is a group of four in virtue: virtue as virtue, virtue as accumulation, virtue as ending,

virtue as complete path of ending.100 [80|17]

What is â€˜virtue as virtueâ€™? Two kinds: skilful and unskilful virtue â€” these are called â€˜virtue

as virtueâ€™.101 

[M. II,  27]:  Katame  ca  thapati,  kusalasilÄ�?  Kusalaá¹�  kÄ�yakammaá¹�,  kusalaá¹�
vacikammaá¹�,  Ä�jivapÄ�risuddhiá¹�  pi  kho  ahaá¹�,  thapati,  silasmiá¹�  vadÄ�mi.  Ime  kho,
thapati, kusalasilÄ�;

a. 

91.  OdÄ�ta-vasana  gahaá¹á¹ha  sila.  Cp.  [D. III,  125]:  Santi  kho  pana  me  Cunda  etarahi  upÄ�sakÄ�
sÄ�vakÄ� gihi odÄ�ta-vasanÄ� brahmacÄ�rino.

92. Bhikkhu sila.

93. Bhikkhuá¹� sila.

94. SÄ�maá¹‡era-sÄ�maá¹‡eri dasa sila. Cp. [Vis. Mag. 15].

95. SikkhamÄ�nÄ� sila.

96. Pakati sila.

97. Ä€cÄ�ra sila.

98.  DhammatÄ�  sila.  [D. II,  13]:  DhammatÄ�  esÄ�  bhikkave,  yadÄ�  Bodhisatto  mÄ�tu  kucchiá¹�
okkanto  hoti,  na  BodhisattamÄ�tu  purisesu  mÄ�nasaá¹�  uppajjati  kÄ�maguá¹‡Å«pasaá¹�hitaá¹�,
anatikkamaniyÄ� ca BodhisattamÄ�tÄ� hoti kenaci purisena ratta-cittena. Ayam ettha dhammatÄ�.

99. Pubbahetuka sila. Cp. [Vis. Mag. 15].

100. Not in [Vis. Mag.]â€”Kusala sila, samuá¹á¹hÄ�na sila, nirodha sila, nirodha paá¹ipadÄ� sila.

101. Cp.
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[M. II,  26]:  Katame  ca,  thapati,  akusalasilÄ�?  Akusalaá¹�  kÄ�yakammaá¹�,  akusalaá¹�
vacikammaá¹�, pÄ�pako Ä�jivo, â€” ime vuccanti, thapati, akusalasilÄ�.

What is â€˜virtue as accumulationâ€™? A good heart accumulates skilful virtue; a bad heart accumu‐

lates unskilful virtue.102 

[M. II,  27]:  Yaá¹�  cittaá¹�  vitarÄ�gaá¹�  vitadosaá¹�  vilamohaá¹�,  itosamatthÄ�nÄ�  kus‐
alasilÄ�,

[M. II, 26]: Sacittaá¹� sarÄ�gaá¹� sadosaá¹� samohaá¹�, itosamuá¹á¹hÄ�nÄ� akusalasilÄ�.

What is â€˜virtue as endingâ€™? A man ends unskilful virtue through the acquisition of skilful virtue;

a man ends skilful virtue through the accomplishment of sanctity.103 

[M. II,  26]:  Idha, thapati,  bhikkhu kÄ�yaduccaritaá¹�  pahÄ�ya kÄ�yasucaritaá¹�  bhÄ�veti...
manoduccaritaá¹�  pahÄ�ya  manosucaritaá¹�  bhÄ�veti,  micchÄ�-Ä�jivaá¹�  pahÄ�ya  sam‐
mÄ�-Ä�jivena jivikaá¹� kappeti. Etth'ete akusalasilÄ� aparisesÄ� nirujjhanti,

[M. II,  27]:  Idha,  thapati,  bhikkhu  silavÄ�  hoti,  no  ca  silamayo,  taÃ±  ca  cetovimuttiá¹�
paÃ±Ã±Ä�vimuttiá¹�  yathÄ�bhÅ«tam  pajÄ�nÄ�ti,  yatth'assa  te  kusalasilÄ�  aparisesÄ�
nirujjhanti.

What is â€˜virtue as complete path of endingâ€™? Namely, the four-fold right effort104  â€” this is
called â€˜virtue as complete path of endingâ€™. The four-fold activity is to be understood thus: It is
called energy and is not real observance of virtue â€” this is named â€˜right effortâ€™.

11.23 Fifth group of four in virtue

And again, there is a group of four in virtue: virtue of the rules-of-the-order restraint,105 virtue of the

purity of livelihood,106 virtue of faculty restraint.107 virtue connected with the requisites.108 

What is â€˜virtue of the rules-of-the-order-restraintâ€™? Here a bhikkhu dwells, being restrained by
rules-of-the-order restraint, is endowed with good behaviour and lawful resort, fears even a small fault

and well trains himself in the precepts in which he should be trained.109  â€˜Hereâ€™ means in this
Masterâ€™s teaching. â€˜Bhikkhuâ€™ means good commoner. Also it means learner, learning ender,

unshakable one.110 â€˜Rules-of-the-order-restraintâ€™ means virtue, manifestation, beginning, activit‐
ies, protection, restraint, sloughing and unbinding. This is the entrance into the doctrines. By this the

Good Law111 is accepted. This is the meaning of â€˜rules-of-the-orderâ€™. Not transgressing through
bodily and verbal action is â€˜restraintâ€™. â€˜Restrainedâ€™ means accomplished in the rules-of-the-
order-restraint. â€˜Dwellsâ€™ means guards the four postures. â€˜Is endowed with good behaviour

and lawful resortâ€™:â€” (In this) there is good behaviour112 and there is misbehaviour.113 [81|18]

b. 

a. 

b. 

a. 

b. 

102. Cp.

103. Cp. 

104.  Cp.  [M. II,  27]:  Idha,  thapati,  bhikkhu  anuppannÄ�naá¹�  pÄ�pakÄ�naá¹�  akusalÄ�naá¹�
dhammÄ�naá¹�  anuppÄ�dÄ�ya  chandaá¹�  janeti  vÄ�yamati  viriyaá¹�  Ä�rabhati  cittaá¹�
paggaá¹‡hati  padahati,  uppannÄ�naá¹�  akusalÄ�naá¹�  dhammÄ�naá¹�
pahÄ�nÄ�yaâ€”peâ€”anuppannÄ�naá¹�  akusalÄ�naá¹�  dhammÄ�naá¹�  uppÄ�dÄ�ya,
uppannÄ�naá¹�  kusalÄ�naá¹�  dhammÄ�naá¹�  á¹hitiyÄ�  asammosÄ�ya  bhiyyobhÄ�vÄ�ya
vepullÄ�ya  bhÄ�vanÄ�ya  pÄ�ripÅ«riyÄ�  chandaá¹�  janeti  vÄ�yamati  viriyaá¹�  Ä�rabhati
cittaá¹�  paggaá¹‡hÄ�ti  padahati.  Evaá¹�  paá¹ipanno  kho,  thapati,  kusalÄ�naá¹�  silÄ�naá¹�
nirodhÄ�ya paá¹ipanno hoti.

105. PÄ�timokkhasaá¹�vara sila.

106. Ä€jivapÄ�risuddhi sila.

107. Indriyasaá¹�vara sila.

108. Paccayanissita sila.

109. [D. I, 63-70].

110. Sekha, asekha, akuppaá¹�.

111. Saddhamma.
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What is â€˜misbehaviourâ€™? â€œHere a bhikkhu gives someone bamboo staves, or flowers, leaves
and fruits, or tooth-sticks and bath-powder; or he courts favour, speaking well or ill of others; or he is
given to fawning; or he runs hither and thither and to far off places contrary to the rule, in order to in‐
vite folk to an assembly; or does such other actions censured by the Buddha and thus subsists by

wrong livelihoodâ€”this is called â€˜misbehaviourâ€™.114 

Mattikaá¹� telaá¹� cuá¹‡á¹‡aÃ± ca udakÄ�sanabhojanaá¹�
gihinaá¹� upanÄ�menti Ä�kaá¹…khantÄ� bahuttaraá¹�
danta-poá¹…aá¹� kapiá¹á¹haÃ± ca pupphakhÄ�daniyÄ�ni ca
piá¹‡á¸�apÄ�te ca sampanne ambe Ä�malakÄ�ni ca.

And again,  there are two kinds of  â€˜misbehaviourâ€™: bodily and verbal  misbehaviour.  What is
â€˜bodily misbehaviourâ€™? A certain bhikkhu goes to the midst of the assembly of the Order with
pride in his heart, brushing past the venerable ones; he recklessly pushes them, or goes forward, or
haughtily stands, or sits on a high seat before the venerable ones (sit), or keeps back the venerable
ones, or sits pompously, or disdainful of the venerable ones disposes himself on a seat; or patting them
(the venerable ones) on the shoulder, he speaks lightly to them. While the venerable ones go bare‐
footed, he wears sandals. When aged and venerable ones walk on the path below, he walks on the high
and broad road above. In various ways he slights and troubles (others). He withholds what is good
from the younger bhikkhus. He gives what is mean to the venerable ones. Without permission, he
bums fuel in the bath-room and opens and shuts the door. Or when he goes to the waterside, he enters
it (the water) before them (the venerable ones) and twists and turns his body, or pats, in the fashion of
rustics. When he goes to anotherâ€™s house he enters abruptly, either by the back or by the front door;
sits down and gets up in a disorderly manner; or he enters screened places and jokes with women and

young girls and strokes their necks. Such misconduct is called â€˜misbehaviourâ€™ of body.115 

What is â€˜verbal misbehaviourâ€™? A certain bhikkhu has no reverence in his mind. Without finding
out the wishes of the venerable ones he preaches on the Law or he preaches on the PÄ�timokkha; or he
speaks to others patting them on the shoulder; or he enters anotherâ€™s house and asks of a woman
bluntly thus: â€œMadam so and so of such and such a family, is there or is there not anything to eat? If

there is, let me have it. I want to get foodâ€�. Such words are â€˜verbal misbehaviourâ€™.116 

What is â€˜good behaviourâ€™? It is the opposite of â€˜misbehaviourâ€™. A certain bhikkhu has rev‐
erence in his mind, is obedient, is possessed of modesty and decorum and is thoroughly skilled in the
postures. He has enough always, guards his senses and is abstemious as regards food and drink. He
[82|19] never sleeps in the first and last watches of the night. He is endowed with wisdom and is
aware of the paucity of his wishes. He is not troubled with worldly cares, is of energetic mind and
deeply honours his companions. This is called â€˜good behaviourâ€™.

â€˜Lawful resortâ€™ means lawful resort and unlawful resort. What is â€˜unlawful resortâ€™? â€œA
certain bhikkhu goes to a harlotâ€™s abode, a widowâ€™s abode, a virginâ€™s abode, a eunuchâ€™s
abode, a bhikkunÄ«â€™s abode, to liquor shops; he associates with kings, ministers, heretical monks,
evil monks and with such fellows as have no heart of faith, never benefit the four classes and who are

disliked by them (the four classes). This is called â€˜unlawful resortâ€™â€�.117 The Buddha has de‐

112. Ä€cÄ�ra.

113. AnÄ�cÄ�ra.

114.  KÄ�yika  anÄ�cÄ�ra.  Cp.  [Vbh. 246]:  Idhâ€™ekacco  veá¸·udÄ�nena  vÄ�  pattadÄ�nena  vÄ�
pupphadÄ�nena  vÄ�  phaladÄ�nena  vÄ�  sinÄ�nadÄ�nena  vÄ�  dantakaá¹á¹hadÄ�nena  vÄ�
cÄ�á¹ukamyatÄ�ya vÄ� muggasÅ«patÄ�ya vÄ� pÄ�ribhaá¹á¹hatÄ�ya vÄ� janghapesanikena vÄ�
aÃ±Ã±hataraÃ±Ã±atarena buddhapaá¹ikuá¹á¹hena micchÄ�  Ä�jivena jivitaá¹�  kappeti:  ayaá¹�  vuccati
anÄ�cÄ�ro.

Cp. also [Th. 937, 938]: 

115. KÄ�yika anÄ�cÄ�ra. Cp. [Nd1. 228-9].

116. VÄ�casika anÄ�cÄ�ra. Cp. [Nd1. 230].

117.  Gocara and  agocara.  Cp.  [Vbh. 247]:  Idh'ekacco  vesiyÄ�gocaro  vÄ�  hoti,  vidhavÄ�gocaro  vÄ�
thullakumÄ�rÄ«gocaro  vÄ�  paá¹‡á¸�akagocaro  vÄ�  bhikkhunigocaro  vÄ�  pÄ�nÄ�gÄ�ragocaro
vÄ�, saná¹�saá¹á¹ho viharati rÄ�jÅ«hi rÄ�jamahÄ�mattehi titthiyehi titthiyasÄ�vakehi ananulomikena
gihisaá¹�saggena,  yÄ�ni  vÄ�  pana  tÄ�ni  kulÄ�ni  assaddhÄ�ni  appasannÄ�ni  an‐
opÄ�nabhÅ«tÄ�ni  akkosakaparibhÄ�sakÄ�ni  anatthakÄ�mÄ�ni  ahitakÄ�mÄ�ni
aphÄ�sukÄ�mÄ�ni  ayogakkhemakÄ�mÄ�ni  bhikkhÅ«naá¹�  bhikkhuninaá¹�  upÄ�sakÄ�naá¹�
upÄ�sikÄ�naá¹�, tathÄ�rÅ«pÄ�ni kulÄ�ni sevati bhajati payirupÄ�sati: ayaá¹� vuccati agocaro.
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clared: â€œA bhikkhu transgresses (the precept against) impure unlawful resort. What is â€˜impure
unlawful resortâ€™? It is to go to a harlotâ€™s abodeâ€�. â€˜Lawful resortâ€™ is obvious.

And again, there are three kinds of â€˜lawful resortâ€™: lawful resort as close reliance,118 lawful resort

as protection,119 lawful resort as a bond.120 

(403) What is â€˜lawful resort as close relianceâ€™? It is a good friend endowed with the ten meritori‐

ous qualities.121 Owing to these qualities a man hears what he has not heard before and what has been
heard is further expounded to him, he destroys doubt, attains to right views and clarity (of mind); and
training himself well in the Law, believes strongly and deeply, and increases in virtue, learning, liberal‐

ity and wisdom.122 This is called â€˜lawful resort as close relianceâ€™.

What is â€˜lawful resort as protectionâ€™? When a certain bhikkhu goes to othersâ€™ houses or to
the village, he walks looking groundwards and not further than a fathomâ€™s distance; his bearing is
dignified, calm and orderly; he is reverenced by the people; he does not look at elephant-chariots of
horse-chariots, or at men and women making merry, or at the balcony of the palace, or at street-stalls.
Thus he does not look up and down in the four directions. This is called â€˜lawful resort as protec‐
tionâ€™.

What is â€˜lawful resort as a bondâ€™? It is as the Buddha has said: â€˜â€˜A bhikkhu dwells within

the preen nets of his home and landâ€�123 â€” this is called â€˜lawful resort as a bondâ€™. These are
called â€˜lawful resortâ€™. Thus â€˜lawful resortâ€™ is fulfilled. Therefore, it  is said, â€˜endowed
with lawful resortâ€™.[83|20]

â€˜Fears even a small faultâ€™ means fears the small faults committed in the course of training â€”
this is called â€˜fears even a small faultâ€™.

And again, there is another teaching: One arouses unskilful states of consciousness â€” this is called
slight error. One wishes to dwell far from this â€˜slight errorâ€™ seeing and fearing the retribution
thereof. This is called seeing danger in â€˜slight errorâ€™.

â€˜Trains  himself  in  the precepts  in  which he should be trainedâ€™ â€” What  is  the  meaning of

â€˜should be trainedâ€™? It means the seven groups of restraint.124 â€˜Trains himselfâ€™ means fol‐
lows all (as taught above). This is called â€˜trains himself (in the precepts) in which he should be
trainedâ€™. This is called â€˜virtue of the rules-of-the-order-restraintâ€™.

Q. What is â€˜virtue of purity (of livelihood)â€™? A. It is to be not guilty of wrong livelihood. What is

wrong livelihood? It is trickery,125 talkativeness,126 insinuation,127 detraction,128 and giving in order to

get more.129 

What is â€˜trickeryâ€™? There are three bases of â€˜trickeryâ€™: â€”

118. Upanissayagocara.

119. Ä€rakkhagocara.

120. Upanibandhagocara.

121. DasakathÄ�vatthuguá¹‡asamannÄ�gatakalyÄ�á¹‡amitta. Cp. [A. IV, 357]:  Puna ca paraá¹� Meghiya
bhikkhu yÄ�yaá¹� kathÄ� abhisallekhikÄ� cetovivaraá¹‡asappÄ�yÄ�, seyyathidaá¹� appicchakathÄ�
santuá¹á¹hikathÄ�  pavivekakathÄ�  asaá¹�saggakathÄ�  viriyÄ�rambhakathÄ�  silakathÄ�
samÄ�dhikathÄ� paÃ±Ã±Ä�kathÄ� vimuttikathÄ� vimuttiÃ±Ã±Ä�á¹‡adassanakathÄ�.

122. Cp. [Vis. Mag. 19].

123.  Cp.  [S. V, 148]: Ko ca bhikkhave bhikkhumo gocaro sako pettiko visayo yad idaá¹� cattÄ�ro satipaá¹á¹‐
hÄ�nÄ�.

124.  SattÄ�pattikkhandha:  pÄ�rÄ�jika,  sanghÄ�disesa,  thullaccaya,  pÄ�cittiya,  pÄ�á¹idesanÄ«ya,
dukkaá¹a, dubbhÄ�sita.

125. Should read kuhanÄ�. The ideograph means kosajja.

126. LapanÄ�. The ideograph also means vaá¹…katÄ�.

127. NemittikatÄ�.

128. NippesikatÄ�.

129. LÄ�bhena IÄ�bhaá¹� nijigiá¹�sanatÄ�. For 2-6 Cp. [Vbh. 352-3].
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One schemes, and wants to have the four requisites,  coarse and different (from the fine requisites
offered to one): a certain bhikkhu corrects his behaviour, temporarily, advertises himself widely, or
harbours evil desires; coveting property, he hands over excellent robes and food (to others), and for
himself wants what is coarse; or, he pretends as if he did not want to get (any); or, he accepts the four
requisites simulating compassion for othersâ€”this is called the â€˜trickeryâ€™ of scheming for requis‐

ites.130 

A certain bhikkhu having evil desires and coveting property, simulates dignified demeanour, and says:
â€˜I have attained to meditation (jhÄ�na)â€™ and recites the Discourses wishing to receive offerings

â€” this is called the â€˜trickeryâ€™ of the postures.131 

A certain bhikkhu who is covetous and talkative, declares to others: â€œI possess the Ariyan Truth
and  dwell  in  solitude;â€�  or,  â€œI  practise  meditation,â€�  â€˜â€˜My  preaching  is  deep  and

subtle,â€� â€œI possess the signs of a superman.â€�132 Thus, desiring gain, he extols himself. This is

called the â€˜trickeryâ€™ (of roundabout talk).133 

Talkativeness means one is not genuine, flatters, jests and poses, hoping for gain. One causes amuse‐
ment longing to attract gain to oneself. This is called talkativeness.

What is â€˜insinuationâ€™? A bhikkhu preaches the Law to a rich man whose support he desires. He
longs  for  benefits  and  does  not  endeavour  for  mastery  over  his  own  heart.  This  is  called
â€˜insinuationâ€™. [84|21]

â€˜Detractionâ€™ means that a man wishing to gain benefits, causes people to fear him, because he
abuses them, or because he creates dissensions among them; or terrifies people with harmful actions.

What is â€˜giving in order to get moreâ€™? He makes small offerings and expects great returns. This
is called â€˜giving in order to get moreâ€™. These many evil actions constitute wrong livelihood.

And again, there is another (teaching concerning) wrong livelihood: (It is) giving bamboo staves, or
flowers, leaves and fruits, or tooth-sticks and bath-powder; or, it is to divine, or to interpret dreams, or
to make astrological predictions, or to interpret the language of birds, or to conjecture concerning the

auspiciousness or inauspiciousness of modes of walking; it is to worship fire134 and to offer flowers to
it; or it is to drive a prosperous trade; or it is to lead armies; or it is to deal in sharp weapons. These,
and such other activities constitute wrong livelihood. The not doing of these is called â€˜virtue of the
purity (of livelihood)â€™.

Q. What is â€˜virtue of the restraint of the facultiesâ€™?

A. On seeing a form, hearing a sound, smelling an odour, tasting a flavour or contacting a tangible, a

man resolves to be not entranced by the defiling aspects thereof, and he does not transgress.135 This is
called â€˜virtue of the restraint of the facultiesâ€™. This â€˜virtue of the restraint of the facultiesâ€™ is

fulfilled through nine activities136 :â€”

Through cutting down the signs of evil which arise in the faculties; through overcoming non-mindful‐
ness; through not letting (evil states of consciousness) to continue, as (in the simile of) the man who

saves his burning head;137 

Evaá¹� khandhe avekkheyya bhikkhu Ä�raddhavÄ«riyo
divÄ� vÄ� yadi vÄ� rattiá¹� sampajÄ�no patissato.
Jaheyya sabbasaÃ±Ã±ogaá¹� kareyya saraá¹‡attano
CareyyÄ�dittasÄ«so va patthayaá¹� accutaá¹� padaá¹�.

130. [Nd1. 224]: Paccayapaá¹isevanasaá¹�khÄ�taá¹� kuhanavatthu.

131. [Nd1. 224]: IriyÄ�pathasaá¹�khÄ�taá¹� kuhanavatthu.

132. These are quite different from the details given at pp. 25-6 in the [Vis. Mag.] on the same subject.

133. [Nd1. 226]: SÄ�mantajappanasamkhÄ�taá¹� kuhanavatthu,

134. [D. I. 9]: Aggi-homa.

135. Cp. [D. I, 70].

136. Only eight are treated in the explanation which follows.

137. Cp. [S. III, 143]:
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through restraint comparable to that of the Venerable Elder Nanda;138 through conquering evil states
of consciousness; through attaining to concentration of mind with ease; through living apart from men
who do not guard the faculties; and through living in the company of those who guard the faculties.

Q. What is â€˜virtue connected with the requisitesâ€™?

A. Through eight ways one wisely reflects in accepting alms thus:

The first: one does not take (food and drink) for the sake of violent sport or intoxication; the second:
one does not take (food and drink) for the sake of personal charm or beautification; the third; one
takes (food and drink) in order to sustain the body and to preserve it; the fourth: one takes (food and
drink) in order to stay hunger and thirst; the fifth: one takes (food and drink) in order to observe the
holy life; the sixth: one always thinks that food and drink are intended to remove old ills and not to al‐
low new ills [85|22] to arise; the seventh: one takes (food and drink) finding satisfaction with little; the

eighth: one takes (food and drink) faultlessly and dwells in comfort.139 

Q. What is â€˜one does not take (food and drink) for the sake of violent sport or intoxicationâ€™?

A. â€œI take food greedily. I am strong. Therefore, I like violent sport, rough play, competing with oth‐
ers and running.â€� These constitute â€˜violent sportâ€™. â€˜Intoxicationâ€™ means self-arrogance
and dissatisfaction. It is likened to the state of an angry man who beats another. â€˜Not for the sake of
personal charm and beautificationâ€™: (Not like) those who wish to be loved for the fullness of their
body and limbs and good looks, and do not know contentment, being full of desires. â€˜One takes
(food and drink) in order to sustain the body and to preserve itâ€™: As a hub needs oil, so one yearns
for the peaceful preservation of the body. â€˜One takes (food and drink) in order to stay hunger and
thirstâ€™: One, always, takes little food. As a man uses medicine for a disease of the skin, so one takes.
â€˜One takes (food and drink) in order to observe the holy lifeâ€™: One wishes to reach the Noble
Path through the advantages of abstemiousness. Feeling as a man who eats the flesh of his child, one

takes.140 â€œIntended to remove old ills and not to allow new ills to ariseâ€™: One takes not too little
and not too much. As a man taking a mixture, so one takes. â€˜One takes (food and drink) finding sat‐
isfaction in littleâ€™: One keeps oneâ€™s body safe accepting little, always treating oneâ€™s body as
a nurse (treats a patient). â€˜Faultlesslyâ€™ means one sets oneâ€™s body at ease with little. Using in
this way, one makes the body faultless and escapes the reproof of the wise. Thus â€˜one takes (food
and drink) faultlessly and dwells in comfortâ€™.

If oneâ€™s food is suitable, one never feels tired and one does not sleep in the first, middle and last
watches of the night. In this way one fulfils tranquillity. Thus â€˜through eight ways one wisely reflects
in accepting almsâ€™. Thus one should accept.

And again, these eight ways are shortened to four considerations: the consideration of what ought to
be cut down, the consideration of reality, the consideration of being satisfied with little, the considera‐
tion of accepting little.

Q. What is â€˜the consideration of what ought to be cut downâ€™?

A. The state of not being addicted to â€˜violent sportâ€™, not being in a state of â€˜intoxicationâ€™
and the state of not being concerned with â€˜personal charm and beautificationâ€™ â€” these are
called â€˜the consideration of what ought to be cut downâ€™.

Using â€˜in order to sustain the body and to preserve itâ€™, â€˜in order to stay hunger and thirstâ€™,
and â€˜in order to observe the holy lifeâ€™ â€” these are called â€˜the consideration of realityâ€™.
[86|23]

â€œI shall subdue the old ills and I shall cause no new ills to ariseâ€� â€” this is called â€˜the consid‐
eration of being satisfied with littleâ€™.

â€œI shall satisfy myself with little and, being faultless, I shall dwell in comfortâ€� â€” this is called
â€˜the consideration of accepting littleâ€™. These are the four considerations.

138. Cp. [A. I, 25]: Etad aggaá¹�... indriyesu-gutta-dvÄ�rÄ�naá¹� yadidaá¹� Nando.

139.  [A. II,  40]:  Idha  bhikkhave  bhikkhu  paá¹isaá¹…khÄ�  yoniso  Ä�hÄ�raá¹�  Ä�hÄ�reti,  nâ€™eva
davÄ�ya  na  madÄ�ya  na  maá¹‡á¸�anÄ�ya  na  vibhÅ«sanÄ�ya  yÄ�vad  eva  imassa  kÄ�yassa  á¹‐
hitiyÄ�  yÄ�panÄ�ya  vihiá¹�sÅ«paratiyÄ�  brahmacariyÄ�nuggahÄ�ya:  iti  purÄ�á¹‡aÃ±  ca
vedanaá¹� paá¹ihaá¹…khÄ�mi navaÃ± ca vedanaá¹� na uppÄ�dessÄ�mi, yÄ�trÄ� ca me bhavissati
anavajjatÄ� ca phÄ�su-vihÄ�ro cÄ�ti.

140. [S. II, 98]. Also [Th. 445]: Uppajje ce rase taá¹‡hÄ� puttamaá¹�sÅ«pamaá¹� sara.

49



These four considerations are further shortened to three thus: consideration of cutting down, consider‐
ation of mean (lit. taking the middle between two ends), consideration of completion.

A man cuts down the attachment to sense-pleasures through the â€˜consideration of cutting downâ€™
i.e., removes hunger and thirst, destroys the old ills and does not cause new ills to arise. And again, by
this â€˜considerationâ€™ a man destroys karmic weariness of the body. The others should be practised
in the â€˜consideration of meanâ€™ and the â€˜consideration of completionâ€™.

And when one reflects on robes he understands that robes are for protection against wind, cold, heat,
mosquitoes, gadflies and ants and for covering oneâ€™s unsightly shame-producing parts. Thus one

practises â€˜consideration of completionâ€™.141 

And again, one reflects on medicines for ailments.142 

If that is so, when should one make consideration?

As regards food and the taking of medicine one should make consideration whenever one takes (food
and medicine). As regards robes and bedding one should make consideration at the time one accepts.
And every day and every hour should one think thus: My life depends on others; therefore, I ought al‐

ways to reflectâ€™.143 Thus one should consider everything.

There are four kinds of use taught by predecessors thus: use as theft, use as debt, use as inheritance

and use like a master.144 

What is â€˜use as theftâ€™? Use (of requisites) by the transgressor of the precepts.

What is â€˜use as debtâ€™? Use (of requisites) by individuals guilty of immodesty, indecorum and
wrong livelihood.

What is â€˜use as inheritanceâ€™? Use (of requisites) by individuals who are strenuous.

What is â€˜use like a masterâ€™? Use (of requisites) by the consummate ones.

And again, there are two kinds of use. Namely, unclean use and clean

use.

What is â€˜uncleanâ€™? (Use of requisites by an) individual having modesty and decorum but who is
not capable of wise reflection â€” this is called â€˜uncleanâ€™. [87|24]

(Use of requisites by an) individual having modesty and decorum, who reflects wisely, knows, is self-
moderated and is possessed of aversion â€” this is called â€˜cleanâ€™. In this cleanliness one ought to
train oneself always. Thus one should understand the four requisites. This is called â€˜virtue connec‐
ted with the requisitesâ€™.

11.24 Fifth group of four in virtue summarized

Thus  â€˜virtue  of  the  rules-of-the-order-restraintâ€™  should  be  fulfilled  through  higher  faith;
â€˜virtue of purity of livelihoodâ€™ should be fulfilled through higher energy; (404) â€˜virtue of the
restraint of facultiesâ€™ should be fulfilled through higher faith and â€˜virtue connected with the re‐
quisitesâ€™ should be fulfilled through higher wisdom.

Thus â€˜virtue of the purity of livelihoodâ€™ goes together with the rules of the order, PÄ�timokkha.
Why? Because, through separation from worldly affairs owing to non-attachment, one becomes quiet
of behaviour and acquires restraint of bodily and verbal actions. These two kinds of virtue belong to
the â€˜virtue of the restraint of facultiesâ€™. What is the reason? If a man guards his mind in good‐

141.  [M. I,  10]:  Paá¹isaá¹…khÄ�  yoniso  cÄ«varaá¹�  paá¹isevati  yÄ�vad  eva  sÄ«tassa  paá¹ighÄ�tÄ�ya
uá¹‡hassa  paá¹ighÄ�tÄ�ya  á¸�aá¹�samakasavÄ�tÄ�tapasiriá¹�sapa  samphassÄ�naá¹�  paá¹‐
ighÄ�tÄ�ya yÄ�vad eva hirikopÄ«napaá¹icchÄ�danatthaá¹�.

142. [M. I, 10]

143. [A. V, 87â€”8]: Parapaá¹ibaddhÄ� me jivikÄ� ti pabbajitena abhiá¹‡haá¹� paccavekkhitabbaá¹�.

144. [J. V, 253]: Theyyaparibhoga, iá¹‡aparibhoga, dÄ�yajjaparibhoga, sÄ�miparibhoga. Vis. Mag. does not at‐
tribute these four to the â€˜ancientsâ€™ (porÄ�á¹‡Ä�) as it is done here.
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ness, he can well protect his bodily and verbal actions. â€˜(Virtue) connected with the requisitesâ€™ is
â€˜restraint of facultiesâ€™. What is the reason? One knows the aggregations and their dependence
and is disgusted with them, and dwells in Right Mindfulness and Right Concentration. It is as taught
by the Blessed One thus: â€œA bhikkhu understands material food and the fivefold lustâ€�.

â€˜Rules-of-the-order-restraintâ€™  and  â€˜purity  of  livelihoodâ€™  belong  to  the  â€˜group  of  vir‐
tueâ€™; â€˜virtue of the restraint of facultiesâ€™ belongs to the â€˜group of concentrationâ€™ and
â€˜virtue connected with the requisitesâ€™ belongs to the â€˜group of wisdomâ€™.

12 What purifies virtue

â€˜What purifies virtueâ€™? If a bhikkhu who has accepted the teaching of meditation145 and is mind‐

ful of the seven groups of offences, sees another committing a Defeat-offence146 he falls from the state
of a bhikkhu and lives in incomplete virtue. If he lives in complete virtue, he will acquire the excellent
virtue. If he lives in complete virtue, he will acquire the excellent truth. This is the teaching of the pre‐
decessors.

If a bhikkhu sees another committing a Suspension-offence147  he confesses fully. If he sees another

committing any other offence, then he confesses concerning that transgression to one person.148 

If a bhikkhu sees another149  committing wrong livelihood, he makes a proper confession concerning
that transgression. After he confesses, he resolves: â€œI will not do it again.â€� Thus having seen, he
resolves. [88|25]

When he transgresses â€˜(virtue of) the restraint of facultiesâ€™ or â€˜(virtue) connected with the re‐
quisitesâ€™ he says: â€œI will not do it againâ€�. If he resolves he will acquire excellent restraint in
the future.

When a bhikkhu practises the purity of virtue, he does bodily and verbal actions that ought to be
done. He reflects on his actions. He does well and removes ill. Reflecting thus he dwells in the purity
of virtue, day and night. Thus doing he is able to purify his virtue.

What is the salient characteristic of the purity of virtueâ€�150 One can control the passions,151 destroy

rigidity152 and fulfil concentration.153 This is the salient characteristic of the purity of virtue.

13 Causes through which one dwells in virtue

â€˜Owing to how many causes does one dwell in virtue?â€™ Through two, one dwells in virtue. The
first: one considers the tribulation of the transgression of virtue; the second: one considers the merits
of virtue.

What is to consider â€˜tribulationâ€™? If a man transgresses virtue, he makes demerit and prepares

evil places (for himself) and fears the four classes154  D. II, 85:  Puna ca paraá¹�  gahapatayo dussÄ«lo
sÄ«la-vipanno  yaá¹�  yad  eva  parisaá¹�  upasaá¹�kamati  yadi  khattiya-parisaá¹�  yadi  brÄ�hmaá¹‡a-
parisaá¹� yadi gahapati-parisaá¹� yadi samaá¹‡aparisaá¹�, avisÄ�rado upasaá¹�kamati maá¹…ku-bhÅ«to.
and doubting, blames the wise. Those who are virtuous avoid him. He is not taught meditation. Heav‐
enly beings despise him. He is hated and slighted by all. When he hears others praising the merit of

145. JhÄ�na dhamma.

146. PÄ�rÄ�jika.

147. SanghÄ�disesa.

148. Ä€pattidesanÄ�.

149. Probably should read â€œhimselfâ€�.

150. SÄ«lavisuddhi.

151. Kilesa.

152. ThÄ«tta.

153. SamÄ�dhi.

154. Cp. []
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those who are virtuous, he feels sorrowful but does not believe it (the merit of those who are virtu‐
ous). He is always angry when he is amongst those of the four classes. He dislikes and hates (good)
companions. He opposes those who are virtuous and takes the side of evil companions.

And again, he has not the patience to enter into the way of excellent concentration. If he adorns him‐
self, he looks, especially, ugly. He is disliked even as excrement and urine are disliked by men. (He
does not endure) even as a makeshift article does not last long. (He is worthless) even as mud is of no
value in the present or the future. He is anxious and dejected always. He is ashamed and remorseful of
the evil he has done and he has no peace of mind, like a thief in prison. He has no desire for the Noble

(Law), as an outcast has no desire for a kingâ€™s throne.155 Though he is learned in the doctrine of
wisdom, yet none honour him, even as a dung-fire (is honoured by none). He cannot find a good
place in this life and after death he will go to an evil state.

If a man wishes to forsake evil and fulfil the merits of virtue, he should consider thus: The mind of the
transgressor of virtue is  distracted and dejected. The virtuous man, through strenuous endeavour,
grows in belief and becomes an energetic individual endowed with faith. [89|26]

A man should protect his virtue, with all his strength, as an ant protects her egg, as a yak loves his tail,

as one protects an only son or oneâ€™s sole eye,156 

[J. III,  375]:  SatthÄ�  attano  sÄ�vake  rattiyÄ�  tayo  vÄ�re  divasassa  tayo  vÄ�re  ti
rattiá¹�divaá¹� cha vÄ�re olokento kikÄ« vÄ� aá¹‡á¸�aá¹� viya camarÄ« va vÄ�ladhiá¹� viya
mÄ�tÄ� piyaputtaá¹� viya ekacakkhuko puriso cakkhuá¹� viya rakkhati, tasmiá¹� tasmiá¹� yeva
khaá¹‡e uppannakilesaá¹� niggaá¹‡hati.

[Vis. Mag. 36], and [Saddh. v.621]:
KikÄ« va aá¹‡á¸�aá¹� camarÄ«va vÄ�ladhiá¹�
Piyaá¹� va puttaá¹� nayanaá¹� va ekakaá¹�,
Thatâ€™ eva silaá¹� aá¹‡urakhamÄ�nakÄ�,
SupesalÄ� hotha sadÄ� sagÄ�ravÄ�.

[Ap. 61, v.16]:

KikÄ« va aá¹‡á¸�aá¹� rakkheyya camarÄ«-r-iva vÄ�ladhiá¹�
nipako silasampanno mamaá¹� rakkhi mahÄ�muni.

In the Pali passages, (a), (b) and (c) above instead of ant the bird, blue jay, (kiki) occurs.
as a diviner protects himself, as a poor man protects his treasure and as a fisherman protects his boat.
More (strenuously) than these should he honour and protect the virtue he has undertaken to observe.
If he thus observes, his mind will be guarded, he will dwell in the peace of concentration and his vir‐
tue will acquire protection. [90|27]

a. 

b. 

c. 

155. [Vis. Mag. 54]: NirÄ�so saddhamme caá¹‡á¸�Ä�lakumÄ�rako viya rajje.

156. 
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Chapter VII: On austerities

1 Q. Now, if a yogin who dwells in pure virtue aspires to accomplish excellent good merits and wishes
to acquire the benefits of the austerities, he should consider thus: â€œWhy should one acquire the be‐
nefits of the austeritiesâ€�?

A. Because of the varying disposition of the yogin. For paucity of wishes, for contentment with little,
for freedom from doubt, for the destruction of craving, for the increase of energy, for the sake of using
little and not accepting the offerings made to others, for solitude, for the cutting down of clinging and
for the protection of moral virtue. These (the merits of the austerities) are the equipment of concentra‐

tion. These are (practices of) the ancient lineage of the Ariyas.2 These are the excellent considerations.

1 The thirteen austerities

What are the austerities?3 There are thirteen teachings:4 two teachings connected with robes, namely,

dirt-rags*5 and three robes;â€ 6 five teachings connected with alms, namely, begged food, â€ 7 regular

alms-round,*8 one eating,*9 measured food,*10 no food after time;*11 five teachings connected with res‐

idence: the first: dwelling in a peaceful place,*12 the second: dwelling under a tree,*13 the third: dwell‐

ing in a dewy place,*14 the fourth: dwelling among the graves,*15 the fifth: any chanced upon place;*16 

and there is a kind of sitting connected with energy, namely, always sitting and not lying down.*17 [91|
28]

2 Brief explanation of the thirteen austerities

What is the quality of â€˜dirt-ragsâ€™? A. The quality of enabling to observe â€” this is the quality of
dirt-ragsâ€™. Others are similar.

What is the meaning of the observance of dirt-ragsâ€™? The non-acceptance of gifts of householders.

What is the meaning of the observance of â€˜three robesâ€™? The rejection of extra robes.

1. Dhuta (transliteration).

2. Cp. [Vis. Mag. 59].

3. â€ : [A. I, 38]; * [A. III, 219-20]. 

4. Cp. [Vis. Mag. 59].

5. Paá¹�sukÅ«lika-anga.

6. TecÄ«varika-Â°

7. Piá¹‡á¸�apÄ�tika-Â°

8. SapadÄ�nacÄ�rika-Â°

9. EkÄ�sanika-Â°

10. Pattapiá¹‡á¸�ika-Â°

11. KhalupacchÄ�bhattika-Â°

12. Ä€raÃ±Ã±ika-Â°

13. RukkhamÅ«lika-Â°

14. AbbhokÄ�sika-Â°

15. SosÄ�nika-Â°

16. YathÄ�santhatika-Â°

17. Nesajjika-Â°

53



What is the meaning of the observance of â€˜begged foodâ€™? The non-acceptance of the invitations
of others.

What is the meaning of the observance of â€˜regular alms-roundâ€™? The abandoning of skipped
begging.

What is the meaning of the observance of â€˜one-eatingâ€™? The not sitting again.

What is the meaning of the observance of â€˜measured food'? The abandoning of greed.

What is the meaning of the observance of â€˜refusing food after timeâ€™? The abandoning of the de‐
sire to eat afterwards.

What is the meaning of the observance of â€˜dwelling in a peaceful placeâ€™? The abandoning of
dwelling in a village.

What is the meaning of the observance of â€˜dwelling under a treeâ€™? The abandoning of dwelling
in a house.

What is the meaning of the observance of â€˜dwelling in a dewy placeâ€™? The abandoning of dwell‐
ing in sheltered places.

What is the meaning of the observance of â€˜dwelling among the gravesâ€™? The abandoning of
dwelling in other and in good places.

What is the meaning of the observance of â€˜any chanced upon placeâ€™? The abandoning of desire
for pleasant places.

What is the meaning of the observance of â€˜always sitting and not lying downâ€™? The abandoning
of beds.

3 â€˜Dirt-ragsâ€™

How does one undertake to observe (the austerity of) â€˜dirt-ragsâ€™? One sees the fault of asking
householders for robes and the merit of â€˜dirt-ragsâ€™ (and undertakes thus :) â€œI refuse the offer‐
ings of householders and observe (the austerity of) â€˜dirt-ragsâ€™â€�.

What are the benefits of the observance of â€˜dirt-ragsâ€™? (â€˜Dirt-ragsâ€™) are just as useful as

householdersâ€™ robes18 and are enough. One does not depend on others. There is no fear of losing,
and one is not attached. Thieves do not want â€˜dirt-ragsâ€™. (â€˜Dirt-ragsâ€™) are always sufficient
for oneâ€™s purpose. [92|29]

In getting (â€˜dirt-ragsâ€™) one is not troubled and (this observance) will be an example to good
folk. This observance is proper to those who are doubt-free and virtuous. One lives happily in this life.
(This observance) will cause one to be liked by the people, and cause them to practise rightly. These

are the benefits of the observance of â€˜dirt-ragsâ€™ praised by the Buddha.19 

Q. How many kinds of â€˜dirt-ragsâ€™ are there? Who observes?20 How does one fail?

A. There are two kinds of â€˜dirt-ragsâ€™. The first: â€˜dirt-ragsâ€™ which are ownerless, the second:
â€˜dirt-ragsâ€™ which are thrown away by people.

Those which one picks up in a cemetery, from a dirt-heap, in the street, or from the road-side and cuts,
dyes, pieces together, sews to completion and uses, are called â€œ â€˜dirt-ragsâ€™ which are owner‐
lessâ€�. Remnants of cut-cloth, torn pieces of cattle-bitten, mouse-gnawed or burnt cloth and cloth
thrown away, cloth on corpses, and cast-off cloth of ascetics are called â€œ â€˜dirt-ragsâ€™ which are
thrown away by peopleâ€�.

What is the observance of â€˜dirt-ragsâ€™? When a bhikkhu refuses the offerings of householders, it
is called the observance of â€˜dirt-ragsâ€™.

18. Gahapaticivara, robes offered by householders.

19. [A. III, 219]: â€˜Vaá¹‡á¹‡itaá¹� buddhehi buddhasÄ�vakehiâ€™.

20. According to the explanation which follows, this should be â€œwhat is the observance of â€˜dirt-rag‐
sâ€™?â€�
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How does one fail? When a bhikkhu accepts the offerings of householders, it is called failing.

4 â€˜Three robesâ€™

How does one undertake to observe (the austerity of) â€˜three robesâ€™? One immediately gives up
oneâ€™s extra robes. Knowing the fault of keeping (extra robes) and seeing the benefits of the observ‐
ance of â€˜three robesâ€™, (one undertakes thus :) â€œI refuse extra robes from today and observe
(the austerity of) â€˜three robesâ€™â€�.

What are the benefits of the observance of â€˜three robesâ€™? It is an observance of good men. A
bhikkhu gives up the hoarding of unnecessaries, lessens troubles and becomes modest. As a bird on
wing that does not yearn for what it leaves behind is filled with content, so is he. (405) One gets a fol‐
lowing of good men. This observance is doubt-free.

Q. What are â€˜three robesâ€™? What is the observance? How does one fail?

A. Shoulder cloak,21 upper garment22 and waist-cloth.23 These are called â€˜three robesâ€™.

What is the observance of â€˜three robesâ€™? When a bhikkhu does not hoard extra robes, it is called
the observance of â€˜three robesâ€™. When a bhikkhu accepts a fourth robe, it is called failing.  [93|
30]

5 â€˜Begged foodâ€™

How does one undertake to observe (the austerity of) â€˜begged foodâ€™? If a bhikkhu accepts an in‐
vitation, he interrupts his activities and is not at ease. One sees these draw-backs and the merits of the
observance of â€˜begged foodâ€™ (and undertakes thus :) â€œI refuse invitations from today and ob‐
serve (the austerity of â€˜begged foodâ€™)â€�.

What are the benefits of the observance of â€˜begged foodâ€™? One is free to go or stay according to
oneâ€™s wishes. One does not need food to be prepared. One destroys rigidity and pride. One is not
greedy of delicacies. One permits others to be benefitted and is never attached to any quarter. One gets
a following of good men. This observance is doubt-free.

Q. How many kinds of invitations are there? What is the observance? How does one fail?

A. There are three kinds of invitations.

The first: (general) invitation, the second: invitation to visit, the third: repeated invitation.24 

The non-acceptance of these three kinds of invitations is the observance of â€˜begged foodâ€™. If a
bhikkhu accepts these three kinds of invitations, he fails in the observance of â€˜begged foodâ€™.

6 â€˜Regular alms-roundâ€™

How does one undertake to observe (the austerity of) â€˜regular alms-roundâ€™? When a bhikkhu is
able to obtain tasty food from any house by making a â€˜regular alms-roundâ€™, he does not go again
(in that direction). If he goes again, it is an ordinary alms-round. If there is a doubtful place he avoids
it. One sees these faults (of going again etc.) and the benefits of the observance of â€˜regular alms-
roundâ€™ (and undertakes thus :) â€œI abandon the irregular alms round from today and observe
(the austerity of) â€˜regular alms-roundâ€™â€�.

What are the benefits of the observance of â€˜regular alms-roundâ€™? One thinks of benefitting all
beings equally, and destroys the fault of enjoyment. One is not pleased when invited, is not pleased
with many words, and does not call on householders. One does not walk hurriedly. Rare as the moon

21. SanghÄ�á¹i.

22. UttarÄ�sanga.

23. AntaravÄ�saka.

24. Cp. [Vis. Mag. 66]. The Chinese is unclear.
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at full, one appears and is appreciated and honoured. One gets a following of good men. This observ‐
ance is doubt-free.

Q. What is a â€˜regular alms-roundâ€™? What is the observance? How does one fail?

A. When a bhikkhu enters a village for alms, he begs in regular order from the last house backwards.
This is called â€˜regular alms-roundâ€™.

How does one fail? Skipped begging â€” this is called failing. [94|31]

7 â€˜One-eatingâ€™

How does one undertake to observe (the austerity of) â€˜one-eatingâ€™? Eating in two places, eating
frequently, taking food frequently, washing the bowl frequently â€” the opposite of these is â€˜one-eat‐
ingâ€™. This is an observance of good men. This observance is doubt-free. One sees the faults (of eat‐
ing at two places etc.) and the merits of the observance of â€˜one-eatingâ€™ (and undertakes thus:)
â€œI abandon eating at two places from today and observe (the austerity of) â€˜one-eatingâ€™ â€�.

What are the benefits of the observance of â€˜one-eatingâ€™? One takes neither more nor less. One is
not greedy of improper offerings, is not troubled with many ills, is untroubled as regards livelihood,
and is happy. This is an observance of good men. This observance is doubt-free.

Q. What is the observance of â€˜one-eatingâ€™? What are the limits?25 How does one fail?

A. There are three limits: sitting-limit, water-limit, food-limit.

What is â€˜sitting-limitâ€™? After one ends eating one (cannot) sit again.

After a bhikkhu fetches water and washes his bowl, he cannot eat again. This is called â€˜water-lim‐
itâ€™. What is â€˜food-limitâ€™? After one thinks: â€œThis lump of food is the last,â€� he should
not drink or eat any more. This is called â€˜food-limitâ€™.

If a bhikkhu sits twice, except in taking liquid-medicine and such other things, he fails in the observ‐
ance of â€˜one-eatingâ€™. This has been disapproved by the Buddhas. This is called â€˜food-limitâ€™.

8 â€˜Measured foodâ€™

How does one undertake to observe (the austerity of) â€˜measured foodâ€™? If a bhikkhu drinks and
eats too much, he increases sleepiness, always hankers for much food, and sets no limit to his appetite.
One sees these faults and the merits  of  the observance of â€˜measured foodâ€™ (and undertakes
thus  :)  â€œFrom  today,  I  take  food  without  greed,  and  observe  (the  austerity  of)  â€˜measured
foodâ€™â€�. This is called undertaking to observe (the austerity of) â€˜measured foodâ€™.

What are the benefits of the observance of â€˜measured foodâ€™? One measures oneâ€™s meal. One
does not eat for bellyâ€™s sake. One knows that too much eating induces fatigue and therefore one
does not desire much, and causes diseases to perish, and abandons rigidity. This is an observance of
good men. This observance is doubt-free.

Q. What is the observance of â€˜measured foodâ€™? How does one fail? [95|32]

A. When a bhikkhu receives drink and food, he considers the measure of his wants. He does not take
too much food and knows well the (proper) quantity and does not exceed the limit. (This is) called
the observance of â€˜measured foodâ€™. If he does otherwise, he fails,

9 â€˜No food after timeâ€™

How does one undertake to observe (the austerity of) â€˜no food after timeâ€™? One abandons ex‐
pectation and avoids extra food. One knows these faults (expectation etc.) and sees the benefits of the
observance of â€˜no food after timeâ€™ (and undertakes thus :) â€œI abandon extra food from today
and observe (the austerity of) â€˜no food after timeâ€™ â€�.

25. Cp. [Vis. Mag. 69].
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What are the benefits of the observance of â€˜no food after timeâ€™? One abandons greed, and exper‐
iences the joy of self-restraint. One protects the body, and avoids taking food in advance, does not
hanker, does not ask others for things, does not follow his inclinations. This is an observance of good
men. This observance is doubt-free.

Q. How many kinds of â€˜(no food) after timeâ€™ are there? What is the observance? How does one
fail?

A. There are two kinds of â€˜(no food) after timeâ€™: immoderate limit, accepting limit.

What is â€˜immoderate limitâ€™? If a bhikkhu accepts extra food, his offence is (equal to) that of one

who  accepts  food  offered  to  a  particular  person  or  persons.26  He  should  not  eat  again.  What  is
â€˜accepting limitâ€™? A bhikkhu should not accept after he has eaten twenty-one handfuls. If he ob‐
serves â€˜no food after timeâ€™, he abandons extra food. If he accepts extra food he fails in the ob‐
servance of â€˜no food after timeâ€™.

10 â€˜Dwelling in a peaceful placeâ€™

How does one undertake (the austerity of) â€˜dwelling in a peaceful placeâ€™? When the village is
crowded, oneâ€™s mind is touched by the five objects of sense and saturated with the desire for pleas‐
ure. When one dwells in a crowded place, one is disturbed by people going and coming. One sees
these faults and the merits of the observance of â€˜dwelling in a peaceful placeâ€™ (and undertakes
thus :) â€œI abandon dwelling in the village from today and observe (the austerity of) â€˜dwelling in
a peaceful placeâ€™â€�.

What are the merits of â€˜peaceful placeâ€™? Even when the village is crowded, oneâ€™s mind is not
touched by the five objects of sense and is kept away from attachment. If one dwells in a crowded
place, one is disturbed by the going and coming of many: One knows the excellence of the ten kinds of
words  [96|33] praised by gods and men. One does not wish to become worldly, and wishes to gain
tranquillity. One dwells in solitude, speaks little and meditates, according to oneâ€™s bent of mind.
This is an observance of good men. This observance is doubt-free.

Q. What is the nearest distance of â€˜dwelling in a peaceful placeâ€™? What is the observance? How
does one fail?

A. One dwells outside (the village) keeping some distance from the walls and avoiding the far end of

the suburb. The nearest distance of â€˜dwelling in a peaceful placeâ€™ is five-hundred bow-lengths.27 

One  bow-length  is  four  cubits  of  an  average  man.  Avoidance  of  dwelling  in  a  village  is  called
â€˜dwelling  in  a  peaceful  placeâ€™.  If  bhikkhu dwells  in  a  village,  he  fails  in  the  observance  of
â€˜dwelling in a peaceful placeâ€™.

11 â€˜Dwelling under a treeâ€™

How does one undertake to  observe (the austerity  of)  â€˜dwelling under  a  treeâ€™? One avoids
roofed places. One does not keep animals. One does not build or long for (roofed places). One does
not search (for roofed places). One sees the faults (of dwelling in roofed places) and the merits of the
observance of â€˜(dwelling) under a treeâ€™ (and undertakes thus :) â€œI abandon roofed places
from today and observe (the austerity of) â€˜dwelling under a treeâ€™. Thus one undertakes to ob‐
serve.

What are the benefits of â€˜(dwelling) under a treeâ€™? One relies on the place one likes, one does
not hold intercourse with the world, one is pleased because one is free from all work, one dwells with
the gods, cuts down resentment due to residence, and is free from attachment. This is an observance of
good men. This observance is doubt-free.

Q. Under what trees should a bhikkhu dwell? What trees should he avoid? What is the observance?
How does one fail?

A. The place on which shadows of trees fall during the day and the place where leaves of trees fall
when there is no wind are the places to dwell in. One avoids dangerous decayed trees, rotten trees
with hollows and trees haunted by evil spirits. One avoids roofed places. This is the observance of

26. Uddesabhatta.

27. [Vin. IV, 183]: Ä€raÃ±Ã±akaá¹� senÄ�sanaá¹� paÃ±ca-dhanusatikaá¹� pacchimaá¹�.
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â€˜dwelling under a treeâ€™. If a bhikkhu goes to (live in) a roofed place, he fails in the observance of
â€˜dwelling under a treeâ€™.

12 â€˜Dwelling in a dewy placeâ€™

How does one undertake to observe (the austerity of) â€˜dwelling in a dewy placeâ€™? One does not
desire to dwell in roofed places, under trees, and in places where animals and goods are kept. One
sees the faults of these, and [97|34] the benefits of â€˜dwelling in a dewy placeâ€™ (and undertakes
thus:) â€œI avoid unpleasant places from today and observe (the austerity of) â€˜dwelling, in a dewy
placeâ€™.

What are the benefits of â€˜dwelling in a dewy place? One does not go to unpleasant places and aban‐
dons negligence and torpor. One goes whithersoever one wills, like a forest-deer and is not attached to

any particular place.28 

Migo araÃ±Ã±amhi yathÄ� abandho
yenâ€™ icchakaá¹� gacchati gocarÄ�ya.

This is an observance of good men. This observance is doubt-free.

What is the observance? How does one fail? One avoids roofed places and the shelter of trees. This is
the observance of â€˜dwelling in a dewy placeâ€™. If one dwells in roofed places and under the shel‐
ter of trees, one fails in the observance of â€˜dwelling in a dewy placeâ€™.

13 â€˜Dwelling among the gravesâ€™

How does one undertake to observe (the austerity of) â€˜dwelling among the gravesâ€™? One who
dwells in other places becomes careless and does not fear wrongdoing. One sees these faults and the
merits of â€˜dwelling among the gravesâ€™ (and undertakes thus :) â€œI avoid other places from
today and observe (the austerity of) â€˜dwelling among the gravesâ€™ â€�. This is the undertaking
to observe.

What are the merits of the observance of â€˜(dwelling) among the gravesâ€™? One understands the
feeling of the time of death. One perceives that all is impure. One acquires the homage of non-humans.
One does not cause heedlessness to arise, overcomes passion and is much detached. One does not fear
what common folk dread. One contemplates on the emptiness of the body and is able to reject the
thought of permanence. This is an observance of good men. This observance is doubt-free.

Q. (What are the merits of â€˜dwelling among the gravesâ€™?). Where should one dwell? What is the
observance? How does one fail?

A. If in a place of graves there is always weeping and wailing and smoke and fire, one should consider,
find out a calm place, and go to dwell there.

If a bhikkhu dwells â€˜among the gravesâ€™, he should not build a hut or make a comfortable bed.
He should sit with his back to the wind. He should not sit facing the wind. He should not fall into
deep sleep. He should not eat fish. He should not drink milk or buttermilk or eat sesamum or flesh of
animals  (406). He should not dwell in a house or use a platter. When a person taking his mat and
robes leaves (the monastery) and goes to dwell â€˜among the gravesâ€™, he, as it were, flings all his

belongings afar. At dawn, he takes mat and robes and returns to the monastery29  and avoids other
dwelling places, If he dwells in any other place, he breaks or fails in the observance of â€˜dwelling
among the gravesâ€™. [98|35]

14 â€˜Any chanced upon placeâ€™

How does one undertake to observe (the austerity of) â€˜any chanced upon placeâ€™? One does not
like the place which men want greedily. One is not troubled when others wish him to leave any place.
One sees these faults (greed for place etc.) and the merits of the observance of â€˜any chanced upon
placeâ€™, (and undertakes thus :) â€œI abandon the greed for residence and observe (the austerity
of) â€˜any chanced upon placeâ€™ This is the undertaking to observe.

28. [Sn. 39]:

29. SanghÄ�rÄ�ma (transliteration).
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What are the benefits of â€˜any chanced upon placeâ€™? One dwells satisfied with any place, longs
for tranquillity, abandons various comforts, is honoured by others, dwells with heart of compassion.
This is an observance of good men. This observance is doubt-free.

What is the observance? How does one fail?

To  abandon  the  longing  which  is  dependent  on  dwellingâ€”this  is  called  dependence  on  â€˜any
chanced upon placeâ€™. If a bhikkhu goes to dwell in a pleasant place, it is called failing.

15 â€˜Always sitting and not lying downâ€™

How does one undertake to observe (the austerity of) â€˜always sitting and not lying downâ€™? One
sees the faults of sleeping and idling in the dwelling place and the benefits of â€˜always sitting and not
lying downâ€™ (and undertakes thus :) â€œI abandon sleeping and lying down from today and ob‐
serve (the austerity of) â€˜always sitting and not lying downâ€™ â€�. This is the undertaking to ob‐
serve.

What are the benefits of â€˜always sitting and not lying downâ€™? One avoids the place where idle‐
ness arises. One removes resentment produced on account of oneâ€™s body, and is freed from the
pleasures which taint the organ of touch. One diminishes the enshrouding torpor. One is always tran‐
quil and becomes fit for the practice of excellent concentration. This is an observance of good men.
This observance is doubt-free.

What is the observance? How does one fail?

(Its observance is in) the abandoning of sleep and not lying down. If one lies down, it is called failing.

16 Expedience in the observance of the austerities

What are not â€˜dirt-ragsâ€™? They are hemp, cotton, silk and woollen robes30 and others31 offered by
house-holders. If a bhikkhu accepts these for expedienceâ€™ sake, he does not fail in the observance
of â€˜dirt-ragsâ€™. [99|36]

What are (not) â€˜three-robesâ€™? Extra robes stored for more than ten days; kaá¹hina robes and those

other extra robes used as bedding-holders, bed-spreads,32  doth for skin-ailments and the like,33  nap‐

kins.34 rain-bath doth,35 should not be kept if they are not spotless gifts. If a bhikkhu uses these for ex‐
pedienceâ€™ sake, he does not fail in the observance of â€˜three robesâ€™.

What is the teaching as regards expedience in the observance of â€˜begged- foodâ€™? To partake of

food given to the Order as a whole,36 of assured food,37 of ticket food,38 of food offered on lunar fort‐

nights,39 of food offered on a sacred day,40 of food offered to the many41 and of food given in honour of

30. Khoma, kappÄ�sa, koseyya, kambalaâ€”all transliterations.

31. According to the Chinese â€œSamantapÄ�sÄ�dikÄ�â€� these are sÄ�á¹‡a and bhanga, two variet‐
ies of hemp.

32. Paccattharaá¹‡a.

33. Kaá¹‡á¸�upaá¹iccÄ�di.

34. MukhapuÃ±chana.

35. VassikasÄ�á¹ika.

36. Sanghabhatta.

37. Niccabhatta.

38. SalÄ�kabhatta.

39. Pakkhikabhatta.

40. Uposathabhatta.

41. Gaá¹‡abhatta.
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a monastery,42  for expedienceâ€™ sake is not to fail in the observance of â€˜begged foodâ€™. If one
sees faults, one should reject such food.

What  is  the  teaching as  regards expedience in  the observance of  â€˜regular  alms-roundâ€™? If  a
bhikkhu on seeing elephants or horses fighting or in rut, at the gate, avoids them, or on seeing an out‐

cast43 covers his bowl, or goes behind his preceptor, teacher or a visiting bhikkhu, and thus commits
certain faults for expedienceâ€™ sake, he does not fail in â€˜regular alms-roundâ€™.

What is the teaching as regards expedience in the observance of â€˜one eatingâ€™? If in the course of
taking a meal at the proper time, one sees elephants, horses, cattle or snakes, or if it rains, or if one sees

oneâ€™s preceptor44 or teacher,45 or a visiting bhikkhu, and stands up for expedienceâ€™ sake, and
after that resumes oneâ€™s meal, one does not fail in the observance of â€˜one-eatingâ€™.

In â€˜measured foodâ€™ and â€˜no food after timeâ€™, there is nothing by way of expedience.

What is the teaching as regards expedience in the observance of â€˜dwelling in a peaceful placeâ€™? If
one goes to the village for causing people to undertake the precepts, confession of faults, hearing the

Law, the service of the sacred day,46 the service of the termination of the rainy season residence,47 sick‐
ness, nursing the sick, inquiries regarding doubts on the discourses, and the like, it is not failing in the
observance of â€˜dwelling in a peaceful placeâ€™.

What is the teaching as regards expedience in the observance of â€˜dwelling under a treeâ€™? If a
bhikkhu, because of rain, goes to a roofed place and returns when it is bright, he does not fail in the
observance of â€˜dwelling under a treeâ€™. 

Expedience  in  the  observance  of  â€˜dwelling  in  a  dewy  placeâ€™,  â€˜dwelling  amongst  the
gravesâ€™, and â€˜any chanced upon placeâ€™ is also like this. A bhikkhu may dwell elsewhere.

There is nothing by way of expedience regarding â€˜always sitting and not lying downâ€™. Yet there
is a tradition as regards the expediency of pouring (medicine) into the nose. By this one does not fail
in â€˜always sitting and not lying downâ€™. [100|37]

17 Miscellaneous teachings

And again one fulfils eight teachings through these thirteen austerities. In the Abhidhamma these eight
are  taught:  â€œâ€˜Measured  foodâ€™  and  â€˜one-eatingâ€™  are  involved  in  â€˜no  food  after
timeâ€™. â€˜Dwelling under a  treeâ€™, â€˜dwelling in a  dewy placeâ€™, â€˜dwelling among the
gravesâ€™ are involved in â€˜dwelling in a peaceful placeâ€™, because, if one gathers funds for build‐
ing a house, or if one likes to (do remunerative) work, keeps animals or is attached to â€˜dwelling in a
peaceful  placeâ€™,  oneâ€™s mind is  not  at  ease.  Thus  thinking  one  dwells  in  peace  â€˜under  a
treeâ€™, â€˜among the gravesâ€™ or â€˜in a dewy placeâ€™ â€�. Thus the eight are fulfilled.

By these eight austerities three teachings are fulfilled: the first: â€˜dwelling in a peaceful placeâ€™, the
second: â€˜dirt-ragsâ€™, the third: â€˜begged foodâ€™. If these three are pure, the austerities are ful‐
filled. Therefore the Buddha taught the Venerable Elder Nanda thus: â€œAlways you should observe
â€˜dwelling in a peaceful placeâ€™, â€˜dirt-ragsâ€™ and â€˜begged foodâ€™. You should not nurse

your body and life. You should not see the objects of lust.â€�48 

Q. Who is called observer of the austerity-factors?49 How many kinds of teachings are there regarding
austerities? Which of three persons observe the austerities? How many seasons are there for the ob‐
servance of austerities? Who is an observer and teacher of the austerities?

42. VihÄ�rabhatta.

43. Caá¹‡á¸�Ä�la (transliteration).

44. UpajjhÄ�ya (probably transliteration).

45. Ä€cariya (transliteration).

46. Uposatha.

47. PavÄ�raá¹‡Ä�.

48.  [S. II, 281]:  Evaá¹�  kho te Nandaâ€¦.. yaá¹�  tvaá¹�  Ä�raÃ±Ã±ako ca assasi piá¹‡á¸�apÄ�tiko ca
paá¹�sukÅ«liko ca kÄ�mesu ca anapekkho vihareyyÄ�si.

49. Dhutanga.
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A. There are thirteen austerities taught by the Buddha. These are precepts of the Buddha. These are

called austerity-factors. Here the skilful, unskilful and the non-characterizable50 should not be taught,
because the unskilful man is full of lust. He does not remove lust. He lives in wickedness. He is greedy
of worldly advantages. Therefore, unskill is (not) austerity.

How many kinds of teachings are there? There are two teachings of austerities: non-greed and non-de‐
lusion. The Buddha has said, â€œIf a bhikkhu who observes (the austerity of) â€˜dirt-ragsâ€™ is en‐
dowed with paucity of wishes, is contented with little, enjoys tranquillity, is doubt-free and relies on

freedom, then he is called one who observes (the austerity of) â€˜dirt-ragsâ€™ â€�.51 The other aus‐
terities are all greedless and delusion-free. By means of this greedlessness, a bhikkhu removes ignor‐
ance in thirteen places. And again by this greed lessness which the Buddha made possible (a bhikkhu)
arouses in his mind aversion, and being free from doubt, reasonably removes the stain of lust and
crookedness.  By this  freedom from delusion,  he removes weariness  of  the flesh and crookedness.
These are the two teachings of austerities. These are greedlessness and freedom from delusion. [101|
38]

Which of the three persons observe the austeritiesâ€™? The man of greed and the man of delusion ob‐
serve the austerities. The man of hate cannot' observe the austerities. The man of greed and the man of
delusion can observe the austerities. The man of greed accomplishes heedfulness through attachment.
If he becomes heedless, he overcomes greed. Delusion is non-doubting. By means of the austerities a
bhikkhu can fulfil heedfulness. If he is heedful, he can overcome delusion well. That is why the man of
greed and the man of delusion observe the austerities.

Heedless men suffer and do evil. A heedless man should not observe (because if he does, he will in‐
crease his sufferings), just as a person afflicted with a disease of phlegm worsens on taking hot drinks.

And again there is a tradition. A heedless man should dwell â€˜in a peaceful placeâ€™ or â€˜under a
treeâ€™. Why should he dwell  â€˜in a peaceful  placeâ€™? Because there are no worldly troubles
there.

How many seasons are there for the observance of austerities? Eight months are the period for three
austerities, namely, â€˜dwelling under a treeâ€™, â€˜dwelling in a dewy placeâ€™ and â€˜dwelling

among the gravesâ€™. The Buddha has permitted dwelling in roofed places in the rainy season.52 

Q. â€˜Who is an observer and teacher of the austeritiesâ€™?

A. There is one who is an observer and teacher of the austerities. There is one who is an observer but
not a teacher of austerities. There is one who is not an observer but only a teacher of austerities, and
there is one who is neither an observer nor a teacher of austerities.

Who is â€˜an observer and teacher of austeritiesâ€™? The Consummate One who has fulfilled the ob‐
servance of the austerities.

Who is â€˜an observer but not a teacher of austeritiesâ€™? The Consummate One who has not ful‐
filled the observance of the austerities.

Who is â€˜not an observer but only a teacher of austeritiesâ€™? The learner or the commoner who has
fulfilled the observance of the austerities.

Who is â€˜neither an observer nor a teacher of austeritiesâ€™? The learner or the commoner who has
not fulfilled the observance of the austerities.

Q. What is the salient characteristic, function and manifestation of the austerities?

A. Paucity of wishes is the salient characteristic. Contentment is the function. Non-doubting is the
manifestation.

And again non-attachment is the salient characteristic. Moderation is the function. Non-retrogression
is the manifestation.

50. Kusala, akusala, avyÄ�kata.

51.  Cp.  [A. III,  219]:  Imesaá¹�  kho  bhikkhave  paÃ±cannaá¹�  Ä�raÃ±Ã±akÄ�naá¹�  yvÄ�yaá¹�
Ä�raÃ±Ã±ako appicchataá¹� yeva nissÄ�ya santuá¹á¹hiá¹� yeva nissÄ�ya sallekhaá¹� yeva nissÄ�ya
pavivekaá¹� yeva nissÄ�ya idaá¹� aá¹á¹hitaá¹� yeva nissÄ�ya Ä�raÃ±Ã±ako hoti, ayaá¹� imesaá¹�
paÃ±cannaá¹� Ä�raÃ±Ã±akÄ�naá¹� aggo ca seá¹á¹ho ca mokkho ca uttamo ca pavaro ca.

52. VassÄ�na.
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What are the initial, medial and final stages of the austerities? The undertaking to observe is the initial
stage. Practice is the medial stage and rejoicing is the final stage. [102|39]

62



Chapter VIII: On
distinguishing concentration

Q. Now; what should the yogin who dwells in pure virtue do, when he has already observed the aus‐
terities and has reached an excellent station?

A. Let him bring out concentration.

Q. What is concentration? What is its salient characteristic? What is its function? What is its manifesta‐
tion? What is its near cause? Who observes it? What differences are there between meditation, free‐
dom, concentration and right observance? How many are the causes which produce concentration?
How many states are obstacles to progress in concentration? How many benefits of concentration are
there? What are the requisites of concentration? How many kinds of concentration are there? What is
the bringing out of concentration?

1 Meaning of concentration

A. Concentration means that one has purity of mind, endeavours steadfastly, dwells with the truth
having the benefit of tranquillity and is not distracted. This is called concentration.

And again, it means not allowing oneâ€™s mind to be bent by the strong wind of passion. It is com‐
parable to the unflickering flame of the lamp behind the palace.

It is said in the Abhidhamma thus: â€œWhat fixes the mind aright, causes it to be not dependent on any,
causes it to be unmoved, undisturbed, tranquillized and non-attached, and Tightens the faculty of con‐

centration and the power of concentration (407) is called concentration.â€�1 

2 Salient characteristic etc.

What are its salient characteristic, function, manifestation and near cause? Dwelling of mind is its sali‐
ent characteristic; overcoming of hatred is its function; tranquillity is its manifestation; non-association
with defilement and the mind obtaining freedom are its near cause.

Who observes concentration? Namely, he who maintains the mind and the mental properties in a state
of equilibrium. It is like the hand which holds a pair of scales evenly.

The even practice of mindfulness and energy is concentration. It is comparable to the evenness of oil in
an oiled bowl. Equilibrated thought,  [103|40] like the equalized energy of four horses of a chariot, is
concentration. It is like the attentiveness of a fletcher scrutinizing the straightness of a shaft. It is like a

drug which counteracts poison, because it removes resentment. It is said in the Abhidhamma thus: â€œ2

*â€¦â€¦â€¦. is the meaning of concentration.â€� This explanation of concentration is comprehensive.

â€˜Meditationâ€™ means the four meditations, namely, the first meditation and others.

â€˜Freedomâ€™ means the eight kinds of freedom, namely, one having internal perception of form re‐

flects on external form and so on.3 

â€˜Concentrationâ€™ means the three kinds of concentration, namely, initial and sustained applica‐
tion of thought and others.

1. In his Vimuttimagga and Visuddhimagga, p. 26, Prof. Dr. P. V. Bapat has traced this passage to [Vbh.
217]:  YÄ�  cittassa  á¹hiti  saá¹‡á¹hiti  avaá¹á¹hiti  avisÄ�hÄ�ro  avikkhepo  avisÄ�haá¹amÄ�nasatÄ�
samatho samÄ�dhindriyaá¹� samÄ�dhibalaá¹� sammÄ�samÄ�dhi: ayaá¹� vuccati samÄ�dhi.

2. * Unintelligible.
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â€˜Right observanceâ€™ means the right observance of the nine gradually ascending states.4 

â€˜What is â€˜meditationâ€™? It is to contemplate on reality, to remove resentment, to make the mind
happy, to discard the hindrances, to gain freedom, to equalize, to arouse concentration skilfully, to ac‐
quire liberation, to dwell in right observance, to wish to arouse concentration and to aspire to possess
freedom.

3 Benefits produced by concentration

How many benefits can concentration produce? There are four benefits which concentration can pro‐
duce. What are the four? Pleasant dwelling in the happiness of truth in the present life; enjoyment of
all objects through investigation; acquisition of worldly knowledge; the attainment of perfection.

What is â€˜pleasant dwelling in the happiness of truth in the present lifeâ€™? Namely, one acquires
concentration and is freed from corruption. Oneâ€™s mind arouses joy, partakes of the joy of the
supramundane and dwells pleasantly in the happiness of truth in the present life. Therefore, has the
Blessed One said: â€œHe produces joy from quietude, acquires coolness and becomes perfect gradu‐

ally.â€�5 And again, the Buddha declared to the bhikkhus: â€œAt [104|41] first I was a naked ascetic;
I did not move my body or open my mouth for seven days and seven nights; I sat in silence enwrapped

in bliss.â€�6 This is the meaning, in the Noble Teaching, of â€˜pleasant dwelling in the happiness of
truth in the present lifeâ€™.

â€˜Enjoyment of all objects through investigationâ€™ means that a yogin acquires concentration and is
not hindered by objects. Being pliant of mind, he is able to concentrate. He investigates the aggrega‐
tions,  the sense-spheres,  the elements and others.  He is well-disposed. Therefore,  the Blessed One
taught the bhikkhus thus: â€œThus should you train yourselves. Everything depends on mind. Know

this as it is.â€�7 

â€˜Acquisition of worldly knowledgeâ€™ means that one having acquired concentration, develops the
five faculties of knowledge, namely, psychic power, divine ear, knowledge of othersâ€™ thoughts, re‐
collection of past existences, and the divine eye. Therefore, the Blessed One has declared: â€œWith
concentrated mind one is able to change oneâ€™s body at will. Thus one produces psychic power in

the various modes.â€�8 

â€˜The attainment of perfectionâ€™ means that one having a concentrated mind, although one has yet
to reach the stage of the learning-ender, may not fall back at all. One gains (a good) reward through
concentration. One attains to â€˜the formâ€™, â€˜the formlessâ€™ and to perfection. The Buddha has
declared: â€œThose who practise a little of the first meditation are able to join the retinue of Brah‐

3. Aá¹á¹ha Vimokkha. Cp. [D. II, 70, 71].  [A. IV, 306].  RÅ«pÄ« rÅ«pÄ�ni passati etc. In the Abhidharma
Saá¹…gÄ«ti ParyÄ�ya Padaá¹¡Ä�stra,  the following account of the eight deliverances or kinds of
freedom is given:- â€œHaving (or with) form one reflects on form; not having internal perception of
form, one reflects on external form; attaining to and realizing the emancipation of purity through
oneâ€™s body, one dwells; transcending all perceptions of form, destroying all perceptions of sense-
reactions, becoming heedless of perceptions of diversity, one enters limitless space, and, attaining to
the sphere of the infinity of space, dwells; entirely transcending the sphere of the infinity of space, one
enters limitless consciousness, and, attaining to the sphere of the infinity of consciousness, dwells; en‐
tirely transcending, the sphere of the infinity of consciousness, one enters nothingness and, attaining
to the sphere of nothingness, dwells; entirely transcending the sphere of nothingness, one enters the
sphere of neither perception nor non-perception and, attaining to it, dwells; and entirely transcending
the sphere of neither perception nor non-perception, one enters the state of the dissolution of percep‐
tion and sensation and, attaining to and realizing it through the body, dwellsâ€�.

4. [A. IV, 410]: Nava anupubhavihÄ�rÄ�.

5. Not traced.

6. Cp. [Ud. 3].

7. Cp. [Dh. 1]: Manopubbaá¹…gamÄ� dhammÄ�.

8. [M. II, 18].
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mÄ�. All such are born in such a world.â€�9 These four benefits can be produced by concentration.
Each of them causes to arouse.

4 Obstacles to concentration

How many states are obstacles to progress in concentration? Namely, eight states: lust, hatred, indol‐
ence, rigidity, agitation, uncertainty, delusion, absence of joy and bliss. All other evil demeritorious
states are obstacles.

5 Causes of concentration

How many causes  of  concentration are  there?  Namely,  eight  states  are  causes:  renunciation,  non-
hatred, brightness,  non-disturbedness,  all  skilful states,  sustained application of thought,  gladness,
and those states that arouse knowledge of the truth. These are causes of concentration. [105|42]

6 Requisites of concentration

What are the requisites of concentration? There are seven, namely: virtue, contentment, shielding of
the faculties, moderation in drink and food, not sleeping in the first, middle and last watches of the
night, the being intent on wisdom and a calm and quiet dwelling-place.

7 Kinds of concentration (Various)

7.1 Two kinds of concentration

How many kinds of concentration are there?

There are two kinds of concentration. The first is mundane concentration; the second is supramundane
concentration. The acquisition of the Noble Fruit is called â€˜supramundane concentrationâ€™; the
others are named â€˜mundaneâ€™. Mundane concentration is accompanied by corruption, is connec‐
ted with the fetters and is bound. This is the flood. This is the bond. This is hindrance. This is the cor‐
ruption of virtue and views. This is clinging. This is defilement. Such are the qualities of â€˜mundane
concentrationâ€™. The opposite of this is named â€˜supramundane concentrationâ€™.

And again,  there are  two kinds in concentration:  wrong concentration10  and Right  Concentration.
What is  wrong concentration? Unskilful  unification of  mind is  called â€˜wrong concentrationâ€™.
Skilful unification of mind is called â€˜Right Concentrationâ€™. Wrong concentration should be aban‐
doned. Right concentration should be practised.

And again, there are two kinds of concentration: access concentration and fixed concentration. The
antecedent portion â€” this is called â€˜access concentrationâ€™. Suppression, of the hindrances â€”
this is called â€˜fixed concentrationâ€™.

7.2 Three kinds of concentration

And again,  there  are  three kinds:  concentration with initial  and sustained application of  thought;
without initial and only with sustained application of thought; with neither initial nor sustained ap‐

plication of thought.11 

9.  [A. II, 126]:  Idha bhikkhave ekacco puggalo vivicâ€™eva kÄ�mehi vivicca akusalehi dhammehi .......... paá¹‐
hamajjhÄ�naá¹�  upasampajja viharati.  So tad assÄ�deti taá¹�  nikÄ�meti tena ca vittiá¹�  Ä�pajjati,
tattha  á¹hito  tad-adhimutto  tabbahulavihÄ�rÄ«  aparihÄ«no  kÄ�laá¹�  kurumÄ�no  Brahma-
kÄ�yikÄ�naá¹� devÄ�naá¹� sahavyataá¹� uppajjati.

10. MicchÄ�samÄ�dhi.

11.  [D. III,  219]:  Tayo  samÄ�dhi.  Savitakko  savicÄ�ro  samÄ�dhi,  avitakko  vicÄ�ramatto  samÄ�dhi,
avitakko avicÄ�ro samÄ�dhi.
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What is â€˜with initial and sustained application of thoughtâ€™? The first meditation is â€˜with initial
and sustained application of thoughtâ€™. In the second meditation there is no initial application of
thought, but there is sustained application of thought. In the other meditations there is â€˜neither ini‐
tial nor sustained application of thoughtâ€™.

And again, there are three kinds of concentration. Namely, the concentration that is produced together
with joy; the concentration that is produced [106|43] together with bliss; the concentration that is pro‐
duced together with indifference. The first and the second meditations (jhÄ�nas) are â€˜produced to‐
gether  with  joyâ€™,  the  third  is  â€˜produced  together  with  blissâ€™  and  the  fourth  meditation
(jhÄ�na) is â€˜produced together with equanimityâ€™.

And again, there are three kinds of concentration: skilful concentration; skilful result (producing) con‐
centration; real concentration.

What is â€˜skilful concentrationâ€™? The concentration pertaining to the form and the formless prac‐
tised by the learner of the Noble Path and the commoner is called â€˜skilful concentrationâ€™. The
concentration of the learner who is established in the Noble Fruit (in the spheres of form and the
formless) and of the commoner who is reborn in the spheres of the form and the formless is called
â€˜result producing concentrationâ€™. The concentration of the form and the formless practised by
the learning-ender is called â€˜real concentrationâ€™.

7.3 Four kinds of concentration

And again, there are four kinds of concentration: the sense plane concentration;12 the form plane con‐

centration;13 the formless plane concentration;14 unincluded concentration.15 

The putting away of each of the five hindrances by its opposite and the maintaining of it is called
â€˜the sense plane concentrationâ€™ ; the four meditations are called â€˜the form plane concentra‐
tionâ€™ ; the four formless plane meditations and the result of good action (?) are called â€˜the form‐
less  plane  concentrationâ€™.  The  concentration  of  the  four  Paths  and  the  four  Fruits  is  called
â€˜unincluded concentrationâ€™.

And again, there are four practices in concentration: painful practice (of a man of) slow wit; painful
practice (of a man of) quick wit; pleasant practice (of a man of) quick wit; pleasant practice (of a man

of) slow wit.16 (Here) the first of these four kinds of men has dense passion, and the second, rare pas‐
sion; the third has keen faculties, and the fourth, dull faculties.

To a man of dense passion and dull faculties practice is â€˜painfulâ€™; he gains concentration with
â€˜slow witâ€™.

To a man of dense passion and keen faculties practice is â€˜painfulâ€™, though he gains concentration
with â€˜quick witâ€™.

To a man of rare passion and dull faculties practice is â€˜pleasantâ€™, though he gains concentration
with â€˜slow witâ€™.

To a man of rare passion and keen faculties practice is â€˜pleasantâ€™; he gains concentration with
â€˜quick witâ€™. [107|44]

Because of the density of passion, a densely passionate man overcomes passion with difficulty. There‐
fore, his practice is painful.

Because of the dullness of faculties, a man of dull faculties has to practise meditation assiduously fora
long time and wake up his sluggish wit. Therefore, he is called (a man of) dull faculties.

12. KÄ�mÄ�vacara samÄ�dhi. Lit., â€˜That thatâ€™ practice and â€˜true keepingâ€™. The rendering is
tentative.

13. RÅ«pÄ�vacara samÄ�dhi.

14. ArÅ«pÄ�vacara samÄ�dhi.

15. ApariyÄ�panna samÄ�dhi.

16.  [A. II,  149]:  DukkhÄ�paá¹ipadÄ�  dandhÄ�bhiÃ±Ã±Ä�,  dukkhÄ�paá¹ipadÄ�
khippÄ�bhiÃ±Ã±Ä�,  sukhÄ�paá¹ipadÄ�  dandhÄ�bhiÃ±Ã±Ä�  sukhÄ�paá¹ipadÄ�
khippÄ�bhiÃ±Ã±Ä�.
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In this way the others also should be understood.

And again, there are four kinds in concentration, namely, restricted concentration with restricted ob‐
ject;  restricted concentration with immeasurable object;  immeasurable concentration with restricted

object;  immeasurable concentration with immeasurable object.17  What is â€˜restricted concentration
with restricted objectâ€™? The concentration that is not able to keep pace with the mind and an object
that  is  weak  â€”  these  are  called  â€˜restricted  concentration  with  restricted  objectâ€™.  What  is
â€˜restricted concentration with immeasurable objectâ€™? The concentration that is not able to keep
pace with the mind and an object that is powerfulâ€”these are called â€˜restricted concentration with
immeasurable objectâ€™. What is â€˜immeasurable concentration with restricted objectâ€™? The con‐
centration capable of keeping pace with the mind and an object that is  weak â€” these are called
â€˜immeasurable  concentration  with  restricted  objectâ€™.  What  is  â€˜immeasurable  concentration
with immeasurable objectâ€™? The concentration that is capable of keeping pace with the mind and
an object that is powerful â€” these are called â€˜immeasurable concentration with immeasurable ob‐
jectâ€™.

And again, there are four kinds in concentration: will-concentration; effort-concentration; mind-con‐

centration; scrutiny-concentration.18 

â€˜Will-concentrationâ€™ is attained by means of the will; â€˜effort-concentrationâ€™ is attained by
means of effort; what is attained by means of the mind is â€˜mind- concentrationâ€™; what is attained
by means of scrutiny is â€˜scrutiny-concentrationâ€™.

And again, there are four kinds in concentration: the concentration to which the Enlightened One at‐
tains but not the hearer; the concentration to which the hearer attains but not the Enlightened One; the
concentration to which both the Enlightened One and the hearer attain; the concentration to which
neither the Enlightened One nor the hearer attains.

The concentration of great commiseration19  and the concentration of the twin-miracle20  are attain‐

ments of the Enlightened One and not of the hearer. The fruition concentration of the learner21 is an at‐
tainment of the hearer and not of the Enlightened One. The concentration of the nine gradually as‐
cending states and the fruition concentration of the learning-ender are attainments of [108|45] both the

Enlightened One and the hearer. And the concentration of inconscience22  is an attainment neither of
the Enlightened One nor the hearer.

And again, there are four kinds in concentration: the concentration that is a cause of origination and
not of cessation; of cessation and not of origination; of both origination and cessation; of neither ori‐
gination nor cessation.

Q. What are causes of â€˜origination and not of cessationâ€™? Skilful and unskilful concentration of
the sense plane are causes of â€˜origination and not of cessationâ€™. The concentration of the fourfold
Noble Path causes cessation and not origination. Skilful concentration of the learner and the common‐
er pertaining to the form plane and the formless plane cause â€˜origination and cessationâ€™. (408)
The concentration of the Noble Fruit and object concentration cause â€˜neither origination nor cessa‐
tionâ€™.

And again, there are four kinds in concentration: the first meditation; the second meditation; the third
meditation; the fourth meditation.

Freedom from the five hindrances, the fulfilment of initial and sustained application of thought, joy,
ease and unification of mind are called â€˜the first meditationâ€™.

Freedom from initial and sustained application of thought and the fulfilment of the other three (are
called â€˜the second meditationâ€™).

Freedom from joy and the fulfilment of the other two (are called â€˜the third meditationâ€™).

17.  Paritta-samÄ�dhi,  paritta-Ä�rammaá¹‡a;  paritta-samÄ�dhi,  appamÄ�á¹‡a-Ä�rammaá¹‡a;  ap‐
pamÄ�á¹‡a- samÄ�dhi, paritta-Ä�rammaá¹‡a; appamÄ�á¹‡a-samÄ�dhi, appamÄ�á¹‡a-Ä�rammaá¹‡a.

18. [A. I, 39, 297]â€”Chanda, viriya, citta and vÄ«maá¹�sa.

19. MahÄ� karuá¹‡Ä� samÄ�patti.

20. YamakapÄ�á¹ihÄ�riya.

21. Sek hiya-phala-samÄ�dhi.

22. The concentration that causes rebirth among the unconscious gods (asaÃ±Ã±a samÄ�patti).
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Freedom from ease and the fulfilment of equanimity and unification of mind are called the fourth
meditation.

7.4 Five kinds of concentration

And again, there are five kinds in concentration, namely the first meditation; the second meditation;
the third meditation; the fourth meditation; the fifth meditation. This fivefold (classification of) medit‐
ation is based on the five factors of meditation, namely, initial application of thought, sustained applic‐
ation of thought, joy, bliss, unification of mind.

The separation from the five hindrances and the fulfilment of the five factors are called â€˜the first
meditationâ€™.

The separation from initial application of thought and the fulfilment of the other four factors are called
â€˜the second meditationâ€™.

The separation from initial and sustained application of thought and the fulfilment of the other three
factors are called â€˜the third meditationâ€™.

The separation from (initial and sustained application of thought, joy) and the fulfilment of the other
two factors are called â€˜the fourth meditationâ€™. [109|46]

The separation from (initial and sustained application of thought, joy,) bliss and the fulfilment of two
factors are called â€˜the fifth meditation. (The two factors are) equanimity and unification of mind.

8 Miscellaneous teachings

8.1 Why four and five meditations are taught

Q. Why are four and five meditations taught?

A. Because the result depends on two sorts of men. In the second meditation there are two divisions:
without initial and sustained application of thought, and without initial and only with sustained ap‐
plication of thought,

Q. How does a yogin induce the second meditation from the first?

A. He considers the coarseness of initial and sustained application of thought, knows the disadvant‐
ages of initial and sustained application of thought, and induces the second meditation which is free
from initial and sustained application of thought. This is the way of progress in the four meditations.

And again, there is another man. He is able to induce freely the second meditation out of the first med‐
itation. He considers the coarseness of initial application of thought and knows the disadvantages of
initial application of thought. He discerns the state of being free from initial application of thought.
Possessing restricted sustained application of thought, he induces the second meditation. This is the
way of progress in the five meditations. Therefore, the five meditations are taught.

And again, there are five kinds in concentration, namely, complete fixed meditation in the five factors:
joyfulness, blissfulness, mindfulness, luminousness and the perception of steadily moving thought.
Here â€˜joyfulnessâ€™ is in the first and the second meditations. â€˜Blissfulnessâ€™ is in the third
meditation. â€˜Mindfulnessâ€™ is in the knowledge of othersâ€™ thoughts. â€˜Luminousnessâ€™ is

in the knowledge of the divine eye. The knowledge of steadily moving thought is born of reflection23 

concentration. This is called â€˜the perception of steadily moving thoughtâ€™.

And again there are five kinds in concentration, namely, Right Concentration connected with the five‐
fold knowledge. These are consequences of present bliss and the bliss to be. These arise depending on
the knowledge of the body.

(1) This concentration is practised by the Noble Ones and is passion-free.

(2) This concentration is practised by wise men.

23. Lit. â€œThat that knowledgeâ€�.
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(3) This is the excellent bliss of solitude and the attainment of tranquillity. Although this accomplishes
the unique, yet it does not overcome birth and death. [110|47]

(4) This concentration is most pleasant and peaceful. This becomes one endowed with tranquillity.
This does not overcome the (belief in) self (which is the cause) of birth and death.

(5) This concentration moves in mindfulness and is a cause of mindfulness.  These arise owing to
knowledge of the body.

And now, (the acceptance of) objects of meditation, what is connected with the requisites, and the in‐
ferior, the middling and the superior have been distinguished. Thus there are many divisions of con‐
centration.

(Further), it should be known that all concentration may be classified under the four meditations.24 

[111|48]

24.  [D. II, 313]:  Katamo ca bhikkhave sammÄ�-samÄ�dhi? Idha bhikkhave bhikkhu vivic â€˜eva kÄ�mehi
vivicca  akusalehi  dhammehi  savitakkaá¹�  savicÄ�raá¹�  vivekajaá¹�  pÄ«ti-sukhaá¹�  paá¹‐
hamajjhÄ�naá¹�  upasampajja  viharati.  VitakkavicÄ�rÄ�naá¹�  vÅ«pasamÄ�  ajjhattaá¹�
sampasÄ�danaá¹� cetaso ekodi-bhÄ�vaá¹� avitakkaá¹� avicÄ�raá¹� samÄ�dhijaá¹� pÄ«ti-sukhaá¹�
dutiyajjhÄ�naá¹� upasampajja viharati. PitiyÄ� ca virÄ�gÄ� upekhako viharati sato ca sampajÄ�no,
sukhaá¹�  ca  kÄ�yena  paá¹isaá¹�vedeti  yan  taá¹�  ariyÄ�  Ä�cikkhanti:  â€˜upekhako  satimÄ�  sukha-
vihÄ�ri  tiâ€™  tatiyajjhÄ�naá¹�  upasampajja  viharati.  Sukhassa  ca  pahÄ�nÄ�  dukkhassa  ca
pahÄ�nÄ� pubb' eva somanassa-domanassÄ�naá¹� atthagamÄ� adukkhaá¹� asukhaá¹� upekhÄ�-sati-
pÄ�risuddhiá¹�  catutthajjhÄ�Ã±aá¹�  upasampajja  viharati.  Ayaá¹�  vuccati  bhikkhave  sammÄ�-
samÄ�dhi.
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Chapter IX: On approaching a
good friend

Q. Then how is concentration brought out?

A. If a man wishes to bring out concentration, he, at first, should approach a pre-eminent friend. Why?
If, at first, when a yogin wishes to accomplish excellent concentration, he dwells apart from a good
friend, he will not acquire steadfastness. In a Discourse it is said: â€œMeghiya bhikkhu partakes of de‐

terioration.â€�1 It is comparable to a man who sets out alone on a distant journey. None guides him.

1.  HÄ�nabhÄ�giya.  Cp.  [A. IV,  357]:  Idha  Meghiya  bhikkhu kalyÄ�á¹‡amitto  hoti  kalyÄ�nasahÄ�yo
kalyÄ�á¹‡sampavaá¹…ko.  AparipakkÄ�ya  Meghiya  cetovimuttiyÄ�  ayaá¹�  paá¹hamo  dhammo
paripakkÄ�ya saá¹�vattati. The following is a more or less free rendering of the relative passage from
the Chinese Chu Agon (Madhyama Ä€gama) No. 5, Fascicle X, SÅ«tra No. 56: â€œThus have I heard.
At one time, when the Enlightened One was wandering in the land of Magadha, he arrived at Jan‐
tugÄ�ma, and his sole attendant was the Venerable Elder Meghiya.

And in the morning, the Venerable Elder Meghiya taking bowl and robe went to the village of Jan‐
tugÄ�ma for alms. And after completing his alms-round, he wended his way to the bank of the river
KimilÄ�la. The land there was level meadow, and it was known as the Grove of Sweet Mango. Beside
it ran the excellent waters of KimilÄ�la, sparklingly clear. Seeing the pleasant place, the Venerable
Elder Meghiya was delighted and thought: â€˜The land here is level meadow and is known as the
Grove of Sweet Mango. Beside it runs the excellent waters of KimilÄ�la, sparklingly clear. Meet is this
spot for a clansman for the exercise of energyâ€™.

And having finished his meal, put aside his bowl and robe, washed his hands and feet, he, with one
shoulder bared, went to the presence of the Enlightened One, bowed at the Enlightened Oneâ€™s feet,
and sat on one side. And being seated he spoke thus: â€œVenerable Sir, in the morning, having taken
bowl and robe, I went to the village of JantugÄ�ma for almsâ€¦â€¦â€¦.: and I thought: â€˜The land
here is level meadow and is known as the Grove of Sweet Mango. Beside it runs the excellent waters of
KimilÄ�la, sparklingly clear. Meet is this spot for a clansman for the exercise of energyâ€™. How,
Venerable Sir, if I should go to that calm place in the Grove of Sweet Mango and exercise energy?â€�

Then the Blessed One said: â€˜Meghiya, there is no one except you here. Stay

awhile until another bhikkhu comes to wait on me. Then you may go to that calm place in the Grove of
Sweet Mango to exercise energyâ€™

A second and a third time the Venerable Elder Meghiya requested permission and for a second and
third time did the Blessed One refuse it.

Then the Venerable Elder Meghiya said: â€˜Venerable Sir, the Blessed One has nothing more to do. The
Blessed One need not exert energy any longer. But I, Venerable Sir, have much to do yet. Therefore,
Venerable Sir, I wish to enter that calm place in the Grove of Sweet Mango and exercise energyâ€™.

Then the Blessed One said: â€˜Meghiya, if you wish to exert yourself, I do not stop you. Go Meghiya
and do as you pleaseâ€™.

The Venerable Elder Meghiya hearing the words of the Enlightened One and accepting them, bowed at
the Enlightened Oneâ€™s feet, walked round Him three times and departed. Arriving at the Grove of
Sweet Mango, he went to the foot of a tree, prepared a seat and sat down.

And when he was thus seated in the forest, three demeritorious states of mind arose in him, namely,
discursive  thoughts  connected  with  lust,  discursive  thoughts  connected  with  hate  and  discursive
thoughts connected with harming. Then the Venerable Elder Meghiya thought of the Blessed One,
arose from his seat and forthwith returned to the presence of the Blessed One (and told the Blessed
One everything) and the Blessed One said: â€˜Your mind is not yet ripe for deliverance. If you wish to
cause it to ripen, you should train yourself in the five trainings. What are the five? Meghiya, a bhikkhu
is a good friend and he should be in the company of a good friend, he should closely associate with a
good friend.

â€˜Meghiya, if your mind is not ripe for deliverance, and if you wish to cause it to ripen, this is the first
train‐
ingâ€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€™
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When a man sets out alone, he is like an elephant that is not guided by the goad. If, when a yogin prac‐
tises, he listens to the discourses and instructions of a good friend, he is able to remove his many diffi‐
culties and get into the right method and practice. If he strenuously endeavours and strictly trains him‐
self, then he is able to acquire excellent concentration.

1 Qualities of a good friend

A good friend who may be likened to a wealthy chief of merchants honoured by all, to a kind good-
hearted person, to a dearly loved parent, steadies one, as the chain the elephant.

A good friend on whom one relies and accomplishes all meritorious activities is like a mahout who
causes (the elephant) to go backwards and forwards, is like a good road on which a man can take a
yoke of oxen, like a physician who cures diseases and removes pain, like the rain from heaven which
moistens everything, like a mother who nurses her child, like a father who guides his son, like parents
who ward their  children from perils  and like a  teacher who instructs  (his  pupils).  Therefore,  the
Blessed  One  declared  [112|49] to  (Ä€)nanda:  â€œGood  companionship  is  the  whole  of  the  holy

life.â€�2  Therefore,  one  should  search  for  the  pre-eminently  good man and make  him the  good
friend.

What is meant by pre-eminent good friend? (Here), the fulfilment of acquisition is the meaning (of
â€˜pre-eminentâ€™). The understanding of the Sutta, Abhidhamma and Vinaya is called â€˜fulfilment of
acquisitionâ€™.

One understands the seed (?) of  kamma and is endowed with beneficient worldly knowledge. One
knows the Four Noble Truths.

These two kinds of men are merit-fulfillers. They should be searched for.

If these two kinds of merit-fulfillers cannot be found, the fulfiller of seven qualities should be con‐
sidered as a good friend. Such (a man) should also be searched for.

What are the seven qualities?3 Loveableness, esteemableness, venerableness, the ability to counsel well,
patience (in listening), the ability to deliver deep discourses and the not applying oneself to useless
ends.

What is â€˜lovablenessâ€™? Led by two kinds of practice, a man preaches well: dwelling together hap‐
pily, having come to a mutual understanding and not abusing one another. [113|50]

â€˜Esteemablenessâ€™ means that one is tranquillized through the action of virtue, fulfils the protec‐
tion  of  mindfulness,  is  not  over-desirous  and  does  not  speak  much.  This  is  called
â€˜esteemablenessâ€™.

â€˜Venerablenessâ€™ means that one is endowed with the merit of much learning and appreciates
well the value of meditation. This is â€˜venerablenessâ€™.

â€˜The ability to counsel wellâ€™ means that one considers thus: â€œLet my speech be lovable, es‐
teemable, venerable and fruitfulâ€�,  and benefits others and esteems the truth. Therefore, one re‐
strains oneself from things that ought not to be done. Thus one observes to the end and does not for‐
sake. This is called â€˜the ability to counsel wellâ€™.

â€˜Patience  (in  listening)â€™ means  that  one  is  like  a  saint,  understands  well,  never  hesitates  in

oneâ€™s speech and does not  flatter4  *â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦This  is  called
â€˜patience (in listening)â€™.

â€˜(The  ability  to  deliver)  deep  discoursesâ€™  means  that  one  well  understands
*â€¦â€¦â€¦â€¦â€¦â€¦â€¦. This is called â€˜(the ability to deliver) deep discoursesâ€™.

2.  [S. I,  87-8]:  Sakalam  eva  h-idaá¹�  Ä€nanda  brahmacariyaá¹�  yad  idaá¹�  kalyÄ�á¹‡a-mittatÄ�
kalyÄ�á¹‡asahÄ�yatÄ� kalyÄ�á¹‡a-sampavaá¹…katÄ�.

3.  [A. IV,  32]:  Sattahi  bhikkhave  dhammehi  samannÄ�gato  bhikkhu  mitto  sevitabbo  bhajitabbo
payirupÄ�sitabbo api panujjamÄ�nena pi. Katamehi sattahi? Piyo hoti manÄ�po ca, garu ca, bhÄ�vaniyo
ca, vattÄ� ca, vacanakkhamo ca, gambhÄ«raÃ± ca kathoá¹� kattÄ� hoti, no ca aá¹á¹hÄ�ne niyojeti. Cp.
[Vis. Mag. 98]; [Netti. 164].

4. *Unintelligible.
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â€˜The not applying oneself to useless endsâ€™ means that he understands well the place of kamma.
This is â€˜the not applying oneself to useless endsâ€™.

Thus the seven qualities are completed. These (are qualities of) a good friend who should be searched
for.

2 The search for a good friend

Q. How should one search?

A. If in such and such a place there is one who knows the accomplishment of these merits and is a
teacher of meditation, one should go to that teacher. Though one may not know, yet if a fellow-student
knows, one should go and serve him.

At  the  proper  time in  a  befitting way (one approaches  a  fellow-student)  and without  expressing
oneâ€™s wishes, one worships him and exchanges the customary greetings and consults him as to
what one should do, thus: â€œIn which country and in which place is it safe for a bhikkhu to dwell?
Which is the suitable place of meditation for a bhikkhu? What is the name of the teacher who dwells
there? For what practices and for what merits is he honoured by allâ€�? Thus one should inquire.

The fellow-student will answer: â€œIn such and such a country, in such and such a monastery, in such
and such a place of meditation set apart" for the Order, such and such a teacher of meditation is hon‐
oured by allâ€�.

On hearing this, one should think on this and be happy, and going thither serve that teacher and prac‐
tise under him. [114|51]

Adjusting oneâ€™s robes one should go to the presence of  oneâ€™s preceptor5  and open to him
oneâ€™s happy heart: â€œO preceptor, hear me. I wish to go and serve such and such a teacher of
meditationâ€�.

Hearing this the preceptor will reply: â€œSÄ�dhu! I too am glad. Your action is praiseworthy. It is
called co-residence with a good man and is the action of a good man. It is the practice that accompan‐
ies the truth. Great is the merit of learning it and greater that of co-residence. You should go to him.
After you go there, you should not be negligentâ€�.

3 A beginnerâ€™s duties

If one is good, one studies earnestly, honours (oneâ€™s teacher) wholeheartedly, not for a while but
always. If one uses gentle speech and guards the body and the mouth, then, one may understand and
fulfil the practice.

One relies completely on the teacher in all things, does not slight him and obeys him just as a newly-
wed bride her mother-in-law. If one sees other bhikkhus lacking robes or liquid-medicine, one pre‐
pares (what is lacking) in the customary way.

When on going there one is instructed (through) exposition, precept and posture â€” in the Good
Lawâ€”one should adjust oneâ€™s robes, bow at the feet of the teacher and circumambulate him.

At the water-side which may be by the road or outside the village, he goes to a certain spot, keeps his
bowl, robe, sandals, washing-vessel and the meditation mat on a high place. He does not use the water

which is near by, and without noise he bathes. After bathing he wears the upper-garment,6  arranges

his  robes  and,  carrying  bowl7  and  robe  and  the  meditation  mat  on  his  right  shoulder,  rolls  the

shoulder-cloak8 or throws it across the shoulder.

On entering a monastery, he lowers his umbrella and circumambulates the relic mound. If he sees any
bhikkhu, he goes to him and asks: â€œIs there a yogin living here? Is there a â€˜dirt-ragsâ€™ man liv‐

5. UpajjhÄ�ya.

6. UttarÄ�sanga (transliteration).

7. Patta (transliteration).

8. SanghÄ�ti (transliteration).
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ing here? Is there a â€˜begged- foodâ€™ man living here? Is there a teacher of discipline living here?
Where does he dwell? Which is the way to his dwelling?  (409) If there is one, I wish to see him. If
there are no such persons and if there is a (sub-) teacher of discipline, I wish to see him. If there is no
teacher of discipline, who is the elder here? I wish to see himâ€�.

If that bhikkhu is a senior or a venerable one, one should not hand oneâ€™s bowl and robe. But if he is
junior, one should. If there is none, one places oneâ€™s bowl and robe on the ground. When one sees
the elder, one bows at his feet and sits at one side.

A bhikkhu who lives there will give one a seat and water, show the washing-place, [115|52] serve, give
information, take care of bowl and robe and point out the place for easing.

According to the rules for visiting bhikkhus, one should go round, within the precincts of the monas‐
tery, before sundown.

If one sees a teacher of discipline, one should talk with him and ask him concerning any faults with re‐
gard to which one is in doubt, and which one has not yet committed. Or, if one sees a teacher of Abhid‐
hamma,  one should inquire concerning the method of acquiring wisdom and about the aggregates,
sense-spheres, elements and kamma. If one sees an observer of austerities, one should inquire concern‐
ing the benefits of the austerities connected with wisdom. If one dwells there, one should go to many
and daily make inquiries. If one wishes to leave, one folds oneâ€™s bedding and bows at the senior‐
sâ€™ feet and informs them and leaves. These are the rules for visiting bhikkhus.

How does a yogin dwell in a monastery? When the teacher of meditation comes, one should take his
bowl and robe, even if he be a junior. According to the rule of the teacher of meditation, one should
practise that which ought to be practised or not practise the ought-not-to-be-practised, and one should
not abandon the practising (of that which ought to be practised and of that which ought not to be
practised). This is the practice that should be observed at first. Thus should one practise.

If the yogin wishes to let others learn the Law at first, he watches the dwelling-place and keeps the
bowls and robes. After sometime has passed, he, at the proper- time, approaches the teacher of medit‐
ation, salutes him respectfully, and remaining silent a while, sits.

Should the teacher of meditation question the yogin, he expresses his desire. If the teacher of medita‐
tion does not question, the yogin should not speak. Thereupon he should ask for tooth-sticks and wa‐
ter for washing, and should use them in the proper way.

When the time for the alms-round comes, he should ask permission of the teacher and follow the usu‐
al way.

When the meal-time arrives, one should wash the teacherâ€™s feet, arrange his seat, give him the
bowl and inquire of the teacher what he wants from oneâ€™s own bowl. Having partaken of the re‐
mainder, one gives what is left over to the juniors. Thus one observes and abstains from' quarrelling.

After finishing oneâ€™s meal, one washes the teacherâ€™s bowl and puts it in the proper place.

Seeing a suitable time, one approaches the teacher, respectfully salutes him, and remaining silent a
while, sits. Should the teacher question, one should express oneâ€™s desires. Should the teacher not
question, one worships and says: â€œI will now say what I wanted to say from the first. If I am permit‐
ted, I wish to ask what I wantâ€�. Should the teacher permit, one expresses everything. Should the
teacher not question, one should worship him. [116|53]

Finding  a  suitable  opportunity,  one  should  inform  him  (the  teacher)  concerning  the  reason  for
oneâ€™s coming there thus: â€œO teacher, kindly listen to meâ€�. If the teacher listens, one should
tell him regarding all oneâ€™s wants. The teacher will say, â€œSÄ�dhu, I will instruct you in the reg‐

ular manner. You should observe well. Therefore, the Blessed One uttered these stanzas:-9 

â€˜One goes, when 'tis the right and proper time,
with lowly heart devoid of thoughts of pride,
to him who guards the Law with holiness.
As when no wayward winds assail a tree,
in pleasant practice of the Law he dwells,
feeding on the joyous calm of truth.
Thus dwelling in the Law he knows the Law
and so expounds that others too may know
The Sublime Law, just as it truly is.

9. Not traced.
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He never speaks in dispraise of the Law,
jests not, flatters not, speaks no fearful words.
He has done with ill will and slothfulness.
He dwells not in anger, revenge, greed or pride,
is not deluded, craves not, is not attached.
Thus does he practise, conquer, and reject.
Conceit of righteous life he does not nurse.
Sincere are his words and always true.
For meditation's sake he knows and learns.
The self-indulgent, heedless, feckless man,
unsuited ever is to know the truth,
and is not one who grows in wisdom's light.
If there's a man conversant with the Law,
a winner of the homage of gods and men,
whose lustrous splendour adds to his faith,
who by much learning ably guards the Law,
who is a happy hearer of tidings glad,
possessor of an ample stock of virtues good,
a follower of truth and a practiser-well,
who causes the arising of excellent wit,
and who has himself reached high wisdom's peak â€”
if there is such a teacher â€” under him,
should one with zeal unremitting practise well'"

[117|54]
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Chapter X: The distinguishing
of behaviour

1 Kinds of behaviour

1 Now, when the teacher2 on whom one depends has observed oneâ€™s behaviour for several months

and has fixed upon a suitable subject of meditation,3 he will instruct.

Here, â€˜behaviourâ€™ means the fourteen kinds4  of behaviour: passion- behaviour, hate-behaviour,
infatuation-behaviour,  faith-behaviour,  intelligence- behaviour,  excogitation-behaviour,  passion-hate-
behaviour, passion-infatuation- behaviour, hate-infatuation-behaviour, passion-hate-infatuation-beha‐
viour,  faith-intelligence-behaviour,  faith  excogitation-behaviour,  intelligence-excogitation-behaviour,
faith-intelligence-excogitation-behaviour.

And again, there are other kinds of behaviour such as craving-behaviour, opinion-behaviour, pride-be‐

haviour.5 

Here, in the case of greed and the rest, the meaning does not defer from the above.6 

2 Fourteen kinds of persons

There are fourteen kinds of persons corresponding to the fourteen kinds of behaviour thus:

The person walking in passion,

The person walking in hate,

The person walking in infatuation, [118|55]

The person walking in faith,

The person walking in intelligence,

The person walking in excogitation,

The person walking in passion-hate,

The person walking in passion-infatuation,

The person walking in hate-infatuation,

The person walking in passion-hate-infatuation,7 

1. CariyÄ�.

2. Ä€cariya.

3. Kammaá¹á¹hÄ�na.

4. Ä�ga-Â°, dosa-Â°, moha-Â°, saddhÄ�-Â°, buddhi-Â°, vitakka-Â°, rÄ�ga-dosa-Â°, rÄ�ga-moha-Â°, dosa-
moha-Â°,  rÄ�ga-dosa-moha-*,  saddhÄ�-buddhi-Â°,  saddhÄ�-vitakka-Â°,  buddhi-vitakka-Â°,  saddhÄ�-
buddhi-vitakka-cariyÄ�*. (*Lit. qualities of equal measure).

5. Taá¹‡hÄ�-, diá¹á¹hi-Â°, mÄ�na-cariyÄ�.

6. The Chinese is unintelligible.

7. Qualities of equal measure.
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The person walking in faith-intelligence,

The person walking in faith-excogitation,

The person walking in intelligence-excogitation,

The person walking in faith-intelligence-excogitation.8 

Thus â€˜the person walking in passionâ€™, â€˜the person walking in passion- infatuationâ€™ and

â€˜the person walking in passion-hate-infatuationâ€™ are called â€˜persons walking in passionâ€™.9 

One always behaves passionately and increases passion. This is called â€˜passion-behaviourâ€™. The
others should be distinguished in the same way.

3 Fourteen kinds reduced to seven

These fourteen kinds of men may be reduced to seven kinds: through the walker in passion and the
walker in faith becoming one, the walker in hate and the walker in intelligence becoming one, the
walker in infatuation and the walker in excogitation becoming one, the walker in passion-hate and the
walker in faith-intelligence becoming one, the walker in passion-infatuation and the walker in faith-ex‐
cogitation becoming one, the walker in hate-infatuation and the walker in intelligence-excogitation be‐
coming one, the walker in passion-hate-infatuation and the walker in faith-intelligence-excogitation

becoming one.10 

Q. Why does a walker in passion become one with a walker in faith?

A. In a passionate person, when he does good, faith is strong, because this quality approaches passion.

And again, passion and faith are alike owing to three traits: clinging, searching for the good, non-re‐
pulsion.

Here â€˜passionâ€™ means the being intent on passion. â€˜Faithâ€™ means the being intent on good.
â€˜Passionâ€™ means the search for what is passionally good. â€˜Faithâ€™ means the search for what
is morally good. The nature of â€˜passionâ€™ is not to forsake what is bad. The nature of â€˜faithâ€™
is not to forsake what is good. Therefore, a walker in â€˜passionâ€™ becomes one with a walker in
â€˜faithâ€™. [119|56]

Q. Why does a walker in hate become one with walker in intelligence?

A. In a hating person, when he does good, intelligence is strong, because this quality approaches hate.

And again, hate and intelligence are alike owing to three traits: nonclinging, searching for faults, re‐
pulsion.

As a hating person does not cleave (to what is good), so an intelligent person does not cleave (to what
is bad). As a hating person is given to fault-finding, so an intelligent person is given to the search for
the faults of wrongful conduct. As a hating person repulses others, so an intelligent person repulses
the conformations. Therefore, the walker in hate becomes one with the walker in intelligence. They are
alike.

Q. Why does a walker in infatuation become one with a walker in excogitation?

A. In an infatuated person who endeavours to arouse virtuous states, incertitude increases, because
this quality approaches infatuation and because of separation from faith and wisdom.

And again, infatuation and excogitation are alike owing to two traits: instability and movement. As in‐
fatuation is not peaceful because it is disturbed, so excogitation is not peaceful because of various
trends of discursive thought. As infatuation moves, not knowing where to go, so excogitation moves

8. [TODO: ref previous footnote]

9. Tentative rendering.

10.  RÄ�ga  =  saddhÄ�;  dosa =  buddhi;  moha =  vitakka;  rÄ�ga-dosa =  saddhÄ�-buddhi;  rÄ�ga-moha =
saddhÄ�-vitakka;  dosa-moha =  buddhi-vitakka;  the last literally means: Through the two who walk in
qualities of equal measure becoming one.

78



because of levity. Therefore, a walker in infatuation becomes one with a walker in excogitation. They
are equal.

The others should be distinguished in the same way. Thus they are reduced to seven persons.

4 Modes of practice

Among the seven which persons are of quick practice and which are of slow practice?

The walker in passion is of quick practice, because he is easily led, is strong in faith and because of the
rarity of infatuation and excogitation in him.

The walker in hate is of quick practice, because he is easily led, is strong in intelligence and because of
the rarity of infatuation and excogitation in him.

The walker in infatuation is of slow practice, because he is led with difficulty owing to infatuation and
excogitation and because of the rarity of faith and intelligence in him.

The walker in passion-hate is of quick practice, because he is easily led, strong in faith and intelligence
and because of the rarity of infatuation and excogitation in him. [120|57]

The walker in passion-infatuation .is of slow practice, because he is led with difficulty, is not believing
and because infatuation and excogitation are strong in him.

The walker in hate-infatuation is of slow practice, because he is led with difficulty, lacks intelligence
and because infatuation and excogitation are strong in him.

The walker in qualities of equal measure (passion-hate-infatuation or faith-intelligence-excogitation)
is of slow practice, because he is led with difficulty, does not dwell in intelligence and because infatu‐
ation and excogitation are strong in him.

5 Seven reduced to three

Now, these seven persons may be reduced to three according to their basic defilement. They are: the
walker in passion, the walker in hate and the walker in infatuation.

6 Causes of behaviour

Q. What are the causes of these three kinds of behaviour? How may it be known that this man is a

walker in passion, that man is a walker in hate and yet another is a walker in infatuation?11 How may
they be distinguished through robes, food, bedding, resort and postures?

A. Deeds done in the past are causes of behaviour. The elements are causes of behaviour. The cardinal

humours12 are causes of behaviour.

How do deeds done in the past become causes of behaviour?

One who had accumulated good actions, in past existences, through lovable means, becomes a walker
in passion, and also one who passing away from a heavenly mansion is reborn here.

One who (in past existences) had perpetrated inimical deeds of killing, maiming and capturing, be‐
comes a walker in hate, and also one who passing away from a hell or a serpent-state, is reborn here.

One who (in past existences) had partaken freely of intoxicating drink and was devoid (of learning
and conversation) becomes a walker in infatuation, and also one who passing away from a bestial state

is  reborn here.  Thus deeds done in the past  become causes of  behaviour.13  Vis.  Mag. 102-3:  Tatra
purimÄ�  tÄ�va  tisso  cariyÄ�  pubbÄ�ciá¹‡á¹‡anidÄ�nÄ�  dhÄ�tudosanidÄ�nÄ�  cÄ�  ti  ekacce

11. Cp. [Vis. Mag. 102]: TÄ� panâ€™ etÄ� cariyÄ� kiá¹� nidÄ�nÄ�? etc.

12. Dosa (Sk. doá¹£a).

13. Cp. []
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vadanti.  Pubbe  kira  iá¹á¹happayogasubhakammabahulo  rÄ�gacarito  hoti;  saggÄ�  vÄ�  cavitvÄ�
idhupapanno.  Pubbe  chedanavadhabandhanaverakammabahulo  dosacarito  hoti;  nirayanÄ�gayonihi  vÄ�
cavitvÄ�  idhÅ«papanno.  Pubbe  majjapÄ�nabahulo  sutaparipucchÄ�vihino  ca  mohacarito  hoti,  tirac‐
chÄ�nayoniyÄ� vÄ� cavitvÄ� idhÅ«papanno ti. Ekacce above is commented thus by the Venerable
DhammapÄ�la  Thera:  Ekacce  ti  upatissattheraá¹�  sandhÄ�yÄ�ha.  Tena  hi  Vimuttimagge  tathÄ�
vuttaá¹� â€” [Pm. 103] (Morontuá¸�uvÄ“ DhammÄ�nanda Theraâ€™s Sinhalese ed.). [121|58]

7 Elements as causes of behaviour

How do elements become causes of behaviour?

Because of the heightening of two elements one becomes a walker in infatuation. They are the element
of extension and the element of cohesion.

Because of the heightening of two elements, one becomes a walker in hate. They are the element of
mobility and the element of heat.

Because of the equalizing of all elements, one becomes a walker in passion. Thus the different ele‐
ments become causes of behaviour.

8 The humours as causes of behaviour

How do the cardinal humours become causes of behaviour? One who has an excess of phlegm be‐
comes a walker in passion. One who has an excess of choler becomes a walker in hate, and one who
has an excess of wind becomes a walker in infatuation.

And again, there is another teaching: One who has an excess of phlegm becomes a walker in infatu‐
ation, and one who has an excess of wind becomes a walker in passion. Thus the cardinal humours be‐

come causes of behaviour.14 

How may it be known that this man is a walker in passion, that man is a walker in hate and yet anoth‐
er is a walker in infatuation?

9 Seven aspects of behaviour

A. It may be known through the seven aspects of behaviour, namely, through (the manner of seeing)
objects, through the defilements, through (the manner of) walking, through (the manner of) robing,

through (the manner of) eating, through work and through (the manner of) sleeping.15 

IriyÄ�patho kiccÄ� bhojanÄ� dassanÄ�dito
dhammappavattito câ€™eva cariyÄ�yo vibhÄ�vaye ti.

How may it be known â€˜through (the manner of seeing) objectsâ€™?

One who walks in passion looks at an object as if he had not seen it before. He does not see its faults,
and does not consider them. He does not make light of even a little merit (of the object). He cannot
free himself of the desire for it. Even after he reflects he cannot mend his ways. Towards the other ob‐
jects of sense also he behaves in the same way. Thus it may be known that one is a walker in passion.

One who walks in hate looks at an object thus: he does not look long at an object, as though he were
tired. When he is affected by the humours, [122|59] he quarrels with others often. Even with very good
things he is not pleased. Thus he rejects all things. His way of life is determined by the humours. To‐
wards other objects, of sense also he behaves in the same way. Thus it may be known that one is a
walker in hate.

14.  Cp.  [Vis.  Mag. 103]:  Dvinnaá¹�  pana  dhÄ�tÅ«naá¹�  ussannattÄ�  puggalo  mohacarito  hoti:  paá¹‐
havÄ«dhÄ�tuyÄ�  ca  Ä�podhÄ�tuyÄ�  ca.  ItarÄ�saá¹�  dvinnaá¹�  ussanattÄ�  dosacarito.  Sab‐
bÄ�saá¹� samattÄ� pana rÄ�gacarito ti. Dosesu ca semhÄ�dhiko rÄ�gacarito hoti, vÄ�tÄ�dhiko mo‐
hacarito,  semhÄ�dhiko  vÄ�  mohacarito,  vÄ�tÄ�dhiko  vÄ�  rÄ�gacarito  ti  evaá¹�
dhÄ�tudosanidÄ�nÄ� ti vadanti.

15. Cp. [Vis. Mag. 104 ff]:
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One who walks in infatuation looks at an object thus: he believes others as regards merits and demer‐
its  (of  anything).  He considers  worthless  what  others  consider worthless.  He praises  what  others
praise, because he does not know. Towards the other objects of sense also he behaves in the same way.
Thus it may be known that one is a walker in infatuation. Thus it may be known â€˜through (the man‐
ner of seeing) objectsâ€™.

Q. How may it be known â€˜through the defilementsâ€™?

A. Five are the defilements of one who walks in passion. They are jealousy, pride, wiliness, deceitful‐
ness, sensuality. These are the five.

Five are the defilements of one who walks in hate. They are anger, vindictiveness, hypocrisy, niggardli‐
ness, hatred. These are the five.

Five are the defilements of one who walks in infatuation. They are rigidity, negligence, uncertainty,
anxiety, infatuation. These are the five. Thus it may be known, â€˜through the defilementsâ€™.

Q. How may it be known â€˜through (the manner of) walkingâ€™?

A. The natural gait of him who walks in passion is thus: Lifting up his feet, he walks swiftly, with even
pace. He raises his feet evenly and does not bring them down flat. In walking, he lifts his feet grace‐
fully. Thus is one who walks in passion known â€˜through (the manner of) walkingâ€™.

The natural gait of him who walks in hate is thus: He lifts up his feet jerkily and jerkily puts them
down. His feet rub against each other as he puts them down half-way, as if digging the ground. Thus
is one who walks in hate known, â€˜through (the manner of) walkingâ€™.

The natural gait of him who walks in infatuation is thus: Shufflingly he lifts his feet up and shufflingly
he puts them down. His feet graze against each other. Thus is one who walks in infatuation known,
â€˜through (the manner of) walkingâ€™. Thus it may be known â€˜through (the manner of) walk‐
ingâ€™.

Q. How may it be known â€˜through (the manner of) robingâ€™?

A. The natural manner of robing of him who walks in passion is thus: He robes neither shabbily nor
tardily. His robes do not sit too low and are well-rounded, elegantly worn and, in many ways, pleasing
to see.

The natural manner of robing of him who walks in hate is thus: He robes hurriedly. The robes sit too
high, are not well-rounded, are inelegantly worn and, in many ways, are not pleasing to see.

The natural manner of him who walks in infatuation is thus: He dresses tardily. His robes are not well-
rounded, are inelegantly worn, and in many  [123|60] ways are not pleasing to see. Thus it may be
known, â€˜through (the manner of) robingâ€™.

Q. How may it be known â€˜through (the manner of) eatingâ€™?

A. A walker in passion relishes tasty, succulent, sweet food.

A walker in hate relishes acid food.

A walker in infatuation relishes anything at all.

And again, when a walker in passion eats, he serves himself a moderate quantity of food, takes it (to
the mouth) in well-rounded, moderate lumps, and slowly enjoys its taste. Even if it is of little taste, he
enjoys it very much.

When a walker in hate eats, he takes in big mouthfuls of immoderate lumps of food, not well-rounded.
If the food is of little taste, he is displeased.

When a walker in infatuation eats, he takes in small, not well-rounded lumps of food. He smears his
mouth with food. A part of the food enters his mouth and a part falls back into the vessel. In the act of
eating, he is not mindful. Thus it may be known, â€˜through (the manner of) eatingâ€™.

Q. How may it be known, â€˜through workâ€™?
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A walker in passion takes hold of the broom evenly,16 and unhuriedly sweeps. Without scattering the
sand, he cleans well.

A walker in hate hurriedly takes the broom and sweeps, quickly, one end to the other, scattering the
sand on both sides and making a harsh noise. He sweeps clean, but not evenly.

A walker in infatuation takes hold of the broom tardily. Though he goes over the ground, certain parts
are not swept well and not evenly.

One who washes, dyes, sews and does everything evenly without letting his mind go astray, is a walk‐
er in passion.

A walker in hate does all things unevenly, but does not let his mind go astray.

A walker in infatuation is disturbed in mind. He does many things, but nothing successfully. Thus it
may be known â€˜through workâ€™.

Q. How may it be known, â€˜through (the manner of) sleepingâ€™?

A. A walker in passion prepares his bed unhurriedly and in proper order. He lies down gently and
sleeps drawing in his limbs. On being awakened at night, he gets up immediately and answers hesitat‐
ingly.

A walker  in  hate  hurries  and lies  down in  any  place  he  gets.  He  frowns  in  his  sleep.  On being
awakened at night, he gets up immediately and answers angrily. [124|61]

A walker in infatuation does not prepare his bed in an orderly manner. In sleep, his limbs are out, and
only his body is covered. On being awakened at night, he murmurs and answers long after. Thus it
may be known â€˜through (the manner of) sleepingâ€™.

10 On robbing, begging, sitting, sleeping and resort

Q. In what manner and with what thought should one wear the robes, beg, sit, and sleep and what
should be oneâ€™s resort?

A. A walker in passion should robe himself humbly, and his robes should not sit too low. He should
not wear bright robes. Thus should he robe himself.

A walker in hate should robe himself with minute care, cleanly and with robes of bright colour. His
robes should sit low and be elegant. Thus should he robe himself.

A walker in infatuation should wear whatever robes he gets.

A walker in passion17  should beg humbly, should not look for clean and tasty food. He should beg
little.

A walker in hate may look for succulent, pure and tasty food, and for as much as he likes.

A walker in infatuation should be satisfied with what he gets.

A walker in passion should sleep and sit under shade of trees, by the waterâ€™s edge, in small se‐
cluded woodland glades, or in some half-built shrine, or in a place where there are no beds. Thus
should he sleep and sit.

A walker in hate should sleep and sit under shade of trees, by the waterâ€™s edge, in a level place, in
a completed shrine, or in a place provided with beds and sheets.

A walker in infatuation should dwell near his teacher, relying on him.

The resort of a walker in passion should be a place of humble drink and food. When he enters the vil‐
lage for alms, he should, facing the sun, go to the meanest quarter. To such a place he should go.

16. Lit. With even body.

17. Text, Mohacarita. Obviously an error.
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The resort of a walker in hate is the place where rice, water, meat and drink are complete. When he
enters the village for alms, he should not face the sun, and should go where there are many men of
faith. To such a place he should go.

The walker in infatuation should take what he gets.

The walker in passion should adopt the posture of standing or walking to and fro; the walker in hate

should adopt the posture of sitting or lying down;18 the walker in infatuation (411) should adopt the
posture of walking. [125|62]

11 Miscellaneous teachings

Here, there are miscellaneous teachings. A passionate man gains faith through lovable objects. A hat‐
ing man gains faith through being bound up with unlovely things. An infatuated man gains (faith)
through non-investigation.

A passionate man is like a servant. A hating man is like a master. An infatuated man is like venom.

A passionate man is little affected by the humours. He does not remove the defilements.

A hating man is much affected by the humours, and does not allow himself to be stained by the defile‐
ments.

An infatuated man is much affected by the humours. He does not remove the defilements.

A man walking in passion is sensuous.

A man walking in hate is quarrelsome.

A man walking in infatuation is negligent.

[126|63]

18. Cp. [Vis. Mag. 108-9].

83



84



Chapter XI: The
distinguishing of the subjects
of meditation

1 Thirty-eight subjects of meditation

1  Now, the  teacher  on whom one depends,  having observed oneâ€™s behaviour,  teaches  one the
thirty-eight subjects of meditation. And again, he teaches one the two associated subjects of medita‐
tion.

Q. What are the thirty-eight subjects of meditation?

A. Namely, the ten kasiá¹‡as, â€” earth, water, fire, air, blue-green, yellow, red, white, space, conscious‐

ness;2 the ten perceptions of putrescence, namely, the perception of bloatedness, the perception of dis‐
colouration,  the perception of  festering,  the perception of  the dismembered,  the perception of  the
gnawed, the perception of the cut and the dismembered, the perception of the fissured, the perception

of the blood-stained, the perception of worminess and the perception of the bony;3  the ten recollec‐
tions, namely, Recollection of the Buddha, Recollection of the Law, Recollection of the Community of
Bhikkhus, recollection of virtue, recollection of liberality, recollection of deities, mindfulness of death,

mindfulness  of  body,  mindfulness  of  respiration,  recollection  of  peace;4  the  four  immeasurable

thoughts: loving-kindness compassion, appreciative joy, equanimity;5 the Determining of the elements;
6  the Perception of the foulness of food;7  the sphere of nothingness, the sphere of neither perception

nor non-perception.8 

2 Method of discovering the qualities

These are the thirty-eight subjects of meditation. The distinctive qualities of these thirty-eight subjects
of meditation may be known (1) by way of meditation, (2) by way of transcending, (3) by way of in‐
creasing, (4) by way of cause, (5) by way of object, (6) by way of speciality, (7) by way of plane, (8) by

way of seizing, (9) by way of person.9 

1. Cp. [Vis. Mag. 110 ff].

2.  [A. I, 41]:  Paá¹havi, Ä�po, tejo, vÄ�yo, nÄ«la, pÄ«ta, lohita, odÄ�ta, Ä�kÄ�sÄ�, viÃ±Ã±Ä�á¹‡a.
For the last two kasiá¹‡as Vis. Mag. substitutes Ä�loka-Â° and paricchinnÄ�kÄ�sa-kasiá¹‡as.

3. [Pts. I, 49]: UddhumÄ�taka, vinÄ«laka, vipubbaka, vikkhittaka, vikkhÄ�yitaka, hatavikkhittaka, vicchiddaka,
lohitaka, puluvaka, aá¹á¹hika. The order here is altered to suit the passage above.

4.  BuddhÄ�nussati,  DhammÄ�nussati  SanghÄ�nussati,  sÄ«lÄ�nussati,  cÄ�gÄ�nussati,  dev‐
atÄ�nussati, maraá¹‡Ä�nussati, kÄ�yagatÄ�-,Â° Ä�nÄ�pÄ�na-sati, upasamÄ�nussati.

5.  Lit.  appamÄ�á¹‡a  citta.  Cp.  [D. III,  223-4]:  catasso  appamaÃ±Ã±Ä�yo.  â€”  MettÄ�,  karuá¹‡Ä�,
muditÄ�, upekkhÄ�.

6. CatudhÄ�tuvavatthÄ�na.

7. AhÄ�re paá¹ikkÅ«la-saÃ±Ã±Ä�.

8. AkiÃ±caÃ±Ã±Ä�yatanaÂ ; nevasaÃ±Ã±Ä�ndsaÃ±Ã±Ä�yatana.

9. Cp. [Vis. Mag. 111 ff.]
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3 By way of meditation

Q. How, â€˜by way of meditationâ€™?

A. Namely, ten subjects of meditation fulfil access-meditation; eleven [127|64] subjects of meditation
fulfil the first meditation ; three subjects of meditation fulfil the three-fold meditation.

And again, one subject of meditation fulfils the four-fold meditation; nine subjects of meditation fulfil
the four-fold and five-fold meditation. And again, four subjects of meditation fulfil the four-fold form‐
less meditation.

Q. Which ten subjects of meditation fulfil access-meditation?

A. Excepting mindfulness of respiration and mindfulness of body, the remaining eight recollections,
the determining of the four elements and the perception of the foulness of food are called the ten (ob‐
jects of) access- meditation.

Q. Which of the eleven subjects of meditation produce the first meditation?

A. The ten perceptions of putrescence and mindfulness of body produce the first meditation.

Q. Which three subjects of meditation produce the three-fold meditation?

A. Namely, loving-kindness compassion and appreciative joy.

Q. Which subject of meditation produces the four-fold meditation?

A. Namely, equanimity.

Q. Which nine subjects of meditation comprise the four-fold and five-fold meditations?

A. Excepting space-kasiá¹‡a and consciousness-kasiá¹‡a, the remaining eight kasiá¹‡as and Mindfulness
of respiration.

Q. Which four subjects of meditation comprise the four-fold formless meditation?

A. Space-kasiá¹‡a, consciousness-kasiá¹‡a, the sphere of nothingness, the sphere of neither perception
nor non-perception â€” these are called the four subjects of meditation.

Thus these should be known â€˜by way of meditationâ€™.

4 By way of transcending

Q. How â€˜by way of transcendingâ€™?

A. The sphere-subjects of meditation transcend form. Excepting the formless-kasiá¹‡as, the remaining
eight kasiá¹‡as and what remain of the thirty subjects of meditation, do not transcend form.

Three subjects of meditation transcend the object: the two formless-kasiá¹‡as and the sphere of nothing‐
ness. The other thirty-five subjects of meditation do not transcend the object. [128|65]

And again,  one  subject  of  meditation transcends  perception and sensation,  namely,  the  sphere  of
neither perception nor non-perception. The other thirty-seven subjects of meditation do not transcend
perception and sensation.

Thus these should be known â€˜by way of transcendingâ€™.

5 By way of increasing

Q. How, â€˜by way of increasingâ€™?

A. Fourteen subjects of meditation should be increased, namely, the ten kasiá¹‡as and the four immeas‐
urables. The other twenty-four should not be increased. 

Thus these should be known â€˜by way of increasingâ€™.
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6 By way of cause

Q. How, â€˜by way of causeâ€™?

A. Nine  subjects  of  meditation  are  causes  of  supernormal  power,  namely,  excepting  the  formless
kasiá¹‡as, the remaining eight kasiá¹‡as and limited-space kasiá¹‡a. What remain of the other thirty sub‐
jects of meditation do not become causes of supernormal power. Thirty-seven subjects of meditation

become insight-causes,  namely,  (all)  except the sphere of  neither perception nor non-perception.10 

And again, one subject of meditation does not become insight-cause, namely, the sphere of neither per‐
ception nor non-perception. Thus these should be known â€˜by way of causeâ€™.

7 By way of object

Q. How, â€˜by way of objectâ€™?

A. Twenty-one subjects of meditation have the sign as object. Twelve subjects of meditation have their
intrinsic nature as object.

Q. Which twenty-one subjects of meditation have the sign as object?

A. Excepting the consciousness  kasiá¹‡a, the remaining nine  kasiá¹‡as, the ten perceptions of putres‐
cence, mindfulness of respiration and mindfulness of body.

Q. Which twelve (subjects of meditation) have their intrinsic nature as object?

A. Consciousness kasiá¹‡a, the sphere of neither perception nor non-perception and the ten objects of
access-meditation.

Q. Which five have neither the sign nor their intrinsic nature as object?

A. Namely, the four immeasurables and the sphere of nothingness. [129|66]

And again, two subjects of meditation have: internally developed object; internal object.

And again, two subjects of meditation: internally developed object; external object.

And again, one subject of meditation: externally developed object and internal object.

And again, twenty-one subjects of meditation: externally developed object; external object.

And again, four subjects of meditation: internally developed object; internal object; prepared external
object.

And again, four subjects of meditation: prepared internal object; prepared developed external object;
external object.

And again, two subjects of meditation: prepared internally developed object; prepared externally de‐
veloped external object; prepared internal object; prepared external object.

And again, one subject of meditation: internal-external developed object; internal object.

And again, one subject of meditation: developed internal object; indescribable internal object; external
object.

Two subjects of meditation: developed internal object; internal object, namely, consciousness  kasiá¹‡a
and sphere of neither perception nor non-perception.

And again, two subjects of meditation: internally developed object; external object, namely: mindful‐
ness of respiration and mindfulness of body.

And again, one subject of meditation: externally developed object; internal object, namely: recollection
of death.

10. [A. IV, 426]: Iti kho bhikkhave yavatÄ� saÃ±Ã±Ä�samÄ�patti, tavatÄ� aÃ±Ã±Ä�paá¹ivedho.
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And again, twenty-one subjects of meditation: externally developed object; external object, namely, the
ten perceptions of putrescence, the four immeasurable thoughts, the four colour kasiá¹‡as, (limited-)
space kasiá¹‡a, recollection of the Buddha and recollection of the Community of Bhikkhus.

And again, four subjects of meditation: internally developed object; internal object; prepared (object);
prepared external object, namely, recollection of virtue, recollection of liberality, the determining of the
four elements and the perception of the foulness of food.

And again, four subjects of meditation: prepared internally developed object; prepared externally de‐
veloped object; prepared external object, namely, the four colour kasiá¹‡as.

And again, two subjects of meditation: prepared internally developed object; prepared externally de‐
veloped object; prepared internal object; [130|67] prepared external object, namely, recollection of the
Law and recollection of peace.

And again, one subject of meditation: internal-external prepared object; internal object, namely, recol‐
lection of deities.

And again; one subject of meditation: inner developed object; inner object; outer object; sphere object;
namely, the sphere of nothingness.

And again, two subjects of meditation belonging to the past, namely, consciousness  kasiá¹‡a and the
sphere of neither perception nor non-perception.

And again, one subject of meditation is of the future, namely, recollection of death.

And again, one subject of meditation is of the present, namely, recollection of deities.

And again, six subjects of meditation: prepared past object; prepared future object; namely recollection
of the Buddha, recollection of the Community of Bhikkhus, recollection of virtue, recollection of liber‐
ality, the determining of the four elements and the perception of the foulness of food.

And again, two subjects of meditation: prepared past object; prepared present object; prepared non-
characterizable past-future;  namely,  nine  kasiá¹‡as,  the ten perceptions of putrescence,  the four im‐
measurable thoughts, mindfulness of respiration, mindfulness of body and the sphere of nothingness.

And again, four subjects of meditation, namely, fire kasiá¹‡a, air kasiá¹‡a, the perception of worminess
and mindfulness of respiration, hÃ¢ve unsteady objects. Movement is their medium, but their after-
image is steady. All the other thirty-four have steady objects.

Thus these should be known â€˜by way of objectâ€™.

8 By way of speciality

Q. How, â€˜by way of specialityâ€™?

A. Eight  kasiá¹‡as and  the  four  formless  (objects  of)  concentration  are  named  special.  The  eight
kasiá¹‡as,  being true objects,  are called (objects of) speciality in concentration. And because in the
fourth meditation,  jhÄ�na, one reaches a special plane, the four formless (objects of) concentration
become special.

The ten perceptions of putrescence and the perception of the foulness of food are called special percep‐
tion, because of colour, form, space, direction, distinctiveness, combination and coherence, and be‐
cause of the impurity-perception-object.

The ten recollections are called special recollections, because of their subtility and because of attentive‐
ness. [131|68]

(412) The four immeasurable thoughts are called special, because they cannot be surpassed.

The determining of the four elements is called the speciality of wisdom, because of its connection with
the void.

Thus these should be known â€˜by way of specialityâ€™.
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9 By way of plane

Q. How, â€˜by way of planeâ€™?

A. Twelve subjects of meditation do not arise in the higher heavens. Namely, the ten perceptions of pu‐
trescence, mindfulness of body and the perception of the foulness of food.

And again, thirteen subjects of meditation do not arise in the form existence.11 Namely, the first twelve
and mindfulness of respiration do not arise in the form existence.

No subject of meditation except the four formless (ones) arise in the formless existence.12 

Thus these should be understood â€˜by way of planeâ€™.

10 By way of seizing

Q. How, â€˜by way of seizingâ€™?

A. Seventeen subjects of meditation seize the sign through sight, i.e., excepting air  kasiá¹‡a and the
formless kasiá¹‡as, the remaining seven kasiá¹‡as and ten perceptions of putrescence.

And again, one subject of meditation seizes the sign through contact. Namely, mindfulness of respira‐
tion.

And again, one subject of meditation seizes the sign through sight or contact. Namely, air kasiá¹‡a.

The remaining nineteen subjects of meditation seize the sign through audition.

And again, five subjects of meditation should not be practised by the beginner. Namely, the formless
and equanimity. The remaining thirty-five may be practised by the beginner.

Thus these should be known â€˜by way of seizingâ€™.

11 By way of person

Q. How â€˜by way of personâ€™?

A. A walker in passion should not practise the four immeasurables,  [132|69] because of their auspi‐
cious sign. Why? A walker in passion is not good at appreciating the auspicious sign. It (the practice of
the four immeasurables by a walker in passion) is  comparable to a man affected of a disorder of
phlegm partaking of very rich food that is harmful to him.

A walker in hate should not practise the ten perceptions of putrescence, because of the arising of re‐
sentment-perception. A walker in hate is not good at appreciating it and is comparable to a man with a
bilious ailment partaking of hot drinks and food which are harmful to him.

A walker in infatuation, who has not gathered wisdom, should not work at any subject of meditation,
because of his lack of skill. Owing to lack of skill, his efforts will be fruitless. It (the practice of medita‐
tion by a walker in infatuation) is comparable to a man who rides an elephant without a goad.

A walker in passion should practise the perception of impurity and mindfulness of body, because
these help overcome lust.

A walker in hate should practise the four immeasurables, because these help overcome hatred. Or he
should practise colour kasiá¹‡a, because his mind attends to such.

A walker in faith should practise the six recollections beginning with recollection of the Buddha. Then
his faith will gain fixity.

11. RÅ«pabhava. According to [Vis. Mag. 113], Brahmaloka.

12. ArÅ«pabhava.
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A walker in intelligence should practise the determining of the four elements, the perception of the
foulness of food, recollection of death and recollection of peace because he is profound.

And again, a walker in intelligence is not debarred from working at any subject of meditation.

A walker in excogitation should practise mindfulness of respiration, because it eradicates discursive

thought.13 

A walker in infatuation should make inquiries regarding the Law, should hear expositions of the Law
in due season, with reverential mind, and should honour the Law. He should live with his teacher. He
should heap up wisdom and should practise what pleases him of the thirty-eight subjects of medita‐
tion. Recollection of death and the determining of the four elements are specially suited to him.

And again, there is another teaching: â€œWhen I investigate the subjects of meditation, I see their dis‐
tinctive qualities. The six persons may, through discernment, be reduced to threeâ€�.

Q. If that be so, will there be difficulties at the beginning?

A. There are two kinds of men who walk in passion, namely, (the man) of dull faculties and (the man)
of keen faculties. A walker in passion who has dull faculties should practise the investigation of im‐
purity in order to overcome lust. Thus he should practise and overcome lust.[133|70]

The walker in passion who has keen faculties should, at first, increase faith. He should practise the re‐
collections. Thus he should practise and overcome lust.

There are two kinds of men who walk in hate, namely, (the man) of dull faculties and (the man) of
keen faculties. A walker in hate who has dull faculties should practise the four immeasurables. By this
he will be able to overcome hatred.

The walker in hate who has keen faculties,  being one endowed with wisdom, should practise the
(meditation of the) special sphere. Thus should one practise and dispel hatred.

There are two kinds of men who walk in infatuation, namely, (the man) of no faculties and (the man)
of dull faculties. The walker in infatuation who has no faculties should not work at any subject of med‐
itation. The walker in infatuation who has dull faculties should practise mindfulness of respiration in
order to dispel discursive thinking.

Thus (the six persons) can be reduced to three. Therefore, there should be no difficulty. According to
this teaching, the kasiá¹‡as and mindfulness of respiration are developed (further) through space. All
the activities can be fulfilled without difficulty. If a man is endowed with merit, he will have no diffi‐
culty in fulfilling all the excellent subjects of meditation.

[134|71]

13. [A. I, 449]: Cetaso vikkhepassa pahÄ�naya Ä�nÄ�pÄ�nasati bhÄ�vetabbÄ�.
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Chapter XII: Entrance into the
subject of meditation

1 Section One

Q. What is the earth kasiá¹‡a?1 What is the practice of it? What is its salient characteristic? What is its
function? What is its near cause? What are its benefits? What is the meaning of kasiá¹‡a? How many
kinds of earth are there? What is the earth sign? How is a maá¹‡á¸�ala made? What is the method of
meditating on the earth kasiá¹‡a?

1.1 Earth kasiá¹‡a, its practice, salient characteristic, function and near cause

A. The thought that is produced relying on the earth sign â€” this is called earth kasiá¹‡a. The undis‐
turbed dwelling of the mind â€” this is called practice. Delight in being linked to the earth sign is its
salient characteristic. Non-abandonment is its function. Non-differentiated thought is its near cause.

1.2 Benefits

What are its benefits?2 Twelve are its benefits, namely, the sign is easy of acquisition through medita‐
tion on the earth kasiá¹‡a; at all times and in all actions, mental activity is unimpeded; acquiring super‐
normal power, a man is able to walk on water just as; on earth and to move freely in space; he gains the
supernormal power of manifoldness, the knowledge of past lives, the heavenly ear and worldly higher
knowledge; he fares well and draws near to the verge of the ambrosial. [135|72]

1.3 Meaning of kasiá¹‡a

Q. What is the meaning of kasiá¹‡a?

A. Pervasiveness â€” this is called kasiá¹‡a. It is even as the Enlightened One taught in the stanza:-3 

â€œWhen a man remembers
the worth of the â€™wakened ones,
the joy that wells within him
floods his body through.
So, when with spreading earth-thought
Rose-apple Isle's suffused,
the earth-wrought state is likened
to the body with bliss perfusedâ€�.

Meditating thus one causes this maá¹‡á¸�ala to prevail everywhere.

1.4 Kinds of earth

Q. How many kinds of earth are there? Taking which earth as sign should one practise?

A. There are two kinds of earth.4 1. Natural earth. 2. Prepared earth. Solidity is the property of natural
earth. This is called natural earth. What is made of earth dug out by a man himself or by another is

1. In this text the ideograph for paá¹havikasiá¹‡a = pá¹›thviká¹›tsnÄ�yatana (Sk.)

2. Cp. [Vis. Mag. 175].

3.  Not traced.  Cp.  [Th. 381]:  Buddham appameyyaá¹�  anussara pasanno pÄ«tiyÄ�  phuá¹asarÄ«ro hohisi
satatam udaggo.
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called prepared earth. Earth is of four colours, namely, white, black,5 red and the colour of dawn. Here
a yogin should not add anything to natural earth. He should exclude white, black and red. Why?
When he meditates on earth of these colours, he does not get the after-image. By dwelling on white,
black or red, he practises colour kasiá¹‡a. Why? If a yogin meditates on natural earth or prepared earth,
he will get the (after-) image. If it (i.e., earth) is of dawn- colour, he should take that sign.

1.5 Non-prepared earth

Q. What is non-prepared earth sign?

A. Level ground which is free from thickets, free from roots of trees or tufts of grass, within the range
of vision and which arouses steady mental activity â€” this is earth perception. This is called non-pre‐
pared earth.

A practised yogin gains the after-image of earth following either the difficult or the easy way, and
dwells without falling. A beginner in the first [136|73] meditation, jhÄ�na, takes prepared earth and
makes a maá¹‡á¸�ala. He should not meditate on non-prepared earth.

1.6 On making a mandala

Q. How is a maá¹‡á¸�ala made?

A. If a yogin desires to make a maá¹‡á¸�ala on the ground, let him at first select a calm place in the
monastery, or a cave, or a place under a tree, or a deserted, covered place unlit by the sun, or a place
on an unused road. In all such places, let him keep a distance of one fathom, sweep the place clean and
make it smooth. In such places let him, with clay of the colour of dawn, prepare the ground in order to
cause the arising of the sign. Taking a moderate quantity in a vessel, let him carefully mix it with water
and remove grass, roots and dirt from it. With the edge of a cloth let him remove any dirt that may be
on the swept place. Let him screen the sitting place and exclude the light, and make a couch of medita‐
tion. Let him make a circle according to rule, neither too near nor too far. Let the circle be flat and full
and without markings. After that let watery clay unmixed with any other colour or unmixed with spe‐
cial colour be applied. It should be covered and protected until it is dry. When it is dry, (413) it should
be edged with another colour. It may be of the size of a round rice-sifter, a metal gong and may be cir‐
cular, rectangular, triangular or square. Thus it should be understood.

According to the principal teacherâ€™s instructions, a circle is the best. The maá¹‡á¸�ala may be made
on cloth, on a board or on a wall. But it is best on the ground. This is the teaching of predecessor teach‐
ers.

1.7 Method of earth kasiá¹‡a meditation

Q. How should one meditate upon the earth kasiá¹‡a?

A. A yogin who wishes to meditate upon the earth kasiá¹‡a should at first consider the tribulations of
sense-desires, and again he should consider the benefits of renunciation.

1.8 Tribulations of sense-desires illustrated in twenty similes

Q. How should he consider the tribulations of sense-desires?

A. Because they produce little pleasure and severe pain, they are full of tribulations.6 A. III, 97: A Aá¹‐
á¹hisaá¹…khalÅ«pamÄ�  kÄ�mÄ�  vuttÄ�  BhagavatÄ�,  bahudukkhÄ�  bahÅ«pÄ�yÄ�sÄ�,
Ä�dÄ«navo  ettha  bhÄ«yo.  Maá¹�sapesÅ«pamÄ�  kÄ�mÄ�  vuttÄ�
BhagavatÄ�..........Tiá¹‡ukkÅ«pamÄ�  kÄ�mÄ�..........Aá¹…gÄ�rakÄ�sÅ«pamÄ�
kÄ�mÄ�..........SupinakÅ«pamÄ�  kÄ�mÄ�..........YÄ�citakÅ«pamÄ�
kÄ�mÄ�..........RukkhphalÅ«pamÄ�  kÄ�mÄ�...........AsisÅ«nÅ«pamÄ�

4. Cp. [Vis. Mag. 123 ff].

5. Nila â€” also sometimes rendered dark-blue, blue-black.

6. The first ten similes are at []
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kÄ�mÄ�..........SattisÅ«lÅ«pamÄ�  kÄ�mÄ�..........SappasirÅ«pamÄ�  kÄ�mÄ�  vuttÄ�
BhagavatÄ�, bahudukkhÄ� bahÅ«pÄ�yÄ�sÄ� Ä�dÄ«navo ettha bhÄ«yo.

Simile No. 14 â€” [A. III, 63]: KÄ�macchando bhikkhave Ä�varaá¹‡o nÄ«varano.

Simile No. 17 â€” [D. I, 245]: KÄ�ma-guá¹‡Ä� ariyassa vinaye andÅ«ti pi vuccanti, bandhananti ti pi vuc‐
canti.
(1) Sense-desires are likened to a bone because of scanty [137|74] yield of pleasure; (2) sense-desires
are likened to a piece of flesh because they are followed by many (sufferings); (3) sense-desires are
likened  to  Ã¦ (flaming)  torch  carried  against  the  wind because  they  burn;  (4)  sense-desires  are
likened to a pit of glowing embers because of the great and the small (?) ; (5) sense-desires are likened
to a dream because they vanish quickly; (6) sense-desires are likened to borrowed goods because they
cannot be enjoyed long; (7) sense-desires are likened to a fruit tree because they are chopped down by
others; (8) sense-desires are likened to a sword because they cut; (9) sense-desires are likened to a
pointed stake because they impale; (10) sense-desires are likened to the head of a venomous snake be‐

cause they are fearful;7 (11) sense-desires are likened to a flock of cotton blown about by the wind be‐
cause they are unresisting by nature; (12) sense-desires are likened to a mirage because they bewilder
the fool; (13) sense-desires are likened to darkness because they are blinding; (14) sense-desires are
likened to hindrances because they obstruct the way of good; (15) sense-desires are likened to infatu‐
ation because they cause the loss of Right Mindfulness; (16) sense-desires are likened to ripening be‐
cause they are subject to decay; (17) sense-desires are likened to fetters because they bind one to an‐
other; (18) sense-desires are likened (to thieves) because they rob the value of merit; (19) sense-de‐
sires are likened to a house of hate because they provoke quarrels; (20) and sense-desires are pain-
laden because they cause trials innumerable. Having considered the tribulations of sense-desires, in
this manner, he should consider the benefits of renunciation.

1.9 Renunciation and its benefits

Renunciation. Namely, good practices, like the first meditation, jhÄ�na, from the time one retires from
the world â€” these are named renunciation. [138|75]

Q. What are the benefits of renunciation? A. Separation from the hindrances;8 the dwelling in freedom;
the joy of solitude; the dwelling in happiness and mindfulness and the ability to endure suffering; ac‐
complishment of much good and attainment of the ground of great fruition; the benefitting of two

places9 through acceptance of gifts. This (renunciation) is profound wisdom. This is the best of all sta‐
tions. This is called â€˜beyond the three worldsâ€™.

And again, what is called renunciation is the renunciation of sense-desires. This is solitude. This is
freedom from all hindrances. This is happiness. This is the absence of defilement. This is the super-ex‐
cellent path. This washes away the dirt of the mind. Through this practice is merit gathered. Through
this practice inward calm is won.

Sense-desires are coarse; renunciation is fine. Sense-desires are defiling; renunciation is non-defiling.
Sense-desires are inferior; renunciation is superior. Sense-desires are connected with hate; renunci‐
ation is unconnected with hate. Sense-desires are not friendly towards fruition; renunciation is the
friend of fruition. Sense-desires are bound up with fear; renunciation is fearless.

7.  In the Chinese â€˜Potaliyaâ€™ (transliteration) Sutta, the simile of the snake is also found, and the
eight doctrines taught in this sutta are illustrated with as many examples, though it is difficult to say
exactly which illustration refers to which doctrine. In the Pali there are only seven illustrations. The fol‐
lowing is taken from the ChÅ« Agon (Madhyama Ä€gama) No. 203: â€œHouseholder, it is as if, not far
from a village, there were a huge venomous snake, very vicious, poisonous, black and terrible of as‐
pect, and a man not foolish, not deluded, not insane, in full possession of his senses, desirous of weal
and shunning woe, disliking sorrow very much, wishing to live, not wishing to die and disliking death
very much, were to come. What do you think, householder, would that man stretch out his hand or
any other member of his body to the snake, saying, â€˜Bite me, bite meâ€™?â€� Then the household‐
er answered: â€œNo, venerable Gotama, because on seeing the venomous snake he would think: â€˜If
I were to stretch forth my hand or other member of my body and let the snake bite it, I should die or
suffer severelyâ€™. And so, on seeing that venomous snake, he wishes to flee from itâ€�. Household‐
er, the learned, noble disciple also thinks in the same way: â€˜Sense-desires are like a venomous snake.
It was taught by the Blessed One that sense-desires are like a venomous snake. They yield little pleas‐
ure, produce much suffering and are pain-ladenâ€™. And he abandons sense-desires, becomes freed
from evil states of mind and causes to perish all worldly enjoyment and clings to nothingâ€�.

8. PaÃ±ca nÄ«varaá¹‡Ä�ni.

9. Cp. [A. II, 80]: Atthi bhikkhave dakkhiá¹‡Ä� dÄ�yakato câ€™eva visujjhati paá¹iggÄ�hakato ca.
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1.10 Method of practice of earth kasiá¹‡a

Having, in this manner, considered the tribulations of sense-desires and the benefits of renunciation,
one accomplishes happiness through renunciation. One arouses the heart of faith and reverence, and
meditates either on the non-prepared or the prepared. Taking food in moderation, one observes the
rules regarding the bowl and robes, well. Bodily or mentally one is not heedless, and accepts little.

Having taken a moderate meal, one washes the hands and feet, and sits down and meditates on the

Buddhaâ€™s  Enlightenment,10  the  Law  and  the  Order.  Through  the  doing  of  good  actions  and
through these recollections one becomes happy and thinks: â€œNow it is possible for me to acquire
perfection. Had I not renounced, long would it have been before I reached peace. Therefore, I should
endeavour earnestlyâ€�. And taking the mat of meditation to a place neither too far from nor too near
the maá¹‡á¸�ala, i.e., about the length of a plough-pole or a fathom (from the maá¹‡á¸�ala), one sits
down with legs crossed under him, faces the maá¹‡á¸�ala, holds the body erect and arouses mindful‐
ness from the very depths of his being, with closed eyes.

After sometime, one is able to exclude all disturbances of body and mind, collect his thoughts and uni‐
fy his mind. Then opening the eyes neither too wide nor too narrowly, one should fix oneâ€™s gaze on
the maá¹‡á¸�ala. [139|76]

1.11 Three ways of sign-taking

The yogin should meditate on the form of the  maá¹‡á¸�ala and take the sign through three ways:
through even gazing, skilfulness and neutralizing disturbance.

Q. How, through even gazing?

A. When the yogin dwells on the maá¹‡á¸�ala, he should not open his eyes too wide nor shut them en‐
tirely. Thus should he view it. If he opens his eyes too wide, they will grow weary, he will not be able
to  know  the  true  nature  of  the  maá¹‡á¸�ala,  and  the  after-image  will  not  arise.  If  he  faces  the
maá¹‡á¸�ala closing the eyes fast, he will not see the sign because of darkness, and he will arouse neg‐
ligence. Therefore, he should refrain from opening his eyes too wide and closing them fast. He should
dwell with earnestness on the maá¹‡á¸�ala. Thus should the yogin dwell (on the maá¹‡á¸�ala) in or‐
der to gain fixity of mind. As a man looking at his own face in a mirror sees his face because of the
mirror, i.e., because the face is reflected by the mirror, so the yogin dwelling on the maá¹‡á¸�ala sees
the sign of concentration which arises, because of the maá¹‡á¸�ala. Thus should he take the sign by fix‐
ing the mind through even gazing. Thus one takes the sign through even gazing.

Q. How, through skilfulness?

A. Namely, through four ways. The first is to put away any internal lack; the second is to view the
maá¹‡á¸�ala squarely; third is to supply the deficiency should a partial sign or half the  maá¹‡á¸�ala
appear; (fourth:) at this time if his mind is distracted and becomes negligent, he should endeavour like

a potter at the wheel11 and, when his mind acquires fixity, he should gaze on the maá¹‡á¸�ala, and let‐
ting it pervade (his mind) fully and without faults consider calmness (?). Thus should skilfulness be
known.

Q. How, through neutralizing disturbance?

A. There are four kinds of disturbance: the first is endeavour that is too quick; the second is endeavour
that is too slow; the third is elation; the fourth is depression.

Q. What is endeavour that is too quick?

A. It is hurried practice. The yogin is impatient. He sits (to meditate) in the morning. By evening he
ceases (to endeavour), because of weariness of body. This is called hurried doing.

Q. What is endeavour that is too slow?

10. Bodhi â€” transliteration.

11.  Cp.  [M. II, 18]:  SeyyathÄ�pi UdÄ�yi, dakkho kumbhakÄ�ro vÄ� kumbhakÄ�rantevÄ�si yÄ� su‐
parikammakatÄ�ya  mattikÄ�ya  yaá¹�  yad  eva  bhÄ�janavikatiá¹�  Ä�kaá¹…kheyya,  taá¹�  tad  eva
kareyya abhinipphÄ�deyya.
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A. It is to stray away from the way of meditation. Though the yogin sees the maá¹‡á¸�ala he does not
dwell on it with reverence. Often he gets up. Often he lies down. [140|77]

When a yogin endeavours too vigorously, his body becomes weary and his mind flags. Or, the mind
wanders and loses itself in frivolous thoughts. When he endeavours too slowly, his body and mind be‐

come dull and lazy and sleep overtakes him.12 

Elation: If the yoginâ€™s mind becomes lax through losing itself in frivolous thoughts, he becomes
discontented with the subject of meditation. If he, at first, does not delight in frivolous thoughts, his
mind becomes elated through willing. Or again, it becomes elated, if he does many deeds through the
will for happiness and bliss.

Depression: The yogin fails owing to agitation and thereby partakes of uneasiness, and dislikes the
subject of meditation. If he dislikes the subject of meditation from the start he resents activity and, ac‐
cordingly through resentment, his mind becomes depressed. And again, his mind becomes weary of
initial and sustained application of thought, falls from distinction and, owing to craving, becomes de‐
pressed.

When this yoginâ€™s mind falls into a state of agitation, quickly, he overcomes and abandons agita‐
tion, with the faculty of mindfulness and the faculty of concentration. When his mind falls into a state
of negligence,  he should overcome and abandon that state of mind-negligence with the faculty of
mindfulness and the faculty of energy.  When the man of elated mind falls  into a lustful  state,  he
should abandon lust forthwith. When the man of depressed mind falls into an angry state, he should
abandon anger forthwith. In these four places a man accomplishes and makes his mind move in one
direction. If his mind moves in one direction, the sign can be made to ariseâ€™.

1.12 Grasping sign

There are two kinds of signs, namely, the grasping sign and the after-image. What is the grasping sign?
When a yogin,  with undisturbed mind dwells  on the  maá¹‡á¸�ala,  he gains the perception of  the
maá¹‡á¸�ala and sees it  as it  were in space,  sometimes far,  sometimes near,  sometimes to the left,
sometimes to the right, sometimes big, sometimes small, sometimes ugly, sometimes lovely. Occasion‐
ally (he sees it  multiplied) many (times) and occasionally few (times).  He,  without scanning the
maá¹‡á¸�ala, causes the grasping sign to arise through skilful contemplation. This is named grasping
sign.

1.13 The after-image

Through the following of that (the grasping sign) again and again the after-image arises. The after-im‐
age means this: what when a man contemplates [141|78] appears together with mind. Here the mind
does not gain collectedness through viewing the maá¹‡á¸�ala, but it (the after-image) can be seen with
closed eyes as before (while looking at the  maá¹‡á¸�ala) only in thought. If he wills to see it far, he
sees it afar. As regards seeing it near, to the left, to the right, before, behind, within, without, above and
below, it is the same. It appears together with mind. This is called the after-image.

1.14 The sign

What is the meaning of sign?

The meaning of (conditioning) cause is  the meaning of sign.  It  is  even as the Buddha taught the

bhikkhus: (414) â€œAll evil demeritorious states occur depending on a signâ€�.13 This is the mean‐
ing of conditioning cause. And again, it is said that the meaning of wisdom is the meaning of the sign.

The Buddha has declared: â€œWith trained perception one should forsakeâ€�.14  This is called wis‐

12.  [A. III,  375]:  AccÄ�raddhaviriyaá¹�  uddhaccÄ�ya  saá¹�vattati  atilÄ«naviriyaá¹�  kosajjÄ�ya
saá¹�vattati. Tasá¹�a ti ha tvaá¹� Soá¹‡a viriyasamataá¹� adhiá¹á¹haha indriyÄ�naÃ± ca samataá¹� paá¹‐
ivijjha tattha ca nimittaá¹� gaá¹‡hÄ�hi â€˜ti.

13.  Cp.  [D. I,  70]:  Idha  mahÄ�-raja  bhikkhu  cakkhunÄ�  rÅ«paá¹�  disvÄ�  na  nimittaggÄ�hÄ«  hoti
nÄ�nuvyaÃ±janaggÄ�hÄ«.  YatvÄ�dhikaraá¹‡am  enaá¹�  cakkhundriyaá¹�  asaá¹�vutaá¹�
viharantaá¹�  abhijjhÄ�-domanassÄ�  pÄ�pakÄ�  akusalÄ�  dhammÄ�  anvÄ�ssaveyyuá¹�  tassa
saá¹�varÄ�ya pÄ�á¹ipajjati, rakkhati cakkhundriyaá¹�, cakkhundriye saá¹�varaá¹� Ä�pajjati.
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dom. And again, it is said that the meaning of image is the meaning of the sign. It is like the thought a
man has on seeing the reflection of his own face and image. The after-image is obvious.

1.15 Protecting the sign

After acquiring the sign the yogin should, with heart of reverence towards his teacher, protect that ex‐
cellent sign. If he does not protect, he will, surely, lose it.

Q. How should he protect it?

A. He should protect it through three kinds of actions: through refraining from evil, practice of good
and through constant endeavour.

How does one refrain from evil? One should refrain from pleasure of work, of various kinds of trivial
talk, of sleeping, of frequenting assemblies, immoral habits; (one should refrain from) the non-protec‐

tion of the faculties,15  intemperance as regards food, non-practice of the meditations,  jhÄ�nas, and
non-watchfulness  in  the  first  and last  watches  of  the  night,  non-reverence  for  that  which  he  has
learned (the rule), the company of bad friends and seeing improper objects of sense. To partake of
food, to sit and to lie down, at the improper time, are not wholesome. To conquer these states is (to
do) good. Thus he should always practise.

Q. What is the meaning of constant endeavour? [142|79]

A. That yogin having taken the sign always contemplates on its merit as if it were a precious jewel. He
is always glad and practises. He practises constantly and much. He practises by day and by night. He
is glad when he is seated. He is at ease when he lies down. Keeping his mind from straying hither and
thither, he upholds the sign. Upholding the sign, he arouses attention. Arousing attention, he medit‐
ates. Thus meditating, he practises. In his practice, he contemplates on the maá¹‡á¸�ala. Through this
constant endeavour, he sees the sign and protecting the sign in this way, he acquires facility. And if the
(after-) image appears in his mind, he gains access-meditation. And if access-meditation appears in

his mind, he, by means of this, accomplishes fixed meditation.16 

1.16 Access-meditation

Q. What is access-meditation?

A. It means that the man follows the object unimpeded by his inclinations. Thus he overcomes the
hindrances. But he does not practise initial and sustained application of thought, joy, bliss, unification
of mind and the five faculties of  faith and so forth.  Though he gains meditation-strength,  diverse
trends of thought occur yet. This is called access-meditation.

1.17 Fixed meditation, jhÄ�na

Fixed meditation, jhÄ�na, follows access. This state acquires the power of mental progress. This is the
power of application of thought, faith and the others. This state does not move in the object. This is
called fixed meditation, jhÄ�na.

Q. What is the difference between, access and fixed meditation, jhÄ�na?

A. The overcoming of the five hindrances is access. One overcomes these five and thereby fulfils fixed
meditation, jhÄ�na. Through access one approaches distinction in meditation, jhÄ�na. When distinc‐
tion in meditation is  accomplished, it  is  fixed meditation,  jhÄ�na.  In access-meditation mind and
body,  not  having  attained to  tranquillity,  are  unsteady like  a  ship  on  waves.  In  fixed meditation,
jhÄ�na, mind and body having attained to tranquillity are steady like a ship on unruffled water. Be‐

cause the factors17 are not powerful the mind does not dwell long on the object, in access-meditation,

14. Cp. [D. I, 181]: SikkhÄ� ekÄ� saÃ±Ã±Ä� uppajjanti, sikkhÄ� ekÄ� saÃ±Ã±Ä� nirujjhanti.

15.  [A. III, 116]:  PaÃ±câ€™ ime bhikkhave dhammÄ� sekhassa (=sekhassÄ�ti sikkhakassa sakaranÄ«yassa
â€”  [Mp. III, 274])  bhikkhuno parihÄ�nÄ�ya saá¹�vattanti. Katame paÃ±ca? KammÄ�rÄ�matÄ�,
bhassÄ�rÄ�matÄ�  niddÄ�rÄ�matÄ�,  saá¹…gaá¹‡ikÄ�rÄ�matÄ�,  yathÄ�vimuttaá¹�  cittaá¹�
na pacchavekkhati.

16. AppanÄ� jhÄ�na.
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like a child.18  All factors19  being powerful (in fixed meditation,  jhÄ�na) one dwells on the object

peacefully and long, like a powerful man.20 In access-meditation [143|80]one does not practise with fa‐
cility. Therefore yoga is not accomplished. It is like the forgetfulness of a discourse-reciter who has

stopped (reciting) for a long time.21 In fixed meditation, jhÄ�na, practice being facile, yoga is accom‐
plished. It is like a discourse-reciter who keeps himself in training, always, and who does not forget
when he recites.

If a man does not overcome the (five) hindrances, he is blind as regards access-meditation.22 These are
the teachings regarding impurity. If a man overcomes the hindrances well, he gains sight (lit. becomes
not-blind).

Concerning the accomplishment of fixed meditation,  jhÄ�na, these are the teachings of purity: â€”
From the state of facility in the sign to (the state of) repelling is called access. Continued repelling of
the hindrances is called fixed meditation, jhÄ�na.

Q. What is the meaning of access?

A. Because it is near meditation, jhÄ�na, it is called access, as a road near a village is called a village
road. The meaning is the same, though the names differ.

What is the meaning of fixed meditation, jhÄ�na? Fixed meditation, jhÄ�na, means yoga. Fixed med‐
itation, jhÄ�na, is like the mind entering the maá¹‡á¸�ala. There is no difference in meaning between
renunciation, meditation (jhÄ�na) and fixed meditation, (jhÄ�na). Here the yogin, dwelling in ac‐
cess, fixed meditation (jhÄ�na) or the first meditation (jhÄ�na) should increase the kasiá¹‡a.

1.18 Increasing of the kasiá¹‡a

Q. How should he increase?

A. Namely, the kasiá¹‡a which is a span and four fingers, at the start, should be gradually increased.
Thus should he contemplate; and he will be able gradually to increase with facility. Let him progress‐
ively increase it to the size of a wheel, a canopy, the shadow of a tree, a cultivated field, a small neigh‐
bourhood, a village, a walled village and a city. Thus should he progress gradually until he fills the
great earth. He should not contemplate on such things as rivers, mountains, heights, depths, trees and
protuberances, all of which are uneven; he should contemplate on earth as if it were the great ocean.
Increasing it in this way, he attains to distinction in meditation.

17. Text has aá¹…ga.

18.  Cp.  [Vis.  Mag. ,  126]:  YathÄ�  nÄ�ma  daharo  kumÄ�rako  ukkhipitvÄ�  á¹hapiyamÄ�no
punappunaá¹�  bhÅ«miyaá¹�  patati,  evam  eva  upacÄ�re  uppanne  cittaá¹�  kÄ�lena  nimittaá¹�
Ä�rammaá¹‡aá¹�  karoti,  kÄ�lena  bhavaá¹…gaá¹�  otarati.  AppanÄ�ya  pana  aá¹…gÄ�ni
thÄ�majÄ�tÄ�ni honti,  tesaá¹�  thÄ�majÄ�tattÄ�.  YathÄ�  nÄ�ma balavÄ�  puriso Ä�sanÄ�
vuá¹á¹hÄ�ya divasam pi tiá¹á¹heyya, evam eva appanÄ�samÄ�dhimhi uppanne cittaá¹�, sakiá¹� bhavaá¹…
gavÄ�raá¹�  chinditvÄ�,  kevalam pi rattiá¹�  kevakam pi divasaá¹�  tiá¹á¹hati,  kusalajavanapaá¹ipÄ�á¹‐
ivasenâ€™Ã©va pavattatÄ« ti.

19. Text has aá¹…ga.

20.  Cp.  [Vis.  Mag. ,  126]:  YathÄ�  nÄ�ma  daharo  kumÄ�rako  ukkhipitvÄ�  á¹hapiyamÄ�no
punappunaá¹�  bhÅ«miyaá¹�  patati,  evam  eva  upacÄ�re  uppanne  cittaá¹�  kÄ�lena  nimittaá¹�
Ä�rammaá¹‡aá¹�  karoti,  kÄ�lena  bhavaá¹…gaá¹�  otarati.  AppanÄ�ya  pana  aá¹…gÄ�ni
thÄ�majÄ�tÄ�ni honti,  tesaá¹�  thÄ�majÄ�tattÄ�.  YathÄ�  nÄ�ma balavÄ�  puriso Ä�sanÄ�
vuá¹á¹hÄ�ya divasam pi tiá¹á¹heyya, evam eva appanÄ�samÄ�dhimhi uppanne cittaá¹�, sakiá¹� bhavaá¹…
gavÄ�raá¹�  chinditvÄ�,  kevalam pi rattiá¹�  kevakam pi divasaá¹�  tiá¹á¹hati,  kusalajavanapaá¹ipÄ�á¹‐
ivasenâ€™Ã©va pavattatÄ« ti.

21. [A. IV, 195]: AsajjhÄ�yamalÄ� bhikkhave mantÄ�.

22. Cp. [S. V, 97]: PaÃ±cime bhikkhave nÄ«varaá¹‡Ä� andhakaraá¹‡Ä� ackkhukaraá¹‡Ä�.
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1.19 Skilfulness in fixed meditation, jhÄ�na

If the yogin attains to access-meditation but is unable to obtain fixed meditation, jhÄ�na, he should
effect the arising of skilfulness in fixed meditation, jhÄ�na, in two ways: the first, through causes; the
second, through â€œgood standingâ€�.[144|81]

1.20 Ten ways

By means of ten ways he effects the arising of skilfulness in fixed meditation, jhÄ�na, through causes:
(1) By the consideration of cleansing the physical basis. (2) By the consideration of equalizing (the
work of) the faculties. (3) By skilfulness in taking the sign. (4) By restraining and regulating the mind.
(5) By repressing negligence. (6) By (overcoming) mental inactivity. (7) By gladdening the mind. (8)
By steadying the mind and fulfilling equanimity. (9) By separation from him who does not practise
concentration and by associating with a concentration-practiser. (10) By intentness on fixed meditation

concentration.23 

(1) Q. What is the consideration of cleansing the physical basis?

A. Through  three  kinds  of  action  one  accomplishes  the  cleansing  of  the  physical  basis.  Namely,
through the partaking of suitable food, the enjoyment of the ease of agreeable weather and the prac‐
tice of a posture that is pleasant.

1.21 Simile of the horse-chariot

(2) By the consideration of equalizing (the work) of the faculties, i.e., faith or any of the other four fac‐
ulties should not be allowed to fall back, through negligence. It is comparable to a swift horse-chariot.
24 

1.22 Simile of the inked-string

(3) Skilfulness in taking the sign: The mind-faculty takes (the sign) well, i.e., neither too hastily nor
too slowly. It is like a skilful carpenter, who, having determined well, pulls the inked-string, lets it go
at the right moment and thereby marks an even, uncurved line.

(4). By restraining and regulating the mind: There are two ways. By these two, the mind is regulated:
the first, through intense effort; the second, through profound investigation of the spheres or the mind
becomes discursive, wandering to distant and unsuitable spheres and is thus disturbed.

Through two ways one restrains the mind: One arouses energy. One takes (food) temperately every
day. If the mind wanders to unsuitable spheres and objects, one restrains the mind having considered
the evil results (of such [145|82] actions). Thus one overcomes in two ways: through investigation of
various sufferings and through the search for the reward of evil deeds.

(5) (6) and (7). By repressing negligence: Through two ways negligence of mind is fulfilled: through
lack of distinction in concentration and through mental inactivity. When there is much negligence, the
mind becomes sluggish and torpid. This means that, if the yogin does not gain distinction in concen‐
tration, his mind is steeped in negligence because of mental inactivity. Through two ways one should
repress. Namely, through the consideration of merit and through the arousing of energy. He should
repress negligence of torpor and idleness of mind in four ways: â€” If he is a voracious person he con‐
siders (the faults of) negligence and practises the four restraints. Fixing his mind on the sign of bright‐
ness, he dwells in a dewy place, makes his mind rejoice and gets rid of attachment. Through three

23.  Cp.  [Vbh.-a. 283]:  Api ca ekÄ�dasa dhammÄ� samÄ�dhi-sambojjhangassa uppÄ�dÄ�ya saá¹�vat-
tanti:  vatthuvisadakiriyatÄ�,  indriyasamattapaá¹ipÄ�danatÄ�,  nimittakusalatÄ�,  samaye  cittassa
paggahaá¹‡atÄ�,  samaye  cittassa  niggahaá¹‡atÄ�,  samaye  sampahaá¹�sanatÄ�,  samaye  ajjhu‐
pekkhanatÄ�,  asamÄ�hitapuggalaparivajjanatÄ�,  samÄ�hitapuggalasevanatÄ�,
jhÄ�navimokkhapaccavekkhanatÄ�, tad-adhimuttatÄ� ti.

24.  [S. IV, 176];  [M. III, 97];  [A. III, 28];  SeyyathÄ�pi bhikkhave subhÅ«miyaá¹� cÄ�tummahÄ�pathe
Ä�jaÃ±Ã±aratho yutto assa á¹hito odhastapatodo tam enaá¹� dakkho yoggÄ�cariyo assadammasÄ�rathi
abhirÅ«hitvÄ�  vÄ�mena  hatthena  rasmiyo  gahetvÄ�  dakkhiá¹‡na  hatthena  patodaá¹�  gahetvÄ�
yenâ€™icchakaá¹� yad icchakaá¹� sÄ�reyya pi paccÄ�sÄ�reyya pi.
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ways mental inactivity takes place: through insufficiency of skill, dullness of wit, non-obtainment of
the ease of solitude. If a yoginâ€™s mind is inactive he makes it active in these two ways: through fear
and through gladness.

If he considers birth, decay, death and the four states of woe, owing to fear, anxiety and mental agony

arise  in  his  mind.25  If  he  practises  the  recollections  of  the  Buddha,  the  Law,  the  Community  of
Bhikkhus, virtue, liberality and deities, he sees the merits of these objects and is gladdened.

(8). By the mind becoming steady and fulfilling equanimity: Through two actions (the mind) fulfils
access-meditation: by destroying the hindrances the mind fulfils fixity. Or, arousing the meditation
(jhÄ�na) factors on already acquired earth (kasiá¹‡a), the-mind attains to fixity.

After a yogin attains to calmness, there are two states to be abandoned; that which causes inattention,
and that which causes middling skill.

(9). Separation from those who do not practise concentration means that a man who has not attained
to fixed meditation, access-meditation or restraint meditation, and he who does not train himself in
these or practise these should not be served. Association with a meditation practiser means that if a
man has attained to fixed meditation,  jhÄ�na, he should be followed. Under him one should learn.
Him should one serve.

(10). By intentness  on fixed meditation,  jhÄ�na,  means  that  the  yogin  always  reverences,  enjoys
(meditation) and practises much (regarding it) as the deepest depth, as a fountain and as a tender
plant.

Through the practice of these ten, fixed meditation, jhÄ�na, is obtained.

Q. How (does the yogin) produce skilfulness in fixed meditation, jhÄ�na, well, through good stand‐
ing?

A. That yogin, having well understood the causes (which induce concentration), enters into solitude.
With the sign of concentration which he has practised, he induces, in mind, desirous ease, with facility.
Through this [146|83] state, the mind acquires good standing. Through the arising of joy, the mind ac‐
quires  good standing.  (415) Through the  arising of  body-bliss,  the  mind acquires  good standing.
Through the arising of brightness, the mind acquires good standing. Through the arising of harmless‐
ness, the mind attains to calmness. Through this calmness, the mind acquires good standing. Thus ob‐
serving well, the mind attains to equanimity and acquires good standing. Liberating itself from limit‐
less passions, the mind acquires good standing. By reason of freedom, the mind accomplishes the one-

function-of-the-Law26 and practises. Therefore, owing to this excellence, the mind gains increase. Thus
established in good standing, the yogin causes the arising of skilfulness in fixed meditation, jhÄ�na.
Understanding causes and good standing well, in this way, he, in no long time, brings out concentra‐
tion.

1.23 The first meditation, jhÄ�na

That yogin, having separated himself from lust, having separated himself from demeritorious states,
attains to the first meditation,  jhÄ�na, which is accompanied by initial and sustained application of

thought, born of solitude, and full of joy and bliss.27 A. III, 25: Idha bhikkhave bhikkhu vivicc'eva kÄ�mehi
vivicca  akusalehi  dhammehi  savitakkaá¹�  savicarÄ�rá¹�  vivekajaá¹�  pÄ«ri-sukhaá¹�  paá¹‐
hamajjhÄ�naá¹� upasampajja viharati. This is the merit of earth kasiá¹‡a.

25.  Cp.  [Nd1. 371]:  JÄ�tibhayaá¹�  jarÄ�bhayaá¹�  byÄ�dhibhayaá¹�  maraá¹‡abhayaá¹�...
duggatibhayaá¹�.

26.  [A. IV,  203]:  SeyyathÄ�pi  PahÄ�rÄ�da  mahÄ�samuddho  ekaraso  loá¹‡araso,  evam  eva  kho
PahÄ�rÄ�da ayaá¹� dhammavinayo ekaraso vimuttiraso.

27. []
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1.24 Three kinds of separation from lust and demeritorious states

Now, there are three kinds of separation from lust, viz., of the body, of the mind and of the defile‐

ments.28 

[Nd1. 26]: VivekÄ� ti tayo vivekÄ�, kÄ�yaviveko, cittaviveko, upadhiviveko.

[Nd1. 27]:  KÄ�yaviveko  ca  vÅ«pakaá¹á¹hakÄ�yÄ�naá¹�  nekkhammÄ�bhiratÄ�naá¹�;
cittaviveko  ca  parisuddhacittÄ�naá¹�  paramavodÄ�nappattÄ�naá¹�;  upadhiviveko  ca
nirupadhinaá¹� puggalÄ�naá¹� visaá¹�khÄ�ragatÄ�naá¹�.

Q. What is separation from (lust of) the body?

A. (A man) separates himself from desires, goes to a hill or moor and dwells there. What is separation
from (lust of) the mind. With pure heart a man reaches a station of distinction. What is separation
from (lust of) the defilements? A man is cut off from kindred, birth and death.

And again, there are five kinds of separation, namely, suppressionseparation, part-separation, eradica‐
tion-separation,  tranquillity-separation,  emancipation-separation.  What  is  suppression-separation?
Namely, practise of the first meditation jhÄ�na, and the suppression of the five hindrances. What is
part-separation? Namely, practice of penetration-concentration and the suppression of views. What is
eradication-separation? Namely, the practice [147|84] of the supramundane Path and the cutting down
of many defilements. What is tranquillity-separation? It is the joy of the time when one acquires the

(Noble) Fruit. What is emancipation-separation? Namely, NibbÄ�na.29 

1.25 Two kinds of lust

There are two kinds of lust: the first is lust for things; the second is lust for pleasure. The lust for heav‐
enly mansions and forms, odours, flavours and tangibles which men love is called lust for things. A

man clings to this lust for things and attends to it.30 The separation from these lusts through mind and
through suppression â€” this is solitude, this is renunciation, this is freedom, this is the unassociated,
this is called separation from lust.

1.26 Roots of demerit

Q. What is separation from demeritorious states?

A. Namely, there are three kinds of roots of demerit: the first is lust, the second is hatred and the third

is ignorance.31  The sensations, perceptions, formations and consciousness connected with these and
the actions of body, speech and mind (connected with these) are called demeritorious states.

According to another tradition, there are three kinds of demerit: the first is natural; the second is asso‐
ciated; the third is causally produced. The three roots of demerit aie named natural. Sensations, per‐
ceptions, formations and consciousness which are connected with these are named associated. The ac‐

a. 

b. 

28. 

29.  [Pts. II,  220]:  SammÄ�diá¹á¹hiyÄ�  katame  paÃ±ca  vivekÄ�?  Vikkhambhanaviveko  tadaá¹…gaviveko
samucchedaviveko  paá¹‐
ippassaddhiviveko  nissaraá¹‡aviveko.  Vikkhambhanaviveko  ca  nÄ«varaá¹‡Ä�naá¹�  paá¹hamajjhÄ�naá¹�
bhÄ�vayato, tadaá¹…gaviveko ca diá¹á¹higatÄ�naá¹� nibbedhabhÄ�giyaá¹� samÄ�dhiá¹� bhÄ�vayato,
samucchedaviveko  ca  lokuttaraá¹�  khayagÄ�mimaggaá¹�  bhÄ�vayato,  paá¹ippassaddhiviveko  ca
phalakkhaá¹‡e, nissaraá¹‡aviveko ca nirodho nibbÄ�naá¹�.

30.  [Nd1. 1â€”2]:  Dve  kÄ�mÄ�,  vatthukÄ�mÄ�  ca  kilesakÄ�mÄ�  ca.  Katame  vatthukÄ�mÄ�?
ManÄ�pikÄ�  rÅ«pÄ�,  manÄ�pikÄ�  saddÄ�,  manÄ�pikÄ�  gandhÄ�,  manÄ�pikÄ�  rasÄ�,
manÄ�pikÄ�  phoá¹á¹habbÄ�;â€¦â€¦dibba  kÄ�mÄ�;â€¦â€¦ime  vuccanti  vatthukÄ�mÄ�.  Katame
kilesakÄ�mÄ�?  Chando  kÄ�mo,  rÄ�go  kÄ�mo,  chandarÄ�go  kÄ�mo,â€¦â€¦saá¹�kapparÄ�go
kÄ�mo;  yo  kÄ�mesukÄ�macchando  kÄ�marÄ�go  kÄ�manandi  kÄ�mataá¹‡hÄ�  kÄ�masneho
kÄ�maparilÄ�ho  kÄ�mamucchÄ�  kÄ�majjhosÄ�naá¹�  kÄ�mogho  kÄ�mayogo
kÄ�mupÄ�dÄ�naá¹� kÄ�macchandanÄ«varaá¹‡aá¹�â€¦â€¦ime vuccanti kilesakÄ�mÄ�.

31. [D. III, 214]: Tiá¹‡i akusala-mÅ«lÄ�ni. Lobho akusala-mÅ«laá¹�, doso akusala- mÅ«laá¹�, moho akusala-
mÅ«laá¹�.

100



tions of body, speech and mind which are produced are called causally produced. The separation from
these three demeritorious states is called renunciation, freedom, the unassociated. This is called separ‐
ation  from  demeritorious  states.  And  again,  separation  from  lust  means  the  separation  from  the

hindrance of lust. Separation from demeritorious states is separation from the other hindrances.32 [148|
85]

1.27 Reasons for treating lust and demerit separately

Q. Since separation from demeritorious states is preached and lust as a demeritorious state is already
within it, why should separation from lust be separately preached?

A. Lust is conquered through emancipation. Every Buddhaâ€™s teaching can remove the defilements

well. â€œThe separation from lust is renunciationâ€™â€™.33 This is the teaching of the Buddha. It is
like the attainment of the first meditation, jhÄ�na. The thought connected with the perception of lust
partakes of the state of deterioration.

Thereby lust is connected with the defilements. With the dispersion of lust all defilements disperse.
Therefore, separately, the separation from lust is preached.

And again, thus is separation from lust: After gaining emancipation, a man accomplishes the separa‐
tion from lust.

1.28 Separation from demeritorious states

Separation from demeritorious states is thus : Through the acquisition of non-hatred, a man fulfils sep‐
aration from hatred; through the acquisition of the perception of brightness, he fulfils separation from
torpor;  through the acquisition of non-distraction, he fulfils separation from agitation and anxiety;
through the acquisition of non-rigidity, he fulfils separation from rigidity; through the acquisition of
fixed meditation, jhÄ�na, he fulfils separation from uncertainty; through the acquisition of wisdom,
he fulfils separation from ignorance; through the acquisition of right thought, he fulfils separation
from wrong mindfulness; through the acquisition of bliss, he fulfils separation from non-bliss; through
the acquisition of the twin bliss of the mind, he fulfils separation from suffering; through the acquisi‐
tion of all meritorious states, he separates from all demerit. This is just as it is taught in the Tipiá¹aka
thus: â€œHe is full of dispassion, therefore he fulfils separation from lust. He is full of non-hatred and

non-delusion, therefore he fulfils separation from demeritorious statesâ€�.34 

1.29 Difference between lust and demerit

And again, separation from lust is taught as the emancipation of the body, and separation from demer‐
itorious states is taught as the emancipation of the mind. [149|86]

And again, separation from lust is taught as the abandoning of discursive sensuous thought, and the
separation from demeritorious states is taught as the abandoning of discursive thoughts of hate and
harm.

And again, separation from lust is taught as eschewing of sense-pleasures, and separation from de‐
meritorious states is taught as the eschewing of negligence through indulgence of the body.

32.  [Vbh. 256]:  Vivicc'eva  kÄ�mehi  vivicca  akusalehi  dhammehÄ«ti:  tattha  katame  kÄ�mÄ�?  Chando
kÄ�mo,  rÄ�go  kÄ�mo,  chandarÄ�go  kÄ�mo;  saá¹�kappo  kÄ�mo,  rÄ�go  kÄ�mo,
saá¹�kapparÄ�go kÄ�mo: ime vuccanti kÄ�mÄ�.

Tattha katame akusalÄ� dhammÄ�?

KÄ�macchando vyÄ�pÄ�do thÄ«namiddhaá¹�  uddhaccakukkuccaá¹�  vicikicchÄ�:  ime vuccanti  akus‐
alÄ� dhammÄ�. â€”Here see [Vis. Mag. 141]: Vivicca akusalehi dhammehi ti iminÄ� paÃ±cannaá¹� pi
nÄ«varaá¹‡Ä�naá¹�,  agahitaggahaá¹‡ena  paá¹…a  paá¹amena  kÄ�macchandassa,  dutiyena
sesanÄ«varaá¹‡Ä�naá¹�.

33. [It. 61]: KÄ�mÄ�nam-etaá¹� nissaraá¹‡aá¹� yad-idaá¹� nekkhammaá¹�.

34. Prof. Bapat in his Vimuttimagga and Visuddhimagga, p.46 traces this passage to Peá¹akopadesa. He
quotes from the printed Burmese edition = P.T.S. Ed. 141: Tattha alobhassa pÄ�ripÅ«riyÄ�, vivitto hoti
kÄ�mehi. Tattha adosassa pÄ�ripÅ«riyÄ� amohassa pÄ�ripÅ«riyÄ� ca vivitto hoti pÄ�pakehi akusalehi
dhammehi.
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And again, separation from lust is taught as the abandoning of the sixfold pleasures of sense and of
delight  therein.  Separation  from  demeritorious  states  is  taught  as  the  abandoning  of  discursive
thoughts of hate and harm, anxiety and suffering. Also it is taught as (1) the mowing down of pleas‐
ure, (2) as indifference.

And again, separation from lust is present bliss of relief from sense- pleasures, and separation from,
demeritorious states is present bliss of relief from non-subjection to tribulation.

And again, separation from lust is to get beyond the sense-flood entirely. Separation from demeritori‐
ous  states  is  the  surpassing  of  all  other  defilements  which  cause  rebirth  in.  the  sense  and  form
(planes).

1.30 Initial and sustained application of thought

Accompanied by initial application and sustained application of thought: What is initial application of
thought? To perceive, to think, to be composed, to excogitate and to aspire rightly, though without un‐
derstanding, constitute initial application of thought. Such are the qualities of initial application of
thought. Owing to the fulfilment of initial application of thought there is initial application of thought
in the first meditation,  jhÄ�na. And again, one dwells on the earth kasiá¹‡a and considers the earth
sign without end. These constitute initial application of thought. It is comparable to the reciting of dis‐
courses by heart.

Q. What are the salient characteristic, function, manifestation and near cause of initial application of
thought?

A.35 ...........................................................................

What is sustained application of thought? When one practises sustained application of thought, the
mind dwells in non-indifference following that which sustained application of thought investigates.
This state is called sustained application of thought. In association with this one accomplishes the first
meditation,  jhÄ�na.  The  first  meditation,  jhÄ�na,  is  (conjoined)  with  sustained  application  of
thought. And again, the meditator who dwells on the earth kasiá¹‡a considers many aspects which his
mind discerns when working on the earth sign. This is sustained application of thought. [150|87]

Q. What are the salient characteristic, function, manifestation and near cause of sustained application
of thought?

A. Reflection following investigation is its salient characteristic. The brightening of the mind â€” this is
its function. The seeing that follows initial application of thought â€” this is its near cause.

1.31 Initial application and sustained application of thought discriminated

Q. What is the difference between initial application and sustained application of thought?

1.32 Similes of the bell etc.

A. It is comparable to the striking of a bell. The first sound is initial application of thought. The rever‐
berations that follow constitute sustained application of thought. And again, it is comparable to the re‐
lation of the mind to its object. The beginning is initial application of thought; the rest is sustained ap‐
plication of thought. And again, to wish for meditation,  jhÄ�na, is initial application of thought; to
maintain is sustained application of thought. And again, to recall is initial application of thought; to
dwell on the recollection is sustained application of thought. And again, the state of the coarse mind is
initial application of thought and the state of the fine mind is sustained application of thought. Where
there is initial application of thought there is sustained application of thought, but where there is sus‐
tained application of thought, there may or may not be initial application of thought. It is taught in the
Tipiá¹aka thus: â€œThe mind beginning to dwell on anything is initial application of thought. If, having
acquired  initial  application  of  thought,  the  mind  is  still  unfixed,  it  is  sustained  application  of

thoughtâ€�.36 To see a person coming in the distance, without knowing whether one is a man or wo‐
man and to distinguish the form as male or female is initial application of thought. Thereafter to con‐
sider whether he or she is virtuous or not, is rich or poor, noble or humbleâ€ž is sustained application

of thought. Initial application of thought wants (a thing), draws it-and brings it near.37 Sustained ap‐
plication of thought keeps it, holds it, follows and goes after it.

35. This passage is unintelligible.
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1.33 Similes of the bird etc.

Like a bird taking off from a hill flapping its wings, is initial application [151|88] of thought and the
planing movement (of a bird in the sky) is sustained application of thought. The first spreading (of
the wings) is initial application of' thought. The spreading (of the wings) when it is continued long is

sustained application of thought.38 With initial application of thought one protects; with sustained ap‐
plication of thought one searches. With initial application of thought one considers; with sustained ap‐
plication of thought one continues to consider. The walker in initial application of thought does not
think of wrong states; the walker in sustained application of thought induces meditation.

Sustained application of thought is like a man who is able, while reciting the discourses in mind, to
gather the meaning. Initial application of thought is like a man who sees what he wants to see and
after seeing understands it well. Expertness in etymology and dialectic is initial application of thought;

expertness in theory and practice is sustained application of thought.39 To appreciate distinction is ini‐
tial application of thought; to understand the distinction of things is sustained application of thought.
These are the differences between initial application and sustained application of thought.

1.34 Solitude

Born of solitude. It is called solitude because of separation from the five hindrances. This is named
solitude. And again, it is the merit-faculty of the form plane. And again, it is taught as the access of the
first meditation,  jhÄ�na. And again, it is taught as the meditation-thought. What is produced from
this is called born of solitude, as the flower which grows on earth is called earth-flower and the flower
which grows in water, water-flower.

1.35 Joy and bliss

Joy and bliss. The mind at this time is greatly glad and at ease. The mind is filled with coolness. This is
called joy.

Q. What are the salient characteristic, function, manifestation and near cause of joy and how many
kinds of joy are there?

A. Joy: the being filled with joy is its salient characteristic; to gladden is its function; the overcoming of
mental disturbance is its manifestation; buoyancy is its near cause.

How many kinds of joy are there? There are six kinds of joy: one  [152|89] proceeds from lust; one,
from faith; one, from non-rigidity; one from solitude; one, from concentration and one, from enlighten‐
ment factors.

36.  [Dhs. 10,  paras  7,  8;  20,  paras  84,  85];  Yo  tasmiá¹�  saá¹�aye  takko  vitakko  saá¹…kappo  ap‐
panÄ�vyappanÄ�  cetaso abhiniropanÄ�  sammÄ�saá¹…kappoâ€”ayaá¹�  tasmiá¹�  samaye vitakko hoti.
Yo tasmiá¹� samaye cÄ�ro vicÄ�ro anuvicÄ�ro upavicÄ�ro cittassa anusandhanatÄ� anupekkhanatÄ�
â€”ayaá¹� tasmiá¹� samaye vicÄ�ro hoti.

37.  [Peá¹aka. 142]:  YathÄ�  puriso  dÅ«rato  purisaá¹�  passati  Ä�gacchantaá¹�  na  ca  tÄ�va
jÄ�nÄ�tiâ€”eso  itthi  ti  vÄ�  puriso  ti  vÄ�.  YadÄ�  tu  paá¹ilabhati:  itthi  ti  vÄ�  puriso  ti  vÄ�
evaá¹�vaá¹‡á¹‡o ti vÄ� evaá¹�saá¹‡á¹hÄ�no ti vÄ�, ime vitakkayanto uttari upaparikkhanti: kiá¹� nu kho
ayaá¹�  silavÄ�  udÄ�du  dussilo  aá¸�á¸�ho  vÄ�  duggato  ti  vÄ�?  Evaá¹�  vicÄ�ro  vitakke  apeti
vicÄ�ro cariyati, ca, anuvattati ca. â€” Traced by Prof. Bapat.

38. [Vis. Mag. 142]: DukanipÄ�taá¹á¹hakathÄ�yaá¹� pana Ä�kÄ�se gacchato mahÄ�sakuá¹‡assa ubhohi
pakkhehi  vÄ�taá¹�  gahetvÄ�  pakkhe sannisÄ«dÄ�petvÄ�  gamanaá¹�  viya Ä�rammaá¹‡e  cetaso  ab‐
hiniropanabhÄ�vena  pavatto  vitakko;  (so  hi  ekaggo  hutvÄ�  appeti;)  vÄ�tagahaá¹‡atthaá¹�  pakkhe
phandÄ�payamÄ�nassa gamanaá¹�  viya anumajjanasabhÄ�vena pavatto vicÄ�ro ti vuttaá¹�.â€”This
simile is not in the [Cv.], i.e., ManorathapÅ«raá¹‡Ä«.

39.  Here  again  Prof.  Bapat  has  traced  this  passage  to  the  [Peá¹aka. 142];  YathÄ�  paliko  tuá¹‡hiko
sajjhÄ�yaá¹�  karoti  evaá¹�  vitakko,  yathÄ�  taá¹�  yeva  anupassati  evaá¹�  vicÄ�ro.  YathÄ�
apariÃ±Ã±Ä� evaá¹� vitakko, yathÄ� pariÃ±Ã±Ä� evaá¹� vicÄ�ro. Niruttipaá¹isambhidÄ�yaÃ± ca
paá¹ibhÄ�napaá¹isambhidÄ�yaÃ±  ca  vitakko,  dhammapaá¹isambhidÄ�yaÃ±  ca  atthapaá¹‐
isambhidÄ�yaÃ± ca vicÄ�ro.
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Which, from lust? The joy of passion and the joy that is bound up with the defilements are called joy

that proceeds from lust.40 

Which, from faith? The joy of a man of great faith and the joy produced on seeing a potter.41 

Which, from non-rigidity? (416) The great joy of the pure-hearted and the virtuous.

Which, from solitude? The joy of the individual who enters the first meditation, jhÄ�na.42 

Which, from concentration? The joy of the individual who enters the second meditation, jhÄ�na.43 

Which, from the enlightenment factors? The joy that follows the treading of the supramundane path in
the second meditation, jhÄ�na.

1.36 Five kinds of joy

And again, it is taught that there are five kinds of joy, namely, the lesser thrill, momentary joy, stream‐

ing joy, swiftly going joy, all-pervading joy.44 

The lesser thrill is like the raising of the hairs of the body caused by being wet with fine rain. Moment‐
ary joy suddenly arises and suddenly passes away. It is comparable to showers at night. Streaming joy
is like oil that streaks down the body without spreading. Swiftly going joy is joy that spreads through
the mind and vanishes not long after. It is comparable to the store of a poor man. All-pervading joy
permeating the body, continues. It is like a thundercloud that is full of rain. Thus the lesser thrill and
momentary joy cause the arising of the access through faith. Streaming joy becoming powerful causes
the arising of the access. Swiftly going joy dwelling on the maá¹‡á¸�ala causes the arising of both the
good and the bad, and depends on skill. All-pervading joy is produced in the state of fixed meditation.

1.37 Bliss

Q. What is bliss? A. Contact with the lovable and the ease-giving is bliss. [153|90]

Q. What are the salient characteristic,  function,  manifestation and near cause of bliss? How many
kinds of bliss are there? What are the differences between joy and bliss?  A. Its function is its salient
characteristic. Dependence oh an agreeable object â€” this is its agreeable function. Peaceful persua‐
sion is its manifestation. Tranquillity is its near cause.

1.38 Five kinds of bliss

How many kinds of bliss are there? There are five kinds of bliss, namely, caused bliss, fundamental
bliss, the bliss of solitude, the bliss of non-defilement, the bliss of feeling.

What is called caused bliss? Thus it is according to the Buddhaâ€™s teaching: â€œThe bliss of virtue
lasts longâ€�. This, is called caused bliss. This is a merit of bliss. Thus is fundamental bliss according

to the Buddhaâ€™s teaching:  â€œThe Enlightened One produces worldly blissâ€�.45  The bliss  of

40.  [S. IV, 235]:  KatamÄ� ca bhikkhave sÄ�misÄ� pÄ«ti. PaÃ±cime bhikkhave kÄ�maguá¹‡Ä�. Katame
paá¹‡ca.  CakkhuviÃ±Ã±eyyÄ�  rÅ«pÄ�  iá¹á¹hÄ�  kantÄ�  manÄ�pÄ�  piyarÅ«pÄ�
kÄ�mÅ«pasaá¹�hitÄ�  rajaniyÄ�....pe....kÄ�yaviÃ±Ã±eyyÄ�  phoá¹á¹habbÄ�  iá¹á¹hÄ�
kantÄ�....rajanÄ«yÄ�.  Ime  kho  bhikkhave  paÃ±cakÄ�maguá¹‡Ä�.  YÄ�  kho  bhikkhave  ime
paÃ±cakÄ�maguá¹‡e paá¹icca uppajjati pÄ«ti, ayaá¹� vuccati bhikkhave sÄ�misÄ� pÄ«ti.

41. What is meant by potter is not clear.

42.  [A. II,  126]:  Idha  ekacco  puggalo  vivicc'eva  kÄ�mehi  vivicca  akusalehi  dhammehi  savitakkaá¹�
savicÄ�raá¹� vivekajaá¹� pÄ«tisukhaá¹� paá¹hamajjhÄ�naá¹� upasampajja vihdrati.

43.  [A. II, 127]:  VitakkavicÄ�rÄ�naá¹� vÅ«pasamÄ� ajjhattaá¹� sampasÄ�do cetaso ekodibhÄ�vaá¹�
avitakkaá¹� avicÄ�raá¹� samÄ�dhijaá¹� pÄ«tisukkaá¹� dutiyajjhÄ�naá¹� upasampajja viharati.

44.  [Dhs. -a. 115]:  KhuddakÄ� pÄ«ti, khaá¹‡ikÄ� pÄ«ti, okkantikÄ� pÄ«ti, pharaá¹‡Ä� pÄ«ti, ubbegÄ�
pÄ«tÄ« ti paÃ±cavidhÄ� hoti.

45. [Dh. 194]: Sukho BuddhÄ�naá¹� uppÄ�do.
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solitude is the development of concentration-indifference and the destruction of meditation, jhÄ�na.

The bliss of non-defilement is according to the Buddhaâ€™s teaching â€œhighest  NibbÄ�naâ€�.46 

The bliss of dwelling is generally called the bliss of dwelling. According to this treatise, the bliss of

dwelling should be enjoyed.47 

1.39 Differences between joy and bliss

What are the differences between joy and bliss? Buoyancy is joy, ease of mind is bliss. Tranquillity of
mind is bliss. Concentration of mind is joy. Joy is coarse; bliss is fine. Joy belongs to the formations-
group; bliss belongs to the sensation-group. Where there is joy there is bliss, but where there is bliss
there may or may not be joy.

1.40 First meditation (jhÄ�na)

The first is the basis for producing the second. After accomplishing the access one enters the first med‐
itation, jhÄ�na. The meditation-factors are initial application of thought and sustained application of
thought, joy, bliss and unification of mind.

What is meditation, jhÄ�na? It is equalized meditation on an object. It is the plucking out of the five
hindrances. It is to meditate and to overcome.

Enters the first meditation,  jhÄ�na,  and acquires good standing: Having already acquired, having
already touched, having already proved, one dwells.

And again, thus is separation from lust and demeritorious states:  The first meditation,  jhÄ�na,  is
called the special characteristic of separation from the world of sense. The second meditation, jhÄ�na,
has the special characteristic of [154|91] separation from initial application and sustained application
of thought. In solitude are joy and bliss; therefore joy and bliss are called the special characteristics of

solitude.48  Peá¹aka. 147-8:  Tattha katame jhÄ�navisesÄ�? Vivicc'eva kÄ�mehi vivicca pÄ�pakehi akus‐
alehi  dhammehi  cittacetasikasahagatÄ�  kÄ�madhÄ�tusamatikkamanatÄ�  pi,  ayaá¹�  jhÄ�naviseso.
AvitakkÄ�  c'eva  avicÄ�rÄ�  ca  sappÄ«tikÄ�ya  satisahagatÄ�ya  pÄ«tisahagatÄ�
saÃ±Ã±Ä�manasikÄ�rÄ� samudÄ�caranti; ayaá¹� jhÄ�naviseso.

And again, thus is separation from lust and demeritorious states: It is to remove well, and to overcome
well.

With initial application and sustained application of thought: This is said to be the characteristic of
(the first) meditation, jhÄ�na.

Joy and bliss born of solitude: This state resembles meditation.

Acquires good standing enters and dwells: One acquires the first meditation, jhÄ�na, separates from

five factors, fulfils five factors, three kind of goodness, ten characteristics,49 

[M. I, 294-5]: PÄ�á¹hamaá¹� kho Ä�vuso jhÄ�naá¹� paÃ±caá¹…gavippahÄ«naá¹� paÃ±caá¹…
gasamannÄ�gataá¹�:  ldh'Ä�vuso  paá¹hamaá¹�  jhÄ�naá¹�  samÄ�pannassa  bhikkhuno
kÄ�macchando  pahÄ«no  hoti  byÄ�pÄ�do  pahÄ«no  hoti,  thÄ«namiddhaá¹�  pahÄ«naá¹�  hoti,
uddhaccakukkuccaá¹� pahÄ«naá¹� hoti, vicikicchÄ� pahÄ«no hoti.

[Vis. Mag. 139]: PaÃ±cangavippahÄ«naá¹� paÃ±cangasamannÄ�gataá¹� tividhakalyÄ�á¹‡aá¹�
dasalakkhaá¹‡asampannaá¹� paá¹hamajjhÄ�naá¹�.

[Peá¹aka. 136]:  Tattha  katamaá¹�  paá¹hamaá¹�  jhÄ�naá¹�?  PaÃ±cangavippayuttaá¹�
PaÃ±cangasamannÄ�gataá¹�.

a. 

b. 

c. 

46. [Dh. 204]: NibbÄ�naá¹� paramaá¹� sukhaá¹�.

47. Cp. [D. I, 75:] Puna ca paraá¹� mahÄ�-rÄ�ja bhikkhu pÄ«tiyÄ� ca virÄ�gÄ� ca upekhako ca viharati
sato ca sampajÄ�no, sukhaÃ± ca kÄ�yena paá¹isaá¹�vedeti yan taá¹� ariyÄ� Ä�ckkihanti: â€œupekhako
satimÄ� sukka-vihÄ�riâ€� ti tatiyajjhÄ�naá¹� upasampajja viharati.

48. []

49. 
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and accomplishes the twenty-five merits. With these merits one can obtain rebirth in the Brahma or the

deva world.50 

1.41 Five hindrances

Separation from five factors: This is separation from the five hindrances. What are the five? Sense-de‐

sire, ill will, rigidity and torpor, agitation and anxiety, uncertainty.51 

Sense-desire: (This refers to) a mind defiled by the dust of passion. Ill will: This is the practice of the
ten defilements. Rigidity: This is negligence of the mind. Torpor: This is the desire for sleep owing to
heaviness of the body. There are three kinds of torpor: the first, proceeds from food; the second, from
time; the third, from the mind. If it proceeds from the mind, one removes it with meditation. If it pro‐
ceeds from food and time as in the case of the Arahant, because it does not proceed from the mind, it
is not a hindrance. If it proceeds from food and time, one cuts it with energy as the Venerable Elder
Anuruddha taught: â€œSince first I destroyed the cankers for fifty-five years, have I not slept the sleep
that proceeds from the mind. And during this period for twenty-five years, have I removed the sleep

that proceeds from food and timeâ€�.52 

PaÃ±capaÃ±Ã±Ä�sa vassÄ�ni yato nesajjiko ahaá¹�
paÃ±cavÄ«sati vassÄ�ni yato middhaá¹� samÅ«hataá¹�.

[155|92]

Q. If torpor is a bodily state, how can it be a mental defilement? A. The body is produced only by men‐
tal defilement. It is like a man drinking wine and taking food. Thus should it be known.

Q. If torpor is a bodily state and rigidity is a mental property, how do these two states unite and be‐
come one hindrance? A. These two states have one object and one function. What are called torpor and
rigidity become one. Agitation is non-tranquillity of mind; anxiety is unsteadiness of mind; the charac‐
teristics of these are equal. Therefore they become one hindrance. Uncertainty is the clinging of the

mind to diverse objects. There are four kinds of uncertainty: the first is a hindrance to serenity,53  the

second, to insight,54 the third, to both and the fourth, to things non-doctrinal.

Here, is serenity won through the ending of these uncertainties, or is it possible or not to win tranquil‐
lity while having these uncertainties or the uncertainty concerning the self? If one has that uncertainty,
it is called a hindrance to serenity; uncertainty concerning the Four Noble Truths and the three worlds
is called a hindrance to insight; uncertainty concerning the Buddha, the Law and the Community of
Bhikkhus is called a hindrance to both. Uncertainty concerning things like country, town, road, name
of man or woman is called hindrance to things non-doctrinal. Uncertainty concerning the Discourses is
a  hindrance  to  solitude.  Thus  should  these  be  understood.  What  is  the  meaning  of  hindrance?

Hindrance to vehicle;55 superposing, defilement, fetter. These are obvious.

Q. There are many fetters such as those which cover the defilements, and others. They are fetters.
Then, why are only five hindrances taught?

A. Because these five include all. And again, the attachment to sense-desires includes all attachment to
passion; all demeritorious states (of hatred) are included in the attachment to anger; and all demerit‐
orious states of infatuation are included in the attachment to rigidity and torpor, agitation and anxiety
and uncertainty. Thus all defilements are included in the attachment to the five hindrances. Because of
this the five hindrances are taught.

50. From â€œThe first is the basis for producing the secondâ€� (above) to â€œthe Brahma or the deva
worldâ€�, refers to the first meditation, jhÄ�na, formula (above): â€œViviccâ€™ eva kÄ�mehi vivicca
akusalehi dhammehi savitakkaá¹� savicÄ�raá¹� vivevakajaá¹� pÄ«tisukkaá¹� paá¹hamaá¹� jhÄ�naá¹�
upasampajja viharatiâ€�, [Vis. Mag. 139].

51. Ä�macchanda, vyÄ�pÄ�da, thÄ«na-middha, uddhaccakukkucca, vicikicchÄ�.

52. [Th. 904]:

53. Samatha (transliteration).

54. VipassanÄ� (transliteration).

55. YÄ�na.
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1.42 Five factors

Five factors: These are fulfilled (through the fulfilment of) initial and sustained application of thought,
joy, bliss, and unification of mind.

Q. It is said that the five factors together constitute the first meditation, jhÄ�na. Therefore, it cannot
be said that there is a meditation (jhÄ�na) outside the five factors. If there is a meditation, jhÄ�na,
outside the  five factors,  how can it  be  said that  the  first  meditation,  jhÄ�na,  consists  of  the  five
factors? [156|93]

1.43 Similes of chariot and army

A. By means of the meditation, jhÄ�na, factors, meditation (jhÄ�na) is fulfilled. There is no medita‐
tion, jhÄ�na, separate from meditation (jhÄ�na) factors. Such meditation, jhÄ�na, there is not. One

can speak of a chariot because of all the parts of a chariot.56 There is no chariot outside the parts. Ow‐
ing to all the parts of an army, one can speak of an army. There is no army separate from the parts.
Thus owing to meditation (jhÄ�na) factors, it is called meditation, jhÄ�na. There is no meditation,

jhÄ�na, separate from the meditation (jhÄ�na) factors.57  The factors combined are named medita‐
tion,  jhÄ�na.  Separately,  they are  named factors.  It  is  taught  that  the object  is  called meditation,
jhÄ�na, and the attributes, factors. By way of clan they are meditation, jhÄ�na. By way of caste they
are factors.

Q. In spite of there being mindfulness, energy and others, why are only five factors taught?

A. Because these five through combination accomplish meditation, jhÄ�na.

Q. What are the characteristics of combination?

A. Initial application of thought follows the object of mind and acquires fixed meditation. Sustained
application of thought goes together with the observing mind. When initial and sustained application
of thought are unmixed, they cause the arising of skilfulness. If one is skilful, one produces joy and
bliss. If one is skilful, one can produce the heart of joy, and after increasing that, produce the heart of
bliss. With these four qualities the mind becomes peaceful. If the mind becomes peaceful, it acquires
concentration. These are called the characteristics of combination. Thus, these five, through combina‐
tion, accomplish (meditation, jhÄ�na).

And again, the hindrances are overcome by the perfection of the five. The overcoming of the first
hindrance is the first meditation,  jhÄ�na. Thus the overcoming of the five hindrances results in five
meditations,  jhÄ�nas.  In the first  meditation,  jhÄ�na,  initial  application of thought is  the special
factor; through initial application of thought lust is abandoned. If initial application of thought enters
into right concentration, the other factors are also awakened. Among the five factors, sustained applic‐
ation of thought is the beginning of the second meditation; joy, of the third meditation; bliss, of the
fourth; and unification of mind, of the fifth. These are the special factors of the meditations, jhÄ�nas.

And again, with the overcoming of the five hindrances, the five are fulfilled, as it is taught in the Tipiá¹‐
aka: â€œUnification of mind is the overcoming of sensuous desire, joy is the overcoming of anger, ini‐
tial application of thought [157|94] is the overcoming of rigidity and torpor, bliss is the overcoming of

agitation and anxiety, sustained application of thought is the overcoming of uncertaintyâ€�.58 Thus,
through the overcoming of the hindrances, the five are fulfilled.

Q. Meditating on the earth kasiá¹‡a sign, (417) how does the yogin cause the arising of joy and bliss?

A. The earth kasiá¹‡a does not bring joy and bliss. They (joy and bliss) naturally follow the separation

from the five hindrances. Thus the son of truth59 causes the arising of joy and bliss.

56. [S. I, 135]: YathÄ� hi angasambhÄ�rÄ� hoti saddo ratho iti.

57. [Sp. I, 146]: YathÄ� pana sarathÄ� sapattisenÄ� ti vutte senaá¹…gesu eva senÄ� eva senÄ� samuttiev‐
am idha paÃ±casu aá¹…gesu yeva jhÄ�nasammuti veditabbÄ�.

58.  [Vis.  Mag. 141]:  TathÄ�  hi  samadhi  kÄ�macchandassa  paá¹ipakkho,  pÄ«i  vyÄ�pÄ�dassa,  vitakko
thÄ«namiddhassa, sukkhaá¹� uddhacca-kukkuccassa, vicÄ�ro vicikicchÄ�yÄ� ti Peá¹ake vuttaá¹�. â€”But
it is not in the Peá¹aka.

59. Dhammaputta,
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Q. If that be so, why does the son of truth not arouse joy and bliss in the fourth meditation, jhÄ�na?

A. Because it is not a suitable state, and because he removes joy and bliss in the fourth meditation,
jhÄ�na. And again because of his having skilfully rooted out the joy and bliss which he caused to
arise at first, and because, he, seeing the tribulation of bliss, forsakes it, and attaches himself to deep
tranquillity. For these reasons, he does not cause the arising of joy and bliss.

1.44 Three kinds of goodness

The three kinds of goodness: These are the initial, medial and final stages of goodness. Purity of prac‐

tice is the initial stage; the increase of equanimity is the medial stage; rejoicing is the final stage.60 

What is purity of practice? It is the foundation of all goodness. What is the increase of equanimity? It is

fixed meditation. What is rejoicing? It is reflection.61 Thus there are three kinds of goodness in the first
meditation, jhÄ�na.

1.45 Ten characteristics

Fulfilment of the ten characteristics: These comprise the three characteristics of the purity of practice,

the three characteristics of the increase of equanimity and the four characteristics of rejoicing.62 What
are the three characteristics of the purity of practice? A. The mind purifies itself of that hindrance to
the meditation,  jhÄ�na. Because of purity, the mind acquires the middle sign of serenity, and from
that the mind leaps forward. These are called the three characteristics of the purity of practice.

Q. What are the three characteristics of the increase of equanimity? [158|95]

A. If the mind is pure, it fulfils equanimity; if it attains to solitude, it fulfils equanimity; if it dwells on
one object, it fulfils equanimity. These are called the three characteristics. Q. What are the four charac‐
teristics of rejoicing?  A. Among these ten characteristics, there is rejoicing by reason of the gradual
arising of the states produced; there is rejoicing by reason of the functions of the faculties becoming
one; there is rejoicing by reason of the possession of energy; and there is rejoicing by reason of devo‐
tion (to these states). These are called the four characteristics. Thus, in the first meditation,  jhÄ�na,
the ten characteristics are fulfilled.

1.46 Twenty-five benefits

Twenty-five benefits: In the first meditation, initial and sustained application of thought, joy, bliss and
unification of mind are accomplished. Faith, energy, mindfulness, concentration and wisdom are ac‐
complished.  The  initial,  medial  and  final  stages  (of  goodness)  are  accomplished

â€¦â€¦â€¦â€¦â€¦..â€ 63 is accomplished. Practice is accomplished. Solitude is accomplished. Depend‐
ence is accomplished â€¦â€¦â€¦â€¦.â€  is accomplishedâ€¦â€¦â€¦â€¦â€  is accomplished. Reflection
is accomplishedâ€¦â€¦â€¦â€¦â€  is accomplished. Power is accomplished. Freedom is accomplished.
Purity is accomplished, and the super-excellent purity is accomplished. Thus a man dwells together
with the twenty-five benefits. These are the excellent stations of the deities. They are produced from
tranquillity and are called the abodes of joy and bliss. In such excellent abodes surpassing the human
do the deities dwell. Hence the Blessed One, the Buddha, declared to the bhikkhus:

1.47 Simile of the bath-attendant

â€œJust as a skilful bath-attendant or his apprentice heaps up bath-powder in a lovely copper vessel,
adds water to it, kneads it, and makes it round, saturating it so that it adheres and does not scatter, just

60.  Cp.  [Vis. Mag. 147]:  Paá¹hamassa jhÄ�nassa paá¹ipadÄ�-visuddhi Ä�di, upekkhÄ�nubrÅ«haá¹‡Ä�
majjhe, sampahaá¹�sanÄ� pariyosÄ�naá¹�.

61.  Cp.  [Vis.  Mag. 148]:  Paá¹ipadÄ�-visuddhi  nÄ�ma  sasambhÄ�riko  upacÄ�ro,
upekkhÄ�nubrÅ«haá¹‡Ä�  nÄ�ma appanÄ�,  samapahaá¹�sanÄ�  nÄ�ma paccavekkhaá¹‡Ä�  ti evam
eke vaá¹‡á¹‡ayanti. The comment (in [Pm. Sinh. Ed. I, 144]:) eketi AbhayagirivÄ�sino, is quoted by Prof.
Bapat in his [Vim. Mag. and Vis. Mag. , p. 49].

62. Cp. [Vis. Mag. 147 ff].

63.  These terms are not clear, Prof. Bapat has rendered them as:  sankhepa-sangaha, sangaha, anunaya and
sevanÄ� respectively at [Vim. Mag. and Vis. Mag. , p. 49]
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so a bhikkhu, having calmed his body and mind, produces joy and bliss and lets it evenly moisten and
saturate (him) in such a way that there is no part of him that is not saturated with it. There is no place

in his body or mind that is not saturated with joy and bliss born of solitudeâ€�.64  Like the skilful
bath-attendant or bis apprentice is the yogin. The copper vessel is the kasiá¹‡a sign. Thus it should be
known.

Q. What is the kasiá¹‡a sign? A. As the copper vessel contains the hard [159|96] bath-powder which is
made fine and bright, so the  kasiá¹‡a sign contains the hard (earth) out of which one produces joy
which is soft and pure and therefore bright. Because the mind and the mental properties fill the object,
the copper vessel is said to be like the kasiá¹‡a sign. Mind and the mental properties are like the bath-
powder. Thus it should be understood.

Q. Why is the bath-powder likened to the mind and the mental properties?

A. As bath-powder, owing to coarseness, does not adhere and is scattered by the wind, so the mind
and mental properties when they are separated from joy and bliss, become coarse. And if they are sep‐
arated from concentration they do not adhere and are scattered by the winds of the five hindrances.
Therefore it is said that the bath-powder is like the mind and mental properties. What is comparable to
water? Namely, joy and bliss and concentration. As water moistens, renders malleable, makes it round,
so joy and bliss moisten and render malleable the mind and mental properties, and produce concen‐
tration. Therefore water is like joy and bliss. Like the stirring of the bath-powder with water are initial
and sustained application of thought. Thus they should be understood.

Q. What is likened to the rounded thing?

A. Namely, initial and sustained application of thought. As a skilful bath-attendant puts the bath-
powder into the copper vessel, mixes it with water, makes it round with his hand, and having made it
round, he rounds it further with more wet powder and puts it into the vessel without scattering, so
does the yogin place his mind and mental properties in the object and produce tranquillity well. In the
first meditation, jhÄ�na, joy and bliss should be regarded as water, initial and sustained application of
thought as the hand that stirs and makes it (the powder) round. Thus one is able to produce tranquil‐
lity well. The mind and mental properties become rounded with joy and bliss and are not scattered be‐
cause of the mind being kept on the object of meditation. Thus the rounded bath-powder is like initial
and sustained application of thought. Just as the bath-powder is moistened thoroughly and just as it,
through adhering, does not scatter, so the yogin in the first meditation, jhÄ�na, is filled with joy from
head to foot and from foot to skull, skin and hair, and dwells without falling. Thus one dwells in the
realm of Brahma.

Q. Joy and bliss are called formless states. How then can they fill the body?

A. Name depends on form. Form depends on name. Therefore, if name is full of joy, form also is full of
joy. If name is full of bliss, form also is full of bliss. And again, form that is bliss-produced, causes calm
of body, and owing to the bliss of form the entire body is tranquillized. Thus there is no contradiction.

1.48 Three kinds of rebirth

The merit which can produce rebirth in the world of Brahma is thus: In [160|97] the first meditation,
jhÄ�na, there are three kinds: lower, middling and upper. When a man considers the special means,
but does not remove the five hindrances well and does not reach the state of freedom, it is called lower
meditation,  jhÄ�na. When a man considers the special means and removes the five hindrances, but
does not reach the state of freedom, it is called middling meditation, jhÄ�na. When a man considers
the special means, removes the hindrances well and reaches the state of freedom, it is called higher
meditation, jhÄ�na. If a yogin attains to the lower first meditation, jhÄ�na, after his death he will join
the retinue of Brahma, and his life-span will be a third of an aeon; if he practises the middling first
meditation, jhÄ�na, he will, after his death, be reborn as a chief Brahma, and his life-span will be half
an aeon; if he practises the higher first meditation, jhÄ�na, he will be reborn as a Great Brahma, and

his life-span will be one aeon.65 

64.  [D. I, 74] and  [A. III, 25]:  SeyyathÄ�pi bhikkhave dakkho nahÄ�pako vÄ�  nahÄ�pakantevÄ�sÄ«
vÄ� kaá¹�sathÄ�le nahÄ�niyacuá¹‡á¹‡Ä�ni Ä�kiritvÄ� udakena paripphosakaá¹� paripphosakaá¹�
sanneyya, sÄ�â€™ssa nahÄ�niyapiá¹‡á¸�i snehÄ�nugatÄ�  snehaparetÄ�  santarabÄ�hirÄ�  phuá¹‐
Ä� snehena na ca paggharati, evam eva kho bhikkhave bhikkhu imam eva kÄ�yaá¹� vivekajena pÄ«tisukhena
abhisandeti parisandeti paripÅ«reti parippharati, nÄ�ssa kiÃ±ci sabbÄ�vato kÄ�yassa vivekajena pÄ«ti-
sukhena apphuá¹aá¹� hoti,

65. Brahma-pÄ�risajja, Brahma-purohita, MahÄ�-BrahmÄ�.
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1.49 Meditation which partakes of deterioration, stability, distinction and
penetration

There are four kinds of men who acquire the merit of rebirth in the world of Brahma. A man partakes
of deterioration, a man partakes of stability, a man partakes of distinction and a man partakes of penet‐

ration.66 

A man of dull faculties causes the arising of meditation, jhÄ�na, but is heedless. And again, through
two kinds of conduct in meditation,  jhÄ�na, a man partakes of deterioration:â€” (1) Owing to the

denseness of the encompassing impurities67 

AyonisomanasikÄ�rÄ� kÄ�marÄ�gena additÄ�,
ahosiá¹� uddhaá¹Ä� pubbe citte avasavattini.
Pariyuá¹á¹hitÄ� kilesehi sukhasaÃ±Ã±nÄ�nuvattinÄ«,
samaá¹� cittassa nÄ�labhiá¹� rÄ�gacittavasÄ�nugÄ�.

, a man has not sufficient energy to destroy the evil discursive thinking which he caused to arise in the
past. Thus, owing to the denseness of the encompassing impurities, he deteriorates. (2) Or, a man who
is desirous of meditation, jhÄ�na, is given to talk, addicted to sleep, and does not endeavour. Hence
he deteriorates.

Q. Who falls back and how?

A. There is an opinion that if a man becomes impure of mind, he will fall back. And again, there is an
opinion: Through slow pollution of the mind, one falls back. And again, there is another opinion: If a
man loses serenity, he falls back. And there is yet another opinion: If a man does not practise for a long
time on the sign he caused to arise in the past, he becomes incapable of making it to arise as he likes
and does not attain to concentration. So, he falls back. If a man of dull faculties dwells heedfully, he ac‐
quires the recollectedness of that state and partakes of stability in meditation, jhÄ�na. [161|98]

If a man of keen faculties dwells heedfully, he can acquire facility in the second meditation, jhÄ�na,
which has no initial application of thought. If he develops further, he partakes of distinction in medita‐
tion, jhÄ�na. If a man of keen faculties dwells heedfully, he can attain to insight with ease. Dispelling
the thoughts of agitation and anxiety, and developing further, he, through absence of passion, partakes
of penetration in meditation, jhÄ�na.

[162|99] (418)

2 Section Two

Here  I  show how to  get  the  second meditation,  jhÄ�na.  I  consider  the  tribulation  of  the  first  meditation,

jhÄ�na, and the benefits of the second meditation, jhÄ�na.68 

2.1 The simile of the young cow

Now; the yogin who practises the first meditation; jhÄ�na, with facility wishes to cause the arising of
the second meditation, jhÄ�na. Why? If the yogin is not able to practise the first meditation, jhÄ�na,
with facility, though he wishes to remove initial and sustained application of thought and attain to the
second meditation, jhÄ�na, he falls back and is not able to enter the second meditation, jhÄ�na. Fur‐
ther, he cannot re-enter the first meditation, jhÄ�na. Hence the Blessed One taught the simile of the
young mountain cow which, being foolish, knows not good pasturage, and which, though inexperi‐
enced, wanders to a far off precipitous place. She thinks: â€œHow, if I were to enter the place I never

66. Cp. [Pts. I, 35 â€” 6]: Paá¹amajjhÄ�nassa lÄ�bhiá¹� kÄ�masahagatÄ� saÃ±Ã±Ä�manasikÄ�rÄ�
samudÄ�caranti,  hÄ�nabhÄ�giyo  dhammo;  tadanudhammatÄ�  sati  santiá¹á¹hati,  á¹hitibhÄ�giyo
dhammo;  avitakkasahagatÄ�  saÃ±Ã±Ä�  manasikÄ�rÄ�  samudÄ�caranti,  visesabhÄ�giyo  dhammo;
nibbidÄ�sahagatÄ�  saÃ±Ã±Ä�  manasikÄ�rÄ�  samudÄ�caranti virÄ�gÅ«pasaá¹�hitÄ�,  nibbde‐
habhÄ�giyo dhammo.

67. Pariyuá¹á¹hÄ�na kilesa: â€” Cp. [ThÄ«. vv. 77â€”8]:

68. The passage in italics does not occur in the Sung Dynasty edition in the library of the Japanese Imper‐
ial household. This applies to all passages in italics in Section Two of Chapter Eight.

110



entered before, eat the grass I never ate before and drink the water I never drank beforeâ€�? Without
planting her fore leg firmly, she raises her hind leg, becomes restless and is not able to go forward.
And not being able to enter the place she never entered before, eat the grass she never ate before, drink
the water she never drank before, she thinks thus: â€œI cannot go forward. I must return to the old

pasturageâ€�.69 [163|100]

There is a bhikkhu. He has not yet attained (meditation, jhÄ�na). He does not know a subject of med‐

itation.70 He has not yet separated himself from lust and does not know how to enter the first medita‐
tion,  jhÄ�na. He does not practise this teaching nor study it, but thinks thus: â€œHow, if I were to
enter  the  second  meditation,  jhÄ�na,  and  rid  myself  of  initial  and  sustained  application  of
thoughtâ€�? Being not at ease, he again thinks: â€œI cannot enter the second meditation,  jhÄ�na,
and I cannot rid myself of initial and sustained application of thought. I must retire, (from this), enter
the first meditation,  jhÄ�na, and separate myself from lustâ€�. This foolish bhikkhu is as ignorant
and inexperienced as the young mountain cow. Therefore,  he should practise the first  meditation,
jhÄ�na. He should make the mind free (from lust).

2.2 Entrance into the second meditation, jhÄ�na

Before and after his meal, in the first and in the last watches of the night, according to his wish, a

bhikkhu practises adverting, entering, establishing, rising and reflecting.71 If he enters (the meditation,
jhÄ�na,) often and goes out of it often and acquires facility in the practice of the first meditation,
jhÄ�na, he can acquire the bliss of facility, cause the arising of the second meditation,  jhÄ�na, and
surpass the first meditation, jhÄ�na. And again he thinks thus: â€œThis first meditation, jhÄ�na, is
coarse; the second meditation,  jhÄ�na, is fineâ€�. And he sees the tribulations of the first and the
merits of the second meditation, jhÄ�na.

Q. What are the tribulations of the first meditation, jhÄ�na?

A. The hindrances as the near enemy (of this meditation; jhÄ�na,) stir up initial and sustained applic‐
ation of thought and cause negligence of body and disturbance of mind. Thereby the concentration be‐
comes coarse and incapable of producing higher knowledge. Therefore, one does not relish the first
meditation,  jhÄ�na, or partake of distinction in it. These are the tribulations of the first meditation,

jhÄ�na.72 The merits of the second meditation, jhÄ�na, consist in the overcoming of these. Thus we
have seen the tribulations of the first meditation, jhÄ�na, and the merits of the second.

Here the mind separates itself from the first meditation,  jhÄ�na, and taking the kasiá¹‡a sign as the
object of the second meditation, jhÄ�na, dwells on it. The mind, dissociated from initial and sustained
application of thought, at [164|101] ease in joy and bliss born of concentration, attains (to the second
meditation, jhÄ�na). If the yogin strives, he accomplishes the destruction of initial and sustained ap‐
plication of thought quickly. He is at ease in joy and bliss born of concentration and cause the mind to
abide tranquilly.

Here I show the four factors of the second meditation, jhÄ�na.

69.  This passage does not occur in the Chinese  Ekottara Ä€gama.  [A. IV, 418]:  SeyyathÄ� pi bhikkhave
gÄ�vi pabbateyyÄ� bÄ�lÄ� avyattÄ� akhettaÃ±Ã±Å« akusalÄ� visame pabbate carituá¹�, tassÄ�
evam assa â€˜yan nÅ«nÄ�haá¹� agatapubbaÃ± câ€™eva disaá¹� gaccheyyaá¹�, akhÄ�ditapubbÄ�ni ca
tiá¹‡Ä�ni khÄ�deyyaá¹�, apÄ«tapubbÄ�ni ca pÄ�nÄ«yÄ�ni piveyyan' ti; sÄ� purinaá¹� pÄ�dam
na  suppatiá¹á¹hitaá¹�  patiá¹á¹hÄ�petvÄ�  pacchimaá¹�  pÄ�daá¹�  uddhareyya,  sÄ�  na  câ€™eva
agatapubbaá¹�  disaá¹�  gaccheyya,  na  ca  akhÄ�dirapubbÄ�ni  tiá¹‡Ä�ni  khÄ�deyya,  na  ca
apitapubbÄ�ni  pÄ�nÄ«yÄ�ni  piveyya;  yasmiá¹�  câ€™assÄ�  pÄ�de  á¹itÄ�ya  evam  assa  'yan
nÅ«nÄ�haá¹�  agatapubbaÃ±  câ€™eva  disaá¹�  gaccheyyaá¹�,  akhÄ�ditapubbÄ�ni  ca  tiá¹‡Ä�ni
khÄ�deyyaá¹�, apÄ«tapubbÄ�ni ca pÄ�nÄ«yÄ�ni piveyyanâ€™ ti, taÃ± ca padesaá¹� na sotthinÄ�
pacchÄ�gaccheyya. Taá¹� kissa hetu? Tattha hi sÄ� bhikkhave gÄ�vi pabbateyyÄ� bÄ�lÄ� avyattÄ�
akhettaÃ±Ã±Å« akusalÄ� visame pabbate carituá¹�

70. Kammaá¹á¹hÄ�na.

71. [Pts. I, 99â€”100]: PaÃ±ca vasiyo â€” Ä�vajjanÄ�vasÄ« samÄ�pajjanÄ�vasi adhiá¹á¹hÄ�navasi vuá¹‐
á¹hÄ�navasi paccavekkhaá¹‡Ä�vasi.

72.  [A. IV,  440]:  So  kho  ahaá¹�  Ä€nanda  aparena  samayena  viviccâ€™ eva  kÄ�mehi..........paá¹hamaá¹�
jhÄ�naá¹�  upasampajja  viharÄ�mi.  Tassa  mayhaá¹�  Ä€nanda  iminÄ�  vihÄ�rena  viharato
kÄ�masahagatÄ� saÃ±Ã±Ä�manasikÄ�rÄ� samudÄ�caranti, svÄ�ssa me hoti Ä�bÄ�dho.
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That yogin â€œattains to and dwells in the second meditation, jhÄ�na, which, through the stilling of
initial and sustained application of thought, develops internal tranquillity and the state of mind-pre‐
dominance, is without initial and sustained application of thought, born of concentration, full of joy

and blissâ€�.73 This is the merit of the earth kasiá¹‡a. The stilling of initial and sustained application of
thought is the stilling of initial and sustained application of thought through clear understanding.
And also it is named ending.

Q. What is â€œthe stilling of initial and sustained application of thoughtâ€�?

A. It is the destruction of the tribulations of initial and sustained application of thought pertaining to
the first meditation, jhÄ�na. It is the destruction of the roots of all initial and sustained application of
thought. It is the co-destruction of the tribulations of initial and sustained application of thought, roots
of initial and sustained application of thought, and initial and sustained application of thought them‐
selves. This is â€œthe stilling of initial and sustained application of thoughtâ€�.

And again, after separating himself from the lower coarse meditation, jhÄ�na, the yogin attains to the
upper fine meditation, jhÄ�na, and causes it (the lower) to perish.

â€œInternalâ€�: what is oneâ€™s own is named â€œinternalâ€�. There are three kinds in what is in‐
ternal: the first is internal in the sense of personal; the second is internal concentration; the third is in‐
ternal object.

What is â€œinternal in the sense of personalâ€�? The six internal sense spheres. â€œInternal concen‐
trationâ€�: The contemplation on oneâ€™s own bodily state is called â€œinternal concentrationâ€�.
The thought which is inward (subjective), does not go outwards, and the nature of which is to under‐
stand is called â€œinternal objectâ€�. In this treatise â€œinternal in the sense of personalâ€� means
â€œto be in a state of blissfulnessâ€�.

Faith,74 right faith and the faith which develops meditation, jhÄ�na, are called â€œtranquillityâ€�. In
internal concentration this is internal tranquillity.

What are the salient  characteristic,  function,  manifestation and near cause of  internal  tranquillity?
Non-disturbance is the salient characteristic of internal tranquillity. Repose is its function. Non-defile‐
ment is its manifestation. Initial and sustained application of thought are its near cause. [165|102]

â€œDevelops the state of mind-predominanceâ€�: the dwelling of the mind in right concentration is
called the development of the state of mind-predominance. What is the meaning of â€œdevelopment
of the state of mind-predominanceâ€�? â€œMindâ€� means mentality. â€œPredominanceâ€� is a
name for mindfulness. â€œStateâ€� has the same meaning as that of â€œnatural stateâ€� which is
taught in the science of sound. â€œStateâ€� means nature. The stilling of initial and sustained applic‐
ation of thought and the arousing of the state of mind- predominance through unification of mind is
called â€œthe development of the state of mind-predominanceâ€�.

What are the salient characteristic, function, manifestation and near cause of â€˜the state of mind-pre‐
dominanceâ€™?

Pure righteousness is its salient characteristic; repose is its function; unruffledness is its manifestation;
and the stilling of initial and sustained application of thought is its near cause.

Q. (It  is  said that the yogin) â€˜â€˜develops internal tranquillity and the state of mind-predomin‐
anceâ€�. If that be so, why are these not included in the first meditation, jhÄ�na?

A. In the first meditation, jhÄ�na, owing to the waves of initial and sustained application of thought,
the mind is muddied.

â€œInternal tranquillity and the state of mind-predominanceâ€�: just as, owing to waves, water be‐
coming turbid, does not clearly reflect any image, cast on it, just so in the first meditation, jhÄ�na, be‐
cause of turbidity due to the movement of the waves of initial and sustained application of thought, in‐
ternal tranquillity and the state of mind-predominance are not clear. Therefore, they are not included
in the first meditation, jhÄ�na.

73.  [A. I,  53]:  Vitakka-vicÄ�rÄ�naá¹�  vÅ«pasamÄ�  ajjhattaá¹�  sampasÄ�danaá¹�  cetaso  ekodib‐
hÄ�vaá¹�  avitakkaá¹�  avicÄ�raá¹�  samÄ�dhijaá¹�  pÄ«tisukkaá¹�  dutiyajjhÄ�naá¹�  upasampajja
viharati.

74. SaddhÄ�.
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â€˜Without initial and sustained application of thoughtâ€�: After the stilling of initial application of
thought, there is no initial application of thought. After the stilling of sustained application of thought,
there is no sustained application of thought.

Q. The stilling of initial and sustained application of thought is the state that is without initial and sus‐
tained application of thought. Are there two kinds of ending of initial and sustained application of
thought? Why are two kinds taught?

A. The stilling of initial and sustained application of thought develops internal tranquillity. The state
of mind-predominance becomes the cause of the state that is without initial and sustained application
of thought, owing to the appearance of the excellent characteristic of joy and bliss which is born of
solitude.

And again, the stilling of initial and sustained application of thought is thus: Seeing through initial
and sustained application of thought, the tribulation of initial and sustained application of thought, he
abandons them. The [166|103] state that is without initial and sustained application of thought is the
stilling of initial and sustained application of thought of the form element.

And again, in what is without initial and sustained application of thought there are two divisions: the
first is â€œwithout initial and sustained application of thoughtâ€� that is not due to the stilling of ini‐
tial and sustained application of thought; (the second) is â€œwithout initial and sustained application
of thoughtâ€� that is due to the stilling of initial and sustained application of thought. Thus, without
the stilling of initial and sustained application of thought, the five branches of higher knowledge and
the third meditation,  jhÄ�na, are without initial and sustained application of thought. The second
meditation, jhÄ�na, is without initial and sustained application of thought through skilful seclusion
and the stilling of initial and sustained application of thought. These are the two divisions.

â€œBorn of concentrationâ€�: This refers to concentration. The first meditation, jhÄ�na, comes from
that consciousness and the second meditation, jhÄ�na, comes from the first meditation, jhÄ�na. And
again, â€œconcentrationâ€� means that the second meditation, jhÄ�na, comes together with unifica‐
tion of mind.

â€œJoy and bliss born of concentrationâ€�: Joy and bliss have already been expounded.

â€œThe second meditation, jhÄ�naâ€�: It is called so because it follows the first.

â€œAttains  to  the  second  meditation,  jhÄ�naâ€�,  means  that  he  enters  the  second  meditation,
jhÄ�na.

â€œMeditation,  jhÄ�naâ€�:  Internal  tranquillity,  joy and bliss and unification of  mind are called
â€œmeditation, jhÄ�naâ€�.

â€œAttains to and dwells in the second meditation, jhÄ�naâ€�: He acquires the second meditation,
jhÄ�na, which is free from two factors, endowed with two factors, three kinds of goodness and ten
characteristics and is associated with twenty-three merits.  This is the heavenly abode. This is merit.

This is birth in the Abode of Resplendence.75 This has been expounded at length before.

2.3 Simile of the pool of water

â€œHeavenly abodeâ€� means that he dwells in a plane surpassing the human because of joy and
bliss  that  proceed  from  concentration.  Therefore  it  is  called  â€œheavenly  abodeâ€�.  Hence  the
Blessed One taught the bhikkhus thus: [167|104]

â€œAs in a pool of water with a spring and into which no water flows from the four directions, nor
rain descends, the water wells up cool and pure from within, saturates the entire pool and over-flow‐
ing spreads afar, even so (419) joy and bliss, cool and pure, welling up from concentration saturates
every part of the body of a bhikkhu. Thus joy which is produced from concentration saturates the

body and the mindâ€�.76 

75.  [A. II,  127]:  Puna  ca  paraá¹�  bhikkhave  idh'  ekacco  puggalo  vitakkavicÄ�rÄ�naá¹�  vÅ«pasamÄ�
ajjhattaá¹�  sampasÄ�do  cetsao  ekodibhÄ�vaá¹�  avitakkaá¹�  avicÄ�raá¹�  samÄ�dhijaá¹�
pÄ«tisukhaá¹�  dutiyajjhÄ�naá¹�  upasampajja  viharati.  So  tad  assÄ�deti...  tabbahulavihÄ�ri  apirihino
kÄ�laá¹� kurumÄ�no Ä€bhassarÄ�naá¹� devÄ�naá¹� sahavyataá¹� uppajjati.
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A yogin entering the second meditation, jhÄ�na, should consider his body in the light of this simile of
the pool with water welling up from within. The absence of any stream flowing from any of the four
directions is to be understood as the stilling of initial and sustained application of thought. As the wa‐
ter welling up from within fills the pool without causing waves to arise in it,  (419a) so joy and bliss
springing from concentration fills the mental and bodily factors and there is no disturbance of mind.
As water that is cold cools the body, so joy and bliss born of concentration causes all the mental and
bodily factors to be at ease.

Thus is the reward of the practice of concentration: One is reborn in the Abode of Resplendence. There
are three kinds of rewards pertaining to the three divisions of the second meditation, jhÄ�na: lower,
middling and higher. The yogin who practises the lower meditation, jhÄ�na, will, after his death, be

reborn in the Abode of Lesser Light. His life-span will be two aeons.77  If he practises the middling
meditation,  jhÄ�na, he will, after his death, be reborn in the Abode of Measureless Light. His life-

span will be four aeons.78 If he practises the higher meditation, jhÄ�na, he will, after his death, be re‐

born in the Abode of Resplendence and his life-span will be eight aeons.79 

2.4 The third meditation, jhÄ�na

I consider the tribulations of the second meditation, jhÄ�na.

Now a yogin having practised the second meditation,  jhÄ�na, and acquired facility therein thinks:
â€œThe second meditation, jhÄ�na, is coarse; the third meditation, jhÄ�na, is fineâ€�. Knowing the
tribulations of the second meditation, [168|105] jhÄ�na, and seeing the merits of the third meditation,
jhÄ�na, he causes the third meditation, jhÄ�na, to arise.

What are the tribulations of the second meditation,  jhÄ�na? This concentration has initial and sus‐
tained application of thought as its near enemy. This meditation, jhÄ�na, being accompanied by joy, is
coarse. The mind exults in the possession of joy and is not able to arouse other (higher) meditation
(jhÄ�na) factors. To be attached to joy is a fault. If he understands these faults, he becomes fault-free.
One is not able to acquire supernormal power; or one gains the second meditation, jhÄ�na, and is not
able to partake of distinction. Thus should one understand the tribulations of the second meditation,
jhÄ�na. The merits of the third meditation, jhÄ�na, lie in the overcoming of these (tribulations). If
one considers the tribulations of the second meditation, jhÄ�na, and the merits of the third, he can re‐
move joy through meditation, jhÄ�na, on the kasiá¹‡a sign and be at ease because of freedom from joy.
Considering thus he can in no long time attain to fixed meditation,  jhÄ�na, through bliss free from
joy.

I will elucidate the factors of the third meditation, jhÄ�na.

That yogin â€œthrough the absence of the desire for joy, abides in equanimity, mindful and completely
conscious, experiencing in the body that bliss of which the Noble Ones say: â€œEndowed with equan‐
imity and mindfulness, and completely conscious, he abides in bliss. So he abides in the attainment of

the third meditation, jhÄ�naâ€�.80 

76.  Chu Agon No. 98:  [M. I, 276â€”7];  [D. I, 74];  [A. III, 25â€”6]:  SeyyathÄ� pi bhikkave udakarahado
ubbhidodako tassa nev' assa puratthimÄ�ya disÄ�ya udakassa Ä�yumukhaá¹� na pacchimÄ�ya disÄ�ya
udakassa Ä�yamukhaá¹� na uttarÄ�ya disÄ�ya udakassa Ä�yamukhaá¹� na dakkhiá¹‡Ä�ya disÄ�ya
udakassa Ä�yamukhaá¹�, devoca na kÄ�lena kÄ�laá¹� sammÄ�dhÄ�raá¹� anuppaveccheyya atha kho
tamhÄ�  ca  udakarahadÄ�  sÄ«tÄ�  vÄ�ridhÄ�rÄ�  ubbhijjitvÄ�  tarn eva  udakarahadaá¹�  sÄ«tena
vÄ�rinÄ�  abhisandeyya  parisandeyya  paripÅ«reyya  paripphareyya,  nÄ�ssa  kiÃ±ci  sabbÄ�vato
udakarahadassa sitena vÄ�rinÄ�  apphuá¹aá¹�  assa, evam eva kho bhikkhave bhikkhu imam eva kayaá¹�
samÄ�dhijena pÄ«tisukhena abhisandeti parisandeti paripÅ«reti, parippharati, nÄ�ssa kiÃ±ci sabbÄ�vato
kÄ�yassa samÄ�dhijena pÄ«tisukhena apphuá¹aá¹� hoti.

77.  [Vbh. 424]:  Dutiyaá¹�  jhÄ�naá¹�  parittaá¹�  bhÄ�vetvÄ�  parittÄ�bhÄ�naá¹�  devÄ�naá¹�
sahavyataá¹� uppajjanti. Tesaá¹� kittakaá¹� Ä�yuppamÄ�á¹‡aá¹�? Dve kappÄ�.

78.  [Vbh. 424]:  Dutiyaá¹�  jhÄ�naá¹�  majjhimaá¹�  bhÄ�vetvÄ�  appamÄ�á¹‡Ä�bhÄ�naá¹�
devÄ�naá¹� sahavyataá¹� uppajjanti. Tesaá¹� kittakaá¹� Ä�yuppamÄ�á¹‡aá¹�? CattÄ�ro kappÄ�.

79.  [Vbh. 424]:  Dutiyaá¹� jhÄ�naá¹� paá¹‡Ä«taá¹� bhÄ�vetvÄ� Ä�bhassarÄ�naá¹� devÄ�naá¹�
sahavyataá¹� uppajjanti. Tesaá¹� kittakaá¹� Ä�yuppamÄ�á¹‡aá¹�? Aá¹á¹ha kappa.
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â€œThrough absence of desire for joyâ€�: Joy has already been explained. â€œAbsence of desireâ€�:
Removing joy one dwells in equanimity. What is â€œequanimityâ€�? Equipoise, protection, non-re‐
treating, non-advancing, serenity and evenness of mind are called â€œequanimityâ€�. There are eight
kinds of equanimity: equanimity of feeling, of effort, of insight, of the enlightenment factors, of the im‐

measurable states, of the six members (senses), of the meditation (jhÄ�na) factors and of purity.81 

The equanimity of feeling is the equanimity of the five faculties. Reflection on the sign of equanimity
from time to timeâ€” this is the equanimity of effort. If, saying, â€œI will remove the cause of suffer‐
ingâ€�, one attains to equanimity, it is called the equanimity of insight. The practising of the enlight‐
enment factors is the equanimity of the enlightenment factors. Kindness, compassion, appreciative joy
and equipoise â€” these are called the equanimity of the immeasurable states.

If, on seeing a form, one, being indifferent, is neither glad nor sad, it is called the equanimity of the six
members. The dwelling in the attainment of [169|106] equanimity because of dispassion is called the
equanimity of the meditation (jhÄ�na) factors. Equanimity-mindfulness purity is the equanimity of
purity.

And again, there are three kinds of equanimity: equanimity regarded as a vehicle of concentration; re‐
garded as the state  of  little  activity;  and regarded as non-action.  The equalized skilfulness that  is
present in all meditations, jhÄ�nas, and is neither hasty nor slow is â€œequanimity considered as a
vehicle of concentrationâ€�. This inferior equanimity is near the second meditation, jhÄ�na, and re‐
moves exultation of mind. If the mind is not active, it is called â€œequanimity regarded as a state of
little activityâ€�. This equanimity is near the third meditation, jhÄ�na, and removes all exultation of
mind. If oneâ€™s mind is not actively concerned with objects, through imperturbability of thought
and body, it is called â€œequanimity regarded as non-actionâ€�. This equanimity is near the fourth
meditation, jhÄ�na.

What are the salient characteristic, function, manifestation and near cause of equanimity? Equipoise is
its salient characteristic. Non-attachment is its function. Non-action is its manifestation. Dispassion is
its near cause.

Q. Why is it taught that equanimity is in this meditation, jhÄ�na, and not in the second and the first
meditations, jhÄ�nas?

A. In the second and the first meditations, jhÄ�nas, the mind, being full of joy, does not become de‐
tached. Because of joy and bliss, exultation of mind is not removed. Therefore, this equanimity is not
taught as being present in the second and the first meditations, jhÄ�nas. Owing to absence of joy and
bliss, owing to dispassion and owing to the removal of the process of combination in the third medita‐
tion,  jhÄ�na,  this  meditation (jhÄ�na)  factor  arises.  Because  of  the  mastering of  the  meditation
(jhÄ�na) factors, it is said â€œabides in equanimity, mindful and completely consciousâ€�.

Q. What are the salient characteristic, function, manifestation and near cause of â€œmindfulnessâ€�?

A. Recollectedness is its salient characteristic; non-forgetting is its function; protection is its manifesta‐
tion; and the four foundations of mindfulness are it near cause.

What is it to be â€œcompletely consciousâ€�? To be conscious is to be aware.

It is to be completely conscious rightly. There are four kinds in being completely conscious rightly.82 

They are the being completely conscious of oneself; the being completely conscious of oneâ€™s dis‐
tinctive mark; the being completely conscious undeludedly; the being completely conscious basically.
Here, to be completely conscious of the four postures, is to be completely conscious of oneself. Enter‐
ing solitude is to be completely conscious of oneâ€™s distinctive mark. To know the eight worldly con‐

ditions83 is to be completely conscious [170|107] undeludedly. To dwell on the object of concentration

80.  [A. I,  53]: 
PÄ«tiyÄ� ca virÄ�gÄ� upekkhako ca viharati sato ca sampajÄ�no sukhaÃ± ca kÄ�yena paá¹isaá¹�vedeti
yan taá¹� ariyÄ� Ä�cikkhanti upekkhako satimÄ� sukha-vhÄ�rÄ« ti tatiyajjhÄ�naá¹� upasampajja vi‐
harati.

81.  VedanupekkhÄ�,  viriyupekkhÄ�,  vipassanupekkhÄ�,  bojjhangupekkhÄ�,  appamÄ�á¹‡upekkhÄ�,
chalangupekkhÄ�,  jhÄ�nupekkhÄ�,  pÄ�risuddhupekkhÄ�.  Cp.  [Vis.  Mag. 160] where  brahmavi‐
hÄ�rupekkhÄ� is substituted for appamÄ�á¹‡upekkhÄ�.

82.  Cp.  [D. -  a.  I,  184]:  SÄ�tthaka-sampajaÃ±Ã±aá¹�  sappÄ�ya-sampajaÃ±Ã±aá¹�  gocara-sampa‐
jaÃ±Ã±aá¹� asammoha-sampajaÃ±Ã±an ti catubbidhaá¹� sampajaÃ±Ã±aá¹�.

83. Aá¹á¹ha loka-dhammÄ�.
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is to be completely conscious basically. In this treatise (â€œcompletely consciousâ€� in the sense of)
â€œbeing completely conscious basicallyâ€� has been taken.

What are the salient characteristic, function, manifestation and near cause of the being â€œcompletely
consciousâ€�? Non-bewilderment is its salient characteristic; decision is its function; investigation of
states is its manifestation; to consider rightly is its near cause.

Q. Should one be mindful and completely conscious in all places?

A. If a man is not mindful and is not completely conscious he is not even able to cause the arising of
the access stage of meditation, jhÄ�na.

Q. Why is it taught in the third meditation, jhÄ�na and not in the second and the first meditations,
jhÄ�nas?

A. Here, joy and all other coarse meditation (jhÄ�na) factors are stilled. Concentration becomes fine,
enters a place of fineness, and through the state of being completely conscious remains firm in the
third meditation, jhÄ�na. Thus he gains facility in the exercise of the meditation (jhÄ�na) factors.

Again, the foolish mind longs for happiness and easily turns to the bliss of this meditation, jhÄ�na,
for its exceedingly sweet and named â€œalluringâ€�. Thus (through mindfulness and through the
state of being completely conscious) one is able to remove joy and acquires facility in this meditation,
jhÄ�na.

2.5 Simile of the calf

Again, joy and bliss are intimate. So, understanding mindfulness and the state of being completely
conscious one dwells on the object in bliss separate from joy. It is like a calf following its mother. Un‐
less someone holds it back by the ears, it will follow its mother with its head against her side. One un‐
derstands bliss that is separate from joy, conjoined with mindfulness, and the state of being completely

conscious, and dwells on the object of concentration.84  On the contrary, if one does not understand,
one re-enters joy and partakes of deterioration in concentration. For the acquiring of mastery over the
meditation (jhÄ�na) factors,  mindfulness and the state of  being completely conscious are taught.
Thus equanimity, mindfulness and the state of being completely conscious are accomplished. There‐
fore, it is said â€œabides in equanimity, mindful and completely conscious, experiencing in the body
that blissâ€�.

Q. What is mental bliss?

A. Bliss experienced in mind is mental bliss. It comes from mental contact. This is the meaning of men‐
tal bliss. This is called â€œblissâ€�.

Q. What  is  â€œbodyâ€�?  The  perception-group,  formations-group  and  consciousness-group  â€”
these are called â€œbodyâ€�. [171|108] I

â€œExperiencing in the body that blissâ€� means to acquire ease of body.

Q. Then, why is it said that there is no joy in this bliss and that it is not experienced in the body?

A. In the third meditation, jhÄ�na, the faculty of bliss is removed. This is according to the teaching of
the Blessed One which says, that in the third meditation, jhÄ�na, the faculty of bliss is removed.

â€œThat bliss of which the Noble Ones sayâ€�: â€œNoble Onesâ€� means the Buddha and his dis‐
ciples. â€œSayâ€� means to reveal, establish, explain, point out. Thus is â€œthat bliss of which the
Noble Ones sayâ€� to be known.

Q. Why do the Noble Ones praise this state of body and not any other?

A. In the third meditation, jhÄ�na, although the yogin can easily dwell in pleasing bliss, he does not
hold to bliss. The Noble Ones dwell looking beyond bliss. This is an accomplishment of the Noble
Ones. Therefore, the Noble Ones praise this excellent meditation, jhÄ�na.

84. Cp. [Vis. Mag. 163]: YathÄ� dhenupago vaccho dhenuto apanÄ«to arakkhiyamÄ�no punad-eva dhenuá¹�
upagacchati. This simile, common to both the Vis. Mag and the Vim. Mag., has not been traced to its
source.
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â€œEndowed with equanimity and mindfulness, he abides in blissâ€�: Equanimity, mindfulness and
bliss have already been explained.

â€œAbides in the attainment of the third meditation, jhÄ�na": It is called â€œthirdâ€� because of the
second. The third meditation,  jhÄ�na,  comprises equanimity, mindfulness, the state of being com‐
pletely conscious, bliss and unification of mind. The accomplishment of these is called (the third)
meditation, jhÄ�na. â€œAbides in the attainmentâ€� means that one who acquires the third medita‐
tion, jhÄ�na, separates from one factor, fulfils five factors, three kinds of goodness, ten characteristics
and is associated with twenty-two merits.

To dwell in the heaven world means to be born in the Abode of All Lustre.85 It is to be understood in
the same way as it was taught in the first meditation, jhÄ�na. â€œTo dwell in the heaven worldâ€� is
to dwell in that pleasant dwelling which is free from joy. â€œTo dwell in the heaven worldâ€� is to
dwell in a manner surpassing humans.

2.6 Simile of the lotus pond

Hence, the Buddha taught the bhikkhu thus: â€œJust as in a pond of blue and white lotuses, the blue,
red and white lotuses are born, grow and stand in the water and are immersed in the cold water from

root to neck, so this body is filled and saturated with bliss that is free from joyâ€�.86 As the blue, red
and white lotuses stand in the water, so he abides in the third meditation, [172|109] jhÄ�na. His body
should be known thus: as the lotuses born in the water (420) are immersed in the water from root to
neck, so he abides in the third meditation, jhÄ�na, with body and mind filled and saturated with bliss
that is free from joy.

Thus is the reward of the practice of concentration: One is reborn in the Abode of the All Lustrous.
There are three kinds of rewards pertaining to the three divisions of the third meditation,  jhÄ�na,
namely: higher, middling and lower. If a yogin practises the lower meditation, jhÄ�na, he will, after
his death, be reborn in the Abode of Lesser Lustre. His life-span will be sixteen aeons. If he practises
the middling meditation,  jhÄ�na,  he will,  after his death, be reborn in the Abode of Measureless
Lustre. His life-span will be thirty- two aeons. If he practises the higher meditation, he will be reborn

in the Abode of All Lustre. His life-span will be sixty-four aeons.87 

2.7 The fourth meditation, jhÄ�na

I consider the tribulations of the third meditation, jhÄ�na.

Now, a yogin, having practised the third meditation, jhÄ�na, and acquired facility therein, wishes to
cause the arising of the fourth meditation,  jhÄ�na, and to transcend the third meditation,  jhÄ�na.
(He thinks), â€œThe third is coarse. The fourth is fineâ€�. He sees the tribulations of the third medit‐
ation, jhÄ�na, and the merits of the fourth meditation, jhÄ�na. What are the tribulations of the third
meditation, jhÄ�na? Joy is the near enemy. Right concentration with bliss is coarse. So he is not able to
acquire supernormal power. The third meditation,  jhÄ�na, does not partake of distinction. Thus he
sees the tribulations of the third meditation,  jhÄ�na. The merits of the fourth meditation,  jhÄ�na,
consist in the over-coming of these (tribulations).

85. Subhakiá¹‡á¹‡a.

86.  Chu Agon No.  98;  [M. II,  16];  [A. III,  26]:  SeyyathÄ�  pi  bhikkhave  uppaliniyaá¹�  vÄ�  padumi-
niyaá¹�  vÄ�  puá¹‡á¸�arikiniyaá¹�  vÄ�  appâ€™  ekacce  uppalÄ�ni  vÄ�  padumÄ�ni  vÄ�
puá¹‡á¸�arikÄ�ni  vÄ�  udake  jÄ�tÄ�ni  udake  saá¹�vaá¸�á¸�hÄ�ni  udakÄ�nuggatÄ�ni
antonimuggaposini  tÄ�ni  yÄ�va  c'aggÄ�  yÄ�va  ca  mÅ«lÄ�  sÄ«tena  vÄ�rinÄ�  abhisannÄ�ni
parisannÄ�ni  paripÅ«rÄ�ni  paripphuá¹Ä�ni,  nÄ�ssa  kiÃ±ci  sabbÄ�vataá¹�  uppalÄ�naá¹�  vÄ�
padumÄ�naá¹� vÄ� puá¹‡á¸�arikÄ�naá¹� vÄ� sitena vÄ�rinÄ� apphuá¹aá¹� assa, evam eva kho
bhikkhave bhikkhu imam eva kÄ�naá¹� nippitikena sukhena abhisandeti parisandeti paripÅ«reti parippharati,
nÄ�ssa kiÃ±ci sabbÄ�vato kÄ�yassa nippÄ«tikena sukhena apphuá¹am hoti.

87.  [Vbh. 424â€”5]:  Tatiyaá¹�  jhÄ�naá¹�  parittaá¹�  bhÄ�vetvÄ�  parittasubhÄ�naá¹�  devÄ�narh
sahavyataá¹�  uppajjanti.  Tesaá¹�  kittakaá¹�  Ä�yuppamÄ�naá¹�?  Solasa  kappÄ�...........Tatiyaá¹�
jhÄ�naá¹�  majjhimaá¹�  bhÄ�vetvÄ�  appamÄ�á¹‡asubhÄ�naá¹�  devÄ�naá¹�  sahavyataá¹�
uppajjanti. Tesaá¹� kittakaá¹� Ä�yuppamÄ�naá¹�? Dvattiá¹�sa kappÄ�...........Tatiyaá¹� jhÄ�naá¹�
paá¹‡Ä«taá¹�  bhÄ�vetvÄ�  subhakiá¹‡hÄ�naá¹�  devÄ�naá¹�  sahavyataá¹�  uppajjanti.  Tesaá¹�
kittakaá¹� Ä�yuppamÄ�naá¹�? Catusaá¹á¹hi kappÄ�.
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Thus the yogin,  on seeing the tribulations of  the third meditation,  jhÄ�na,  and the merits  of  the
fourth meditation, jhÄ�na, meditates on the kasiá¹‡a sign and removes bliss at once. After removing it
he can dwell with the mind of equanimity. Thus meditating his mind quickly attains to fixed medita‐
tion, jhÄ�na, owing to equanimity.

I will elucidate the factors of the fourth meditation, jhÄ�na.

That yogin, â€œhaving abandoned pleasure and pain, leaving behind former joy and grief, painless,
pleasureless, in the purity of equanimity-mindfulness,  [173|110] accomplishes the fourth meditation,

jhÄ�na, and dwellsâ€�.88 This is a merit of the earth kasiá¹‡a.

â€œHaving abandoned pleasureâ€�: This is the abandoning of bodily pleasure. Having abandoned
â€œpainâ€�: This is the abandoning of bodily pain. â€œLeaving behind former joy and griefâ€�: Joy

is the bliss of the mental properties.89 This is the leaving behind of these.

Q. It is said, â€œhaving abandoned pleasure and pain, leaving behind griefâ€�. Where were these
abandoned and left behind?  A. They were abandoned and left behind at the access moments of the
meditation,  jhÄ�na. The Buddha taught the removal of pain in this fourth meditation,  jhÄ�na.  Q.
Where does the faculty of pain that has arisen cease entirely?  A. The Buddha taught the bhikkhus
thus: â€œIn the first meditation, jhÄ�na, separation from sense-desires is fulfilled. There the faculty

of pain which has arisen ceases entirelyâ€�.90  Q. Why does the faculty of pain cease entirely in the

first meditation,  jhÄ�na?  A. Because of the fullness of joy, there is bodily ease.91  Because of bodily
ease, the faculty of pain is ended, i.e., through transcending, it is abandoned. Therefore, in the first
meditation, jhÄ�na, the faculty of pain is removed. In the second meditation, jhÄ�na, the faculty of
grief is removed. According to the teaching of the Buddha, the removal of the faculty of grief is thus:
â€œWhere does the faculty of grief that has arisen cease entirely? Here, bhikkhus, initial and sustained
application of thought are stilted, and he abides in the attainment of the second meditation, JhÄ�na.

Here, the faculty of grief which has arisen ceases entirelyâ€�.92 Why does the faculty of grief, cease in
the second meditation, jhÄ�na? If a man has initial and sustained application of thought for long, his
body and mind become negligent. If his mind becomes negligent, the faculty of grief arises immedi‐
ately. In the second meditation, jhÄ�na, initial and sustained application of thought are stilled. In the
third meditation,  jhÄ�na,  the faculty of bliss is removed. The Buddha taught thus: â€œWhere does
the faculty of bliss which has arisen cease entirely? Here, bhikkhus, owing to the distaste for joy, one
abides in the attainment of the third meditation, jhÄ�na. Here the faculty of bliss which [174|111] has

arisen ceases entirelyâ€�.93 Q. Why does the faculty of bliss cease in the third meditation, jhÄ�na? A.
Joy perishes, and so, bliss that arises depending on joy also perishes. Therefore, in the third medita‐
tion, jhÄ�na, the faculty of bliss perishes.

Q. If the faculties of pain, bliss and grief were removed in the third meditation, jhÄ�na, why is their
ending taught in the fourth meditation, jhÄ�na?

88. [A. III, 26â€”7]; [M. II, 16]: Puna ca paraá¹�, UdÄ�yi, bhikkhu sukhassa ca pahÄ�nÄ� dukkhassa ca
pahÄ�nÄ�  pubbe  vÄ�  somanassadomanassÄ�naá¹�  atthagamÄ�  adukkhaá¹�  asukhaá¹�  up‐
ekhÄ�sati- pÄ�risuddhiá¹� catutthajjhÄ�naá¹� upasampajja viharati.

89. Cetasika.

90.  [S. V,  213]:  Idha  bhikkhave  bhikkhuno  appamattassa  Ä�tÄ�pino  pahitattassa  viharato  uppajjati
dukkhindriyaá¹�..........Kattha  cuppannaá¹�  dukkhindriyaá¹�  aparisesaá¹�  nirujjhati?  Idha  bhikkhave
bhikkhu  viviccâ€™  eva  kÄ�mehi  vivicca  akusalehi  dhammehi  savitakkaá¹�  savicÄ�raá¹�  vivekajaá¹�
pitisukhaá¹�  paá¹amaá¹�  jhÄ�naá¹�  upasampajja  viharati.  Ettha  cuppannaá¹�  dukkhindriyaá¹�
aparisesaá¹� nirujjhati.

91. [A. III, 285]: PÄ«timanassa kÄ�yo passambhati, passaddhakÄ�yo sukhaá¹� vediyati.

92.  [S. V, 213â€”4]:  Idha pana bhikkhave bhikkhuno appamattassa Ä�tÄ�pino pahitattassa viharato uppajjati
domanassindriyam.........Kattha  cuppannaá¹�  domanassindriyaá¹�  aparisesaá¹�  nirujjhati?  Idha  bhikkhave
bhikkhu vitakkavicÄ�rÄ�naá¹�  vÅ«pasamÄ�  ajjhattaá¹�  sampasÄ�danaá¹�  cetaso ekodibhÄ�vaá¹�
avitakkaá¹�  avicÄ�raá¹�  samÄ�dhijaá¹�  pÄ«tisukhaá¹�  dutiyaá¹�  jhÄ�naá¹�  upasampajja viharati.
Ettha cuppannaá¹� domanassindriyaá¹� aparisesaá¹� nirujjhati.

93.  [S. V,  214]:  Idha  bhikkhave  bhikkhuno  appamattassa  Ä�tÄ�pino  pahitattassa  viharato  uppajjati
sukhindriyam.........Kattha  cuppannaá¹�  sukhindriyaá¹�  aparisesaá¹�  nirujjhati?  Idha  bhikkhave  bhikkhu
pÄ«tiya  ca  virÄ�gÄ�  upekhako  ca  viharati  sato  sampajÄ�no  sukhaá¹�  ca  kÄ�yena  paá¹‐
isaá¹�vedeti.........tatiyaá¹�  jhÄ�naá¹�  upasampajja  viharati.  Ettha  cuppannaá¹�  sukhindriyaá¹�
aparisesaá¹� nirujjhati.
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A. These faculties were removed in the third meditation, jhÄ�na. The third meditation, jhÄ�na, is an
approach to the fourth meditation,  jhÄ�na.  In the third meditation,  jhÄ�na,  these having arisen,
passed away. Therefore, their removal is taught in the fourth meditation, jhÄ�na.

And again, â€œaccomplishesâ€� the â€œpainlessâ€� and â€œpleasurelessâ€� means the overcom‐

ing of pain and pleasure.94  Therefore, the overcoming of pain and pleasure is taught as the accom‐
plishment of the painless and pleasureless. And again, it is because in the fourth meditation, jhÄ�na,
attainment and overcoming occur together. And again, equanimity removes the defilements immedi‐
ately and entirely. The attaining to the â€œpainlessâ€� and â€œpleasurelessâ€� means that the mind
does not receive and thought does not reject. This is called the attaining to the â€œpainlessâ€� and
â€œpleasurelessâ€�.

What are the salient characteristic, function, manifestation and near cause of the accomplishing of the
â€œpainlessâ€� and â€œpleasurelessâ€�?

Middleness is the salient characteristic. Dwelling in a middle position is the function. Abandoning is
the manifestation. Removal of joy is the near cause.

What is the purity of equanimity-mindfulness? Neutrality is called equanimity. That is called equan‐
imity. â€œMindfulnessâ€� is called attentiveness, recollectedness and Right Mindfulness. These are
called  â€œmindfulnessâ€�.  The  mindfulness  that  is  clarified  and  purified  by  equipoise  is  called
â€œpurity of equanimity-mindfulnessâ€�.

Q. How is mindfulness clarified and purified by equipoise? A. Here imperturbability and non-action
are fulfilled, owing to the abandoning of all defilements and owing to resemblance and closeness to
that attainment. This non-action is associated with equipoise. Therefore, mindfulness reaches imper‐
turbability and fulfils impassivity. Therefore, this mindfulness is equanimity and acquires clarity and
purity.

â€œFourthâ€�:  This means that because of the third, the fourth is fulfilled. â€œAccomplishes the
meditationâ€�: This refers to the equanimity-mindfulness  [175|112] and unification of mind of the
fourth  meditation,  jhÄ�na.  This  is  the  meaning  of  â€œaccomplishes  the  meditationâ€�.
â€œAccomplishesâ€� and â€œdwellsâ€�: One, separates from one factor, fulfils three factors, three
kinds of goodness and ten characteristics, and is associated with twenty-two merits. Thus one abides
in the attainment of the fourth meditation, jhÄ�na. The reward of this (meditation) is rebirth in the

heaven world. The merit of this causes rebirth in the Abode of Great Fruition.95 This was taught fully
before. â€œTo dwell in the heaven worldâ€�: This is to dwell in a manner surpassing humans. This is
to dwell in the bliss of equanimity. This is called dwelling in the heaven world.

2.8 Simile of the white cloth

Therefore the Blessed One taught the bhikkhus thus: â€œAs a man might sit down and cover his body
with a white cloth from head to foot, in such a way that no part of his body is left uncovered, so a
bhikkhu covers his body and limbs with purified mindfulness, in such a way that no part of him is not

covered with purified mindfulnessâ€�.96  The yogin is like a man who has covered himself with a
white  cloth.  Freed from all  subtle  defilements,  he  dwells  in  the  fourth meditation,  jhÄ�na.  Thus
should it be known. As the man who covers his body from head to foot with a white cloth is protected
from extremes of heat and cold, experiences an even temperature and is undisturbed in body and
mind, so that yogin who enters the fourth meditation, jhÄ�na, experiences neither pain nor pleasure.
This is the bliss of equanimity. With it he fills his body.

94.  [S. V.,  215]:  Idha  pana  bhikkhave  bhikkhuno  appamattassa  Ä�tÄ�pino  pahitattassa  viharato  uppajjati
somanassindriyaá¹�.........Kattha cuppannaá¹� somanassindriyaá¹� aparisesaá¹� nirujjhati. Idha bhikkhave
bhikkhu  sukhassa  ca  pahÄ�nÄ�  dukkhassa  ca  pahÄ�nÄ�  pubbeva  somanassadomanassÄ�naá¹�  at‐
thagamÄ�  adukkhamasukhaá¹�  upekhÄ�satipÄ�risuddhiá¹�  catutthaá¹�  jhÄ�naá¹�  upasampajja vi‐
harati. Ettha cuppannaá¹� somanassindriyaá¹� aparisesaá¹� nirujjhati.

95. Vehapphala.

96.  Chu Agon No. 98;  [M. II,  16,  17];  [A. III,  27]:  SeyyathÄ�  pi  bhikkhave puriso  odÄ�tena vatthena
sasÄ«saá¹�  pÄ�rupitvÄ�  nisinno  assa,  nÄ�ssa  kiÃ±ci  sabbÄ�vato  kÄ�yassa  odÄ�tena  vatthena
apphuá¹aá¹�  assa,  evam  eva  kho  bhikkhave  bhikkhu  imam  eva  kÄ�yaá¹�  parisuddhena  cetasÄ�
pariyodÄ�tena  pharitvÄ�  nisinno  hoti,  nÄ�ssa  kiÃ±ci  sabbÄ�vato  kÄ�yassa  parisuddhena  cetasÄ�
pariyodÄ�tena apphuá¹aá¹� hoti.
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Thus is the merit of concentration: One is reborn in the Abode of Great Fruition. A commoner who
practises  the  fourth  meditation,  jhÄ�na,  will,  after  his  death,  be  reborn  in  the  Abode  of  Great
Fruition. If his mind dislikes effort, he will be reborn in the Abode of the Unconscious. His life-span

will be fifty aeons.97 If the yogin is a recluse, he will be reborn in the Abode of Great Fruition, or in one

of the five Pure Abodes.98 

[D. III,  237]:  PaÃ±ca  SuddhÄ�vÄ�sa:  AvihÄ�,  AtappÄ�,  SudassÄ�,  SudassÄ«,  Akaniá¹á¹‐
hÄ�.

[Vbh. 425]:  Catunnaá¹� jhÄ�naá¹� bhÄ�vetvÄ�..........appekacce avihÄ�naá¹� devÄ�naá¹�
sahavyataá¹�  uppajjanti..........appekacce  atappÄ�naá¹�  devÄ�naá¹�..........appekacce
sudassÄ�naá¹� devÄ�naá¹�.........., appekacce sudassinaá¹� devÄ�naá¹�..........,appekacce akaniá¹‐
á¹hÄ�naá¹� devÄ�naá¹� sahavyataá¹� uppajjanti.

Such are the retributory fruits of this meditation, jhÄ�na.

Q. Why are the lower, middling and upper (meditation, jhÄ�nas) and the partaking of distinction of
the fruition-ground taught in the third and not in the fourth meditation, jhÄ�na? [176|113]

A. There are differences of â€œcoarseâ€� and â€œfineâ€�, according to result, in the third medita‐
tion, jhÄ�na. Therefore, the excellence of the fruition-ground is taught through the partaking of dis‐
tinction. In the fourth meditation, jhÄ�na, the yogin reaches the limit of the partaking of distinction.
Outside this there is no other partaking of distinction. Therefore, there is no partaking of distinction of
the fruition-ground.

2.9 The sphere of the infinity of space

I consider the tribulations of the fourth meditation, jhÄ�na.

Now, the yogin who has acquired boundless happiness in the fourth meditation,  jhÄ�na, wishes to
enjoy  the  space-concentration  and  to  transcend  the  realm  of  form.  He  considers  thus:
â€œConcentration of form is coarse; space- concentration is fineâ€�. That yogin sees the tribulations
of form and the merits of space-concentration. What are the tribulations of form? There are many
(tribulations) such as the taking up of sticks and weapons, beating, quarrelling, slander, lying, maim‐
ing and the like. There are many sufferings such as pain of the eye and other bodily ills, cold and heat,
hunger and thirst. These are the severe trials of the sensuous form.

What are the tribulations of the fourth meditation, jhÄ�na? The depending on form objects has satis‐
faction for near enemy. It is called coarse. One who is attached to form and delights in it cannot par‐
take of distinction. But depending on space, one liberates oneself peacefully. In this concentration one
fulfils the gross. Thus the yogin sees the tribulations of the fourth meditation,  jhÄ�na, in form. The
merits of space-concentration consist of the overcoming of these.

I have considered the troubles of the fourth meditation, jhÄ�na. And now I show how to enter the concentration
of the sphere of the infinity of space.

That yogin having seen form and the great tribulations thereof and the merits of space-concentration,
rises from that (form) concentration, abandons the earth kasiá¹‡a, the earth sign and practises space-
concentration.

He should dwell on space regarding it as an infinite object. If he meditates thus, he quickly completes
the destruction of the earth sign and his mind rises out of the earth sign and goes beyond the earth
sign to space. Through the acquisition of facility in the perception of the sphere of the infinity of space
he attains to fixed meditation, jhÄ�na.

That yogin â€œby passing entirely beyond perception of form, by the disappearance of the perception
of impact, by being freed from attention to [[177|114]] perceptions of diversity, thinking, â€˜Infinite is

spaceâ€™, enters into and abides in the sphere of infinite space.99 

a. 

b. 

97.  [Vbh. 425]:  Catutthaá¹�  jhÄ�naá¹�  bhÄ�vetÄ�........appekacce  asaÃ±Ã±asattÄ�naá¹�
devÄ�naá¹�  sahdvyataá¹�  uppajjanti........AsÄ�Ã±Ã±asattÄ�naÃ±  ca  vehapphalÄ�naÃ±  ca
devÄ�naá¹�  kittakaá¹�  Ä�yuppamÄ�á¹‡aá¹�? PaÃ±ca  kappasatÄ�ni â€˜Fifty  aeonsâ€™ is  obvi‐
ously an error and it should read â€˜five hundredâ€™.

98. 
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â€œEntirelyâ€� means without remainder. â€œBy passing beyond perception of formâ€�: What is
perception of form? The perception, the perceiving, the state of having perceived pertaining to one
who  dwells  in  the  concentration  of  the  form-element  â€”  these  are  called  perception  of  form.
â€œPassing beyondâ€� means the surpassing of this. (421) â€œBy the disappearance of the percep‐
tion of impactâ€�: What is the perception of impact? The perception of visible objects, of sounds, of
odours,  of  flavours,  and  of  tangibles  â€”  these  are  called  the  perception  of  impact.
â€œDisappearanceâ€� means the ending of these various kinds of (impact-) perception. â€œBy being
freed from attention to perceptions of diversityâ€�: What are perceptions of diversity? The percep‐
tion, the perceiving, the state of having perceived pertaining to one who has not attained to concentra‐
tion and who is endowed with the mind element and the consciousness element â€” these are called
perceptions of diversity. â€œFreed from attention to perceptions of diversityâ€� means that one is
freed from attending to these perceptions of diversity.

Q. Why is it that only the surpassing of perception is taught and not the surpassing of feeling, forma‐
tions and consciousness?

A. If a man passes beyond perception of form, he passes beyond all the others; and if a man is not
freed from perception of form, his mind is not capable of passing beyond the others. Hence the Blessed
One taught the surpassing of perception of form with the intention of setting forth the surpassing of
all form-objects, because all (form) objects of concentration are dependent on perception.

Q. If that does not happen (i.e., if he does not transcend the perception of form) is there or is there not
perception of impact and diversity?

A. There is the perception of impact and diversity in form concentration, because these are removed
(later).

Q. Why does he not proceed further in that concentration?

A. He dislikes form, therefore, he does not remove (these perceptions) in that (concentration). This is
according to the teaching of the Buddha which says that, owing to the non-removal of these (percep‐
tions of impact) in that (form concentration), sound is a thorn to one entering the first meditation,

jhÄ�na.100  Thus disliking form, he goes further. He destroys them here. Therefore, he attains to the
imperturbability  of  the  formless  attainment  and  the  peacefulness  of  liberation.  Aá¸·Ä�ra
KÄ�lÄ�ma and Uddaka RÄ�maputta when they entered the formless attainment, did not see nor

hear those five hundred [178|115] carts passing and repassing.101 Therefore, it is taught as the destruc‐
tion of the (sense) spheres; and thus, surpassing of all form perception is taught as the destruction of
the form states and the perception of impact. â€œBy being freed from attention to perceptions of di‐
versityâ€� means the destruction of the sense states. Again, the surpassing of all form perception is
taught as the attainment of the realm of the formless. The disappearance of the perception of impact is
taught as the destruction of the outer disturbance to that concentration (of the formless) and the puri‐
fication of imperturbability. â€œFreed from attention to perceptions of diversityâ€� is taught as de‐
struction of the inner disturbance to that concentration and the purification of the peacefulness of lib‐
eration.

Q. â€œThe sphere of infinite spaceâ€�: What is space?

A. It is the sphere of space, the element of space and vacuity.102 That which is untouched by the four
primaries â€” this is called vacuity. When a man tranquillizes the mind by means of the perception of
limitless space, it is said that he thinks, â€œInfinite is spaceâ€�. Infinite space means the entering into
limitless  space.  The  mind  and  the  mental  properties  which  enter  space  are  called  â€œsphere  of
spaceâ€�.  What is â€œsphere of spaceâ€�? Boundlessness is the nature of space. This boundless
nature is the â€œsphere of spaceâ€�. This is taught as the meaning of space. As dwelling in heaven is
called  heaven,  so  (dwelling  in)  the  concentration  of  the  sphere  of  space  is  called  â€œsphere  of
spaceâ€�. â€œEnters into and abides in the sphere of infinite spaceâ€� means that he acquires the
concentration of the sphere of infinite space, passes beyond all form objects, fulfils three factors, three
kinds of goodness and ten characteristics, is associated with twenty-two merits and dwells peacefully
in the enjoyment of the reward of concentration practice. By reason of these good qualities, he will be
reborn in the sphere of infinite space, as it was fully taught before. â€œBy these good qualities he will
be reborn in (the sphere of infinite) spaceâ€� means that he who practises the concentration of the

99.  [D. I, 183]:  Puna ca paraá¹� Poá¹á¹hapÄ�da bhikkhu sabbaso rÅ«pasaÃ±Ã±Ä�naá¹� samatikkamÄ�
paá¹igha-saÃ±Ã±Ä�naá¹�  atthagamÄ�  nÄ�natta-saÃ±Ã±Ä�naá¹�  amanasi-kÄ�rÄ�  â€œananto
Ä�kÄ�so tiâ€� Ä�kÄ�sÄ�n- aÃ±cÄ�yatanaá¹� upasampajja viharati.

100. [A. V, 134â€”5]: Paá¹hamassa jhÄ�nassa saddo kaá¹‡á¹ako.
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sphere of space will,  [179|116] after his death, be reborn in the sphere of infinite space. His life-span

will be two thousand aeons.103 

2.10 The concentration of the sphere of infinite consciousness

I consider the tribulations of the concentration of the sphere of infinite space.

Now, that yogin having acquired mastery in the practice of (the concentration of) the sphere of infinite
space wishes to cause the arising. of the concentration of the infinite consciousness kasiá¹‡a and to tran‐
scend the infinite space kasiá¹‡a. Considering the concentration of (the sphere of) space as coarse, he
sees the fineness (of the concentration) of the sphere of infinite consciousness.

And again, he sees the tribulations of the sphere of infinite space and the merits of the sphere of infin‐
ite consciousness. What are the tribulations of the sphere of infinite space? This concentration has form
for near enemy. The object of the concentration of the sphere of infinite space is gross, and the percep‐
tion of impact and the perceptions of diversity have not yet broken away from each other. Here, owing
to attachment, the yogin is not able to partake of distinction. Thus he sees the tribulations of the con‐
centration of the sphere of infinite space. The merits of the consciousness kasiá¹‡a lie in the overcoming
of these.

I show infinite consciousness.

That yogin, having seen the severe troubles of the concentration of the sphere of infinite space and the
merits of the sphere of infinite consciousness, should consider the sphere (of infinite consciousness) as
calm, and steadily attend to the arising of the consciousness which proceeds spreading through space
with the thought, â€œInfinite is consciousnessâ€�.  Thus his mind is held in the perception of the
sphere of infinite consciousness. Thus he meditates and in no long time the mind rises out of the per‐
ception of the sphere of infinite space, and passes into the sphere of infinite consciousness. In this per‐
ception of the sphere of infinite consciousness, the mind attains to fixed meditation,  jhÄ�na. Thus
â€œpassing entirely beyond the sphere of infinite space, that yogin, thinking, â€˜Infinite is conscious‐
nessesâ€™, enters into, and abides in the sphere of infinite consciousnessâ€�. â€œEntirelyâ€� means
without remainder. â€œPassing beyond the sphere of infinite spaceâ€� means the passing beyond the

101.  [D. II,  130â€”31]:  BhÅ«ta-pubbaá¹�  bhante  Ä€jÄ�ro  KÄ�lÄ�mo  addhÄ�namaggapaá¹ipanno
maggÄ� okkamma avidÅ«re aÃ±Ã±atarasmiá¹�-rukkha-mÅ«le divÄ�-vihÄ�re nisÄ«di. Atha kho bhante
paÃ±camattÄ�ni sakaá¹a-satÄ�ni Ä€á¸·Ä�raá¹� KÄ�lÄ�maá¹� nissÄ�ya nissÄ�ya atikkamiá¹�su.
Atha  kho  bhante  aÃ±Ã±ataro  puriso  tassa  sakaá¹a-satthassa  piá¹á¹hito  Ä�gacchanto  yena  Ä€á¸·Ä�ro
KÄ�lÄ�mo tenâ€™upasaá¹�kami, upasaá¹�kamitvÄ� Ä€á¸·Ä�raá¹� KÄ�lÄ�maá¹� etad avoca:

â€œApi bhante paÃ±camattÄ�ni sakaá¹a-satÄ�ni atikkamantÄ�ni addasÄ�ti?â€�

â€œNo kho ahaá¹� Ä�vuso addasanâ€� ti.

â€œKim pana bhante saddaá¹� assosÄ«ti?â€�

â€œNa kho ahaá¹� Ä�vuso saddaá¹� assosinâ€� ti.

â€œKim pana bhante sutto ahosÄ«ti?â€�

â€œNa kho ahaá¹� Ä�vuso sutto ahosinâ€� ti.

â€œKim pana bhante saÃ±Ã±Ä« ahosÄ«ti?â€�

â€œEvam Ä�vusoâ€� ti.

â€˜So  tvaá¹�  bhante  saÃ±Ã±Ä«  samÄ�no  jÄ�garo  paÃ±camattÄ�ni  sakaá¹a-saá¹Ä�ni  nissÄ�ya
nissÄ�ya atikkamantÄ�ni nâ€™eva addasa na pana saddaá¹� assosi, api hi te bhante saá¹�ghÄ�á¹i rajena
okiá¹‡á¹‡Ä�â€™ ti.

â€˜Evam Ä�vusoâ€™ ti.

â€˜Atha kho bhante tassa purisassa etad ahosi: â€œAcchariyaá¹� vata bho, abbhutaá¹� vata bho! Santena vata
bho pabbajitÄ� vihÄ�rena viharanti yatra hi nÄ�ma saÃ±Ã±Ä« samÄ�no jÄ�garo paÃ±camattÄ�ni
sakaá¹a-satÄ�ni...........na  pana  saddaá¹�  sossatÄ«tiâ€�.  Ä€á¸·Ä�re  KÄ�lÄ�me  uá¸·Ä�raá¹�
pasÄ�daá¹� pavedetvÄ� pakkÄ�mitiâ€™.

102. Lit. Empty hole.

103. Here â€˜two thousandâ€™ is obviously an error. Should read 'twenty thousandâ€™. Cp. [Vbh.
425];  [A. I,  267]:  Ä€kÄ�sÄ�naÃ±cÄ�yatanÅ«pagÄ�naá¹�  bhikkhave  devÄ�naá¹�  vÄ«satiá¹�
kappa- sahassÄ�ni Ä�yuppamÄ�á¹‡aá¹�.
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sphere  of  infinite  space.  â€œPassing  beyondâ€�  means  to  go  rightly  beyond.  This  is  called
â€œpassing entirely beyond the sphere of infinite spaceâ€�. â€œInfinite spaceâ€�: â€œHe attends to
that consciousness as infinite with which space is filledâ€�. [180|117]

Q. Among the form and formless states, which are infinite?

A. Only formless states are infinite, because there are no bounds to the formless, and because they can‐
not be held. And again, space is limitless. Therefore, it is called infinite. The word â€œinfiniteâ€�
(ananta) means infinite (ananta). Thus, the word â€œinfiniteâ€� is used. So is the word conscious‐
ness.

â€œAbides in the sphereâ€� means abides in the sphere of infinite consciousness. The mind and the
mental properties are called the sphere of infinite consciousness. What is the â€œsphere of infinite
consciousnessâ€�? It is boundless consciousness. This is called â€œthe sphere of infinite conscious‐
nessâ€�. As dwelling in heaven is called heaven, so (dwelling in) the concentration of infinite con‐
sciousness is called the sphere of infinite consciousness. When this consciousness is held in concentra‐
tion, it is called â€œthe sphere of infinite consciousnessâ€�. â€œEnters into and abides in the sphere
of infinite consciousnessâ€� means that he surpasses the spatial object in that concentration of the
sphere of infinite consciousness. He fulfils three factors, three kinds of goodness, ten characteristics
and is associated with twenty-two merits, and dwells peacefully in the enjoyment of the reward of con‐
centration-practice. By reason of these good qualities, he will be reborn in the sphere of infinite con‐
sciousness. This was fully taught before.

Thus is the merit of the practice (of the concentration) of the sphere of infinite consciousness. A man
who practises the concentration of infinite consciousness will, after his death, be reborn in the sphere

of infinite consciousness. His life-span will be four thousand aeons.104 

(The exposition of) the sphere of infinite consciousness has ended.

2.11 The sphere of nothingness

I consider the tribulations of the sphere of infinite consciousness.

Now, that yogin, having acquired mastery in the practice of the concentration of the sphere of infinite
consciousness, wishes to cause the arising of the concentration of the sphere of nothingness, and to
transcend the sphere of infinite consciousness.

Again, he considers thus: â€œThe concentration of the sphere of infinite consciousness is coarse; the
concentration of the sphere of nothingness is fineâ€�. And he sees the tribulations of the sphere of in‐
finite consciousness and the merits of the concentration of the sphere of nothingness. What are the
tribulations of the concentration of the sphere of infinite consciousness? This concentration has space
for near enemy. The consciousness object is coarse. Here, the yogin, owing to attachment, is not able to
partake  of  [181|118] distinction  through  the  considering  of  infinite  perception.  The  merits  of  the
sphere of nothingness lie in the overcoming of these. That yogin, having seen the tribulations of the
sphere of infinite consciousness and the merits of the sphere of nothingness, rises out of the sphere of
infinite consciousness peacefully, does not proceed along that consciousness again, does not reflect on
it again and puts away that consciousness. Seeing the freedom of the sphere of nothingness, he wishes
to attain to it, and considering thus he quickly rises out of consciousness perception. Owing to the per‐
ception of the sphere of nothingness, he attains to fixed meditation, jhÄ�na. Passing entirely beyond
the sphere of infinite consciousness, that yogin, thinking, â€œThere is nothing whatsoeverâ€�, enters
into and abides in the sphere of nothingness.

â€œEntirelyâ€�  means  without  remainder.  â€œPassing  beyond  the  sphere  of  infinite  conscious‐
nessâ€�  means to go rightly beyond consciousness. This is called â€œpassing entirely beyond the
sphere  of  infinite  consciousnessâ€�.  â€œNothingnessâ€�  means  that  he  does  not  practise  (con‐
sciousness concentration) again; does not discern again; goes out of that consciousness (sphere), and
sees only nothingness.  Thus should nothingness be known. â€œSphere (of  nothingness)â€�:  The
mind and the mental properties which enter the sphere of nothingness, are called â€œsphere of noth‐
ingnessâ€�. What is the sphere of nothingness? That which is without the nature of consciousness
and empty. The sphere of nothingness is taught as â€œholding to nothingâ€�.  â€œEnters into the
sphereâ€� means â€œattains to the concentration of the sphere of nothingnessâ€�. â€œEnters into

104.  Again  an  error;  should  readâ€˜forty  thousandâ€™.  Cp.  [Vbh. 425];  [A. I,  267]: 
ViÃ±Ã±Ä�Ã±aÃ±cÄ�yatanÅ«pagÄ�naá¹�  bhikkhave  devÄ�naá¹�  cattÄ�rÄ«saá¹�  kappasa‐
hassÄ�ni Ä�yuppamÄ�á¹‡aá¹�.
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and dwellsâ€� : He attains to the concentration of (the sphere of) nothingness, passes beyond the
consciousness object, fulfils three factors, three kinds of goodness, ten characteristics and is associated
with twenty-two merits, and dwells peacefully in the enjoyment of the reward of concentration. By
reason of these good qualities, he is reborn in the sphere of nothingness. This was fully taught before.
The merit by which a man is reborn in the sphere of nothingness is thus: He who practises the concen‐
tration of the sphere of nothingness will be reborn, after his death, in the sphere of nothingness. His

life-span will be six thousand aeons.105 

(The exposition of) the concentration of the sphere of nothingness has ended.

2.12 The sphere of neither perception nor non-perception

I consider the tribulations of the sphere of nothingness.

Now, the yogin having acquired mastery in the practice of concentration of the sphere of nothingness
wishes to cause the arising of the concentration of neither perception nor non-perception, and to tran‐
scend the sphere of [182|119] nothingness. He considers thus: â€œThe sphere of nothingness is coarse;
the sphere of neither perception nor non-perception is fineâ€�. And again, he sees the tribulations of
the sphere of nothingness and the merits of the sphere of neither perception nor non-perception. (422)
What are the tribulations of the sphere of nothingness? It has consciousness for near enemy. It is ac‐
companied by coarse perception. Therefore it is gross. Owing to attachment to it one does not partake
of distinction. Thus he sees the tribulations of the sphere of nothingness. The merits of the sphere of
neither perception nor non-perception lie in the overcoming of these. And again, this perception is a
disease, a boil, a thorn. Non-perception â€” this is right, tranquil and lofty. Thus he sees the sphere, of
neither perception nor non-perception. And having seen the sphere of nothingness, having entered it
and having reflected upon it, that yogin practises the other concentration by causing calmness to arise
out of the solitude of the sphere of nothingness. Meditating thus he passes out of the perception of the
sphere of  nothingness  in  no long time,  and attains  to  fixed meditation,  jhÄ�na,  in  the sphere of
neither perception nor non-perception.

I will show the sphere of neither perception nor non-perception.

â€œPassing entirely beyond the sphere of nothingness, that yogin enters into and dwells in the sphere
of neither perception nor non-perceptionâ€�. â€œEntirelyâ€� means without remainder. â€œPassing
beyond the sphere of nothingnessâ€� means the surpassing of the sphere of nothingness and the go‐
ing  beyond  it,  rightly.  This  is  called  â€œpassing  entirely  beyond  the  sphere  of  nothingnessâ€�.
â€œNeither  perception nor  non-perceptionâ€�:  He,  practises.  The  other  concentration by causing
calmness to arise out of the solitude of the sphere of nothingness. This is called the sphere of neither
perception nor non-perception. â€œSphere of neither perception nor non-perceptionâ€�: The mind
and the mental properties which enter the sphere of neither perception nor non-perception are called
the sphere of neither perception nor non-perception. What is the meaning of â€œsphere of neither per‐
ception nor non-perceptionâ€�? Through the removal of coarse perception, he is endowed with non-
perception. Through there being a remainder of fine perception, he enters the sphere of neither per‐
ception nor non-perception. Thus should â€œsphereâ€� and â€œneither perception nor non-percep‐
tionâ€� be understood. â€œEnters into and abidesâ€�: He attains to the concentration of the sphere
of  neither  perception  nor  non-perception,  passes  beyond  the  sphere  of  nothingness,  fulfils  three
factors,  three  kinds of  goodness  and ten characteristics,  is  associated with twenty-two merits  and
dwells in the enjoyment of the reward of concentration practice. By reason of these good qualities, he
will be reborn in the sphere of neither perception nor non-perception. This was fully taught before.
â€œBy reason of these good qualities he will be reborn in the sphere of neither perception nor non-
perceptionâ€� means that he who practises the concentration of neither perception nor non-percep‐
tion [183|120] will be reborn, after his death, in the sphere of neither perception nor non-perception.

His life-span will be eighty-four thousand aeons.106 

Q. Why is this called â€œsphere of neither perception nor non-perceptionâ€�, and not â€œsphere of
the infinity of consciousnessâ€�?

A. He separates from the attachment to infinitude and causes the arising of subtle perception. There‐
fore, he does not attain to the sphere of the infinity of consciousness.

105.  Again  an  error;  should  read  â€˜sixty  thousandâ€™.  Cp.  [Vbh. 426];  [A. I,  268]; 
Ä€kiÃ±caÃ±Ã±Ä�ya-  tanÅ«pagÄ�naá¹�  bhikkhave  devÄ�naá¹�  saá¹á¹hiá¹�  kappasahassÄ�ni
Ä�yuppamÄ�á¹‡aá¹�,

106.  [Vbh. 426]:  Neva-saÃ±Ã±Ä�-nÄ�saÃ±Ã±Ä�yatanÅ«pagÄ�naá¹�  devÄ�naá¹�  kittakaá¹�
Ä�yuppamÄ�á¹‡aá¹�? CaturÄ�sÄ«ti kappasahassÄ�ni.
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Q. Why are the cankers not destroyed through this concentration?

A. If a man separates himself from gross perception, he will not be able to see the Path. And again this
concentration is exceedingly fine. So he cannot discern the nature of neither perception nor non-per‐
ception. Therefore he is not able to destroy the cankers.

(The exposition of the) sphere of neither perception nor non-perception has ended.

2.13 Miscellaneous teachings

I further elucidate the meaning of the above.

Q. What are the miscellaneous teachings in the field of concentration?

A. Stoppage of sounds; overturning; rising; transcending; access; initial application of thought; feeling;
uncertainty. â€œStoppage of soundsâ€�: In the first meditation, jhÄ�na, speech is stopped. On enter‐

ing the fourth meditation, jhÄ�na, the yogin stops breathing.107  Gradual stoppage of sounds: When
the yogin enters into concentration, he hears sounds, but he is not able to speak because the faculty of
hearing and that of speech are not united. To a man who enters form concentration, sound is disturb‐

ing. Hence the Buddha taught: â€œTo a man who enters meditation, jhÄ�na, sound is a thornâ€�.108 

â€œOverturningâ€�:109 A man, concentrating on the earth kasiá¹‡a develops earth perception through
non-earth perception.

Q. If that be so, does he not fulfil â€œoverturningâ€�?

A. This earth perception should be known as that perception. It differs from the four kinds of over‐

turning  of  perception.  Therefore,  it  does  not  fulfil  â€œoverturningâ€�.110  â€œRisingâ€�:111  The
rising,  from concentration is  conditioned  [184|121] by five causes,  namely,  painfulness  of  posture;
many bonds; arising of hindrances; unequal skill; and inclination.

When a man enters formless concentration, he does not â€œriseâ€� owing to â€œmany bondsâ€�,
because he dwells in imperturbability. If he enters the attainment of dissolution and the attainment of

fruition,112  he  can  â€œriseâ€�  through  previous  action113  and  not  through  any  other  cause.

â€œTranscendingâ€�:  In transcending there are two kinds, namely, transcending the factor114  and

transcending the object.115  To pass from form meditation,  jhÄ�na, to form meditation,  jhÄ�na,  is
called â€œtranscending the factorâ€�. To pass from form meditation, jhÄ�na, to formless concentra‐
tion,  and from formless concentration to formless concentration is  called â€œtranscending the ob‐
jectâ€�. â€œAccessâ€� is the access of all meditation,  jhÄ�na. It consists of five factors. â€œInitial
application of thoughtâ€�: In the second meditation, jhÄ�na, and the others through continued sup‐
pression,  the  state  that  is  without  initial  and  sustained  application  of  thought  is  fulfilled.
â€œFeelingâ€�: In the fourth meditation,  jhÄ�na, and the others, through continued suppression,
the state that is with equanimity arises without extremes. â€œUncertaintyâ€�:  Owing to this, one
does not remove the hindrances of sense-desires and the others, and abides in the sphere of neither
perception nor non-perception. This is called â€œwith remainderâ€�. It is as if, fearing a poisonous
snake, a man were to climb up a tree.

107. []D. III, 266: CatutthajjhÄ�naá¹� samÄ�pannassa assÄ�sa-passÄ�sÄ� niruddhÄ� honti.

108.  [A. V,  134â€”5]:  Saddakaá¹‡á¹akÄ�  hi  bhikkhave  jhÄ�nÄ�  vuttÄ�  mayÄ�......Paá¹hamassa
jhÄ�nassa saddo kaá¹‡á¹ako.

109. VipallÄ�sa.

110. This is after Prof. Higata. But the text is as follows: â€œIt does not differ from the four kinds of over‐
turning of perception. Therefore it does not fulfil overturningâ€�.

111. Vuá¹á¹hÄ�na.

112. Nirodha- and phala-samÄ�patti.

113.  Cp.  [Vis.  Mag. 705]:  TathÄ�  Ä�kiÃ±caÃ±Ã±Ä�yatanaá¹�  samÄ�pajjitvÄ�  vuá¹á¹hÄ�ya
catubbidhaá¹�  pubbakiccaá¹�  karoti:  nÄ�nÄ�baddha-avikopanaá¹�,  sanghapaá¹imÄ�nanaá¹�,  satthu
pakkosanaá¹� addhÄ�naparicchedan ti.

114. Aá¹…ga samatikkama.

115. Ä€rammaá¹‡a samatikkama.
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There are four kinds of men who cannot enter into concentration. They, surely, will be reborn in states

of woe. Without cause they commit the five immediately effective deeds.116 They are of perverted vis‐
ion.

(The exposition of) Miscellaneous teachings has ended.

(The exposition of) the earth kasiá¹‡a has been concluded.

* * * *

2.14 The water kasiá¹‡a

Q. What is the water kasiá¹‡a? What is the practising of it? What are its salient characteristic, function
and manifestation? What are its benefits? How is the sign grasped?

A. The thought that is produced relying on the water sign â€”this is called the water kasiá¹‡a. The un‐
disturbed dwelling of the mind â€” this is called [185|122] practising. Absorption in the water kasiá¹‡a
is its salient characteristic. Non-abandonment of water perception is its function. Undivided thought is

its near cause.117 

There are five distinctive kinds of benefits belonging to (the practice of) the water  kasiá¹‡a: a man is
able to dive into the earth and come out of it easily; to shake palaces, mountains or the earth; to bring
down rain; cause water to gush from his body and make that (water) appear as it were the ocean. The
(other) benefits of the water kasiá¹‡a are the same as those of the earth kasiá¹‡a. One who practises the
water kasiá¹‡a well, sees water in all places.

â€œHow is the sign graspedâ€�?: The man who accepts the water kasiá¹‡a grasps the sign in water,
i.e., natural or prepared water. Here, a practised yogin grasps the water sign in a place where there is
no water or on seeing water in various places, i.e., in a well, pot, pond, swamp, river, lake or lagoon.
Thus he can see (the sign) wherever he likes, and can arouse the after-image of water. He is unlike a
new yogin. A new yogin has to grasp the sign in a prepared place. He is not able to practise the water
kasiá¹‡a with skill in an unprepared place. Thus that yogin, at first, should find out a calm place, in the
monastery or in a rock cave or under a tree, which is not too dark and where the sun does not scorch.
It should be a place where there is no dust or wind and where there are no mosquitoes, gadflies or
other impediments. In such a place, he buries a bowl or a water pot in clean earth, and makes the rim
level with the ground. The circumference should be one fathom. It should be filled with rain-water
and unmixed with any colour. The bowl or pot should be full to the brim. Here, he should dwell on the
perception of water, and take the sign through three ways: through even gazing, skilfulness and the
elimination of disturbance. The rest is as fully-taught before under the earth kasiá¹‡a and the sphere of
neither perception nor non-perception.

The water kasiá¹‡a has ended.

2.15 The fire kasiá¹‡a

Q. What is the fire kasiá¹‡a? What is the practising of it? What are its salient characteristic, function and
near cause? What are its benefits? How is the sign grasped?

A. The thought that is produced relying on fire â€” this is called the fire  kasiá¹‡a. The undisturbed
dwelling of the mind â€” this is called practising. The skilfulness of sending the mind forth into the
fire sign is its salient characteristic. Non-abandonment of fire perception is its function. Undivided
thought is its near cause.

â€œWhat  are  its  benefitsâ€�?  There  are  five  distinctive  benefits.  These  are  displayed  in  the  fire
kasiá¹‡a. A man is able to produce smoke and flame, is able to reveal things through producing bright‐

ness, is able to destroy the [186|123] light of other forms, is able to burn whatever he likes,118 is able to

116.  [Vbh. 378]:  Tattha  katamÄ�ni  paÃ±ca  kammÄ�ni  Ä�nantarikÄ�ni?  MÄ�tÄ�  jÄ«vitÄ�
voropetÄ� hoti, pitÄ� jÄ«vitÄ� voropetÄ� hoti, arahÄ� jÄ«vitÄ� voropetÄ� hoti, duá¹á¹hena cittena
tathÄ�gatassa  lohitaá¹�  uppÄ�ditaá¹�  hoti,  saá¹�gho  bhinno  hoti:  imÄ�ni  paÃ±ca  kammÄ�ni
Ä�nantarikÄ�ni.

117. In the question it is â€œmanifestationâ€�.

118. The first four are similar to those of [Vis. Mag. 175â€”6].
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know fire through the arising of brightness. The other benefits are equal to those of the earth kasiá¹‡a.
Owing to the practice of the fire kasiá¹‡a, a man is able to see fire everywhere.

â€œHow is the sign graspedâ€�?: The man who takes up the fire sign grasps the sign in fire, i.e., in a
natural or a prepared place. Here, a practised yogin grasps the natural sign. (He grasps the sign) on
seeing any fire, i.e., a grass-fire, a wood-fire, a forest-fire or a house that is on fire. He develops the nat‐
ural or the prepared as he pleases and sees the appropriate sign. Thus the after-image of fire occurs to
him. The new yogin is different. He is able to grasp the sign only in a prepared place and not in an un‐
prepared place. He follows what is expedient in the practice of the fire kasiá¹‡a. The new yogin should
at first gather fuel, heap it up in a clean place and burn it. He burns it from below, at about the time
the sun rises or sets. He does not think of the smoke or the flames that rise up. He sends his mind to‐
wards the fire sign by directing it to the middle of the thick flames and grasps the sign through three
ways: through even gazing, skilfulness (423) and the elimination of disturbance. (The rest) is as was
fully taught before.

The fire kasiá¹‡a has ended.

2.16 The air kasiá¹‡a

Q. What is the air kasiá¹‡a? What is the practising of it? What are its salient characteristic, function and
near cause? What are its benefits? How is the sign grasped?

A. The thought that is produced relying on the air sign â€” this is called the air kasiá¹‡a. The training
and the undisturbed dwelling of the mind are called the practising of the air kasiá¹‡a. Sending forth the
mind into the air sign is its salient characteristic. The non-abandoning of air perception is its function.
Undivided thought is its near cause.

â€œWhat are its benefits?â€�: There are three distinctive benefits in air  kasiá¹‡a: a man is able to go
about with the speed of air, to cause wind to rise and coolness to prevail. The other benefits are the
same as those taught in the earth  kasiá¹‡a.  One follows what is expedient in the practice of the air
kasiá¹‡a.

â€œHow is the sign grasped?â€� : A new yogin grasps the air  kasiá¹‡a through two ways: through
sight and touch. How does he grasp the sign through sight? That yogin, seeing a field of sweet pota‐
toes, a bamboo grove or a grass-land moved by the wind, reflects on air perception. He grasps the sign
through three ways: through even gazing, skilfulness and the elimination  [187|124] of disturbance.
Thus he grasps the sign through sight. How does he grasp the sign through touch? In a calm abode, a
new yogin makes an opening in the wall, inserts a pipe of bamboo or reed into it and sits near it, let‐
ting the wind that comes through it touch his body. Thus he grasps the air sign through touch.

A practised yogin is able to grasp the sign whenever the wind touches his body whether he is sitting,
walking, standing or lying down. Thus the after-image of air occurs to him. He is unlike the new yo‐
gin.

The air kasiá¹‡a has ended.

2.17 The blue-green kasiá¹‡a

Q. What is the blue-green kasiá¹‡a? What is the practising of it? What are its salient characteristic, func‐
tion and near cause? What are its benefits? How is the sign grasped?

A. The thought that is produced relying on the blue-green  kasiá¹‡a â€” this is called the blue-green
kasiá¹‡a. The training and undisturbed dwelling of the mind are called practising. Sending forth the
mind into the blue-green sign is its salient characteristic. Non-abandoning of the blue-green percep‐
tion is its function. Undivided thought is its near cause.

â€œWhat are its benefits?â€�: There are five benefits. In the -blue-green kasiá¹‡a, a man attains to the

emancipation of the beautiful. He acquires the position of mastery of the blue119 

The following is from the Abhidharma Sangiti ParyÄ�ya Pada SÄ�stra:â€” One having no internal per‐
ception of form sees external forms, blue, indigo-coloured, indigo in appearance, indigo in brightness.
As cloth of Benares dyed the colour of the Ummaka flower, deeply blue, is blue, indigo-coloured, in‐
digo  in  appearance.........so  it  is  when  one  having  no  internal  perception  of  form  sees  external

119. Lit. NÄ«la abhibhÄ�yatana. []D. III, 260: Aá¹á¹ha abhibhÄ�yatanÄ�ni, the eight positions of mastery.
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forms.........Seeing such forms, he thinks: â€œI know, I seeâ€�. Thus he perceives. This is the fifth posi‐
tion of mastery.

[D. II,  110]:  Ajjhattaá¹�  arÅ«pa-saÃ±Ã±i  eko  bahiddhÄ�-rÅ«pÄ�ni  passati  nÄ«lÄ�ni  nÄ«la-
vaá¹‡á¹‡Ä�ni

nila-nidassanÄ�ni  nila-nibhÄ�sÄ�niâ€”seyyathÄ�  pi  nÄ�ma  ummÄ�-pupphaá¹�  nilaá¹�  nila-
vaá¹‡á¹‡aá¹�  nila-nidassanaá¹�  nila-nibhÄ�saá¹�â€”seyhathÄ�  vÄ�  pana  taá¹�  vatthaá¹�
BÄ�rÄ�á¹‡aseyyakaá¹� ubhato-bhÄ�go-vimaá¹haá¹� nilaá¹� nila-vaá¹‡á¹‡aá¹� nila-nidassanaá¹� nila-
nibhÄ�saá¹�â€”evaá¹� eva ajjhattaá¹� arÅ«pa-saÃ±Ã±Ä« eko bahiddhÄ�-rÅ«pÄ�ni passati nilÄ�ni
nila-vaá¹‡á¹‡Ä�ni  nila-nidassanÄ�ni  nila-nibhÄ�sÄ�ni,  â€œTÄ�ni  abhibhuyya  jÄ�nÄ�mi
passÄ�mitiâ€� evaá¹�-saÃ±Ã±i hoti, idaá¹� paÃ±camaá¹� abhibhÄ�yatanaá¹�.
that  is  like a blue flower.  He can change all  things to blue.  He sees the colour of  blue anywhere

through the practice of the blue kasiá¹‡a.120 

â€œHow is the sign grasped?â€�: The yogin grasps the sign in a prepared place or in a natural place.
That yogin sees (the sign) in blue flowers, blue clothes or in blue-coloured things everywhere. He sees
it always before him, in pleasure or in pain, and thus the after-image of the blue-green sign occurs to
him. A new yogin is different. He grasps the sign in a prepared place. He is not able to grasp it in an
unprepared place. He follows what is expedient  [188|125] in the practice of the blue-green  kasiá¹‡a.

This yogin makes a maá¹‡á¸�ala on a cloth, plank or wall with blue of the colour of the Asita121 flower,
in the form of a triangle or a square. He edges it round with another colour. Thus he prepares the blue-
green sign. He grasps the sign through three ways: even gazing, skilfulness and the elimination of dis‐
turbance. The rest is as was fully taught before.

The blue-green kasiá¹‡a has ended.

2.18 The yellow kasiá¹‡a

Q. What is the yellow kasiá¹‡a? What is the practising of it? What are its salient characteristic, function
and near cause? What are its benefits? How is the sign grasped?

A. The thought that is produced relying on the yellow signâ€”this is called the yellow kasiá¹‡a. The
training and the undisturbed dwelling of the mind â€” these are called the practising of it. Sending
forth the mind into the yellow sign is its salient characteristic. Non-abandoning of the perception of
yellow is its function. Undivided thought is the near cause.

â€œWhat are its benefits?â€�: There are five distinctive benefits. A man is able to attain to the eman‐
cipation of the beautiful. He acquires the position of mastery of the yellow. He considers various yel‐

low colours similar to that of the Kaá¹‡ikÄ�ra flower.122 

In our little island home
Where free the winged and reptile roam,
The spirit weaves on silent loom:
The Kará¹‡ikÄ�ra is in bloom.
There may frolic elf and gnome,
Ay, hearts grow happy in the loam
Of quiet! â€˜tis the fecund womb
Of thought serene, the grave of gloom.
Lean grey tree with outstretched hands,
Your golden flowâ€™r, a symbol, stands
For inward vision yoga-wrought,
For lustrous power nobly bought.
Upward flows lifeâ€™s current strong,

120. Only three are treated in [Vis. Mag. 176].

121. Indigo plant. Black colour (of ashes) black-blue, black â€” P.T.S. Dict.

122. According to the ÅšÄ�stra quoted in note 1, the sixth abhibhÄ�yatana differs from the fifth in col‐
our and flower. For Ummaka, Kará¹‡ikÄ�ra is substituted. [D. II, 111], confirms this. â€” SeyyathÄ� pi
nÄ�ma kaá¹‡ikÄ�ra-pupphaá¹� pitaá¹� pÄ«ta-vaá¹‡á¹‡aá¹� pÄ«ta-nidassanaá¹� pÄ«ta-nibhÄ�saá¹�.

The late Venerable Soma MahÄ�  Thera, one of the co-translators of the Vimuttimagga, seeing the
kará¹‡ikÄ�ra (Sinhala, kiá¹‡ihiri; Pterospermum acerifolium) tree at the Island Hermitage in Dodan‐
duwa, in bloom in the early forties, and, recalling this passage of the Vimuttimagga, wrote the follow‐
ing verses:â€”
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Should it for cool; calm, clean bliss long,
Should it, to sense the silence, throng,
To sense the golden flowerâ€™s song.
Stem will you the outward flow
Of mind caught fast in maya-glow?
Illusionâ€™s lure will you lay low?
Then, let the golden flower blow.

Practising the yellow kasiá¹‡a, he sees yellow everywhere.

â€œHow is the sign grasped?â€�: The man who takes up the yellow kasiá¹‡a grasps the yellow sign
either in a prepared place or in a natural place. (The practised yogin) grasps the sign in a non-pre‐
pared place. That yogin sees the yellow colour of yellow flowers or yellow clothes anywhere. He sees it
always, in pleasure or in pain. Thus the after-image of yellow occurs to him. The new yogin is differ‐
ent. The new yogin grasps the sign in a prepared [189|126] place, and is not able to grasp it in a non-
prepared place. He follows what is expedient in the practice of the yellow kasiá¹‡a. This yogin makes a
maá¹‡á¸�ala with yellow of the colour of the Kaá¹‡ikÄ�ra flower, on cloth, plank or wall, in the shape
of a triangle or square. He edges it with another colour. Thus he prepares the yellow sign. He grasps
the sign through three ways: even gazing, skilfulness and the elimination of disturbance. The rest is as
was fully taught before.

The yellow kasiá¹‡a has ended.

2.19 The red kasiá¹‡a

Q. What is the red kasiá¹‡a? What is the practising of it? What are its salient characteristic, function and
near cause? What are its benefits? How is the sign grasped?

A. The thought that is produced relying on the red sign â€” this is called the red kasiá¹‡a. The training
and the undisturbed dwelling of the mind â€” these are called the practising of it. Sending forth the
mind into the red sign is its salient characteristic. The non-abandoning of the perception of red is its
function. Undivided thought is its near cause.

â€œWhat are its benefits?â€�: There are four distinctive benefits. A man is able to attain to the eman‐

cipation of the beautiful in the red kasiá¹‡a. He acquires the position of mastery of the red.123 He is able
to change things into the colour of red. The other benefits are equal to those taught under the earth
kasiá¹‡a. He who practises the red kasiá¹‡a sees the colour of red prevailing everywhere.

â€œHow is the sign grasped?â€�: A man who takes up the red kasiá¹‡a, grasps the red sign either in a
prepared place or in a natural place. The practised yogin grasps the sign in a natural place, i.e., on see‐
ing red flowers or red clothes anywhere. He sees always, in pleasure or in pain. Thus the after-image
of the red sign occurs to him. The new yogin is different. The new [[190|127]] yogin grasps the sign in
a prepared place, and is not able to do so in a non-prepared place. He follows what is expedient in the
practice of the red kasiá¹‡a. This yogin applies a red colour resembling that of the BandhujÄ«vaka flower
on cloth, plank or wall,  in the shape of a triangle or a square. Or, he makes a  maá¹‡á¸�ala of red
flowers. He edges it with another colour. Thus he prepares the red sign. He grasps the sign through
three ways: through even gazing, skilfulness and the elimination of disturbance. The rest is as was
fully taught before.

The red kasiá¹‡a has ended.

2.20 The white kasiá¹‡a

Q. What is the white kasiá¹‡a? What is the practising of it? What are its salient characteristic, function
and near cause? How is the sign grasped?

A. The thought that is produced relying on the white signâ€”this is called the white kasiá¹‡a. The train‐
ing and the undisturbed dwelling of the mind â€” these are called the practising of it. Sending forth
the mind into the white sign is its salient characteristic. The non-abandoning of the perception of white
is its function. Undivided thought is its near cause.

123. In the seventh abhibhÄ�yatana, according to the á¹¡Ä�stra quoted above, the flower associated with
the  red  abhibhÄ�yatana is  the  BandhujÄ«vaka.  [D. II,  111] confirms:  SeyyathÄ�  pi  nÄ�ma
bandhujivaka-pupphaá¹� lohitakaá¹� lohitaka-vaá¹‡á¹‡aá¹� lohitaka-nidassanaá¹� lohitaka-nibhÄ�saá¹�.
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â€œWhat are its benefits?â€�: There are eight distinctive benefits. A man is able to attain to the eman‐

cipation of the beautiful, and the positions of mastery of the white.124 He overcomes rigidity and tor‐
por, dispels darkness, produces brightness and arouses the divine eye through the white kasiá¹‡a. The
other benefits are the same as those taught in the earth kasiá¹‡a. He who practises the white  kasiá¹‡a
sees the colour of white prevailing everywhere.

â€œHow is the sign grasped?â€�: A man who takes up the white kasiá¹‡a grasps the white sign either
in a prepared or natural place. The practised yogin grasps the sign in a natural place. He sees the sign
in various placesâ€”in white flowers, moonlight, sunlight, starlight or a round mirror. Beginning with
these, he sees the sign always before him, through pleasure and through pain. Thus the after-image of
the white sign occurs to him. The new yogin is different. The new yogin grasps the sign in a prepared
place. He is not able to grasp it in a non-prepared place. He follows what is expedient in the practice of
the white kasiá¹‡a. This yogin makes a maá¹‡á¸�ala on cloth, plank or wall in the shape of a triangle or
a square, with colour resembling that of the morning star. He edges it with another colour. Thus he
prepares the white sign. He grasps the sign through three ways: even gazing, skilfulness and the elim‐
ination of disturbance. (The rest) is as was fully taught before.

The white kasiá¹‡a has ended. [191|128]

2.21 The light kasiá¹‡a

(424) Q. What is the light kasiá¹‡a? What is the practising of it? What are its salient characteristic, func‐
tion and near cause? How is the sign grasped?

A. The thought that is produced relying on the light sign â€” this is called the light kasiá¹‡a. The train‐
ing and the undisturbed dwelling of the mind â€” these are called the practising of it. Sending forth
the mind into the white sign is its salient characteristic. The non-abandoning of the perception of light
is its function. Undivided thought is its near cause.

â€œWhat are its benefits?â€�: They are equal to those of the white kasiá¹‡a. He who practises the light
kasiá¹‡a sees light everywhere.

â€œHow is the sign grasped?â€�: A man who takes up the light  kasiá¹‡a, grasps the light sign in a
prepared or in a natural place. The practised yogin grasps the sign in a natural place. He sees the sign
in various places â€” in moonlight, sunlight, lamplight or in the light of gems. Beginning with these he
sees (the sign) always through pleasure or through pain. Thus the after-image of the light sign occurs
to him. The new yogin is different. The new yogin grasps the sign in a prepared place, and is not able
to do so in a non-prepared place. He follows what is expedient in the practice of the light kasiá¹‡a. This
yogin chooses a wall facing east or west. He fills a bowl with water and keeps it in a sunny place
nearby. This water causes a maá¹‡á¸�ala of light. From this maá¹‡á¸�ala, light rises and is reflected on
the wall. Here he sees the light sign. He grasps it in three ways: through even gazing, skilfulness and
the elimination of disturbance. (The rest) is as was fully taught before.

The light kasiá¹‡a has ended.

[192|129]

3 Section Three

3.1 The (separated) space kasiá¹‡a

What is the (separated) space kasiá¹‡a? What is the practising of it? What are its salient characteristic,
function and near cause? What are its benefits? How is the sign grasped?

A. In the space kasiá¹‡a, there are two kinds: The first is space that is separate from form; the second is
space that is not separate from form. The sign of the space kasiá¹‡a is space that is separate from form;
the space sign that is grasped in an opening is space that is not separate from form. The training and
the undisturbed dwelling of the mind â€” these are called the practising of it. Sending forth the mind
into space perception is its function. Undivided thought is its near cause.

124.  OdÄ�ta abhibhÄ�yatana. In the  á¹¡Ä�stra mentioned above, this, the seventh  abhibhÄ�yatana, is
associated with Uá¹¡anastÄ�rakÄ� (Sk.), OsadhitÄ�rakÄ� (Pali), the morning star. [D. II, page 111]
confirms:  SeyyathÄ�  pi  nÄ�ma  osadhi-tÄ�rakÄ�  odÄ�tÄ�  odÄ�ta-vaá¹‡á¹‡Ä�  odÄ�ta-ni‐
dassanÄ� odÄ�ta-nibhÄ�sÄ�.
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â€œWhat are its benefits?â€�: There are two distinctive benefits, thus: A man is able to pass through
obstructions such as walls, mountains and the like. His bodily activities are not impeded, and he be‐
comes fearless.

â€œHow is the sign grasped?â€�: The man who takes up the space kasiá¹‡a, grasps the sign in space
that is natural or prepared. The practised yogin grasps the sign in a natural place. He sees the sign in
various places â€” in some opening (in a wall), in the space of an open window, in the space which is
between the branches of trees. Beginning with these, he sees it always, in pleasure and in pain. Thus
the after-image of the space sign occurs to him. The new yogin is different. The new yogin grasps the
sign in a prepared place; and not in a non-prepared place. This yogin goes to a calm abode on the out‐
side of which are no obstructions. He makes a circular opening (in the wall) and grasps the space
sign, through three ways: through even [193|130] gazing, skilfulness and the elimination of disturb‐
ance. In this space kasiá¹‡a, the fourth and the fifth meditations, jhÄ�nas, are produced. The rest is as
was fully taught before.

The (separated) space kasiá¹‡a has ended.

3.2 The consciousness kasiá¹‡a

Q. What is the consciousness kasiá¹‡a?

A. It  is  the  concentration of  the  sphere  of  infinite  consciousness.  This  is  called the  consciousness
kasiá¹‡a. The rest is as was fully taught before.

The ten kasiá¹‡a have ended.125 

3.3 Miscellaneous teachings

Q. What are the miscellaneous teachings regarding these kasiá¹‡a?

A. If one acquires facility in one sign, all other signs follow. If one acquires facility in the first medita‐
tion, jhÄ�na, through one kasiá¹‡a, one is able to acquire facility through the other kasiá¹‡as also and is
able to cause the arising of the second meditation, jhÄ�na. In the same way, if one acquires facility in
the second meditation, jhÄ�na, one is able to cause the arising of the third meditation, jhÄ�na. If one
acquires facility in the third meditation, jhÄ�na, one is able to cause the arising of the fourth medita‐
tion, jhÄ�na.

Q. Which are the most excellent of all kasiá¹‡as?

A. The four colour kasiá¹‡as are the most excellent, because through them one attains to the emancipa‐

tions126 and the positions of mastery. The white kasiá¹‡a is excellent, because it illumines and because
through it an unobstructed state of mind is attained.

Here (the yogin) produces the eight attainments on eight kasiá¹‡as, in sixteen ways, peacefully. (1) He
dwells wherever he likes and (2) practises the concentration that he likes, (3) whenever he likes, (4)

without hindrance, (5) in the direct order127 and (6) in the reverse order,128 (7) in the direct and in the

reverse order,129 (8) by developing separately130 (9) by developing together, (10) by skipping over the

middle,131 (11) by limiting132 the factor, (12) by limiting the object, (13) by limiting the factor and the

125. This and the subsequent passages in italics in this section do not occur in the Sung edition in the lib‐
rary of the Japanese Imperial household.

126. Vimokkha.

127. Lit. Ascending gradually.

128. Lit. Descending gradually.

129. Lit. Ascending and descending gradually.

130. Lit. Increasing each one.

131. Lit. Making little or restricting the middle.

132. Lit. Making little or restricting the factor.
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object, (14) by fixing133  the factor, (15) by fixing the object, (16) by fixing the factor and the object.
[194|131]

(1)  â€œHe  stays  wherever  he  likesâ€�:  He  dwells  in  the  village  or  forest  â€”  whichever  he
likesâ€”and enters into concentration. (2) â€œPractises the concentration that he likesâ€�; He pro‐
duces the concentration which he desires. (3) â€œWheneverâ€�: He enters into concentration at the
time he likes. (4) (â€œWithout hindranceâ€�): He is able to remain firm in (concentration) at all
times. (5) â€œIn the direct orderâ€�: He enters the first meditation, jhÄ�na, and by degrees rises up
to the sphere of neither perception nor non-perception. (6) â€œIn the reverse orderâ€�: Starting from
the sphere of neither perception nor non-perception, he comes down by degrees to the first medita‐
tion,  jhÄ�na. (7) â€œIn the direct and in the reverse orderâ€�: He excels in ascending and in des‐
cending. He enters the third meditation,  jhÄ�na, from the first meditation,  jhÄ�na. From the third

mÃ©ditation, jhÄ�na, he enters the second, and from the second he enters the fourth.134 

[D. II,  156]:  â€˜Handa  dÄ�ni  bhikkhave  Ä�mantayÄ�mi  vo:  â€œVayadhammÄ�
saá¹�khÄ�rÄ�, appamÄ�dena sampÄ�dethÄ�ti".

Ayaá¹� TathÄ�gatassa pacchimÄ� vÄ�cÄ�.

Atha  kho  BhagavÄ�  paá¹hamajjhÄ�naá¹�  samÄ�pajji.  paá¹hamajjhÄ�nÄ�  vuá¹á¹hahitvÄ�
dutiyajjhÄ�naá¹�  samÄ�pajji.  DutiyajjhÄ�nÄ�  vuá¹á¹hahitvÄ�  tatiyajjhÄ�naá¹�
samÄ�pajji.  TatiyajjhÄ�nÄ�  vuá¹á¹hahitvÄ�  catutthajjhÄ�naá¹�  samÄ�pajji.
CatutthajjhÄ�nÄ�  vuá¹á¹hahitvÄ�  Ä�kÄ�sÄ�naÃ±cÄ�yatanaá¹�  samÄ�pajji.
Ä€kÄ�sÄ�naÃ±cÄ�yatana-samÄ�pattiyÄ�  vuá¹á¹hahitvÄ�
viÃ±Ã±Ä�á¹‡aÃ±cÄ�yatanaá¹�  samÄ�pajji.  ViÃ±Ã±Ä�á¹‡aÃ±cÄ�yatana-
samÄ�pattiyÄ�  vuá¹á¹hahitvÄ�  Ä�kiÃ±caÃ±Ã±Ä�yatanaá¹�  samÄ�pajji.
Ä€kiÃ±caÃ±Ã±Ä�yatana-samÄ�pattiyÄ�  vuá¹á¹hahitvÄ�  nevasaÃ±Ã±Ä�-
nÄ�saÃ±Ã±Ä�yatanaá¹�  samÄ�pajji.  NevasaÃ±Ã±Ä�-nÄ�saÃ±Ã±Ä�yatana-
samÄ�pattiyÄ� vuá¹á¹hahitvÄ� saÃ±Ã±Ä�-vedayita-nirodhaá¹� samÄ�pajji.

Atha kho Ä�yasmÄ� Ä€nando Ä�yasamantaá¹� Anuruddhaá¹� etad avoca:

â€˜Parinibbuto bhante Anuruddha BhagavÄ�'ti.

â€˜Na Ä�vuso Ä€nanda BhagavÄ� parinibbuto, saÃ±Ã±Ä�-vedayita-nirodhaá¹� samÄ�panno'ti.

Atha  kho  BhagavÄ�  saÃ±Ã±Ä�-vedayita-nirodha-samÄ�pattiyÄ�  vuá¹á¹hahitvÄ�
nevasaÃ±Ã±Ä�-nÄ�saÃ±Ã±Ä�yatanaá¹�  samÄ�pajji.  NevasaÃ±Ã±Ä�-
nÄ�saÃ±Ã±Ä�yatana-samÄ�pattiyÄ�  vuá¹á¹hahitvÄ�  Ä�kiÃ±caÃ±Ã±Ä�yatanaá¹�
samÄ�pajji.  Ä€kiÃ±caÃ±Ã±Ä�yatana-samÄ�pattiyÄ�  vuá¹á¹hahitvÄ�
viÃ±Ã±Ä�á¹‡aÃ±cÄ�yatanaá¹�  samÄ�pajji.  ViÃ±Ã±Ä�á¹‡aÃ±cÄ�yatana-
samÄ�pattiyÄ�  vuá¹á¹hahitvÄ�  Ä�kÄ�sÄ�naÃ±cÄ�yatanaá¹�  samÄ�pajji.
Ä€kÄ�sÄ�naÃ±cÄ�yatana-samÄ�pattiyÄ� vuá¹á¹hahitvÄ� catutthajjhÄ�nÄ� samÄ�pajji.
CatutthajjhÄ�nÄ�  vuá¹á¹hahitvÄ�  tatiyajjhÄ�naá¹�  samÄ�pajji.  TatiyajjhÄ�na  vuá¹á¹‐
hahitvÄ�  dutiyajjhÄ�naá¹�  samÄ�pajji.  DutiyajjhÄ�nÄ�  vuá¹á¹hahitvÄ�  paá¹‐
hamajjhÄ�naá¹�  samÄ�pajji.  Paá¹hamajjhÄ�nÄ�  vuá¹á¹hahitvÄ�  dutiyajjhÄ�naá¹�
samÄ�pajji.  DutiyajjhÄ�nÄ�  vuá¹á¹hahitvÄ�  tatiyajjhÄ�naá¹�  samÄ�pajji.  TatiyajjhÄ�na
vuá¹á¹hahitvÄ�  catutthajjhÄ�nÄ�á¹�  samÄ�pajji.  CatutthajjhÄ�nÄ�  vuá¹á¹hahitvÄ�
samanantarÄ� BhagavÄ� parinibbÄ�yi.

[Vis.  Mag. 374]:  paá¹hamajjhÄ�nato  pana  paá¹á¹hÄ�ya  paá¹ipÄ�á¹iyÄ�  yÄ�va
nevasaÃ±Ã±Ä�-nÄ�saÃ±Ã±Ä�-yatanaá¹�,  tÄ�va  punappunaá¹�  samÄ�pajjanaá¹�
jhÄ�nÄ�nulomaá¹�  nÄ�ma.  NevasaÃ±Ã±Ä�-nÄ�saÃ±Ã±Ä�-yatanato  paá¹á¹hÄ�ya
yÄ�va  paá¹hamajjhÄ�naá¹�,  tÄ�va  punappunaá¹�  samÄ�pajjanaá¹�  jhÄ�napaá¹ilomaá¹�
nÄ�ma. Paá¹hamajjhÄ�nato paá¹á¹hÄ�ya yÄ�va nevasaÃ±Ã±Ä�-nÄ�saÃ±Ã±Ä�yatanaá¹�,
nevasaÃ±Ã±Ä�-nÄ�saÃ±Ã±Ä�ya-tanato  paá¹á¹hÄ�ya yÄ�va paá¹hamajjhÄ�nan ti  evaá¹�
anulomapaá¹ilomavasena  punappunaá¹�  samÄ�-pajjanaá¹�  jhÄ�nÄ�nulomapaá¹ilomaá¹�
nÄ�ma.

Thus he enters the concentration of the sphere of neither perception nor non-perception. (8) â€œBy
developing separatelyâ€�: Having gradually entered the fourth meditation, jhÄ�na, he ascends or
descends. (9) â€œBy developing togetherâ€�: He enters the fourth meditation, jhÄ�na. From that he
enters space, and then enters the third meditation, jhÄ�na. Thus he enters into concentration in these

a. 

b. 

133. Lit. Together with the factor.

134. Cp.
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two ways. (10) â€œSkipping over the middleâ€�: He enters the first meditation, jhÄ�na. From this
he enters the sphere of neither perception nor non-perception. From this he enters the second medita‐
tion, jhÄ�na, and therefrom attains to the sphere of nothingness. Thus he abides in that attainment,
and understands the sphere of the infinity of space. (11) â€œLimiting the factorâ€�: He enters into
the concentration of one meditation, jhÄ�na, on eight kasiá¹‡as. (12) â€œLimiting the objectâ€�: He
enters into eight kinds of concentration on three kasiá¹‡as. (13) â€œLimiting the factor and the ob‐
jectâ€�: Two meditations, jhÄ�nas, and one kasiá¹‡a. (14) â€œFixing the factorâ€�: On three 
kasiá¹‡as, he enters (Lit. two, two meditation, jhÄ�nas). (15) â€œFixing the objectâ€�: He enters two
meditations, jhÄ�nas, on (Lit. two, two kasiá¹‡as). (16) â€œFixing the factor and the objectâ€�: This
consists of the two (preceding) sentences.

Miscellaneous teachings have ended. [195|132]

3.4 The ten perceptions of putrescence

3.4.1 (1) The perception of bloatedness

Q. What is the perception of bloatedness? What is the practising of it? What are its salient characterist‐
ic, function and near cause? What are â€™its benefits? How is the sign grasped?

A. â€œThe perception of bloatednessâ€™â€™: The state of being swollen throughout like a cast off

smelly corpse which distends its bag of skin â€” this is called â€œbloatednessâ€�.135 

[A. III, 323-4]; [M. I, 58]; [D. II, 295]: Puna ca paraá¹� bhikkhave bhikkhu seyyathÄ� Pi passeyya
sarÄ«raá¹� sÄ«vatikÄ�ya chaá¸�á¸�itaá¹�........uddhumÄ�takaá¹�........so imam eva kÄ�yaá¹�
upasaá¹�harati: â€˜Ayam pi kho kÄ�yo evaá¹�-dhammo evaá¹�-bhÄ�vi etaá¹� anatito tiâ€™.

[S. V.  131]:  UddhumÄ�takasaÃ±Ã±Ä�  bhikkhave  bhÄ�vitÄ�  bahulikatÄ�  mahato
phÄ�suvihÄ�rÄ�ya saá¹�vattati.

The viewing of bloatedness with right knowledge â€” this is called â€œperceptionâ€�. The training
and the undisturbed dwelling of the mind in that perception â€” these are called the practising of it.
The sending forth of the mind into the perception of bloatedness is its salient characteristic. The dis‐
gust connected with the perception of bloatedness is its function. Reflection on malodour and impur‐
ity are its near cause.

â€œWhat are its benefits?â€�: Nine are the benefits of the perception of bloatedness, thus: A man is
able to gain mindfulness as regards the interior of his body, is able to gain the perception of imper‐
manence and the perception of death. He increases disgust and overcomes sense-desires. He removes
the clinging to form and well-being. He fares well and approaches the ambrosial.

â€œHow is the sign grasped?â€�: The new yogin who grasps the sign of the putrescence of bloated‐
ness  goes  alone,  without  a  companion,  established  in  mindfulness,  undeluded,  with  his  faculties
drawn in and his mind not going to things outside, reflecting on the path of going and coming. Thus
he goes to the place of putrescent corpses. Avoiding contrary winds, he remains there, standing or sit‐
ting, with the putrescent sign before him, and not too far from nor too near it. And that yogin makes a
rock, an ant-hill, tree, bush or a creeper, near the place where the putrescent thing lies, one with the
sign, one with the object, and considers thus: â€œThis rock is impure, this is the impure sign, this is
the rockâ€�. And so also with the ant-hill and the others. [196|133]

(425) After making the sign and making the object, ho practises, considering the putrescent sign from
its intrinsic nature in ten ways: From colour, sex, region, locality, limitation, joints, cavities, low parts,
high parts and all sides. He considers all sides of it. â€œFrom colourâ€� means: â€œHe determines
black as black, the neither black nor white as neither black nor white. He determines white as white
and malodorous skin as malodorousâ€�. â€œFrom sexâ€� means: â€œHe determines whether it is
the body of a male or a female, and whether it is that of a young, an adult or an old personâ€�. To de‐
termine is to determine the long as long, the short as short, the fat as fat, the small as small. â€œFrom
regionâ€� means: â€œHe determines that in this direction is the head; in .this, a hand; in this, a leg; in
this, the back; in this, the abdomen; in this, the sitting place; in this, the putrescent signâ€�. Thus he

understands. â€œFrom localityâ€�  means: â€œHe determines that on this place136  is the hand; on

a. 

b. 

135. Cp.

136. Lit. Bright place -â€” a double translation of avakÄ�sa.
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this, a leg; on this, the head; on this, the sitting-place; on this, the putrescent signâ€�. â€œFrom limit‐
ationâ€� means: â€œHe determines (the limit of the body) from head to foot, from below up to the
head  and  the  edge  of  the  scalp,  understanding  the  whole  body  as  an  assemblage  of  dungâ€�.
â€œFrom the jointsâ€� means: â€œHe determines that there are six joints in the two hands, six joints
in the two legs, and that there is one joint of the neck and one at the waistâ€�. These are known as the
fourteen great joints. â€œFrom the cavitiesâ€� means: â€œHe determines whether the mouth is open
or closed, and whether the eyes are open or closed. He determines the hollows of the hands and the
feetâ€�. â€œFrom low parts and from high partsâ€� means: â€œHe determines whether the putres‐
cent sign is m a low place or in a high place; and again, he determines thus: â€˜I am in a low place, the
putrescent sign is in a high placeâ€™, or, â€˜The putrescent sign is in a low place, I am in a high
placeâ€™. â€œHe considers from all sidesâ€� means: â€œHe determines a distance of two or three
fathoms from the sign, because he does not grasp the sign by being too near it or too far from it, and
considering all things, he grasps the sign (saying), â€œSÄ�dhu! sÄ�dhu!â€� Thus observing he is
contented.

That yogin having grasped the sign, noted it well and determined it well, goes alone, without a com‐
panion, established in mindfulness, undeluded, with his faculties drawn in and his mind not going to
things outside, reflecting on the path of going and coming. To and fro he walks on the path or he sits
absorbed in the putrescent sign.

Why does he go without a companion? It is for the sake of acquiring calmness of body. â€œEstablished
in mindfulnessâ€� means: â€œOwing to non-delusion the faculties are drawn in and the mind does
not go to things outsideâ€�.

Why does he reflect on the path of going and coming? It is for the sake of acquiring calmness of body.
Why does he avoid contrary winds? It is for the sake of avoiding malodour. Why does he sit neither far
nor near the sign? If he sits far, he cannot grasp the sign. If he sits near, he cannot [197|134] get a dis‐
like for it, or see its nature. If he does not know its nature, he is not able to grasp that sign. Therefore,
he sits neither too far from nor too near it. Why does he consider the sign on all sides? It is for the sake
of non-delusion. Non-delusion is thus: When a yogin goes to a still place and sees the putrescent sign,
fear arises in him; at such a time, if the corpse appears to stand up before him, he does not stand up,
but reflects. In this way he knows, recollects, rightly understands, regards well and fully investigates
the sign. In the same way he considers all signs. This is (the indication of) non-delusion.

Q. Why does he grasp the sign in ten ways? A. It is for the sake of binding the mind.

Why does one reflect on the path of going and coming? It is for the sake of progress in the course.
â€œProgress in the courseâ€� means: â€œThough a yogin enters a still place, his mind is sometimes
disturbed. If he does not always investigate it, the putrescent sign does not arise. Therefore, a yogin in‐
vestigates the sign with all his heart by reflecting on the path of going and coming. He investigates the
place of meditation. He investigates all signs. Thus should he investigate the sign to be grasped, in the
ten ways.

That yogin thus investigates again and again, and sees the sign as if it were with his eyes. This is (the
indication of) progress in the course. A new yogin, meditating on a corpse, perceiving (it as) a jewel,
rejoices, bears it in mind, resorts to it always, causes the hindrances to perish and arouses the factors of
meditation, jhÄ�na. Remote form sense-desires and demeritorious states, he abides in the attainment
of the first meditation,  jhÄ�na, which is with initial and sustained application of thought, born of
solitude and full of joy and bliss, through the perception of putrescence.

Q. Why is the first meditation, jhÄ�na, only developed through the perception of putrescence and not
any other meditation, jhÄ�na?

A. This perception always follows initial and sustained application of thought because (they go to‐
gether) and because it is tied down to a place. When initial and sustained application of thought are
present, this sign becomes manifest. Without initial and sustained application of thought, the yogin is
not able, here, to gain the calming of the mind. Therefore, the first meditation, jhÄ�na, is developed
and not any other.

And again, it is said that colour, sex and the others of this putrescent sign are considered in many
ways. â€œAre considered in many waysâ€�: These (colour, etc.) are objects of initial and sustained
application of thought. Separate from initial and sustained application of thought, these cannot be
considered. Therefore, only the first meditation, jhÄ�na, is developed and not any other.

And again, it is said that this putrescent sign is an unenduring object. On an unenduring object the
mind does not go higher. In an impure place joy and bliss can only arise by the rejection of initial and
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sustained application [198|135] of thought, which, in a place such as this, depend on malodour. There‐
fore, only the first meditation, jhÄ�na, is developed and not any other.

Q. On an unenduring object how do joy and bliss occur?

A. The unenduring object is not the cause of joy and bliss. And again, joy and bliss arise owing to the
removal of the heat of the hindrances and the training of the mind. The rest is as was fully taught
above.

The perception of bloatedness has ended.

3.4.2 (2) The perception of discolouration

Q. What is discolouration? What is the practising of it? What are its salient characteristic, function and
near cause? What are its benefits? How is the sign grasped?

A. One, two or three nights after death, the body becomes discoloured, and appears as if  it  were
stained blue. This is the discolouration sign. This discolouration is called the blue sign. The under‐

standing of  this  through right knowledge is  called the perception of  discolouration.137  The undis‐
turbed dwelling of the mind (on the sign) is the practising of it. The reflection on the blue sign is its
salient characteristic. (The perception of) disagreeableness is its function. The thought of non-durabil‐
ity is its near cause. Its benefits are equal to those of bloatedness. The way of grasping the sign is as
was fully taught above.

(The perception of) discolouration has ended.

3.4.3 (3) The perception of festering

Q. What is perception of festering? What is the practising of it? What are its salient characteristic, func‐
tion and near cause? What are its benefits? How is the sign grasped?

A. â€œFesteringâ€�: Two or three nights after death, the body festers and matter exudes from it like
ghee that is poured out. This is the festering of the body. The understanding of this through right

knowledge is called the perception of festering.138 The undisturbed dwelling of the mind (on the sign)
is the practising of it. The reflection on the festering sign is its salient characteristic. [199|136]

(The perception of) disagreeableness is its function. The thought of non-durability is its near cause. Its
benefits are equal to those of bloatedness. The way of grasping the sign is as was fully taught above.

(The perception of) the festering has ended.

3.4.4 (4) The perception of the fissured

Q. What is the meaning of the fissured? What is the practising of it? What are its salient characteristic,
function and near cause?

A. â€œThe  fissuredâ€�  means:  â€œWhat  resembles  the  scattered  parts  of  a  body  that  has  been
hacked with a swordâ€�. Again, a corpse that is thrown away is also called the fissured. The under‐

standing of this through right knowledge is called the perception of the fissured.139 The undisturbed

137. Cp. [A. III, 323-4]; [M. I, 58], [D. II, 295]: Puna ca paraá¹� bhikkhave bhikkhu seyyathÄ� pi passeyya
sarÄ«raá¹�  sÄ«vathikÄ�ya  chaá¸�á¸�itaá¹�  ekÄ�hamataá¹�  vÄ�  dvÄ«hamataá¹�  vÄ�
tÄ«hamataá¹�  vÄ�..........vinÄ«lakaá¹�..........so  imam  eva  kÄ�yaá¹�  upasaá¹�harati:  â€˜Ayam  pi  kho
kÄ�yo evaá¹�-dhammo evaá¹�-bhÄ�vi etaá¹� anatÄ«to tiâ€™.

138.  Cp.  [M. III,  91]:  Puna  ca  paraá¹�,  bhikkhave,  bhikkhu  seyyathÄ�  pi  passeyya  sarÄ«raá¹�
sÄ«vathikÄ�ya  chaá¸�á¸�itaá¹�  ekÄ�hamataá¹�  vÄ�  dvÄ«hamataá¹�  vÄ�  tÄ«hamataá¹�  vÄ�
uddhumÄ�takaá¹� vinÄ«lakaá¹� vipubbakajÄ�taá¹�; so imam eva kÄ�yaá¹� upasaá¹�harati: Ayaá¹�
pi kho kÄ�yo evaá¹�dhammo evaá¹�bhÄ�vÄ« evaá¹�anatÄ«to ti. Tassa evam appamattassa Ä�tÄ�pino
pahitattassa viharato ye te gehasitÄ� sarasaá¹�kappÄ� te pahÄ«yanti, tesam pahÄ�nÄ� ajjhattaá¹� eva
cittaá¹�  santiá¹á¹hati  sannisÄ«dati  ekodihoti  samÄ�dhiyati.  Evam pi,  bhikkhave,  bhikkhu kÄ�vagataá¹�
satiá¹� bhÄ�veti.
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dwelling of the mind, (on the sign), is the practising of it. The reflection on the sign of the fissured is
its salient characteristic. (The perception of) disagreeableness is its function. The thought of putres‐
cence is its near cause. Its merits are equal to those of bloatedness.

Q. â€œHow is the sign grasped?â€�

A. The sight of two ears or two fingers that are separated (from a body) causes the arising of the fis‐

sured sign. The sign thus grasped appears with one or two inches140 of space intervening. The rest is
as was fully taught above.

(The perception of) the fissured has ended.

3.4.5 (5) The perception of the gnawed

Q. What is the meaning of the gnawed? What is the practising of it? What are its salient characteristic,
function and near cause? What are its benefits? How is the sign grasped?

A. â€œThe gnawedâ€�: (leavings of a) corpse on which crows, magpies, brown kites, owls, eagles,

vultures, wild pigs, dogs, jackals, wolves, tigers or leopards have fared â€” this is called the gnawed.141

The understanding of the gnawed sign through right knowledge â€” this is (the perception of) the
gnawed. The undisturbed dwelling of the mind (on the sign) â€” this is called the practising of it. The
reflection on the gnawed is its salient characteristic. (The perception of) disagreeableness is its func‐
tion.  The consideration of  putrescence is  [200|137] its  near  cause.  Its  merits  are  equal  to  those of
bloatedness. The rest is as was fully taught above.

(The perception of) the gnawed has ended.

3.4.6 (6) The perception of the dismembered

Q. What is the meaning of the dismembered? What is the practising of it? What are its salient charac‐
teristic, function and near cause? What are its benefits? (426) How is the sign grasped?

A. The state of (severed) limbs scattered hither and thither is called â€œthe dismemberedâ€�.142 The
understanding of this through right knowledge â€” this is called the perception of the dismembered.
The undisturbed dwelling of the mind (on the sign) is called the practising of it. The reflection on the
dismembered sign is its salient characteristic. (The perception of) disagreeableness is its function. The
thought of putrescence is its near cause. Its benefits are equal to those of bloatedness.

â€œHow is the sign grasped?â€�: All the (scattered) limbs are gathered and placed together so that
they are about two inches apart from each other. Having arranged them thus, one grasps the sign of
the dismembered. This is how the sign is grasped. The rest is as was fully taught above.

(The perception of) the dismembered has ended.

139.  Cp.  [S. V,  131]:  VicchiddakasaÃ±Ã±Ä�  bhikkhave  bhÄ�vitÄ�  bahulÃ¯katÄ�  mahato
phÄ�suvihÄ�rÄ�ya saá¹�vattati.

140. This refers to the Chinese Sunâ€”1.193 inches.

141.  Cp.  [A. III,  324];  [M. I,  58];  [D. II,  295]:  Puna  ca  paraá¹�.......kÄ�kehi  vÄ�  khajjamÄ�naá¹�
kulalehi  vÄ�  khajjamÄ�naá¹�  gijjhehi  vÄ�  khajjamÄ�naá¹�  supÄ�á¹‡ehi  vÄ�  khajjamÄ�naá¹�
sigÄ�lehi  vÄ�  khajjamÄ�naá¹�  vividhehi  vÄ�  pÄ�á¹‡aka-jÄ�tehi  khajjamÄ�naá¹�,  so  imam eva
kÄ�yaá¹� upasaá¹�harati: â€˜Ayam pi kho kÄ�yo evaá¹�-dhammo evaá¹�-bhÄ�vÄ« etaá¹� anatÄ«to
tiâ€™.

142. Cp. [A. III, 324]; [M. I, 58]; [D. II, 296-7]: Puna ca paraá¹�.......aá¹á¹hikÄ�ni apagata-sambandhÄ�ni
disÄ�-vidisÄ�su vikkhittÄ�ni aÃ±Ã±ena hatthaá¹á¹hikaá¹� aÃ±Ã±ena pÄ�daá¹á¹hikaá¹� aÃ±Ã±ena
jaá¹…ghaá¹á¹hikaá¹� aÃ±Ã±ena Å«raá¹á¹hikaá¹� aÃ±Ã±ena kaá¹aá¹á¹hikaá¹� aÃ±Ã±ena piá¹á¹hi-kaá¹‡á¹‐
akaá¹� aÃ±Ã±ena sÄ«sa-kaá¹Ä�haá¹�, so imam eva kÄ�yaá¹� upasaá¹�harati: â€˜Ayam pi kho kÄ�yo
evaá¹�-dhammo evaá¹�-bhÄ�vi etaá¹� anatÄ«to tiâ€™.
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3.4.7 (7) The perception of the cut and the dismembered

Q. What is the meaning of the cut and the dismembered? What is the practising of it? What are its sali‐
ent characteristic, function and near cause? What are its benefits? How is the sign grasped?

A. â€œThe cut and the dismemberedâ€�: Corpses, lying in various places, of those done to death

with stick, sword or arrow â€” these are called, the cut and the dismembered.143 To know the cut and
the dismembered through right knowledge is called the perception of the cut and the dismembered.
The undisturbed dwelling of the mind (on the sign) is the practising of it. The reflection on the sign of
the cut and the dismembered is its salient characteristic. (The perception of) disagreeableness is its
function. The thought of putrescence is its near cause. Its benefits are equal to those of bloatedness.
[201|138]

â€œHow is the sign graspedâ€�?: This is as was fully taught above.

(The perception of the) cut and the dismembered has ended.

3.4.8 (8) The perception of the blood-stained

Q. What is the meaning of the blood-stained? What is practising of it? What are its salient characterist‐
ic, function and near cause? What are its benefits? How is the sign grasped?

A. The  blood-besmeared  state  of  the  body  and  the  severed  limbs  is  known  as  â€œthe  blood-

stainedâ€�.144 The undisturbed dwelling of the mind (on the sign) is called the practising of it. The
reflection on the blood-stained sign is its salient characteristic. (The perception of) disagreeableness is
its function. The thought of putrescence is its near cause. Its benefits are equal to those of bloatedness.

â€œHow is the sign grasped?â€�: This was fully taught above.

(The perception of) the blood-stained has ended.

3.4.9 (9) The perception of worminess

Q. What is worminess? What is the practising of it? What are its salient characteristic, function and
near cause? What are its benefits? How is the sign grasped?

A. â€œWorminessâ€�:  The state of a body covered with worms as with a heap of white pearls is
called worminess.  The understanding of  this  through right  knowledge is  called the  perception of

worminess.145 The undisturbed dwelling of the mind (on the sign) is the practising of it. The reflection
on the sign of worminess is its salient characteristic. (The perception of) disagreeableness is its func‐
tion.  The  thought  of  putrescence  is  its  near  cause.  Its  benefits  are  equal  to  those  of  bloatedness.
â€œHow is the sign grasped?â€�: This is as was fully taught above.

(The perception of) worminess has ended.

3.4.10 (10) The perception of the bony

Q. What is the bony? What is the practising of it? What are its salient characteristic, function and near
cause? What are its benefits? How is the sign grasped? [202|139]

143. Cp. [Vis. Mag. 179]: HataÃ± ca taá¹� purimanayenâ€™ eva vikkhittakaÃ± cÄ� ti hatavikkhittakaá¹�.
KÄ�kapÄ�dÄ�kÄ�rena angapaccangesu satthena hanitvÄ� vuttanayena vikkhittassa chavasarirassâ€™
etam adhivacanaá¹�.

144.  Cp.  [A. III, 324];  [M. I, 58];  [D. II, 296]:  Puna ca paraá¹� bhikkhave bhikkhu seyyathÄ� pi passeyya
sarÄ«raá¹� sÄ«vathikÄ�ya chaá¸�á¸�itaá¹� aá¹á¹hi-saá¹�khalikaá¹� sa-maá¹�sa-lohitaá¹� nahÄ�ru-
sambandhaá¹�......pe......, so imam eva kÄ�yaá¹� upasaá¹�harati: â€˜Ayam pi kho kÄ�yo evaá¹�-dhammo
evaá¹�-bhÄ�vi etaá¹� anatÄ«to tiâ€™.

145.  [A. II,  17];  [A. V,  106,  310]:  Puá¸·uvakasaÃ±Ã±Ä�. Also  [S. V,  131]:  Puá¸·uvakasaÃ±Ã±Ä�
bhikkhave bhÄ�vitÄ� bahulikatÄ� mahato phÄ�suvihÄ�rÄ�ya saá¹�vattati.
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A. â€œWhat is the bonyâ€�? The state of bones linked chain-like by means of flesh, blood and sinews

or by sinews without flesh and blood, or without flesh and blood is called â€œthe bonyâ€�.146  The
understanding of this through right knowledge is called the perception of the bony. The undisturbed
dwelling of the mind (on the sign) is called the practising of it. The reflection on the sign of the bony is
its salient characteristic.  (The perception of) disagreeableness is its function. The thought of putres‐
cence is its near cause. Its benefits are equal to those of bloatedness.

â€œHow is the sign graspedâ€�? This is as was fully, taught above.

(The perception of) the bony has ended.

3.4.11 Miscellaneous teachings

Q. What are the miscellaneous teachings regarding putrescence?

A. The beginner, being one who is affected by severe passion, should not grasp the sign in that which
is not of the same kind. That which is â€œnot of the same kindâ€� means: â€œLike the body of a man
to a womanâ€�.

If one is of a calling associated with the perception of putrescence, he should not grasp the putrescent
sign, because he, owing to the close connection with these objects, does not develop the idea of their
disagreeableness. One does not cause the arising of pure perception on the bodies of beasts (?). One
causes the arising of the sign in one bone and grasps the sign in the bone with facility.

And again, if a man grasps the sign of putrescence through colour, he should meditate on the kasiá¹‡a.
If a man grasps the sign of putrescence through space, he should meditate on that element. If a man
grasps the sign of putrescence through putrescence, he should meditate on putrescence.

Q. Why are there ten putrescences and neither more nor less?

A. Because the faults of the body are of ten kinds and because there are ten kinds of perception owing
to ten kinds of persons. A passionate person should meditate on the perception of bloatedness. A sen‐
sual  person should meditate on discolouration.  A passionate lover of  the beautiful  should always
meditate on the festering. The others should be understood in the same way.

And again, the sign of putrescence is grasped with difficulty. All signs of putrescence are means of
overcoming passion. Therefore, whenever the walker in passion sees the putrescent sign, he should
grasp it. Because of these reasons, it is said that among the putrescences there are ten kinds of putres‐
cence perception. [203|140]

Q. Why are these (putrescence signs) not increased?

A. When a man wishes to separate from passion, he causes the arising of the perception regarding the
nature of his body. Because, if he has the perception of the nature of his body, he can quickly acquire
the perception of its disagreeableness and cause the arising of the after-image. If the perception of pu‐
trescence is increased, the sign which he has grasped in his body will disappear. If he loses the percep‐
tion of his own body, he will not be able to acquire the thought of disagreeableness quickly. Therefore,
he should not increase.

And again, it is taught that if a man is without passion, he may increase it for the sake of developing
the great thought. This is in accordance with the teaching of the Abhidhamma: â€œOne dwells without
passion  and  the  rest,  practises  the  first  meditation,  jhÄ�na,  rightly,  dwells  on  the  perception  of

bloatedness and causes the arising of the boundless objectâ€�.147 The great Elder Siá¹…gÄ�lapitÄ�
uttered this stanza:

The heir of the Buddha, he,
the almsman, in the fearful wood,
has with â€œbony-preceptâ€� filled
this earth, entirely.
I think this almsman will,

146.  Cp.  [A. III,  324];  [M. I,  58];  [D. II,  296]:  Aá¹á¹hi-saá¹�khalikaá¹�  apagata-maá¹�sa-lohitaá¹�
nahÄ�ru-sambandhaá¹�........pe........, so imaá¹� eva kÄ�yaá¹� upasaá¹�harati: â€˜Ayam pi kho kÄ�yo
evaá¹�-dhammo evaá¹�-bhÄ�vÄ« etaá¹� anatÄ«to tiâ€™.

147. Not traced.
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in no- long time, abandon lust.148 

3.4.12 The recollection of the Buddha

Q. What is the recollection of the Buddha? What is the practising of it? What are its salient character‐
istic, function and near cause? What are its benefits? What is the procedure?

A. The Enlightened One is the Blessed One who by his own efforts, without a teacher, understands the

Noble Truths which were never heard before. He knows all. He possesses power.149 He is free. Because
of these qualities, he is called the Enlightened One. The yogin remembers the Enlightened One, the
Blessed One, the Supremely Enlightened One and the worth of the Enlightenment. He recollects, re‐
peatedly recollects, recollects again and again, does not forget to recollect on these. He remembers (the
Enlightened Oneâ€™s) faculties and powers. He practises right recollectedness. Thus is the recollec‐
tion of the Buddha. The undisturbed dwelling of the mind (in the recollection of the Buddha) â€” this
is called the practising of it. The [204|141] remembering of the Buddhaâ€™s worth is its function. The
growth in confidence is its near cause.

He who practises the recollection of the Buddha acquires the following eighteen benefits: increase of
confidence, mindfulness, wisdom, reverence, merit, great joy, ability to endure hardship, fearlessness,
shamefastness in the presence of evil, the state of living near the Teacher, enjoyment of activity belong‐

ing to the ground of the Buddhas, (the happiness of) faring well and approaching the ambrosial.150 

According to the Netti Sutta,151 if a man wishes to meditate on the Buddha, he should worship Buddha
images and such other objects. â€œWhat is the procedure?â€�:  The new yogin goes to a place of
solitude and keeps his mind undisturbed. With this undisturbed mind, he remembers him who comes
and goes in the same way, the Blessed One, consummate, supremely enlightened, endowed with true
knowledge and conduct, sublime, knower of the world, matchless guide of men to be tamed, teacher of

divine and human beings, enlightened, blessed.152 Thus he reaches the further shore of merit.

â€œBlessed Oneâ€�: Because he gets the praise of the world, he is called the Blessed One. Because he
has attained to excellent truth, he is called the Blessed One. Because he is worthy of offerings, he is
called the Blessed One. Because he has acquired the highest merits, he is called the Blessed One and
because he is the Lord of the Way-Truth, he is called the Blessed One. For these reasons is he called the
Blessed One.

â€œConsummateâ€�: Because he is the recipient of gifts, he is consummate Because he has killed the
defilement-foes, he is consummate. Because he breaks the spokes of the wheel of birth and death, he is

consummate.153 

â€œSupremely enlightenedâ€�: Because he knows rightly all things, in all his activities, he is called
the supremely enlightened. Because he has killed ignorance, he is called the supremely enlightened
and because he has attained to the enlightenment that is unrivalled, by himself, he is called the su‐

premely enlightened.154 

148. [Th. 18]:
AhÅ« buddhassa dÄ�yÄ�do bhikkhu Bhesakaá¸·Ä�vane,
kevalaá¹� aá¹á¹hisaÃ±Ã±Ä�ya aphari paá¹haviá¹� imaá¹�.
MaÃ±Ã±e â€˜haá¹� kÄ�marÄ�gaá¹� so khippam eva pahÄ«yatÄ«ti.

â€”SingÄ�lapitÄ� Thera.

149.  [Nd1. ,  457]:  Buddho  ti  yo  so  BhagavÄ�  sayambhÅ« anÄ�cariyako  pubbe  ananussutesu  dhammesu
sÄ�maá¹� saccÄ�ni abhisambujjhi, tattha ca sabbaÃ±Ã±utaá¹� patto, balesu ca vasibhÄ�vaá¹� patto.
Also [Pts. I, 174] where â€˜pubbe' is substituted by â€˜Buddheâ€™.

150. Only thirteen benefits are mentioned.

151. Lit. Netri Sutara.

152. Cp. [D. III, 76];  [A. I, 168];  [Sn. 132] (Selasutta): Iti pi so BhagavÄ� arahaá¹� SammÄ�sambuddho
vijjÄ�caraá¹‡asampanno sugato lokavidÅ« anuttaro purisadammasÄ�rathi satthÄ� devamanussÄ�naá¹�
buddho BhagavÄ�.

153.  Cp.  [Vis.  Mag. 198];  [Sn.-a. 441]:  Ä€rakÄ�  hi  so  sabbakilesehi  maggena  savÄ�sananaá¹�
kilesÄ�naá¹� viddhaá¹�sitaá¹á¹Ä� ti Ä�rakattÄ� arahaá¹�; te ca nena kilesÄ�rayo maggena hatÄ� ti
arinaá¹� hatattÄ� pi arahaá¹�.
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â€œEndowed with true knowledge and conductâ€�: Knowledge means the three kinds of knowledge,
i.e., the knowledge of past existences, the knowledge of the passing away and the arising of beings and
the knowledge of the extinction of the cankers. The Blessed One has removed the ignorance of the past
with the knowledge of past existences, the ignorance of the future with the knowledge [205|142] of the
passing away and the arising of beings, and the ignorance of the present with the knowledge of the ex‐

tinction of the cankers.155 Having removed the ignorance of the past, the Blessed One sees, when he re‐
collects, all past states in the course of all activities. Having removed the ignorance of the future, the
Blessed One sees, when he recollects, all future states in the course of his activities. Having removed
all present ignorance, the Blessed One sees, when he recollects, all present states in the course of his
activities.

â€œConductâ€� means: â€œThe being endowed with virtue and concentrationâ€�.

â€œVirtueâ€� means: â€œEndowed with all good statesâ€�. He is called â€œperfect in knowledge
and conductâ€�.

â€œPerfectâ€� means: â€œEndowed with supernormal powersâ€�. Hence he is called â€œperfect in
knowledge  and  conductâ€�.  (Again)  â€œendowedâ€�  means:  â€œpossessed  of  all  concentra‐
tionâ€�.

Thus the Blessed One has great compassion and appreciative joy because of omniscience, the three
kinds of knowledge and conduct. He acquired knowledge with facility, because he had benefitted the
world (427). He opened the path of science, because he knew all spheres. He is perfect in knowledge
because none can surpass him, because he has destroyed all defilements and because of pure right ac‐
tion. He is perfect in conduct, because he has become the eye of the world and because he has blessed
those who were unblessed. He is perfectly enlightened through knowledge, because he has become
the mainstay of the world and because he has rescued the fear-stricken. He saves through conduct, be‐
cause he has acquired the supernormal power of the highest truth. He, without a teacher, has acquired
that excellent equipose of  behaviour towards all  things,  because he has promoted the weal of  the
world. Thus, through being perfect in knowledge and conduct, he is called the Blessed One. Thus is

â€œperfect in knowledge and conductâ€� to be understood.156 

[D. I, 100]:  â€˜Katamaá¹� pana taá¹� bho. Gotama caraá¹‡aá¹�, katamÄ� sÄ� vijjÄ� ti?â€™
â€˜Idha Ambaá¹á¹ha TathÄ�gato loke uppajjati arahaá¹� sammÄ�sambuddho.......pe.......evaá¹� kho
Ambaá¹á¹ha bhikkhu silasampanno hoti.â€™

â€˜.......paá¹hamajjhÄ�naá¹�  upasampajja  viharati.  Idam  pi  â€˜ssa  hoti
caraá¹‡asmiá¹�  .......pe.......catutthajjÄ�naá¹�  upasampajja  viharati.  Idam  pi  â€˜ssa  hoti
caraá¹‡asmiá¹�. Idaá¹� kho taá¹� Ambaá¹á¹ha caraá¹‡aá¹�.

â€˜.......pe.......Ã±Ä�á¹‡a-dassanÄ�ya  cittaá¹�  abhiniharati  abhininnÄ�meti.......pe.......Idam  pi
â€˜ssa  hoti  vijjÄ�ya.......pe.......nÄ�paraá¹�  itthattÄ�yÄ�ti  pajÄ�nÄ�ti.  Idam  pi  â€˜ssa  hoti
vijjÄ�ya. Ayaá¹� kho sÄ� Ambaá¹á¹ha vijjÄ�.

â€˜Ayaá¹�  vuccati  Ambaá¹á¹ha  bhikkhu  vijjÄ�-sampanno  iti  pi  caraá¹‡a-sampanno  iti  pi  vijjÄ�-
caraá¹‡a-sampanno  iti  pi.  ImÄ�ya  ca  Ambaá¹á¹ha  vijjÄ�-caraá¹‡a-sampadÄ�ya  aÃ±Ã±Ä�
vijjÄ�-sampadÄ� caraá¹‡a-sampadÄ� uttaritarÄ� vÄ� paá¹‡itatarÄ� vÄ� n'atthi.

[Sn.-a. II, 441]: SammÄ� sÄ�maÃ± ca saccÄ�naá¹� buddhattÄ� sammÄ�sambuddho.

[206|143]

â€œSublimeâ€�: Because he has reached the good road, he is named â€œsublimeâ€�. Because he
will not return again, and because he has attained to the extinction, NibbÄ�na, that is without residue

of the substratum of being,157  he is named â€œsublimeâ€�. Again, because his teaching cannot be

a. 

b. 

154. Cp. [Vis. Mag. 201-2].

155.  [M. I,  22-4]:  So  evaá¹�  samÄ�hite  citte  pÄ�tisuddhe  pariyodÄ�te  anaá¹…gaá¹‡e  vigatÅ«pakkilese
mudubhÅ«te  kammaniye  á¹hite  Ä�nejjappatte  pubbenivÄ�sÄ�nussatiÃ±Ä�á¹‡Ä�ya  cittaá¹�
abhininnÄ�mesiá¹�.  So  anekavihitaá¹�  pubbenivÄ�saá¹�  anussarÄ�mi,  seyyathÄ«daá¹�:  ekampi
jÄ�tiá¹�  dve  pi  jÄ�tiyo..........So  evaá¹�  samÄ�hite  citte..........Ä�nejjappatte  sattÄ�naá¹�
cutÅ«papÄ�taÃ±Ä�á¹‡Ä�ya cittaá¹� abhininnÄ�mesiá¹�. So dibbena cakkhunÄ� visuddhena atikkan‐
tamÄ�nusakena  satte  passÄ�mi  cavamÄ�ne  upapajjamÄ�ne..........So  evaá¹�  samÄ�hite
citte..........Ä�nejjappatte  Ä�savÄ�naá¹�  khayaÃ±Ä�á¹‡Ä�ya  cittaá¹�  abhininnÄ�mesiá¹�.  So
idaá¹� dukkhanti yathÄ�bhÅ«taá¹� abbhaÃ±Ã±Ä�siá¹�..........

156. Cp.
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overturned he is called â€œsublimeâ€�. And again, because his teachings are not untrue, he is called
â€œsublimeâ€�.  And  again,  because  his  teachings  are  without  disadvantages,  he  is  called
â€œsublimeâ€�.  And again,  because his  teachings are neither too many nor too few, he is  called
â€œsublimeâ€�.

â€œKnower of the worldâ€�: World is of two kinds, i.e., the world of beings and the world of forma‐

tions.158 The Blessed One knows the world of being in the course of all his actions. Through the vary‐
ing desires of beings, through the difference of faculties, through past lives, through the knowledge of
the divine eye, through the knowledge of the passing away and arising of beings, through combina‐
tion, through fulfilment, through various modes of differentiation, through various states of durability
and non-durability, through various births, through various states of birth, through various planes,
through various actions, through various defilements, through various results, through various kinds
of good and evil and through various kinds of binding and unbinding, the Blessed One knows the
world of beings.

And again it is said â€œthe world of formationsâ€�: The Blessed One knows all action and he knows
the  many formations.  Through concentration  perception,  through causes  and  conditions,  through
moral, immoral and the amoral, through various aggregations, through various worlds, through vari‐
ous spheres, through perfect understanding, through impermanence, sorrow and not-self and through
the born and the unborn, the Blessed One knows the world of formations. Thus is â€œknower of the
worldâ€� to be understood.

â€œMatchlessâ€�:  Because he is unsurpassable, in the world, he is called â€œmatchlessâ€�.  And
again, because he is without an equal, because he is most excellent, because he is incomparable and be‐

cause others cannot excel him, he is named â€œmatchlessâ€�.159 

â€œGuide of men to be tamedâ€�: There are three kinds of persons: a man hears the Law and quickly
is able to expound it; another man elucidates the principles of causes and conditions; and yet another
makes clear the knowledge of past existences. But the Blessed One, having mastered the eightfold way
of  [207|144] emancipation,  has  tamed  beings.  Therefore,  he  is  named  â€œguide  of  men  to  be

tamedâ€�.160 

â€œTeacher of divine and human beingsâ€�: The Blessed One has rescued divine and human beings
from the fearful forest of birth, decay and death. Therefore, he is called â€œteacher of divine and hu‐
man beingsâ€�.  And again, he has taught the way of insight and the way of meditation,  jhÄ�na.
Therefore, he is called â€œteacher of divine and human beingsâ€�. Thus, in these ways should a man
recall (the qualities) of him who comes and goes in the same way.

Further, there is the teaching of the principal teacher: In four ways should the Blessed One be re‐
membered. He came to the world for the last time by his own efforts in the past. He was endowed with

excellent virtue. He benefitted the world. During twenty incalculable161 aeons from his first aspiration

to his last birth, he had seen the faculties and the bases of faculties of countless162 number of common‐
ers. Therefore, he pities the world thus: â€œI have attained to liberation; now, I should liberate these. I

157. Cp. [It. 38]: AnupÄ�disesa nibbÄ�nadhÄ�tu.

158.  Satta-loka,  saá¹�khÄ�ra-loka.â€”Cp.  [Sn.-a. II,  442]:  SabbathÄ�  pi  viditalokattÄ�  lokavidÅ«, so hi
sabhÄ�vato  samudayato  nirodhato  nirodhÅ«pÄ�yato  ti  sabbathÄ�  khandhÄ�yatanÄ�dibhedaá¹�
saá¹�khÄ�ralokaá¹� avedi, â€˜eko loko sabbe sattÄ� Ä�hÄ�raá¹á¹hitikÄ�, dve lokÄ� nÄ�maÃ± ca
rupaÃ±  ca,  tayo  lokÄ�  tisso  vedanÄ�,  cattÄ�ro  lokÄ�  cattÄ�ro  Ä�hÄ�rÄ�,  paÃ±ca  lokÄ�
paÃ±câ€™ upÄ�dÄ�nakkhandhÄ�,  cha  lokÄ�  cha  ajjhattikÄ�ni  Ä�yatanÄ�ni,  satta  lokÄ�  satta
viÃ±Ã±Ä�á¹‡aá¹á¹hitiyo, aá¹á¹ha lokÄ� aá¹á¹ha lokadhammÄ�, nava lokÄ� nava sattÄ�vÄ�sÄ�, dasa
lokÄ�  dasa  Ä�yatanÄ�ni,  dvÄ�dasa  lokÄ�  dvÄ�dasÄ�yatanÄ�ni,  aá¹á¹hÄ�rasa  lokÄ�  aá¹á¹‐
hÄ�rasa dhÄ�tuyoâ€™ ti evam pi sabbathÄ�  saá¹�khÄ�ralokaá¹�  avedi; sattÄ�naá¹�  Ä�sayaá¹�
jÄ�nÄ�ti  anusayaá¹�  jÄ�nÄ�ti  caritaá¹�  jÄ�nÄ�ti  adhimuttiá¹�  jÄ�nÄ�ti,  apparajakkhe
mahÄ�rajakkhe  tikkhindriye  svÄ�kÄ�re  dvÄ�kÄ�re  suviÃ±Ã±Ä�paye  duviÃ±Ã±Ä�paye  bhabbe
abhabbe satte jÄ�nÄ�ti ti sabbathÄ� sattalokaá¹� avedi.

159. Cp. [Sn.-a. II, 443]: Attano pana guá¹‡ehi visiá¹á¹hatarassa kassaci abhÄ�vÄ� anuttaro.

160. Cp. [Sn.-a. II, 443]: Vicitrehi vinayanÅ«pÄ�yehi purisadamme sÄ�retÄ« ti purisadammasÄ�rathi.

161. Asankheyya.

162. Lit. 10,000,000,000,000.
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have tamed myself; now, I should tame these. I have gained knowledge; now, I should cause know‐

ledge to arise in these. I have reached NibbÄ�na; now, I should cause these also to reach itâ€�.163 

[It. 123]:
Danto damayataá¹� seá¹á¹ho
santo samayataá¹� isi,
mutto mocayataá¹� aggo
tiá¹‡á¹‡o tÄ�rayataá¹� varo.

[D. III,  54-5]:  Buddho  so  BhagavÄ�  bodhÄ�ya  dhammaá¹�  deseti,  danto  so  BhagavÄ�  dam‐
athÄ�ya  dhammaá¹�  deseti,  santo  so  BhagavÄ�  samathÄ�ya  dhammaá¹�  deseti,  tiá¹‡á¹‡o  so
BhagavÄ�  taraá¹‡Ä�ya  dhammaá¹�  deseti,  parinibbuto  so  BhagavÄ�  parinibbÄ�-nÄ�ya
dhammaá¹� desetÄ«ti.

He has reached completion and contentment in the fulfilling of charity, virtue, renunciation, fortitude,
truth, resolution, loving-kindness, equanimity, energy and wisdom. He revealed the birth stories of the
time when he was a Bodhisatta, in order to encourage others to gain the light. He was born as a hare

and practised charity.164  One should recollect on virtue through the Saá¹�khapÄ�la birth-story; on
renunciation, through the MahÄ�-Govinda birth-story; on fortitude, through the Khanti birth-story;
on truth, through the MahÄ� Sutasoma birth-story; on resolution, through the Dumb-Crippleâ€™s
birth-story;  on  loving-kindness,  through  the  Sakka  birth-story;  on  equanimity,  through  the
Lomahaá¹�sa birth-story; on energy, through the Chief of Merchantsâ€™ birth-story; (on wisdom),

through the Deer birth-story.165  One should also recollect on the word of the father in the DÄ«ghiti-

Kosala birth-story166 and one should recollect on the reverence of the White Six-tusked Elephant-sage.
167 [208|145]

Through the White-Horse birth-story168 one should recollect the visit of the Bodhisatta to help all be‐
ings. One should recollect that the Bodhisatta forsook his own life and saved anotherâ€™s life in the

Deer birth-story.169  One should recollect that the Bodhisatta,  in the (Great) Monkey birth-story,170 

saved a being from great suffering; and further one should remember that seeing a man who had
fallen into a pit, he rescued him with heart of compassion and offered him roots, and fruits of trees
and when that man, wishing to eat flesh, hurt the Bodhisattaâ€™s head, he taught that man the truth

and pointed out the right road to him, in the Great Monkey birth-story.171 Thus, one should concen‐
trate on the merits of the birth-stories of the Blessed One in many ways.

How should one recollect on the merits of the sacrifices of the Blessed One? The Blessed One fulfilled
all things in his previous births. When he was young he removed the longing for all abodes. He re‐
moved the longing for child, wife, parents and friends. He forsook that which was hard to forsake. He
lived alone in empty places. He aspired after NibbÄ�na. He crossed the NeraÃ±jarÄ� in Magadha.
He sat under the Bodhi tree, conquered the king of death and the demon armies. In the first watch of
the night, he remembered his past lives; in the middle watch of the night, he gained the divine eye;

and in the last  watch of  the night,  he understood sorrow and its  cause and saw the excellent.172 

Through the practice of the Noble Eightfold Path, he was able to destroy the cankers and attain to En‐
lightenment. He removed his body from the world and entered the highest and purest place of the ex‐
tinction of the cankers. Thus one should recollect the sacrifices of the Blessed One in many ways.

How should one recollect the virtues with which the Blessed One was endowed? The Blessed One ac‐
quired emancipation and the state of mind that is together with it, thus: through being endowed with
the ten powers of him who comes and goes in the same way, the fourteen kinds of Buddha-know‐

ledge173  and the eighteen Buddha-virtues;174  through fulfilment of many meditations,  jhÄ�nas, and
through reaching the further shore of freedom. Thus should the yogin recollect. [209|146]

a. 

b. 

163. Cp. 

164. [J. No. 316], [C. Piá¹. 82-3].

165. [J. No. 206] (?)

166. [J. No. 371].

167. [J. No. 514].

168. [J. No. 196].

169. [J. No. 12].

170. [J. No. 407].

171. [J. No. 516].
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What are the ten powers of the Blessed One? He knows the proper from the improper, according to
reality; knows the causes and consequences of good actions of the past, future and present, according
to reality; knows the various intentions of beings, according to reality; knows the various kinds of be‐
haviour, according to reality; knows the causes and consequences leading to the world of deities, hu‐
mans and others, according to reality; knows the differences in the faculties of beings, according to
reality; knows the pure and that which is with defilement in meditation (jhÄ�na), emancipation, con‐
centration and attainment, according to reality; knows his past existences, according to reality; knows
the passing away and the arising of beings, according to reality; knows the extinction of the cankers,

according to reality.175 The Blessed One is endowed with these ten powers.

What are the fourteen kinds of Buddha-knowledge? They are, namely, knowledge of sorrow, know‐
ledge of sorrowâ€™s cause, knowledge of sorrowâ€™s cessation, knowledge of the way, knowledge of
the analysis of meaning, knowledge of the analysis of the law, knowledge of the analysis of derivation,
knowledge of the analysis of argument, knowledge of the causes and consequences leading to the
world of deities, humans and others, knowledge of the differences in the faculties of beings, know‐
ledge of the twin miracle, knowledge of the great thought of compassion, omniscience, and knowledge
that is without the hindrances. These are the fourteen kinds of Buddha-knowledge. Thus is the Blessed

One endowed with these fourteen kinds of knowledge.176 

What are the eighteen virtues fulfilled by the Blessed One?177 

[Lal.  V. 183, 343]:  AtÄ«taá¹�se,  anÄ�gaá¹�se,  paccuppannaá¹�se,  buddhassa bhagavato appaá¹‐
ihataá¹�  Ã±Ä�á¹‡aá¹�.  Sabbaá¹�  kÄ�ya  kammaá¹�,  sabbaá¹�  vacÄ«  kammaá¹�,  sabbaá¹�
mano  kammaá¹�  Ã±Ä�á¹‡apub-baá¹…gamaá¹�  Ã±Ä�á¹‡Ä�nuparivattaá¹�.  Natthi  chandassa
hÄ�ni, natthi dhammadesanÄ�ya hÄ�ni, natthi viriyassa hÄ�ni, natthi samÄ�dhiissa hÄ�ni,
natthi  paÃ±Ã±Ä�ya  hÄ�ni,  natthi  vimuttiyÄ�  hÄ�ni,  natthi  davÄ�,  natthi  ravÄ�,  natthi
apphuá¹aá¹�,  natthi  vegayittataá¹�,  natthi  abyÄ�vaá¹amano,  natthi  appatisankhÄ�-
nupekkhÄ�â€”(Aá¹á¹hÄ�rasa-  asÄ�dhÄ�raá¹‡a-Ä�veá¹‡ika  Buddhaguá¹‡Ä�).  See  [Mil. 105,
285].

[Sv. III,  994]:  Aá¹á¹hÄ�rasa  BuddhadhammÄ�  nÄ�ma:  N'atthi  TathÄ�gatassa  kÄ�ya-
duccaritaá¹�, n'atthi vacÄ«-duccaritaá¹�, nâ€™atthi mano-duccaritaá¹�: atÄ«te Buddhassa appaá¹‐
ihataá¹�  Ã±Ä�á¹‡aá¹�,  anÄ�gate.......,  paccuppanne Buddhassa appaá¹ihataá¹�  Ã±Ä�á¹‡aá¹�:
sabbaá¹�  kÄ�ya-kammaá¹�  Buddhassa  Bhagavato  Ã±Ä�á¹‡Ä�nuparivatti,  sabbaá¹�  vacÄ«-
kammaá¹�.......,  sabbaá¹�  mano-kammaá¹�  Buddhassa  Bhagavato  Ã±Ä�á¹‡Ä�nuparivatti:

a. 

b. 

172.  [M. I,  248-9]:  Iti  sÄ�kÄ�raá¹�  sauddesaá¹�  anekavihitaá¹�  pubbenivÄ�saá¹�  anussarÄ�mi.
Ayaá¹� kho me Aggivessana rattiyÄ� paá¹hame yÄ�me paá¹hamÄ� yijjÄ� adhigatÄ�, avijja vihatÄ�
vijjÄ� uppannÄ�, tamo vihato Ä�loko uppanno.......

Iti dibbena cakkhunÄ� visuddhena atikkantamÄ�nusakena satte passÄ�mi cavamÄ�ne upapajjamÄ�ne
hÄ«ne  paá¹‡Ä«te  suvaá¹‡á¹‡e  dubbaá¹‡á¹‡e  sugate  duggate  yathÄ�kammÅ«page  satte  pajÄ�nÄ�mi.
Ayaá¹� kho me Aggivessana rattiyÄ� majjhime yÄ�me dutiyÄ� vijjÄ� adhigatÄ�, avijjÄ� vihatÄ�
vijjÄ� uppannÄ�, tamo vihato Ä�loko upamto......

So  idaá¹�  dukkhanti  yathÄ�bhÅ«taá¹�  abbhaÃ±Ã±Ä�siá¹�,  ayaá¹�  dukkhasamudayoti
yathÄ�bhÅ«taá¹�  abbhaÃ±Ã±Ä�siá¹�,  ayaá¹�  dukkhanirodhoti  yathÄ�bhÅ«taá¹�
abbhaÃ±Ã±Ä�siá¹�,  ayaá¹�  dukkhanirodhagÄ�minÄ«  paá¹ipadÄ�ti  yathÄ�bhÅ«taá¹�
abbhaÃ±Ã±Ä�siá¹�.......;  khÄ«nÄ�  jÄ�ti.....nÄ�paraá¹�  itthattÄ�yÄ�ti  abbhaÃ±Ã±Ä�siá¹�.
Ayaá¹�  kho me Aggivessana rattiyÄ�  pacchine yÄ�me tatiyÄ�  vijjÄ�  adhigatÄ�,  avijjÄ�  vihatÄ�
vijjÄ� uppannÄ�, tamo vihato Ä�loko uppanno, yathÄ� taá¹� appamattassa Ä�tÄ�pino pahitattassa
viharato.

173. Lit. BuddhapaÃ±Ã±Ä�.

174. Lit. BuddhadhammÄ�.

175.  Cp.  [Pts. II,  175-6];  [S. V,  304-6]:  ThÄ�nÄ�á¹hÄ�á¹‡a-,  kammavipÄ�ka-,  nÄ�nÄ�dhimutti-,
nÄ�nÄ�dhÄ�tu-,  sabbatthagÄ�mini-paá¹ipadÄ�-,  indriyaparopariyatti-,  jhÄ�navimokkhasamÄ�dhi-
samÄ�pattisaá¹�-kilesavodÄ�navuá¹á¹hÄ�na-,  pubbenivÄ�sÄ�nussati-,  cutÅ«papÄ�ta-,
Ä�savakkhaya- Ã±Ä�á¹‡a.

176.  Cp.  [Pts. I,  3,  133]:  Dukkhe-,  dukkha-samudaye-,  dukkha-nirodhe-,  dukkhanirodhagÄ�miniyÄ�,  paá¹‐
ipadÄ�ya-,  atthapaá¹isambhide-,  dhammapaá¹isambhide-,  niruttipaá¹isambhide-,  paá¹ibhÄ�na-  paá¹‐
isambhide-,  indriyaparopariyatte-,  sattÄ�naá¹�  Ä�sayÄ�nusaye-,  yamakapÄ�á¹ihÄ«re-,  mahÄ�-
karuá¹‡Ä�samÄ�pattiyÄ�-, sabbaÃ±Ã±uta-, anÄ�varaá¹‡a- Ã±Ä�á¹‡aá¹�.

177. 
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nâ€™atthi chandassa hÄ�ni, nâ€™atthi viriyassa hÄ�ni, n'atthi satiyÄ� hÄ�ni: n'atthi davÄ�,
n'atthi ravÄ�, n'atthi balitaá¹�, n'atthi sahasÄ�, n'atthi avyÄ�vaá¹o mano, n'atthi akusala-cittan ti.

[M. Vyut]:  Atite'dhvany  asaá¹…gaá¹�  apratihataá¹�  jÃ±Ä�nadhará¹¡anaá¹�  pravartate.
AnÄ�gate-.  Pratyutpanne-.  SarvakÄ�yakarmajÃ±Ä�napÅ«rvaá¹�gamaá¹�
jÃ±Ä�nÄ�nuparivarti.  SarvavÄ�kkarma-.  Sarvamanaskarma-.  NÄ�sti  chandasya  hÄ�nih:
nÄ�sti viriyasya hÄ�nih; nÄ�sti smá¹›ter hÄ�nih; nÄ�sti samÄ�dher hÄ�nih: nÄ�sti pra‐
jÃ±Ä�ya  hÄ�nih;  nÄ�sti  vimukter  hÄ�nih;  nÄ�sti  skalitaá¹�;  nÄ�sti  nÄ�nÄ�tva
saá¹�jÃ±Ä�;  nÄ�sty-asamÄ�hitacittaá¹�;  nÄ�sti  ravitaá¹�;  nÄ�sti  muá¹£itasmá¹›tita;
nÄ�sty-apratisamkhiyÄ�- yopeká¹£Ä�.

Unobstructed Buddha-knowledge of the past; unobstructed Buddha-knowledge of the future; unob‐
structed Buddha-knowledge of the present; all bodily actions are led by knowledge and appear in ac‐
cord with it; all verbal actions are led by knowledge and appear in accord with it; all mental actions are
led by knowledge and appear in accord with it â€” these six virtues has the Blessed One fulfilled. Non-
impairment of the will; non-impairment of energy; non-impairment of mindfulness; non-impairment
of concentration; non-impairment of wisdom; non-impairment of freedom â€” these twelve virtues has
the Blessed One fulfilled. Absence of uncertainty; absence of deception; absence of that which is not
clear; absence of hurry; absence of state that is not known; absence of equanimity that is removed from
reflection. [210|147]

â€œAbsence of uncertaintyâ€� means: â€œHis bearing is dignified; there is nothing unseemly in his
actionâ€�.

â€œAbsence of deceptionâ€� means: â€œHe has no craftinessâ€�.

â€œAbsence of that which is not clearâ€� means: â€œThat there is nothing that his knowledge cannot
senseâ€�.

â€œAbsence of hurryâ€� means: â€œHis behaviour is free from hurryâ€�.

â€œAbsence of state that is not knownâ€�  means: â€œHe is completely aware of his mental pro‐
cessesâ€�.

â€œAbsence of equanimity that is removed from reflectionâ€� means: â€œThere is no state of equan‐
imity in him of which he is not awareâ€�.

These eighteen virtues has the Blessed One fulfilled.178 

And again, the Blessed One has reached the other shore with facility having fulfilled all good through

the skilfulness belonging to him who comes and goes in the  same way,179  through the four founda‐
tions of mindfulness, through the four right efforts, through the four bases of supernormal power,
through the five faculties, the five powers, the six kinds of supernormal knowledge, the seven factors
of enlightenment, through the Noble Eightfold Path, through the eight positions of mastery, through
the eight kinds of emancipation, through the nine gradually ascending states, through the ten Ariyan
abodes and through the way of analytical science. Thus one should recall to mind that Blessed One
who has acquired the merits of the Excellent Law through these ways.

How should one remember the benefits  with which the Blessed One has  blessed the world? The
Blessed One has fulfilled all  merits and has reached the further shore. No other being could have
turned the Wheel, of the Law which the Blessed One set a-rolling out of compassion for all beings.
Without making an esoteric and an exoteric division of doctrine, he has opened wide the gate of the

immortal.180 He has caused an incalculable number of deities and humans to acquire the fruit of holi‐
ness. He has caused an incalculable [211|148] number of beings to acquire merit with the three mir‐
acles, namely, the miracle of supernormal power, the miracle of mind reading and the miracle of in‐

struction.181 He has aroused confidence in the hearts of men. He has overthrown all soothsaying and

c. 

178. The last six are not exactly according to the Pali or the Sanskrit. Here the text is not quite clear.

179. [M. I, 71]: CattÄ�rimÄ�ni SÄ�riputta TathÄ�gatassa vesÄ�rajjÄ�ni. Cp. [Vis. Mag. 524].

180. [D. II, 39]: ApÄ�rutÄ� tesaá¹� amatassa dvÄ�rÄ�.

181.  [D. I, 212 ff.];  [D. III, 220]:  Tiá¹‡i pÄ�á¹ihÄ�riyÄ�ni. Iddhi-pÄ�á¹ihÄ�riyaá¹�,  Ä�desanÄ�-
pÄ�á¹ihÄ�riyaá¹�, anusÄ�sani-pÄ�á¹ihÄ�riyaá¹�. Ime kho Ä�vuso tena BhagavatÄ� jÄ�natÄ�
passatÄ�.......tayo  dhammÄ�  sammad-akkhÄ�tÄ�.  Tattha  sabbeh  â€˜eva  saá¹�gÄ�yitabbaá¹�  na
vivaditabbaá¹�.......pe.......atthÄ�ya hitÄ�ya sukhÄ�ya deva-manussÄ�naá¹�.
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all false views. He has obliterated the bad road and opened the good road and made men to acquire
the fruit of liberation or birth in the heaven world. He has caused his hearers to obtain peace and dwell

in the law of the hearer.182 He has set down many precepts, preached the PÄ�timokkha, established be‐
ings in excellent merit, given them the perfect teaching of the Enlightened One and filled the world
full (with the Truth). All beings worship and honour him, and all deities and humans hear him.

Thus the Blessed One, who dwells unperturbed, has compassionated and benefitted the world, has
done what should be done.

That yogin recollects him who comes and goes in the same way, thus: Through these ways and these
virtues, he arouses confidence in his mind. Being full of confidence and being easy in the recollection,
his mind is always undisturbed. Because of his mind being undisturbed, he attains to access-medita‐
tion.

Q. How is it that one who meditates on the Buddha attains to access and not to fixed meditation,
jhÄ�na?

A. In the highest sense, the virtue of the Buddha is a subject of profound wisdom. In this sense the yo‐
gin cannot attain to fixed meditation,  jhÄ�na, owing to abstruseness. And again, he has to recollect
not merely one virtue. When he thinks on many virtues he cannot attain to fixed meditation, jhÄ�na.
This is a subject of meditation of all access-concentration.

Q. Access is attained through concentration on a single object. If he thinks on many virtues, his mind
is not concentrated. How then does he gain access?

A. If he recollects the virtues of him who comes and goes in the same way and of the Enlightened One,
the yoginâ€™s mind becomes concentrated. Therefore, he is untroubled.

Again it is taught that from the recollection of the Buddha, the four meditations, jhÄ�nas, arise.183 

The recollection of the Buddha has ended. [212|149]

3.4.13 The recollection of the law

Q. What is the recollection of the Law? What is the practising of it? What are its salient characteristic,
function and near cause? What is the procedure?

A. The Law means extinction, NibbÄ�na, or the practice by means of which extinction, NibbÄ�na, is
reached. The destruction of all activity, the abandoning of all defilements, the eradication of craving,
the becoming stainless and tranquillizedâ€”these are called extinction, NibbÄ�na. What are the prac‐
tices leading to extinction, NibbÄ�na? Namely, the four foundations of mindfulness, the four right ef‐
forts, the five powers, the seven factors of enlightenment, the Noble Eightfold Path â€” these are called
the practices leading to NibbÄ�na. The recollection of the Law is the virtue of renunciation and the
virtue of the Way. This recollection is recollectedness and right recollectedness. Thus is recollection of
the Law to be understood. The undisturbed dwelling of the mind (in this recollection) is the practising
of it. The awareness of the virtues of the Law is its salient characteristic. Analysis of the Law is its func‐
tion. The understanding of the meaning is its near cause. Its benefits are equal to those of the recollec‐
tion of the Buddha.

â€œWhat is the procedure?â€�: The new yogin goes to a place of solitude and keeps his mind undis‐
turbed. With undisturbed mind, he recollects thus: The Law is well-taught by the Blessed One, is vis‐

182. SÄ�vaka-dhamma.

183. []A. III, 285: Yasmiá¹� MahÄ�nÄ�ma samaye ariyasÄ�vako TathÄ�gataá¹� anussarati, nevâ€™ assa
tasmiá¹� samaye rÄ�gapariyuá¹á¹hitaá¹� cittaá¹� hoti, na dosapariyuá¹á¹hitaá¹� cittaá¹� hoti, na moha-
pariyuá¹á¹hitaá¹�  cittaá¹�  hoti,  ujugatam  evâ€™  assa  tasmiá¹�  samaye  cittaá¹�  hoti  TathÄ�gataá¹�
Ä�rabbha.  Ujugatacitto  kho  pana  MahÄ�nÄ�ma  ariyasÄ�vako  labhatt  atthavedaá¹�,  labhati
dhammavedaá¹�,  labhati  dhammÅ«pasaá¹�hitaá¹�  pÄ�mujjaá¹�,  pamuditassa  pÄ«ti  jÄ�yaá¹�,
pÄ«timanassa kÄ�yo passambhati,  passaddhakÄ�yo sukhaá¹�  vediyati,  sukhino cittaá¹�  samÄ�dhiyati.
(=PamuditassÄ� ti duvidhena pÄ«tipÄ�mujjena pamuditassa; pÄ«ti jÄ�yatÄ« ti paÃ±cavidhÄ� pÄ«ti
nibbattati;  kÄ�yo  passambhatÄ«  ti  nÄ�makÄ�yo  ca  karajakÄ�yo  ca  darathapaá¹ippassadhiyÄ�  paá¹‐
ippassambhati; sukhan ti kÄ�yikacetasikaá¹�  sukhaá¹�;  samÄ�dhiyatÄ« ti Ä�rammaá¹‡e sommÄ�  á¹‐
hapitaá¹� hoti. â€” [TODO: Comy. (][Mp. ) III, 337]).
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ible, not subject to time, inviting, conducive to perfection, to be attained by the wise, each one for him‐

self.184 

â€œThe Law is well-taught by the Blessed Oneâ€�: It is free from extremes,185  therefore it is called
â€œwell-taughtâ€�. There are no inconsistencies in it, therefore it is called â€œwell-taughtâ€�. There
are no contradictions in it and it is endowed with the three kinds of goodness, therefore it is called
â€œwell-taughtâ€�. It is completely spotless, therefore it is called â€œwell-taughtâ€�. It leads beings
to extinction, NibbÄ�na, wherefore it is called â€œwell-taughtâ€�.

â€œVisibleâ€�: Because one gains the Paths and the Fruits in succession, it is called â€œvisibleâ€�.
Because one sees extinction, NibbÄ�na, and the (other) Fruits of the Path, it is called â€œvisibleâ€�.

â€œNot subject to timeâ€�: Without lapse of time fruition occurs. Therefore, it is called â€œnot sub‐
ject to timeâ€�. [213|150]

â€œInvitingâ€�: It says: â€œCome and see my worth!â€�. In the same way, those who have the abil‐
ity to teach are called men who say â€œCome and see!â€�.

â€œConducive to perfectionâ€�: If a man acknowledges it, he will reach the immortal. Such is that
which is â€œconducive to perfectionâ€�. What leads to the fruition of holiness is called that which is
â€œconducive to perfectionâ€�.

â€œTo be attained by the wise, each one for himselfâ€�: If a man acknowledges it and does not accept
other teachings, he causes the arising of the knowledge of cessation, the knowledge of the unborn and
the knowledge of freedom. Therefore, it is called that which is â€œto be attained by the wise, each one
for himselfâ€�.

Further, the yogin should recollect the Law in other ways thus: It is the eye; it is knowledge; it is peace;
it is the way leading to the immortal; it is renunciation; it is the expedience whereby cessation is won;
it is the way to the ambrosial; it is non-retrogression; it is the best; it is non-action, solitude, exquisite‐
ness. It is not soothsaying. It is the most excellent object for the wise manâ€™s mind. It is to cross over
to the other shore; it is the place of refuge. That yogin in these ways and through these virtues recol‐
lects the Law, and his mind is filled with confidence. On account of this confidence, his mind is undis‐
turbed. Because of the undisturbed state of the mind, he destroys the hindrances, arouses the medita‐
tion, (jhÄ�na) factors and dwells in access-concentration. The rest is as was fully taught above.

The recollection of the Law has ended.

3.4.14 The recollection of the community of bhikkhus

Q. What is the recollection of the Community of Bhikkhus? (What is the practising of it?) What are its
salient characteristic, function and near cause? What is the procedure?

A. The congregation of the saints is the Community of Bhikkhus. This is called the Community of
Bhikkhus. The yogin recollects the virtue of the observances of the Community of Bhikkhus. This re‐
collection is recollectedness and right recollectedness. Such is the recollection of the Community of
Bhikkhus to be understood. The undisturbed dwelling of the mind in this recollection is the practising
of it. Awareness of the virtues of the Community of Bhikkhus is its salient characteristic; reverence is
its function; appreciation of the virtues of the Community of Bhikkhus is its near cause. Its benefits are
equal to those of the recollection of the Buddha.

â€œWhat is the procedure?â€�: The new yogin goes to a place of solitude and keeps his mind undis‐
turbed. With undisturbed mind, he recollects thus: The Community of Hearers of the Blessed One is of
good conduct, the Community of Hearers of the Blessed One is of upright conduct, the Community of
Hearers  of  the  Blessed  One  is  of  righteous  conduct,  the  Community  of  [214|151] Hearers  of  the
Blessed One is of dutiful conduct. This Community of Hearers of the Blessed One, namely, the four

184. [S. II, 69]; [A. I, 207]; [D. III, 5]: SavÄ�kkhÄ�to BhagavatÄ� Dhammo sandiá¹á¹hiko akÄ�liko ehi-
passiko opanayiko paccattaá¹� veditabbo viÃ±Ã±Å«hÄ«ti.

185.  [Vin. I,  10];  [S. V,  421]:  Dve  me  bhikkhave  antÄ�  pabbajitena  na  sevitabbÄ�.  Katame  dve?  Yo
cÄ�yaá¹� kÄ�mesu kÄ�masukhallikÄ�nuyogo hÄ«no gammo pothujjaniko anariyo anatthasaá¹�hito. Yo
cÄ�yaá¹�  attakilamathÄ�nuyogo  dukkho  anariyo  anatthasaá¹�hito.  Ete  te  bhikkhave  ubho  ante
anupagamma majjhimÄ� paá¹ipadÄ� TathÄ�gatena abhisambuddhÄ�.......
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pairs of men and the eight kinds of individuals, is worthy of offerings, worthy of hospitality, worthy of

gifts, worthy of reverential salutation, is the incomparable field of merit of the world.186 

â€œThe Community of Hearers of the Blessed One is of good conductâ€�: The Community of Hear‐
ers of the Blessed One is of â€œgood conductâ€�, because it follows the good word. It is of â€œgood
conductâ€� and â€œupright conductâ€�, because it benefits itself and others. It is of â€œgood con‐
ductâ€� and â€œupright conductâ€� because it has no enemy. It is of â€œgood conductâ€� and
â€œupright conductâ€� because it avoids the two extremes and takes the mean. It is of â€œgood con‐
ductâ€� and â€œupright conductâ€�, because it is free from hypocrisy. It is â€œgood conductâ€�,
because it is free from wickedness and crookedness and free from unclean action of body and speech.

â€œIs of righteous conductâ€�: It is of â€œrighteous conductâ€� because it follows the Noble Eight‐
fold  Path.  And  again,  â€œrighteousâ€�  is  an  appellation  of  extinction,  NibbÄ�na.  It  is  of
â€œrighteousâ€�, â€œgood conductâ€�, because it follows the Noble Eightfold Path and reaches ex‐
tinction,  NibbÄ�na.  It  is  of  â€œrighteousâ€�,  â€œgood conductâ€�,  because it  follows the Four
Noble Truths taught by the Buddha.

â€œIs of dutiful conductâ€�: It is of â€œdutiful conductâ€� because it is perfect in the practice of
unity in the Community of Bhikkhus. It is of â€œdutiful conductâ€�, because, seeing the great fruit of
virtue and the increase of virtue which follow the practice of unity, it observes this (unity).

â€œThe four pairs of men and the eight kinds of individualsâ€�: The Path and the Fruit of Stream-en‐
trance are regarded as the attainments of a pair of men. The Path and the Fruit of Once-returning are
regarded as the attainment of a pair of men. The Path and Fruit of Non-returning are regarded as the
attainments of a pair of men. The Path and Fruit of the Consummate One are regarded as the attain‐
ments of a pair of men. These are called â€œthe four pairs of menâ€�.

â€œThe eight kinds of individualsâ€� are they who gain the four Paths and the four Fruits. These are
called the eight kinds of individuals. Because the Community of Bhikkhus dwells in these Paths and
Fruits, it is said to consist of the four pairs of men. Those who dwell in the four Paths and the four
Fruits are called the eight kinds of individuals.

â€œHearersâ€�: It (the Community of hearers) accomplishes after having heard. Therefore it is called
(the Community of) hearers.

â€œCommunityâ€�: The congregation of saints. It is worthy of hospitality, [[215|152]] worthy of of‐
ferings, worthy of gifts, worthy of reverential salutation, and is the incomparable field of merit of the
world.

â€œWorthy of hospitalityâ€�: Worthy of hospitality means worthy of receiving invitations.

â€œWorthy of offeringsâ€�: Great is the fruit that could be obtained through offerings made to it.
And again, it is worthy of receiving offerings.

â€œWorthy of gifts: One acquires great fruit by gifting various things to it.

â€œWorthy of reverential salutationâ€�: It is fit to receive worship. Therefore it is called worthy of
reverential salutation.

â€œIncomparableâ€�: It is possessed of many virtues. Therefore it is called incomparable.

â€œField of merit of the worldâ€�: This is the place where all beings acquire merit. Therefore it is
called the field of merit of the world.

And again, the yogin should recollect through other ways thus: This Community of Bhikkhus is the
congregation that is most excellent and good. It is called the best. It is endowed with virtue, concentra‐
tion, wisdom, freedom and the knowledge of freedom. That yogin recollects these various virtues in
different ways. Through this recollection of the various virtues, he becomes confident. Owing to the
recollection of confidence, his mind is undisturbed. With undisturbed mind he is able to destroy the

186. [S. II, 69]; [A. I, 208]; [D. III, 5]: Supaá¹ipanno Bhagavato sÄ�vaka-saá¹�gho uju-paá¹ipanno Bhagavato
sÄ�vaka-saá¹�gho,  Ã±Ä�ya-paá¹ipanno  Bhagavato  sÄ�vaka-saá¹�gho,  sÄ�mÄ«ci-  paá¹ipanno
Bhagavato  sÄ�vaka-saá¹�gho,  yadidaá¹�  cattÄ�ri  purisayugÄ�ni  aá¹á¹ha-purisa-puggalÄ�,  esa
Bhagavato  sÄ�vaka-saá¹�gho  Ä�huá¹‡eyyo  pÄ�huá¹‡eyyo  dakkhiá¹‡ieyyo  aÃ±jali-karaá¹‡Ä«yo
anuttaraá¹� pÅ«Ã±Ã±a-kkhettaá¹� lokassÄ�ti.
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hindrances, arouse the meditation (jhÄ�na) factors and attain to access. The rest is as was fully taught
above.

The recollection of the Community of Bhikkhus has ended.

3.4.15 The recollection of virtue

Q. What is the recollection of virtue? What is the practising of it. What are its salient characteristic,
function and near cause? What is the procedure?

A. Through virtue one recollects pure morals. This recollectedness is recollection and right recollected‐
ness. Thus should the recollection of virtue be understood. The undisturbed dwelling of the mind in
the recollection of virtue is the practising of it. Awareness of the merit of virtue is its salient character‐
istic. To see the fearfulness of tribulation is its function. Appreciation of the unsurpassable happiness
(of virtue) is its near cause. Twelve are the benefits of the recollection of virtue thus: One honours the
Teacher, esteems the Law, and the Community of Bhikkhus, respects the precepts of virtue, esteems of‐

ferings, becomes heedful, sees danger in and fears the smallest fault,187 guards oneself, protects others,
has no fear of this world, has no fear of the other world and enjoys the many benefits accruing from
the observance of all precepts. These are the benefits of the recollection of virtue. [216|153]

â€œWhat is the procedure?â€�: The new yogin goes to a place of solitude and keeps his mind undis‐
turbed. With this undisturbed mind, he recollects thus: â€œMy virtue is unbroken, indefective, un‐

spotted, unblemished, liberating, praised by the wise, untainted, conducive to concentrationâ€�.188 

If unbroken, they are indefective. If indefective, they are unspotted. The others should be known in the
same way.

Again, because when virtue is pure, they become the resorting-ground of all good states, they come to
be called â€œunbroken and indefectiveâ€�. As they constitute the honour of caste, they are called un‐
spotted and unblemished. As they constitute the joy of the Consummate One, and bear no tribulation,
they  are  called  â€œpraised  by  the  wiseâ€�.  As  they  are  untouched  by  views,  they  are  called
â€œuntaintedâ€�. As they lead to sure stations, they are called â€œconducive to concentrationâ€�.

Further, the yogin should practise recollection of virtue in other ways thinking thus: â€œVirtue is the
bliss of separation from tribulation. This caste is worthy of honour. The treasure of virtue is secure. Its
benefits have already been taughtâ€�. Thus should virtue be understood. That yogin practises recol‐
lection of virtue considering its merits through these ways. Owing to his recollectedness and confid‐
ence, his mind is not disturbed. With this undisturbed mind he destroys the hindrances, arouses the
meditation (jhÄ�na) factors and attains to access-meditation. The rest is as was fully taught above.

The recollection of virtue has ended.

3.4.16 The recollection of liberality

Q. What is the Recollection of liberality? What is the practising of it? What are its salient characteristic,
function and near cause? What is the procedure?

A. Liberality means that one gives oneâ€™s wealth to others wishing to benefit them, and in order to
derive the happiness of benefiting others. Thus is liberality to be understood. One dwells indifferent in
the recollection of the virtue of liberality. This recollectedness is recollection and right recollectedness.
This is called recollection of liberality. The undisturbed dwelling of the mind in this recollection is the
practising of it. Awareness of the merit of liberality is its salient characteristic. Non-miserliness is its
function. Non-covetousness is its near cause.

A man who practises the recollection of liberality gains ten benefits thus: He gains bliss through liber‐
ality; he becomes non-covetous through liberality;  [217|154] he is not miserly, thinks of others,  be‐
comes dear to others, does not fear in othersâ€™ company, has much joy, acquires the compassionate
mind, fares well and approaches the ambrosial.

187. [D. I, 63]: Aá¹‡umattesu vajjesu bhaya-dassÄ�vÄ«.

188.  [A. III,  286]:  Puna  ca  paraá¹�  MahÄ�nÄ�ma  ariyasÄ�vako  attano  sÄ«lÄ�ni  anussarati
akhaá¹‡á¸�Ä�ni  acchiddÄ�ni  asabalÄ�ni  akammÄ�sÄ�ni  bhujissÄ�ni  viÃ±Ã±Å«pasaá¹á¹hÄ�ni
aparÄ�maá¹á¹hÄ�ni samÄ�dhisaá¹�-vattanikÄ�ni.
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â€œWhat is the procedure?â€�: The new yogin goes to a place of solitude and keeps his mind undis‐
turbed. With undisturbed mind he practises recollection of liberality thus: â€œThrough abandoning
things I have benefitted others; therefrom I have gained much merit. The vulgar, by reason of the dirt
of covetousness, are drawn to things. I live with mind non-coveting and not unclean. Always I give

and enjoy giving to others. Always I give and distributeâ€�.189 

That yogin in these ways practises the recollection of liberality. Through the recollection of liberality
his mind is endowed with confidence. Because of this recollection and confidence, his mind is always
undisturbed. With undisturbed mind he destroys the hindrances, arouses the meditation (jhÄ�na)
factors and attains to access-concentration. The rest is as was fully taught above.

The recollection of liberality has ended.

3.4.17 The recollection of deities

Q. What is the recollection of deities? What is the practising of it? What are its salient characteristic,
function and near cause? What is the procedure?

A. Considering the benefit of birth in a heaven, one recollects oneâ€™s own merits. This recollected‐
ness is recollection and right recollectedness. This is called recollection of deities. The undisturbed
dwelling of the mind in this recollection is the practising of it. Awareness of oneâ€™s own merits and
the merits of the deities is its salient characteristic. To admire merit is its function. Confidence in the
fruit of merit is its near cause.

A man who practises the recollection of deities gains eight benefits: he increases five qualities, namely,
confidence, virtue, learning, liberality and wisdom; he can gain that which heavenly beings desire and
to which they are devoted; he is happy in the anticipation of the reward of merit; he honours his body;
he is reverenced by heavenly beings. Through this, he is able to practise virtue and recollection of lib‐
erality also. He fares well and approaches the ambrosial.

â€œWhat is the procedure?â€�: The new yogin goes to a place of solitude and keeps his mind undis‐
turbed. With undisturbed mind he practises the recollection of deities thinking thus: â€œThere are the
Four Regents. There are the deities [218|155] of TÄ�vatiá¹�sa, YÄ�ma, Tusita, NimmÄ�narati, Paran‐
immitavasavatti heavens. There are the Brahma-group deities and other deities. Those deities, being en‐
dowed with such confidence, on dying here, were born there. I too have such confidence. Endowed
with such virtue, such learning, such liberality and such wisdom, those deities were born there. I too

have such wisdomâ€�.190 Thus he recollects his own and the deitiesâ€™ confidence, virtue, learning,
liberality and wisdom.

That yogin in these ways and through these virtues practises the recollection of deities, and is thereby
endowed with confidence. Owing to confidence and  recollectedness, his mind is undisturbed. With
undisturbed mind he destroys the hindrances, arouses the meditation (jhÄ�na) factors and attains to
access-meditation.

Q. Why does one recollect the merit of deities and not of humans?

A. The merit of the deities is the most excellent. They are born in excellent realms and are endowed
with excellent  minds.  Having entered a  good realm,  they are  endowed with good.  Therefore one

189.  [A. III,  287];  Puna  ca  paraá¹�  MahÄ�nÄ�ma  ariyasÄ�vako  attano  cÄ�gaá¹�  anussarati
â€˜lÄ�bhÄ�  vata  me  suladdhaá¹�  vata  me,  yoâ€™  haá¹�  maccheramalapariyuá¹á¹hitÄ�ya  pajÄ�ya
vigatamalamaccherena  cetasÄ�  agÄ�raá¹�  ajjhÄ�vasÄ�mi  muttacÄ�go  payatapÄ�á¹‡i  vossaggarato
yÄ�cayogo dÄ�nasaá¹�vibhÄ�-garatoâ€™ ti.

190. [A. III, 287];  Puna ca paraá¹� MahÄ�nÄ�ma ariyasÄ�vako devatÄ�nussatiá¹� bhÄ�veti â€˜santi
devÄ�  CÄ�tummahÄ�rÄ�jikÄ�,  santi  devÄ�  TÄ�vatiá¹�sÄ�,  santi  devÄ�  YÄ�mÄ�,  santi
devÄ�  TusitÄ�,  santi  devÄ�  NimmÄ�naratino,  santi  devÄ�  Paranimmitavasavattino,  santi  devÄ�
BrahmakÄ�yikÄ�, santi devÄ� Taduttari; yathÄ�rÅ«pÄ�ya saddhÄ�ya samannÄ�gaÄ�a lÄ� dev‐
atÄ� ito cutÄ� tattha uppannÄ�, mayham pi tathÄ�rÅ«pÄ� saddhÄ� saá¹�vijjati; yathÄ�rÅ«pena
silena  samannÄ�gatÄ�  tÄ�  devatÄ�  ito  cutÄ�  tattha  uppannÄ�,  mayham  pi  tathÄ�rÅ«paá¹�
silaá¹� saá¹�vijjati; yathÄ�rÅ«pena sutena samannÄ�gatÄ� tÄ� devatÄ� tato cutÄ� tattha uppan‐
nÄ�,  mayham pi tathÄ�rÅ«paá¹�  sutaá¹�  saá¹�vijjati;  yathÄ�rÅ«pena cÄ�gena samannÄ�gatÄ�
tÄ�  devatÄ�  ito  cutÄ�  tattha  uppannÄ�,  mayham  pi  tathÄ�rÅ«po  cÄ�go  saá¹�vijjati;
yathÄ�rÅ«pÄ�ya paÃ±Ã±Ä�ya samannÄ�gatÄ� tÄ� devatÄ� ito cutÄ� tattha uppannÄ�, may‐
ham pi tathÄ�rÅ«pÄ� paÃ±Ã±Ä� saá¹�vijjatiâ€™ ti.
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should recollect the merit of the deities and not the merits of men. The rest is as was fully taught
above.

The recollection of deities has ended.

The sixth fascicle has ended.

[219|156] (418?)

4 Section Four

4.1 Mindfulness of respiration

Q. What is mindfulness of respiration?191 What is the practising of it? What are its salient characterist‐
ic, function and near cause? What are its benefits? What is the procedure?

A. Inhalation192 is the incoming breath. Exhalation193 is the outgoing breath. The perceiving of the in‐
coming breath and the outgoing breathâ€”this is being mindful, mindfulness and right mindfulness.
The undisturbed dwelling of the mind (in this mindfulness) is the practising of it. To cause the arising

of perception as regards respiration is its salient characteristic. Attending to contact194 is its function.

Removal of discursive thought195 is its near cause.

4.2 Benefits

â€œWhat are its benefits?â€�: If a man practises mindfulness of respiration, he attains to the peaceful,
the exquisite, the lovely, and the blissful life. He causes evil and demeritorious states to disappear and

to perish as soon as they arise.196  He is not negligent as regards his body or his organ of sight. His

body and mind do not waver or tremble.197 He fulfils the four foundations of mindfulness, the seven
enlightenment factors and freedom. This has been praised by the  [220|157] Blessed One. This is the

abode of the Noble Ones, of Brahma and of the TathÄ�gata.198 

4.3 Procedure

â€œWhat is the procedure?â€� : The new yogin having gone to a forest, to the foot of a tree or to a
wide open space, sits down, with legs crossed under him, with the body held erect, with mindfulness
established in front. He is mindful in respiration. Mindful of the outgoing breath, that yogin knows,
when he breathes out a long breath: â€œI breathe out a long breathâ€�; (430) when he breathes in a
long breath, he knows: â€œI breathe in a long breathâ€�;  when he breathes in a short breath, he
knows: â€œI breathe in a short breathâ€�;  when he breathes out a short breath,  he knows: â€œI
breathe out a short breathâ€�. Thus he knows. â€œI am breathing in, in such and such a wayâ€�,
thus he trains himself. â€œI am breathing out, in such and such a wayâ€�, thus he trains himself. (Ex‐
periencing the whole body; calming the bodily formations), experiencing  joy, experiencing bliss, ex‐
periencing the mental formations, calming the mental formations, (experiencing the mind), gladden‐
ing the mind, concentrating the mind, freeing the mind, discerning impermanence, discerning dispas‐

191. Ä€nÄ�pÄ�nasati.

192. Ä€na.

193. ApÄ�na.

194. Phassa.

195. Vitakka.

196. [S. V, 321-22]: Ä€nÄ�pÄ�nasati samÄ�dhi bhÄ�vito bahulÄ«kato santo ceva paá¹‡Ä«to ca asecanako
ca sukho ca vihÄ�ro uppannupanne ca pÄ�pake akusale dhamme á¹hÄ�naso antaradhÄ�peti vÅ«pasameti.

197.  [S. V,  316]:  Ä€nÄ�pÄ�nasatisamÄ�dhissa  bhikkhave  bhÄ�vitattÄ�  bahulÄ«katattÄ�  neva
kÄ�yassa  iÃ±jitattaá¹�  vÄ�  hoti  phanditattaá¹�  vÄ�  na  cittassa  iÃ±jitattaá¹�  vÄ�  hoti
phanditattaá¹� vÄ�.

198.  [S. V,  326]:  Ä€nÄ�pÄ�nasatisamÄ�dhiá¹�  sammÄ�vadamÄ�no  vadeyya  ariyavihÄ�ro  iti  pi
brahmavihÄ�ro iti pi taá¹hÄ�gatavihÄ�ro iti pÄ« ti.
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sion,  discerning cessation,  discerning renunciation,  thus he trains himself.  â€œDiscerning renunci‐
ation, I breathe out in such and such a wayâ€�, thus he trains himself; â€œdiscerning renunciation, I

breathe in, in such and such a wayâ€�, thus he trains himself.199 

DÄ«ghaá¹�  vÄ�  assasanto  dÄ«ghaá¹�  assasÄ�mÄ«ti  pajÄ�nÄ�ti,  dÄ«ghaá¹�  vÄ�  passasanto
dÄ«ghaá¹�  passasÄ�mÄ«ti  pajÄ�nÄ�ti.  Rassaá¹�  vÄ�  assasanto  rassaá¹�  assasÄ�mÄ«ti
pajÄ�nÄ�ti, rassaá¹� vÄ� passasanto rassaá¹� passasÄ�mÄ«ti pajÄ�nÄ�ti.

SabbakÄ�yapaá¹isaá¹�vedÄ« assasissÄ�mÄ«ti sikkhati, sabbakÄ�yapaá¹isaá¹�vedÄ« passasissÄ�mÄ«ti
sikkhati.  Passambhayaá¹�  kÄ�yasaá¹…khÄ�raá¹�  assasissÄ�mÄ«ti  sikkhati,  passambhayaá¹�
kÄ�yasaá¹…khÄ�raá¹� passasissÄ�mÄ«ti sikkhati.

PÄ«tipaá¹isaá¹�vedÄ«  assasissÄ�mÄ«ti  sikkhati,  pÄ«tipaá¹isaá¹�vedÄ«  passasissÄ�mÄ«ti  sikkhati.
Sukhapaá¹isaá¹�vedÄ« assasissÄ�mÄ«ti sikkhati, sukhapaá¹isaá¹�vedÄ« passasissÄ�mÄ«ti sikkhati.

Cittasaá¹…khÄ�rapaá¹isaá¹�vedÄ«  assasissÄ�mÄ«ti  sikkhati,  cittasaá¹…khÄ�rapaá¹isaá¹�vedÄ«
passasissÄ�mÄ«ti  sikkhati.  Passambhayaá¹�  cittasaá¹…khÄ�raá¹�  assasissÄ�mÄ«ti  sikkhati,
passambhayaá¹�  cittasaá¹…khÄ�raá¹�  passasissÄ�mÄ«ti  sikkhati.  Cittapaá¹isaá¹�vedÄ«
assasissÄ�mÄ«ti sikkhati, cittapaá¹isaá¹�vedÄ« passasissÄ�mÄ«ti sikkhati.

Abhippamodayaá¹�  cittaá¹�  assasissÄ�mÄ«ti  sikkhati,  abhippamodayaá¹�  cittaá¹�  passasissÄ�mÄ«ti
sikkhati. SamÄ�dahaá¹� cittaá¹� assasissÄ�mÄ«ti sikkhati, samÄ�dahaá¹� cittaá¹� passasissÄ�mÄ«ti
sikkhati.  Vimocayaá¹�  cittaá¹�  assasissÄ�mÄ«ti  sikkhati,  vimocayaá¹�  cittaá¹�  passasissÄ�mÄ«ti
sikkhati.

AniccÄ�nupassÄ«  assasissÄ�mÄ«ti  sikkhati,  aniccÄ�nupassÄ«  passasissÄ�mÄ«ti  sikkhati.
VirÄ�gÄ�nupassÄ«  assasissÄ�mÄ«ti  sikkhati,  virÄ�gÄ�nupassÄ«  passasissÄ�mÄ«ti  sikkhati.
NirodhÄ�nupassÄ«  assasissÄ�mÄ«ti  sikkhati,  nirodhÄ�nupassÄ«  passasissÄ�mÄ«ti  sikkhati.  Paá¹‐
inissaggÄ�nupassÄ« assasissÄ�mÄ«ti sikkhati, paá¹inissaggÄ�nupassÄ« passasissÄ�mÄ«ti sikkhati.

Here, he trains himself in â€œbreathing inâ€� means: â€œmindfulness is fixed at the nose-tip or on

the lipâ€�.200 These are the places connected with breathing [221|158] in and breathing out. That yo‐
gin attends to the incoming breath here. He considers the contact of the incoming and the outgoing
breath, through mindfulness that is fixed at the nose-tip or on the lip. Mindfully, he breathes in; mind‐
fully, he breathes out. He does not consider (the breath) when it has gone in and also when it has gone

out.201 He considers the contact of the incoming breath and the outgoing breath, at the nose-tip or on
the lip, with mindfulness. He breathes in and breathes out with mindfulness. It is as if a man were
sawing wood. That man does not attend to the going back and forth of the saw. In the same way the
yogin does not attend to the perception of the incoming and the outgoing breath in mindfulness of res‐
piration. He is aware of the contact at the nose-tip or on the lip, and he breathes in and out, with

mindfulness.202 If, when the breath comes in or goes out, the yogin considers the inner or the outer, his

199.  []S. V,  311-12:  Idha  bhikkhave  bhikkhu  araÃ±Ã±agato  vÄ�  rukkhamÅ«lagato  vÄ�
suÃ±Ã±Ä�gÄ�ragato vÄ� nisÄ«dati pallaá¹…kaá¹� Ä�bhujitvÄ� ujuá¹� kÄ�yaá¹� paá¹‡idhÄ�ya
parimukhaá¹� satiá¹� upaá¹á¹hapetvÄ� so sato va assasati sato passasati.

200.  [Mp. III,  202];  [Spk. I,  238]:  Parimukhaá¹�  satiá¹�  upaá¹á¹hapetvÄ�  ti,  kammaá¹á¹hÄ�nâ€™
Ä�bhimukhaá¹�  satiá¹�  á¹hapayitvÄ�,  mukha-samÄ«pe vÄ�  katvÄ�  ti  attho.  Tenâ€™ eva Vibhange,
â€œayaá¹� sati upaá¹á¹hitÄ� hoti supaá¹á¹hitÄ� nÄ�sikâ€™ agge vÄ� mukha-nimitte vÄ�. Tena vuccati
parimukhaá¹� satiá¹� upaá¹á¹hapetvÄ�â€� ([Vbh. 252]) ti.

201. Cp. [Pts. 165]: AssÄ�sÄ�dimajjhapariyosÄ�nam satiyÄ� anugacehato ajjhattaá¹� vikkhepagatena cit‐
tena  kÄ�yo  pi  cittaá¹�  pi  sÄ�raddhÄ�  ca  honti  iÃ±jitÄ�  ca  phanditÄ�  ca,
passÄ�sÄ�dimajjhapariyosÄ�naá¹�  satiyÄ�  anugacehato  bahiddhÄ�  vikkhepagatena  cittena  kÄ�yo
pi.......pe.......phanditÄ� ca.

202.  Cp.  [Pts. I,  171]:  SeyyathÄ�pÄ« rukkho same bhÅ«mibhÄ�ge nikkhitto,  tamenaá¹�  puriso kakacena
chindeyya, rukkhe phuá¹á¹hakakacadantÄ�naá¹� vasena purisassa sati upaá¹á¹hitÄ� hoti, na Ä�gate vÄ�
gate  vÄ�  kakacadante  manasikaroti,  na  Ä�gatÄ�  vÄ�  gatÄ�  vÄ�  kakacadantÄ�  aviditÄ�  honti,
padhÄ�naÃ± ca paÃ±Ã±Ä�yati, payogaÃ± ca sÄ�dheti, visesaá¹� adhigacchati: YathÄ� rukkho same
bhÅ«mibhÄ�ge  nikkhitto,  evaá¹�  upanibandhanÄ�  nimittaá¹�,  yathÄ�  kakacadantÄ�  evaá¹�
assÄ�sapassÄ�sÄ�, yathÄ� rukkhe phuá¹á¹hakakacadantÄ�naá¹� vasena purisassa sati upaá¹á¹hitÄ�
hoti, nd Ä�gate vÄ� gate vÄ� kakacadante manasikaroti, na Ä�gatÄ� vÄ� gatÄ� vÄ� kakacadantÄ�
aviditÄ�  honti,  padhÄ�naÃ±  ca  paÃ±Ã±Ä�yati,  payogaÃ±  ca  sÄ�dheti,  visesaá¹�
adhigacchatiâ€”evamevaá¹�  bhikkhÅ«  nÄ�sikagge  vÄ�  mukhanimitte  vÄ�  satiá¹�  upaá¹á¹hapetvÄ�
nisinno hoti, na Ä�gate vÄ� gate vÄ� assÄ�sapassÄ�se manasikaroti na Ä�gatÄ� vÄ� gatÄ� vÄ�
assÄ�sapassÄ�sÄ�  aviditÄ�  honti,  padhÄ�naÃ±  ca  paÃ±Ã±Ä�yati,  payogaÃ±  ca  sÄ�dheti,
visesaá¹� adhigacchati.
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mind will be distracted. If his mind is distracted, his body and mind will waver and tremble. These are
the disadvantages. He should not purposely breathe very long or very short breaths. If he purposely
breathes very long or very short breaths, his mind will be distracted and his body and mind will waver
and tremble. These are the disadvantages.

He should not attach himself to diverse perceptions connected with breathing in and breathing out. If
he does so, his other mental factors will be disturbed. If his mind is disturbed, his body and mind will
waver and tremble. Thus countless impediments arise because the points of contact of the incoming
breath and the outgoing breath are countless. He should be mindful and should not let the mind be
distracted. He should not essay too strenuously nor too laxly. If he essays too laxly, he will fall into ri‐
gidity and torpor. If he essays too strenuously, he will become restless. If the yogin falls into rigidity

and torpor or becomes restless, his body and mind will waver and tremble.203 These are the disadvant‐
ages.

To the yogin who attends to the incoming breath with mind that is cleansed of the nine lesser defile‐

ments the image204  arises with a pleasant feeling similar to that which is produced in the action of
spinning cotton or silk cotton. Also, [222|159] it is likened to the pleasant feeling produced by a breeze.
205 Thus in breathing in and out, air touches the nose or the lip and causes the setting-up of air percep‐

tion mindfulness. This does not depend on colour or form.206 This is called the image. If the yogin de‐
velops the image and increases it at the nose-tip, between the eye-brows, on the forehead or establishes

it in several places,207  he feels as if his head were filled with air. Through increasing in this way his
whole body is charged with bliss. This is called perfection.

And again, there is a yogin: he sees several images from the beginning. He sees various forms such as
smoke, mist, dust, sand of gold, or he experiences something similar to the pricking of a needle or to
an antâ€™s bite. If his mind does not become clear regarding these different images, he will be con‐
fused. Thus he fulfils overturning and does not gain the perception of respiration. If his mind becomes
clear, the yogin does not experience confusion. He attends to respiration and he does not cause the
arising of other perceptions. Meditating thus he is able to end confusion and acquire the subtle image.
And he attends to respiration with mind that is free. That image is free. Because that image is free, de‐
sire arises. Desire being free, that yogin attends to respiration and becomes joyful. Desire and joy being
free, he attends to respiration with equipoise. Equipoise, desire and joy being free, he attends to respir‐
ation, and his mind is not disturbed. If his mind is not disturbed, he will destroy the hindrances, and
arouse the meditation (jhÄ�na) factors. Thus this yogin will reach the calm and sublime fourth med‐
itation, jhÄ�na. This is as was fully taught above.

4.4 Counting, connection, contacting and fixing

And again, certain predecessors208 taught four ways of practising mindfulness of respiration. They are

counting,  connection,  contacting  and  fixing.209  Vis.  Mag. 278:  TatrÄ�yaá¹�  manasikÄ�ravidhi:-
gananÄ�,  anubandhanÄ�,  phusanÄ�,  á¹hapanÄ�. Here it  is  interesting to note that the Venerable
Buddhaghosa Thera does not ascribe this teaching to â€˜ekacceâ€™ as he usually does; nor does he go
to the Aá¹á¹hakathÄ� for authority. Q. What is counting? A. A new yogin counts the breaths from one
to ten, beginning with the outgoing breath and ending with the incoming breath. He does not count
beyond ten. Again, it is taught that he counts from one to five but does not count beyond five. He does
not miss. At that time (i.e., when he misses) he should count (the next) or stop that count. Thus he
dwells in mindfulness of respiration, attending to the object. Thus should counting be understood.

203. [Pts. I, 166]: Linena cittena kosajjÄ�nupatitena kÄ�yo pi cittaá¹� pi sÄ�raddhÄ� ca honti iÃ±jitÄ�
ca phanditÄ� ca, atipaggahitena cittena uddhaccÄ�nupatitena kÄ�yo pi.......pe.......phanditÄ� ca.

204. Nimitta.

205.  [Vis.  Mag. 285]:  Api  ca  kho  kassaci  sukhasamphassaá¹�  uppÄ�dayamÄ�no,  tÅ«lapicu  viya,
kappÄ�sapicu  viya,  vÄ�tadhÄ�rÄ�  viya  ca  upaá¹á¹hÄ�tÄ«  ti  ekacce  Ä�hu.  Ayaá¹�  pana  aá¹á¹‐
hakathÄ�su vinicchayo:- .......

206.  Cp.  [Vis.  Mag. 286]:  AthÄ�â€™nena taá¹�  nimittaá¹�  neva  vaá¹‡á¹‡ato  manasikÄ�tabbaá¹�,  na
lakkhaá¹‡ato paccavekkhitabbaá¹�.

207. Cp. Manual of a Mystic (P.T.S. translation) of YogÄ�vacaraâ€™s Manual 8 ff.

208. Possibly PorÄ�pÄ�.

209. []
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â€œConnectionâ€�: Having counted, he follows respiration with mindfulness, continuously. This is
called connection. [223|160]

â€œContactingâ€�: Having caused the arising of air perception, he dwells, attending to the contact of
respiration at the nose-tip or on the lip. This is called contacting.

â€œFixingâ€�: Having acquired facility in contacting, he should establish the image, and he should
establish joy and bliss and other states which arise here. Thus should fixing be known.

That counting suppresses uncertainty. It causes the abandoning of uncertainty. Connection removes
gross discursive thinking and causes unbroken mindfulness of respiration. Contacting removes dis‐
traction and makes for steady perception. One attains to distinction through bliss.

4.5 Sixteen ways of training in mindfulness of respiration

(1) and (2) â€œBreathing in a long breath, breathing out a short breath, breathing in a short breath,

thus he trains himselfâ€�210 â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦................................

â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦.

Knowledge causes the arising of non-confusion and the object. Q. What is non-confusion and what is
the object? A. The new yogin gains tranquillity of body and mind and abides in mindfulness of respir‐
ation. The respirations become subtle. Because of subtility they are hard to lay hold of. If at that time,
the yoginâ€™s breathing is long, he, through fixing, knows it is long. If the image arises he considers it
through its own nature. Thus should non-confusion be known. And again he should consider the
breaths, whether long or short (as the case may be). Thus should he practise. And again, the yogin
causes the arising of the clear image through the object. Thus should one practise.

(3) â€œExperiencing the whole body, I breathe inâ€™, thus he trains himselfâ€�:  In two ways he
knows the whole body, through non-confusion and through the object.  Q. What is the knowledge of
the whole body through non-confusion? A. A yogin practises mindfulness of respiration and develops
concentration through contact accompanied by joy and bliss. Owing to the experiencing of contact ac‐
companied by joy and bliss the whole body becomes non-confused. Q. What is the knowledge of the
whole body through the object? A. The incoming breath and the outgoing breath comprise the bodily
factors dwelling in one sphere. The object of respiration and the mind and the mental properties are

called â€œbodyâ€�. These bodily factors are called â€œbodyâ€�.211 Thus should the whole body be
known. That yogin knows the whole body thus: â€œThough there is the body, there is no being or

soulâ€�.212 [224|161]

4.6 The three trainings

â€œThus he trains himselfâ€� refers to the three trainings. The first is the training of the higher vir‐

tue, the second is the training of the higher thought, the third is the training of the higher wisdom.213 

True virtue is called the training of the higher virtue; true concentration is called the training of the
higher thought; and true wisdom is called the training of the higher wisdom. That yogin by these
three kinds of training meditates on the object, recollects the object and trains himself. He practises re‐
peatedly. This is the meaning of â€œthus he trains himselfâ€�.

(4) â€œâ€˜Calming the bodily formation, I  breatheâ€™, thus he trains himselfâ€�:  Which are the
bodily formations? He breathes in and out with such bodily formations as bending down; stooping,

bending all over, bending forward, moving, quivering, trembling and shaking.214 And again, he calms

210.  This paragraph is not clear. Unintelligibility is not an uncommon feature of this Chinese text. The
quotations (1) and (2) are not in full. The rest, (3) to (16), are from [S. V, 311-12] quoted earlier.

211.  Cp.  [S. V,  329-30]:  KÄ�yaÃ±Ã±atarÄ�haá¹�  Ä€nanda  etaá¹�  vadÄ�mi  yad  idaá¹�
assÄ�sapassÄ�saá¹�.

212. [As. 38, Sec. 93]: Tasmiá¹� kho pana samaye dhammÄ� honti dhammesu dhammÄ�nupassÄ« viharati ti
Ä�disu nissattanijjÄ«vatÄ�yaá¹�. SvÄ�yam idhÄ�pi nissattanijjÄ«vatÄ�yam eva vattati.

213.  Cp.  [Pts. I,  184]:  SabbakÄ�yapaá¹isamvedÄ«  aá¹£sÄ�sapassÄ�sÄ�naá¹�  saá¹�varaá¹á¹hena
silavisuddhi,  avikkhepaá¹á¹hena  cittavisuddhi,  dassanaá¹á¹hena  diá¹á¹hivisuddhi;  yo  tattha  saá¹�varaá¹á¹ho
ayaá¹�  adhisÄ«lasikkhÄ�,  yo  tattha  avikkhepaá¹á¹ho  ayaá¹�  adhicittasikkhÄ�,  yo  tattha  dassanaá¹á¹ho
ayaá¹� adhipaÃ±Ã±Ä�sikkhÄ�.
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the gross  bodily formations and practises  the first  meditation,  jhÄ�na,  through the subtle  bodily
formations. From there, he progresses to the second meditation,  jhÄ�na,  through the more subtle
bodily formations. From there, he progresses to the third meditation, jhÄ�na, through the still more
subtle bodily formations. From there, he progresses to the fourth meditation, jhÄ�na, having ended
(the bodily  formations)  without  remainder.  A. If  he  causes  the  ending of  respiration without  re‐

mainder,215 how is he able to practise mindfulness of respiration? A. Because he has grasped well the
general characteristics, the image arises even when the respirations lapse. And because of these many
characteristics, he is able to develop the image and enter into meditation, jhÄ�na.

(5) â€œâ€˜Experiencing joy through the object, I breathe inâ€™, thus he trains himselfâ€�. (431) Fie
attends to respiration. He arouses joy in two meditations,  jhÄ�nas. This joy can be known through

two ways: through non-confusion and through the object.216 Here the yogin enters into concentration
and experiences joy through non-confusion, through investigation, through overcoming and through
the object.

(6) â€œâ€˜Experiencing bliss, I breathe inâ€™, thus he trains himselfâ€�: He attends to respiration.
He arouses bliss in three meditations, jhÄ�nas. This [225|162] bliss can be known through two ways:
through non-confusion and through the object. The rest is as was fully taught above.

(7)  â€œâ€˜Experiencing  the  mental  formations,  I  breathe  inâ€™,  thus  he  trains  himselfâ€™â€™:
â€œMental formationsâ€� means: â€œPerception and feelingâ€�. He arouses these mental forma‐
tions in four meditations, jhÄ�nas. He knows through two ways: through non-confusion and through
the object. The rest is as was fully taught above.

(8) â€œâ€˜Calming the mental formations, I breathe inâ€™, thus he trains himselfâ€�: The mental
formations are called perception and feeling. He calms the gross mental formations and trains himself.
The rest is as was fully taught above.

(9) â€œâ€˜Experiencing the mind, I breathe inâ€™, thus he trains himselfâ€�: He attends to the in‐
coming breath and the outgoing breath. The mind is aware of entering into and going out of the object,
through two ways: through non-confusion and through the object.  The rest is  as was fully taught
above.

(10) â€œâ€˜Gladdening the mind, I breathe inâ€™, thus he trains himselfâ€�: Joy means rejoicing. In
two meditations, jhÄ�nas, he causes the mind to exult. Thus he trains himself. The rest is as was fully
taught above.

(11) â€œâ€˜Concentrating the mind, I breathe inâ€™, thus he trains himselfâ€�: That yogin attends to
the incoming breath and the outgoing breath. Through mindfulness and through meditation, jhÄ�na,

he causes the mind to be intent on the object. Placing the mind well he establishes it.217 Thus he trains
himself.

(12) â€œâ€˜Freeing the mind, I breathe inâ€™, thus he trains himselfâ€�: That yogin attends to the
incoming breath and the outgoing breath. If his mind is slow and slack, he frees it from rigidity; if it is
too active, he frees it from restlessness. Thus he trains himself. If his mind is elated, he frees it from
lust. Thus he trains himself. If it is depressed, he frees it from hatred. Thus he trains himself. If his
mind is sullied, he frees it from the lesser defilements. Thus he trains himself. And again, if his mind is
not inclined towards the object and is not pleased with it, he causes his mind to be inclined towards it.
Thus he trains himself.

214.  Cp.  [Pts. I,  184-5]:  YathÄ�rÅ«pehi  kÄ�yasaá¹…khÄ�rehi  yÄ�  kÄ�yassa  Ä�namanÄ�,  vin‐
amanÄ�,  sannamanÄ�,  paá¹‡amanÄ�,  iÃ±janÄ�,  phandanÄ�,  calanÄ�,  kampanÄ�
â€˜passambhayaá¹�  kÄ�yasaá¹‡khÄ�raá¹�  assasissÄ�mÄ«tiâ€™  sikkhati,  â€˜passambhayaá¹�
kÄ�yasaá¹‡khÄ�raá¹� passasissÄ�mÄ«ti sikkhati.

215. See note 2.

216.  Cp.  [Vis.  Mag. 287]:  Tattha  avÄ«hÄ�kÄ�rehi  pÄ«ti  paá¹isaá¹�viditÄ�  hoti;  Ä�rammaá¹‡ato  ca
asammohato  ca.  Kathaá¹�  Ä�rammaá¹‡ato  pÄ«ti  paá¹isaá¹�viditÄ�  hoti?  SappÄ«tike  dve  jhÄ�ne
samÄ�pajjati:  tassa  samÄ�pattikkhaá¹‡e  jhÄ�napaá¹ilÄ�bhena  Ä�rammaá¹‡ato  pÄ«ti  paá¹‐
isaá¹�viditÄ�  hoti,  Ä�rammaá¹‡assa  paá¹isaá¹�viditattÄ�.  Kathaá¹�  asammohato?  SappÄ«tike  dve
jhÄ�ne samÄ�pajjitvÄ� vuá¹á¹hÄ�ya jhÄ�nasampayuttaá¹� pÄ«tiá¹� khayato vayato sammasati, tassa
vipassanÄ�kkhaá¹‡e lakkhaá¹‡apaá¹ivedhena asammohato pÄ«ti paá¹isamviditÄ� hoti.

217.  Cp.  [Pts. I,  191]:  DÄ«ghaá¹�  assÄ�savasena cittassa ekaggatÄ�  avikkhepo samÄ�dhi,  DÄ«ghaá¹�
passÄ�savasena......., yÄ� cittassa á¹hiti saá¹‡á¹hiti avaá¹á¹hiti avisÄ�hÄ�ro avikkhepo....
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(13) â€œâ€˜Discerning impermanence, I breathe inâ€™, thus he trains himselfâ€�: He attends to the
incoming breath and the outgoing breath. Discerning the incoming and the outgoing breath, the object
of the incoming and the outgoing breath, the mind and the mental properties and their arising and
passing away, he trains himself.

(14) â€œâ€˜Discerning dispassion, I breathe inâ€™, thus he trains himselfâ€�: He attends to the in‐
coming breath and the outgoing breath (thinking) thus: â€œThis is impermanence; this is dispassion;
this is extinction, this is NibbÄ�naâ€�. Thus he breathes in and trains himself. [226|163]

(15)  â€œâ€˜Discerning  cessation,  I  breathe  inâ€™,  thus  he  trains  himselfâ€�:  Discerning  many
hindrances, according to reality, (he thinks), â€œThese are impermanent, the destruction of these is
extinction, NibbÄ�naâ€�. Thus with tranquillized vision he trains himself.

(16) â€œâ€˜Discerning renunciation, I breathe inâ€™, thus he trains himselfâ€�: Discerning tribula‐
tion according to reality, (he thinks), â€œThese are impermanentâ€�, and freeing himself from tribu‐
lation, he abides in the peace of extinction, NibbÄ�na. Thus he trains himself and attains to bliss. The
tranquil and the sublime are to be understood thus: All activities are brought to rest. All defilements

are forsaken. Craving is destroyed. Passion is absent. It is the peace of blowing out.218 

Of these sixteen, the first twelve fulfil serenity and insight, and are discerned as impermanence. The

last four fulfil only insight. Thus should serenity and insight be understood.219 

And again, all these are of four kinds. The first is that practice which leads to the completion of dis‐
cernment.  There is  a time when one discerns (impermanence) through attending to the incoming
breath and the outgoing breath. This is called the knowledge of the long and the short through prac‐
tising. Calming the bodily formations and the mental formations, gladdening the mind, concentrating
the mind and freeing the mindâ€”this is called the arising of the knowledge of the whole body, bliss
and the mental formations. â€œExperiencing the mindâ€�  means: â€œThe completion of discern‐
mentâ€�. â€œThere is a time when one discernsâ€� and so forth refers to the four activities which
always begin with the discernment of impermanence.

And again, practice means attaining to a state (of meditation, jhÄ�na) through mindfulness of respir‐
ation. This is practice. Through this mindfulness of respiration, one attains to the state which is with (-
out, even) initial application of thought. That is the state which is with initial and sustained applica‐

tion of thought, and the state of sustained application of thought.220  The experiencing of joy is the
state of the second meditation, jhÄ�na. The experiencing of bliss is the state of the third meditation,
jhÄ�na. The experiencing of the mind is the state of the fourth meditation, jhÄ�na.

And again, all these are of two kinds. They are practice and fulfilment. Such practice as is included
within fulfilment does not cause decrease of the sixteen bases. Practice is like a seed; it is the cause of
merit. Fulfilment is like a flower or a fruit, because it proceeds from a similar thing.

If mindfulness of respiration is practised, the four foundations of mindfulness are fulfilled. If the four
foundations of mindfulness are practised, [227|164] the seven enlightenment factors are fulfilled. If the

seven enlightenment factors are practised, freedom and wisdom are fulfilled.221 

4.7 The four foundations of mindfulness

Q. How is such a state attained?

A. The foundation of mindfulness which begins with the long incoming Breath and the long outgoing
breath is the reviewing of the body. That which begins with the experiencing of joy is the reviewing of

218.  [S. I, 136];  [A. V, 8]:  Etaá¹� santaá¹�, etaá¹� paá¹‡Ä«taá¹�, yad idaá¹� sabbasaá¹…khÄ�rasamatho
sabbÅ«padhipaá¹inissaggo taá¹‡hakkhayo virÄ�go nirodhd nibbÄ�nan ti.

219.  [Vis. Mag. 291]:  Idaá¹�  catutthacatukkaá¹�  suddhavipassanÄ�  vasenâ€™eva vuttaá¹�.  PurimÄ�ni
pana tÄ«á¹‡i samathavipassanÄ� vasena. Evaá¹� catunnaá¹� catukkÄ�naá¹� vasena solasavatthukÄ�ya
Ä�nÄ�pÄ�nasatiyÄ� bhÄ�vanÄ� veditabbÄ�.

220.  [D. III,  219]:  Tayo samÄ�dhi.  Savitakko savicÄ�ro samÄ�dhi,  avitakko vicÄ�ra-matto samÄ�dhi,
avitakko avicÄ�ro samÄ�dhi.

221.  [S. V,  329]:  Ä€nÄ�pÄ�nasatisamÄ�dhi  kho Ä€nanda eko  dhammo bhÄ�vito  bahulikato  cattÄ�ro
satipaá¹á¹hÄ�ne paripÅ«reti.  CattÄ�ro satipaá¹á¹hÄ�nÄ�  bhÄ�vitÄ�  bahuikatÄ�  satta bojjhaá¹…ge
paripÅ«renti. Satta bojjhaá¹…gÄ� bhÄ�vitÄ� bahulikatÄ� vijjÄ�vimuttiá¹� paripÅ«renti.

155



feeling. That which begins with the experiencing of the mind is the reviewing of thought. That which
begins with the discernment of  impermanence is  the reviewing of  states.  Thus one who practises

mindfulness of respiration fulfils the four foundations of mindfulness.222 

4.8 The seven enlightenment factors

How are the seven enlightenment factors fulfilled through the practice of  the four foundations of
mindfulness? If the yogin practises the (four) foundations of mindfulness, he is able to abide non-con‐
fused in mindfulness; this is called the enlightenment factor of mindfulness. That yogin, abiding in
mindfulness, investigates subjection to ill, impermanence and phenomena; this is called the enlighten‐
ment factor of inquiry into states. Inquiring into states (dhammÄ�) thus, he strives earnestly without
slackening; this is called the enlightenment factor of exertion. Developing exertion, he arouses joy that
is clean; this is called the enlightenment factor of joy. Through the mind being full of joy, his body and
mind are endowed with calm; this is called the enlightenment factor of calm. Through calmness his
body attains to ease and his mind is possessed of concentration; this is called the enlightenment factor
of concentration. Owing to concentration, the mind acquires equanimity; this is called the enlighten‐
ment factor of equanimity. Thus because of the [228|165] practice of the, four foundations of mindful‐

ness, the seven enlightenment factors are fulfilled.223 

How are freedom and wisdom fulfilled through the practice of the seven enlightenment factors? The

yogin who has practised the seven enlightenment factors much, gains in a moment224 the wisdom of
the Path and the Fruit of freedom. Thus  because of the practice of the seven enlightenment factors,

wisdom and freedom are fulfilled.225 

A. All  formations226  are  endowed  with  initial  and  sustained  application  of  thought  according  to

planes.227  That being so, why is only initial application [229|166] of thought suppressed in mindful‐
ness of respiration, and not the other?

A. It228 is used here in a different sense. Discursiveness is a hindrance to meditation, jhÄ�na. In this

sense, it229 is suppressed.

Why is air contact pleasant? Because it calms the mind. It is comparable to the soothing of a heavenly
musicianâ€™s (gandhabbaâ€™s) mind with sweet sounds. By this discursive thinking is suppressed.
And again, it is like a person walking along the bank of a river. His mind is collected, is directed to‐
wards one object and does not wander. Therefore in mindfulness of respiration, the suppression of dis‐

cursive thinking is taught.230 

[Vis. Mag. 291] quotes [A. IV, 353]: Ä€nÄ�pÄ�nasati bhÄ�vetabbÄ� vitakkÅ«pacchedÄ�ya.

[A. III, 449]: Cetaso vikkhepassa pahÄ�nÄ�ya Ä�nÄ�pÄ�nasati bhÄ�vetabbÄ�.

Mindfulness of respiration has ended.231 

a. 

b. 

222. [S. V, 323-4]: Yasmiá¹� samaye Ä€nanda bhikkhu dÄ«ghaá¹� vÄ� assasanto dÄ«ghaá¹� assasÄ�mÄ«ti
pajÄ�nÄ�ti,  dÄ«ghaá¹�  vÄ�  passasanto  dÄ«ghaá¹�  passasÄ�mÄ«ti  pajÄ�nÄ�ti,  rassaá¹�  vÄ�
assasanto.......,  rassaá¹�  vÄ�  passasanto....,  sabbakÄ�yapaá¹isaá¹�vedi  assasissÄ�mÄ«ti  sikkhati,.......
passasissÄ�mÄ«ti  sikkhatÄ«,  passambhayaá¹�  kÄ�yasaá¹…khÄ�raá¹�  assasÄ«ssÄ�mÄ«ti  sikkhati,....
passasissÄ�mÄ«ti sikkhati, kÄ�ye kÄ�yÄ�nupassÄ« Ä€nanda bhikkhu tasmiá¹� samaye viharati....

Yasmiá¹�  samaye  Ä€nanda  bhikkhu  pÄ«tipaá¹isaá¹�vedÄ«  assasissÄ�mÄ«ti  sikkhati.......,  sukhapaá¹‐
isaá¹�vedÄ«....,  cittasaá¹…khÄ�rapaá¹isaá¹�vedÄ«....,  passambhayaá¹�  cittasaá¹…khÄ�raá¹�,
vedanÄ�su vedanÄ�nupassÄ« Ä€nanda bhikkhu tasmiá¹� samaye viharati.... 

Yasmiá¹� samaye Ä€nanda bhikkhu cittapaá¹isaá¹�vedÄ« assasissÄ�mÄ«ti sikkhati...., abhippamodayaá¹�
cittaá¹�....,  samÄ�dahaá¹�  cittaá¹�....,  vimocayaá¹�  cittaá¹�....,  citte  cittÄ�nupassi  Ä€nanda bhikkhu
tasmiá¹� samaye viharati....

Yasmiá¹�  samaye Ä€nanda bhikkhu aniccÄ�nupassÄ« assasissÄ�miti  sikkhati....,  virÄ�gÄ�nupassi....,
nirodhÄ�nupassi....,  paá¹inissaggÄ�nupassi....,  dhammesu dhammÄ�nupassi Ä€nanda bhikkhu tasmiá¹�
samaye viharatiâ€¦. (For full text of abbreviated portions see note 2).
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4.9 Mindfulness of death

Q. What is mindfulness of death? What is the practising of it? What are its salient characteristic, func‐
tion and near cause? What are its benefits? What is the procedure?

A. The cutting off of the life-faculty â€” this is called death. The undisturbed mindfulness of this â€”
this is called the practising of it. The cutting off of oneâ€™s life is its salient characteristic. Disagree‐
ableness is its function. Well-being is its near cause.

223.  [S. V, 331-33]:  Yasmiá¹� samaye Ä€nanda bhikkhu kÄ�ye kÄ�yÄ�nupassÄ« viharati upaá¹á¹hitasati,
tasmiá¹�  Ä€nanda  bhikkhuno  sati  hoti  asammuá¹á¹hÄ�;  yasmiá¹�  samaye  Ä€nanda  bhikkhuno  upaá¹á¹‐
hitasati asammuá¹á¹hÄ�, satisambojjhaá¹…go tasmiá¹� samaye bhikkhuno Ä�raddho hoti; satisambojjhaá¹…
gaá¹�  tasmiá¹�  samaye  Ä€nanda  bhikkhu  bhÄ�veti;  satisambojjhaá¹…go  tasmiá¹�  samaye  bhikkhuno
bhÄ�vanÄ� pÄ�ripÅ«riá¹� gacchati; so tathÄ� sato viharanto taá¹� dhammaá¹� paÃ±Ã±Ä�ya pavi‐
cinati pavicarati parivÄ«maá¹�saá¹� Ä�pajjati.

Yasmiá¹�  samaye Ä€nanda bhikkhu tathÄ�  sato viharanto taá¹�  dhammaá¹�  paÃ±Ã±Ä�ya pavicinati
pavicarati  parivÄ«maá¹�saá¹�  Ä�pajjati;  dhammavicayasambojjhaá¹…go  .  tasmiá¹�  samaye  bhikkhuno
Ä�raddho  hoti;  dhammavicayasambojjhaá¹…gaá¹�  tasmiá¹�  samaye  bhikkhu  bhÄ�veti.
Dhammavicayasambojjhaá¹…go  tasmiá¹�  samaye  bhikkhuno  bhÄ�vanÄ�pÄ�ripÅ«riá¹�  gacchati;  tassa
taá¹�  dhammaá¹�  paÃ±Ã±Ä�ya pavicinato  pavicarato  parivÄ«maá¹�saá¹�  Ä�pajjato  Ä�raddhaá¹�
hoti viriyaá¹� asallinaá¹�.

Yasmiá¹�  samaye  Ä€nanda  bhikkhuno  taá¹�  dhammaá¹�  paÃ±Ã±Ä�ya  pavicinato  pavicarato
parivÄ«maá¹�saá¹� Ä�pajjato Ä�raddhaá¹� hoti viriyaá¹� asallinaá¹�, viriyasambojjhaá¹…go tasmiá¹�
samaye  bhikkhuno  Ä�raddho  hoti;  viriyasambojjhangaá¹�  tasmiá¹�  samaye  bhikkhu  bhÄ�veti;
viriyasambojjhaá¹…go  tasmiá¹�  samaye  bhikkhuno  bhÄ�vanÄ�  pÄ�ripÅ«riá¹�  gacchati;
Ä�raddhaviriyassa uppajjati pÄ«ti nirÄ�misÄ�.

Yasmiá¹� samaye Ä€nanda bhikkhuno Ä�raddhaviriyassa uppajjati pÄ«ti nirÄ�misÄ� pÄ«tisambojjhaá¹…
go tasmiá¹� samaye Ä€nanda bhikkhuno Ä�raddho hoti, pÄ«tisambojjhaá¹…gaá¹� tasmiá¹� samaye bhikkhu
bhÄ�veti;  pÄ«tisambojjhaá¹…go  tasmiá¹�  samaye  bhikkhuno  bhÄ�vanÄ�  pÄ�ripÅ«riá¹�  gacchati;
pÄ«timanassa kÄ�yo pi passambhati cittaá¹� pi passambhati.

Yasmiá¹�  samaye  Ä€nanda  bhikkhuno  pÄ«timanassa  kÄ�yo  pi  passambhati  cittaá¹�  pi  passambhati,
passaddhisambojjhaá¹…go  tasmiá¹�  samaye  bhikkhuno  Ä�radho  hoti;  passaddhisambojjhaá¹…gaá¹�
tasmiá¹�  samaye bhikkhu bhÄ�veti;  passaddhisambojjhaá¹…go tasmiá¹�  samaye bhikkhuno bhÄ�vanÄ�
pÄ�ripÅ«riá¹� gacchati; passaddhakÄ�yassa sukhino cittaá¹� samÄ�dhiyati.

Yasmiá¹�  samaye  Ä€nanda  bhikkhuno  passaddhakÄ�yassa  sukhino  cittaá¹�  samÄ�dhiyati,
samÄ�dhisambhojjhaá¹…go  tasmiá¹�  samaye  bhikkhuno  Ä�raddho  hoti;  samÄ�dhisambojjhaá¹…gaá¹�
tasmiá¹� samaye bhikkhu bhÄ�veti; samÄ�dhisambojjhaá¹…go tasmiá¹� samaye bhikkhuno bhÄ�vanÄ�
pÄ�ripÅ«riá¹� gacchati. So tathÄ� samÄ�hitaá¹� cittaá¹� sÄ�dhukaá¹� ajjhupekkhitÄ� hoti.

Yasmiá¹� samaye Ä€nanda bhikkhu tathÄ� samÄ�hitaá¹� cittaá¹� sÄ�dhukaá¹� ajjhupekkhitÄ� hoti,
upekhÄ�sambojjhaá¹…go  tasmiá¹�  samaye  bhikkhuno  Ä�raddho  hoti;  upekhÄ�sambojjhaá¹…gaá¹�
tasmiá¹� samaye bhikkhu bhÄ�veti; upekhÄ�sambojjhaá¹…go tasmiá¹� samaye bhikkhuno bhÄ�vanÄ�
pÄ�ripÅ«riá¹� gacchati.

Yasmiá¹�  samaye  Ä€nanda  bhikkhu  vedanÄ�su,  citte,  dhammesu  dhammÄ�nupassÄ«  viharati  upaá¹á¹‐
hitasati tasmiá¹� samaye Ä€nanda bhikkhuno sati hoti asammuá¹á¹hÄ�.

Yasmiá¹�  samaye Ä€nanda bhikkhuno upaá¹á¹hitasati  hoti  asammuá¹á¹hÄ�,  satisambojjhaá¹…go tasmiá¹�
samaye  bhikkhuno  Ä�raddho  hoti,  satisambojjhaá¹…gaá¹�  tasmiá¹�  samaye  bhikkhu  bhÄ�veti;
satisambojjhaá¹…go  tasmiá¹�  samaye  bhikkhuno  bhÄ�vanÄ�  pÄ�ripÅ«rim  gacchati.  YathÄ�  paá¹‐
hamaá¹�  satipaá¹á¹hÄ�naá¹�  evaá¹�  vitthÄ�retabbaá¹�.  So  tathÄ�  samÄ�hitaá¹�  cittaá¹�
sÄ�dhukaá¹� ajjhupekkhitÄ� hoti.

Yasmiá¹� samaye Ä€nanda bhikkhu tathÄ� samÄ�hitaá¹� cittaá¹� sÄ�dhukaá¹� ajjhupekkhitÄ� hoti,
upekhÄ�sambojjhaá¹…go  tasmiá¹�  samaye  bhikkhuno  Ä�raddho  hoti;  upekhÄ�sambojjhaá¹…gaá¹�
tasmiá¹� samaye bhikkhu bhÄ�veti, upekhÄ�sambojjhaá¹…go tasmiá¹� samaye bhikkhuno bhÄ�vanÄ�
pÄ�ripÅ«riá¹� gacchati.

Evaá¹� bhÄ�vitÄ� kho Ä€nanda cattÄ�ro satipaá¹á¹hÄ�nÄ� evaá¹� bahulikathÄ� sattabojjhaá¹…ge
paripÅ«renti.

224. Kshaá¹‡a (transliteration).
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What are its benefits? He who practises mindfulness of death is possessed of diligence as regards the
higher meritorious states, and of dislike as regards the demeritorious. He does not hoard clothes and
ornaments. He is not stingy. He is able to live long, does not cling to things, is endowed with the per‐
ception of impermanence, the perception of subjection to ill and the perception of not-self. He fares
well and approaches the ambrosial. When he comes to die, he does not suffer bewilderment.

What is the procedure? The new yogin enters a place of solitude and guards his thoughts. He con‐
siders the death of beings with mind undistracted thus: â€œI shall die; I shall enter the realm of death;

I shall not escape deathâ€�. Thus it is taught in the Nettipada Sutta:232 â€œIf a man wishes to medit‐
ate on death, he should contemplate a person who is on the point of being killed and he should know
the causes of deathâ€�.

Here there are four kinds in mindfulness of death: (1) Associated with anxiety. (2) Associated with
fear. (3) Associated with indifference. (4) Associated with wisdom.

The mindfulness associated with the loss of oneâ€™s own beloved child is associated with anxiety.
The mindfulness connected with the sudden death [230|167] of oneâ€™s own child is associated with
fear. The mindfulness of death by a burner (of corpses) is associated with indifference. Remembering
(the nature of) the world, one develops aversion â€” this is called associated with wisdom. Here the
yogin should not practise the mindfulness associated with anxiety, fear or indifference, because (432)
through them he is not able to remove tribulation. Tribulation can only be removed through the mind‐
fulness associated with wisdom.

There are three kinds of death thus: death according to general opinion, death as a complete cutting
off, momentary death. What is â€œdeath according to general opinionâ€�? Death as it is understood
in common parlance. This is called â€œdeath according to general opinionâ€�. â€œDeath as a com‐
plete  cutting  offâ€�  means:  â€œThe  Consummate  One  has  cut  off  the  defilementsâ€�.

â€œMomentary deathâ€� means: â€œThe momentary perishing of all formationsâ€�.233 

And again, there are two kinds in death: untimely death and timely death. Death through suicide,
murder or disease, or through being cut off in the prime of life without (assignable) cause is called un‐
timely death. Death through the exhaustion of the life-span or through old age is called timely death.
234 One should recall to mind these two kinds of death.

And again, predecessor-teachers235  have taught the practice of mindfulness of death in these eight

ways:236 through the presence of a murderer; through the absence of an efficient cause;237 through in‐
ference; through the body being common to the many; through the weakness of the life-principle;
through the distinguishing, of time; through the absence of the sign; through the shortness of the mo‐

225.  Cp.  [S. V,  333];  Kathaá¹�  bhÄ�vitÄ�  ca  sattabojjhaá¹…gÄ�  kathaá¹�  bahulikathÄ�
vijjÄ�vimuttiá¹� paripÅ«renti?

IdhÄ�nanda  bhikkhu  satisambojjhaá¹…gaá¹�  bhÄ�veti  vivekanissitaá¹�.......  pe.......  up‐
hekhÄ�sambojjhaá¹…gaá¹�  bhÄ�veti  vivekanissitaá¹�  virÄ�ganissitaá¹�  nirodhanissitaá¹�
vossaggapariá¹‡Ä�miá¹�.

Evam  bhÄ�vitÄ�  kho  Ä€nanda  sattabojjhaá¹…gÄ�  evaá¹�  bahulÄ«katÄ�  vijjÄ�vimuttiá¹�
paripÅ«rentÄ«ti.

226. Saá¹…khÄ�rÄ�.

227. BhÅ«mi.

228. Indicates vitakka.

229. Indicates vitakka.

230. 

231. This and the subsequent passages in italics in this section do not occur in the Sung Dynasty edition
mentioned earlier.

232.  Transliteration, Netri-pada-sÅ«tra; probably refers to Netri-pada-Å›Ä�strÄ� of  Upagupta referred to
in AbhidharmakoÅ›a Å›Ä�stra.

233. Cp. [Vis. Mag. 229]: Yaá¹� panâ€™etaá¹� arahantÄ�naá¹� vaá¹á¹adukkhasamucchedasankhÄ�taá¹�
samucchedamaraá¹‡aá¹�,  sankhÄ�rÄ�naá¹�  khaá¹‡abhangasankhÄ�taá¹�  khaá¹‡ikamaraá¹‡aá¹�,
rukkho mato, lohaá¹� mataá¹� ti Ä�disu sammutimaraá¹‡aÃ± ca, na tam idha adhippetaá¹�.

234. Cp. [Vis. Mag. 229]: KÄ�lamaraá¹‡a and akÄ�lamaraá¹‡a.

235. PorÄ�á¹‡akÄ�cariyÄ�.
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ment. How should one practise mindfulness of death â€œthrough the presence of a murdererâ€�? A.
Like a man who is being taken to a place to be killed. When that man sees the murderer drawing out a
sword and following him, he thinks thus: â€œThis man intends to kill me; I shall be killed at any mo‐
ment; I shall be killed at any step. I shall surely be killed if I turn back. I shall surely be killed if I sit
down; I  shall  surely be killed if  I  sleepâ€�.  Thus should the yogin practise mindfulness of death
â€œthrough  the  presence  of  a  murdererâ€�.  Q. How  should  one  practise  mindfulness  of  death
â€œthrough the absence of an efficient causeâ€�? There is no cause or skill that can make life immor‐
tal. When the sun and the moon rise, no cause or skill can make them turn back. Thus the yogin prac‐
tises  mindfulness  of  death.  Q. How  does  one  practise  mindfulness  of  death  â€œthrough  infer‐
enceâ€�?  A. Many kings who possessed great treasures, great vehicle-kings, MahÄ� Sudassana of
great supernormal power, MandhÄ�tu and all other kings entered the state of death. And again,
many sages of old, Vessamitta and Yamataggi, who possessed [231|168] great supernormal power and
who caused fire and water to issue forth from their bodies, also entered the state of death. Great hear‐
ers of old like the Venerable Elders SÄ�riputta, MoggallÄ�na and others, who were possessed of im‐
mense wisdom and power also entered the state of death. Many Paccekabuddhas who attained en‐
lightenment without owning a teacher, and who were endowed with all virtue, also entered the state
of  death.  And again,  they  who come and go  in  the  same way,  the  Consummate,  Supremely  En‐
lightened, Matchless Ones, endowed with knowledge and conduct, who have won the further shore of
merit â€” many such also entered the state of death. How shall I with my brief life-span escape entry
into the state of death? Thus the yogin practises mindfulness of death â€œthrough inferenceâ€�.  Q.
How does one practise mindfulness of deathâ€� through the body being common to the manyâ€�?
A. Through the disorder of wind and phlegm, the state of death is fulfilled. Through the disturbance
of many worms or through lack of drink and food, the state of death is fulfilled. Or through being bit‐
ten by poisonous snakes, centipedes, millepedes, or rats, death is fulfilled. Or through being mauled
by a lion, a tiger or a leopard, or through being attacked by a demon (nÄ�ga), or through being
gored by a cow, death is fulfilled. Or through being killed by humans or non-humans, death is ful‐
filled. Thus one practises mindfulness of death â€œthrough the body being common to the manyâ€�.
Q. How does one practise mindfulness of death â€œthrough the weakness of the life-principleâ€�? A.
In two ways one practises mindfulness of death through the weakness of the life-principle. Through
the state of being placed in powerlessness and through dependence on the powerless, the weakness of
the life-principle is fulfilled.

4.10 Similes of the foam, plantain trunk and bubble

Q. How is the life-principle weak through its being placed in powerlessness? A. There is no substanti‐
ality in this body as it is taught in the simile of the foam, in the simile of the plantain trunk and in the

simile of the bubble,238 

Pheá¹‡apiá¹‡á¸�Å«pamaá¹� rÅ«paá¹�, vedanÄ� bubbulupamÄ�;
MarÄ«cikÅ«pamÄ� saÃ±Ã±Ä�, saá¹…khÄ�rÄ� kadalÅ«pamÄ�;
MÄ�yÅ«pamaÃ±ca viÃ±Ã±Ä�á¹‡aá¹� dÄ«pitÄ�diccabandhunÄ�.

For details of the similes see the earlier portion of the sutta.
because it is devoid of reality and it is separate from reality. Thus through the state of being placed in
powerlessness, the life-principle is weak. Q. How is the life-principle weak through dependence on the
powerless? A. This is kept together by the incoming breath and the outgoing breath, by the four great
primaries, by drink and food, by four postures and by warmth. Thus it depends on the powerless.
Therefore the life-principle is weak. Thus one practises mindfulness of death â€œthrough the weak‐
ness of the life-principleâ€� in two ways. Q. How does one practise mindfulness of death
â€œthrough the distinguishing of timeâ€�? A. All beings were born is the past (and suffered death).
At present, (nearly) all enter the state of death without [232|169] reaching a hundred years. Thus one
practises mindfulness of death â€œthrough the distinguishing of timeâ€�. And again one practises
thus: â€œI wonder whether it is possible for me to live a day and a night. I wonder whether during
that time I could think on the teaching of the Blessed One â€” could I have that opportunity! I wonder
whether I could live even for a day. Or could I live for half a day, or for a short while. Could I live long
enough to partake of a single meal, half a meal, or even long enough to gather and partake of four or
five morsels of food! Could I live long enough to breathe out having breathed in, or could I live long

enough to breathe in having breathed outâ€�.239 (Thus) one practises mindfulness of death
â€œthrough the distinguishing of timeâ€�.

236. Vadhakapaccupaá¹á¹hÄ�nato, sampattivipattito (?), upasaá¹�haraá¹‡ato, kÄ�yabahusÄ�dhÄ�raá¹‡ato,
Ä�yudubbalato, addhÄ�naparicchedato, animittato, khaá¹‡aparitiato. Cp. [Vis. Mag. 230].

237. * This is different from [Vis. Mag.]

238. [S. III, 142]:
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Q. How does one practise mindfulness of death â€œthrough the absence of the signâ€�? A. There is
no  sign.  Therefore  there  is  no  fixed  time  for  death.  Thus  one  practises  mindfulness  of  death
â€œthrough the absence of the signâ€�. Q. How does one practise mindfulness of death â€œthrough

the shortness of the momentâ€�?240 

60 ká¹£aá¹‡as = 1 lava; 30 lavas = 1 hour; 30 hours = 1 day;

1 ká¹£aá¹‡a = (24Ã—60Ã—60) / (30Ã—30Ã—60) = 1.6 seconds.

120 ká¹£aá¹‡as = 1 tatká¹£aá¹‡a; 60 tatká¹£aá¹‡as = 1 lava; 30 lavas = 1 muhÅ«rta;

50 muhÅ«rtas = 1 hour; 6 hours = 1 day;

1  ká¹£aá¹‡a  =  (24Ã—60Ã—60)  /  (6Ã—50Ã—30Ã—60Ã—120)  =  1  /  750  =  0.0013.......of  a
second.

A. If one reckons the causes of the present and not those of the past or the future, beings exist but a
single conscious moment. Nothing exists for two moments. Thus all beings sink in the conscious mo‐

ment.241 It is taught in the Abhidhamma thus: â€œIn the past [233|170] conscious moment, one did not
live, one is not living, one will not live. In the future conscious moment, one did not live, one is not liv‐
ing, one will not live. In the present conscious moment, one did not live, one will not live, only one is

livingâ€�.242 

And again, it is taught in this stanza:

â€œLife and personality, sorrow, happiness and all
are joined to one thought; quickly the moment passes.
By the yet-not-become, nothing is born; by the present one lives.

When mindâ€™s shattered, the world dies;243 so the worldâ€™s end was taughtâ€�.

a. 

b. 

239. [A. III, 305-6]: YvÄ�yaá¹� bhikkhave bhikkhu evaá¹� maraá¹‡asatiá¹� bhÄ�veti 'aho vatÄ�haá¹�
rattindivaá¹� jiveyyaá¹�, Bhagavato sÄ�sanaá¹� manasikareyyaá¹�, bahu vata me kataá¹� assÄ�â€™
tiâ€™, yo cÄ�yaá¹� bhikkhave bhikkhu evaá¹� maraá¹‡asatiá¹� bhÄ�veti 'aho vatÄ�haá¹� divdsaá¹�
jiveyyaá¹� Bhagavato sÄ�sanaá¹� manasikareyyaá¹� bahu vata me kataá¹� assÄ�â€™ ti, yo cÄ�yaá¹�
bhikkhave bhikkhu evaá¹� maraá¹‡asatiá¹� bhÄ�veti 'aho vatÄ�haá¹� tadantaraá¹� jiveyyaá¹�
yadantaraá¹� ekaá¹� piá¹‡á¸�apÄ�taá¹� bhuÃ±jÄ�mi, Bhagavato sÄ�sanaá¹� manasikareyyaá¹�,
bahu vata me kataá¹� assÄ�â€™ ti, yo cÄ�yaá¹� bhikkhave bhikkhu evaá¹� maraá¹‡asatiá¹� bhÄ�veti
'aho vatÄ�haá¹� tadantaraá¹� jiveyyaá¹� yadantaraá¹� cattÄ�ro paÃ±ca Ä�lope saá¹�khÄ�ditvÄ�
ajjhoharÄ�mi, Bhagavato sÄ�sanaá¹� manasikareyyaá¹�, bahu vata me kataá¹� assÄ�â€™ ti; ime vuc‐
canti bhikkhave bhikkhÅ«: pamattÄ� viharanti, dandhaá¹� maraá¹‡asatiá¹� bhÄ�venti Ä�savÄ�naá¹�
khayÄ�ya.

Yo ca khvÄ�yaá¹� bhikkhave bhikkhu evaá¹� maraá¹‡asatiá¹� bhÄ�venti 'aho vatÄ�haá¹� tadantaraá¹�
jiveyyaá¹�  yadantaraá¹�  ekam Ä�lopaá¹�  saá¹�khÄ�ditvÄ�  ajjhoharÄ�mi, Bhagavato sÄ�sanaá¹�
manasikareyyam,  bahu  vata  me  kataá¹�  assÄ�â€™  ti,  ya  cÄ�yaá¹�  bhikkhave  bhikkhu  evaá¹�
maraá¹‡asatiá¹� bhÄ�venti 'aho vatÄ�haá¹� tadantaraá¹� jiveyyaá¹� yadantaraá¹� assasitvÄ� vÄ�
passasÄ�mi  passasitvÄ�  vÄ�  assasÄ�mi,  Bhagavato  sÄ�sanaá¹�  manasikareyyaá¹�  bahu  vata  me
kataá¹� assÄ�â€™ ti; ime vuccanti bhikkhave bhikkhÅ«: appamattÄ� viharanti, tikkhaá¹� maraá¹‡asatiá¹�
bhÄ�venti Ä�savÄ�naá¹� khayÄ�ya. TasmÄ� ti ha bhikkhave evaá¹� sikkhitabbaá¹�:â€”

AppamattÄ�  viharissÄ�ma,  tikkhaá¹�  maraá¹‡asatiá¹�  bhÄ�vessÄ�ma  Ä�savÄ�naá¹�
khayÄ�yÄ� ti. Evaá¹� hi vo bhikkhave sikkhitabban ti.

240. [TODO: [FRACTIONS]] Transliteration of ká¹£aá¹‡a. 120 ká¹£aá¹‡as = 1 tatkká¹£aá¹‡a;

60 tatká¹£aá¹‡as = 1 lava; 30 lavas = 1 muhÅ«rta; 30 muhÅ«rtas = 1 day and 1 night. (AbhidharmakoÅ›a,
Fascicle 12). Therefore

1 ká¹£aá¹‡a =(20Ã—60Ã—60) / (30Ã—30Ã—60Ã—120)=1 / 75= 0.0133.......of a second.

The following is given in the DÄ«rgha Ä€gama, No. 22, Taisho Edition, p. 146:â€” 60 khaá¹‡as = 1 laya; 30
layas = 1 muhutta; 100 muhuttas = 1 upamÄ�. Below are two other tables:â€”

241. Cittakkhaá¹‡a.

242. Looked at from the point of view of the changing khandhas, there is no important divergence to be
noted here. For instance, in [Vis. Mag. 301] this occurs:

Khaá¹‡ikattÄ� ca dhammÄ�naá¹�, yehi khandhehi te kataá¹�

amanÄ�paá¹� niruddhÄ� te kassa dÄ�nÄ« â€™dha kujjhasi?

The so-called being of the present did not exist in the past and will not exist in the future.
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Thus one practises mindfulness of death through the shortness of the moment. That yogin through
these ways practises mindfulness of death and develops (the perception of) disagreeableness. Owing
to facility in (the perception of) disagreeableness and owing to facility in mindfulness, his mind is not
disturbed. When his mind is undisturbed, he is able to destroy the hindrances and cause the arising of
the meditation (jhÄ�na) factors and attain to access-concentration.

Q. What is the difference between the perception of impermanence and mindfulness of death?

A. The perception of the passing away of the aggregations is called the perception of impermanence.
The mindfulness of the destruction of the faculties is called mindfulness of death. The practice of the
perception of impermanence and the perception of not-self is called the rejection of pride. He who
practises mindfulness of death can dwell in the perception of impermanence and the perception of
subjection to ill through the thought of the cutting off of life and the destruction of the mind. These are
the differences between them.

Mindfulness of death has ended.

4.11 Mindfulness of body

Q. What is mindfulness of body? What is the practising of it? What are its salient characteristic and
function? What are its benefits? What is the procedure? [234|171]

A. Mindfulness as regards the nature of the body is the practising of it. That mindfulness is mindful‐
ness and right mindfulness. Thus is mindfulness of body to be understood. The undisturbed dwelling
of the mind in this mindfulness is the practising of it. The becoming manifest of the nature of the body
is its salient characteristic. The perception of disagreeableness is its function. The indication of the un‐

real is its manifestation.244 

What are its benefits? A man who practises mindfulness of body can endure. He can bear to see the
fearful and he can bear heat, cold and the like. He is endowed with the perception of impermanence,
the perception of not-self, the perception of impurity and the perception of tribulation. He attains to
the four meditations,  jhÄ�nas,  with ease, gains a clear view of things, is pleased with his practice,
fares well and approaches the ambrosial.

What is the procedure? The new yogin enters a place of solitude, sits down and guards his thoughts.
With mind undisturbed, he meditates on the nature of his body. How does he practise mindfulness of
body?

4.12 Thirty-two parts of the body

This body consists of head-hair, body-hair, nails, teeth, skin, flesh, sinews, bones, marrow, kidneys, liv‐

er, heart, spleen, lungs, bile, gorge, grease, fat, brain,245  midriff, intestines, mesentery, excrement, ur‐
ine, pus, blood, phlegm, sweat, synovial fluid, tears, nasal mucus, saliva, and is impure. The new yo‐
gin at first should recite vocally these thirty-two parts of the body in the direct and in the reverse or‐
der. He should always vocally recite well and investigate these (thirty-two parts). Vocally reciting well
he should investigate always. Thereafter he should reflect on them only mentally in these four ways:
through colour, through the formations, the form, the basis. He may, with discrimination, take one or
two (433) or more and grasp the crude sign. Thus the yogin is able to cause the manifestation of three

243. [Nd1. 42, 117-18]:

JÄ«vitaá¹� attabhÄ�vo ca sukhadukkhÄ� ca kevalÄ�

ekacittasamÄ�yuttÄ� lahuso vattati-kkhaá¹‡o.

â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦..

Anibbattena na jÄ�to, paccuppamena jÄ«vati,

cittabhaá¹…gamato lokoâ€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦â€¦..

244. This is not among the questions.

245. [M. I, 57; III, 90]; [D. II, 293-94]; [Vbh. 193]: (mattholunga does not occur in these references: â€”)
Atthi  imasmiá¹�  kÄ�ye kesÄ�  lomÄ�  nakhÄ�  dantÄ�  taco  maá¹�saá¹�  nahÄ�rÅ« aá¹á¹hi  aá¹á¹‐
himiÃ±jÄ�  vakkaá¹�  hadayaá¹�  yakanaá¹�  kilomakaá¹�  pihakaá¹�  papphÄ�saá¹�  antaá¹�
antaguá¹‡aá¹�  udariyaá¹�  karisaá¹�  pittaá¹�  semhaá¹�  pubbo lohitaá¹�  sedo medo assu vasÄ�  khelo
siá¹…ghÄ�nikÄ� lasikÄ� muttan ti.
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trends of thought, namely, of colour, of disliking and of space. When the yogin causes the arising of
the sign through colour,  he is  able to meditate with facility through the colour  kasiá¹‡a.  When he
causes the arising of the sign through disliking he is able to meditate with facility on impurity. When
the yogin causes the arising of the sign through space, he is able to meditate with facility on the ele‐
ments. If the yogin practises on the kasiá¹‡as, he will get to the fourth meditation, jhÄ�na. If the yogin
practises on impurity, he will get to the first meditation,  jhÄ�na. If he practises on the elements, he
will get to access-concentration.

Here  a  walker  in  hate  causes  the  manifestation  of  the  sign  through colour;  a  walker  in  passion,
through disliking; and a walker in wisdom, through the elements. And again, a walker in hate should
meditate through colour; a  [235|172] walker in passion, through disliking and a walker in wisdom,
through the elements.

4.13 Mindfulness in thirteen ways

And again, one should recall to mind the nature of the body through thirteen ways: through seed,
place, condition, oozing, gradual formation, worms, connection, assemblage, loathsomeness, impurity,
dependence, non-awareness of obligation, finitude.

Q. How should a man reflect on the nature of the body through â€œseedâ€�?

A. As elaeagnus pungens, kosÄ�taki*246 247 and the like burn, so this body produced from the impure
seed of parents also burns. This is impure. Thus one should recall to mind the nature of the body
through â€œseedâ€�.

Q. How should one reflect on the nature of the body through â€œplaceâ€�? A. This body does not

come out of uppala,*248 kumuda*249 or puá¹‡á¸�arÄ«ka.*250 This comes out of the place where impurity,
malodour and uncleanness are pressed together. This body lies across the womb from left to right. It
leans against the back-bone of the mother, wrapped in the caul. This place is impure. Therefore the

body is also impure. Thus should one recall the nature of the body through â€œplaceâ€�.251 

Q. How should one reflect on the nature of the body through â€œconditionâ€�? A. This body is not

fed with gold, silver or gems. It does not grow up through being fed with candana*252 tagara*,253 aloe-
wood and the like. This body grows in the womb of the mother and is mixed with nasal mucus, saliva,
slobber and the tears which the mother swallows. This body is nourished with foul-smelling food and

drink  produced in  the  motherâ€™s womb.  Rice,  milk,254  beans,  nasal  mucus,  saliva,  slobber  and
phlegm which are swallowed by the mother form part of this body. On malodorous, filthy fluid is this
brought up. Thus should one recall to mind the nature of the body through â€œconditionâ€�.

Q. How should one reflect on the nature of the body through â€œoozingâ€�? A. This body is like a
bag of skin with many holes exuding filth and urine. This body is filled with filth and urine. This body
is a conglomeration of drink and food taken in, of nasal mucus, saliva, filth and urine. These various

[236|173] impurities ooze from the nine openings.255 

[Sn. 197]: Athâ€™ assa navahi sotehi asucÄ« savati sabbadÄ�.a. 

246. * Transliteration.

247. Trichosanthes dioeca, or luffa acutangula or luffa petandra.

248. Blue lotus (Nymphaea Coerulea).

249. Edible white water-lily (Nymphaea esculenta).

250. White lotus (Nymphaea Alba).

251.  [Vbh.-a. 96]:  Ayaá¹�  hi  satto  mÄ�tuhucchimhi  nibbattamÄ�no  na  uppala-paduma-
puá¹‡á¸�arÄ«kÄ�disu nibbattati; attha kho heá¹á¹hÄ� Ä�mÄ�sayassa upari pakkÄ�sayassa, udarapaá¹‐
ala-piá¹á¹hikaá¹‡á¹akÄ�naá¹�  vemajjhe, paramasambÄ�dhe, tibbandhakÄ�re,  nÄ�nÄ�kuá¹‡apagandha-
paribhÄ�vite,  asuci-paramaduggandha-pavana-vicarite,  adhimattajegucche  kucchippadese  pÅ«timaccha-
pÅ«tikum-mÄ�sa-candanikÄ�disu kimi viya nibbattati.

252. Sandal wood.

253. The fragrant powder of the shrub Tabemaemontana coronaria.

254. Unintelligible.

255. Cp.
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[Th. 1134]:
Na jÄ�tu bhastaá¹� dubhato mukhaá¹� chupe;
dhiratthu pÅ«raá¹� navasotasandani.

[Th. 394]:
Ä€turaá¹� asuciá¹� pÅ«tiá¹� passa Kulla samussayaá¹�
uggharantaá¹� paggharantaá¹� bÄ�lÄ�naá¹� abhinanditaá¹�.

* Transliterations. These are stages of the embryo.
Thus should one recall to mind the nature of the body through â€œoozingâ€�.

Q. How should one reflect on the nature of the body through â€œgradual formationâ€�?  A. This
body gradually forms itself according to its previous kamma. In the first week the kalala* is formed.

In the second week the abbuda* is formed.

In the third week the pesi* is formed.

In the fourth week the ghana* is formed.

In the fifth week five parts256 are formed.

In the sixth week four parts are formed.

In the seventh week again four parts are formed.

In the eighth week again twenty-eight parts are formed.

In the ninth and tenth weeks the backbone is formed.

In the eleventh week three hundred bones are formed.

In the twelfth week eight hundred parts are formed.

In the thirteenth week nine hundred parts are formed,

In the fourteenth week one hundred lumps of flesh are formed.

In the fifteenth week blood is formed.

In the sixteenth week the midriff is formed.

In the seventeenth week the skin is formed.

In the eighteenth week the colour of the skin is formed.

In the nineteenth week the wind according to kamma fills the body.

In the twentieth week the nine orifices are formed.

In the twenty-fifth week the seventeen thousand textures of the skin are formed.

In the twenty-sixth week the body is endowed with hardness,

In the twenty-seventh week the body is endowed with the powers.

In the twenty-eighth week the ninety-nine thousand pores are produced.

In the twenty-ninth week the whole is completed. And again it is taught that in the seventh week the
childâ€™s body is complete, that it leans back with hanging head in a crouching position. In the forty-
second week, by the aid of the kamma-produced wind, it reverses its position, turns its feet upwards
and its head down and goes to the gate of birth. At this time it is born. In the world it is commonly
known as a being. Thus one should reflect on the nature of the body through â€œgradual forma‐

tionâ€�.257 

b. 

c. 

256. PasÄ�khÄ�.

257. Cp. []S. I, 206:
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Paá¹hamaá¹� kalal hoti, kalalÄ� hoti abbudaá¹�,
abbudÄ� jÄ�yate pesÄ«, pesÄ« nibbattati ghano,
ghanÄ� pasÄ�khÄ� jÄ�yanti, kesÄ� lomÄ� nakhÄ�ni ca.
YaÃ± cassa bhuÃ±jate mÄ�tÄ�, annuá¹� pÄ�naÃ± ca bhojanaá¹�,
tena so tattha yÄ�peti, mÄ�tukucchigato naro ti.

(= Tattha paá¹haman ti, paá¹hamena paá¹isandhi-viÃ±Ã±Ä�á¹‡ena saddhiá¹� Tisso ti vÄ� Phusso ti vÄ�
nÄ�maá¹�  nâ€™  atthi.  Atha  kho  tÄ«hi  jÄ�ti-uá¹‡á¹‡â€™  aá¹�sÅ«hi  kata-sutt'  agge  saá¹‡á¹hita-tela-
binduppamÄ�á¹‡aá¹� kalalá¹� hotÄ« ti. Yaá¹� sandhÄ�ya vuttaá¹�:â€”

Tila-telassa yathÄ� bindu, sappi-maá¹‡á¸�o anÄ�vilo,
evaá¹� vaá¹‡á¹‡a-paá¹ibhÄ�gaá¹� kalalaá¹� sampavuccatÄ« ti.

KalalÄ� hoti abbudan ti, tasmÄ� kalalÄ� sattÄ�hâ€™ accayena maá¹�sa-dhovana-udaka-vaá¹‡á¹‡aá¹�
abbudaá¹� nÄ�ma hoti. Kalalan ti nÄ�maá¹� antaradhÄ�yati. Vuttam hi c' etaá¹�:-

SattÄ�haá¹� kalalaá¹� hoti paripakkaá¹� samÅ«hataá¹�,
vivaá¹á¹amÄ�naá¹� taá¹� bhÄ�vaá¹� abbudaá¹� nÄ�ma jÄ�yati ti.

AbbudÄ� jÄ�yate pesi ti, tasmÄ� pi abbudÄ� sattÄ�h' accayena vilÄ«na-tipu-sadisÄ� pesi nÄ�ma
saÃ±jÄ�yati. SÄ� marica-phÄ�á¹‡itena dipetabbÄ�. GÄ�ma-dÄ�rakÄ� hi supakkÄ�ni maricÄ�ni
gahetvÄ�,  sÄ�á¹akâ€™  ante  bhaá¹‡á¸�ikaá¹�  katvÄ�,  pÄ«á¸·etvÄ�  maá¹‡á¸�aá¹�  Ä�dÄ�ya,
kapÄ�le  pakkhipitvÄ�,  Ä�tape  á¹hapehti.  Taá¹�  sukkamÄ�naá¹�  sabba-bhÄ�gehi  muccati.
EvarÅ«pÄ� pesÄ« hoti. Abbudan ti nÄ�maá¹� antaradhÄ�yati. Vuttam pi c'etam:â€”

SattÄ�haá¹� abbudaá¹� hoti paripakkaá¹� samÅ«hataá¹�,
vivaá¹á¹amÄ�naá¹� taá¹� bhÄ�vaá¹� pesÄ« nÄ�ma ca jÄ�yatÄ« ti.

PesÄ« nibattati ghano ti, tato pesito sattÄ�hâ€™ accayena kukkuá¹ aá¹‡á¸�asaá¹‡á¹hÄ�no ghano nÄ�ma
maá¹�sa-piá¹‡á¸�o nibbattati. PesÄ« ti nÄ�maá¹� antaradhÄ�yati. Vuttam pi c'etaá¹�:â€”

SattÄ�haá¹� pesÄ« bhavati paripakkaá¹� samÅ«hataá¹�,
vivaá¹á¹amÄ�naá¹� taá¹� bhÄ�vaá¹� ghano ti nÄ�ma jÄ�yatÄ« ti.
YathÄ� kukkuá¹iyÄ� aá¹‡á¸�aá¹� samantÄ� parimaá¹‡á¸�alaá¹�,
evaá¹� ghanassa saá¹‡á¹hÄ�naá¹� nibbattaá¹� kamma-paccayÄ� ti.

GhanÄ� pasÄ�khÄ� jÄ�yanti ti, paÃ±came sattÄ�he dvinnaá¹� hattha-pÄ�dÄ�naá¹� sÄ«sassa c'
atthÄ�ya  paÃ±ca  piá¸·akÄ�  jÄ�yanti.  Yaá¹�  sandhÄ�yâ€™  etaá¹�  vuttaá¹�:  â€œPaÃ±came,
bhikkhave,  sattÄ�he  paÃ±ca  piá¸·akÄ�  saá¹‡á¹hahanti  kammatoâ€�  (?)  ti.  Ito  paraá¹�  chaá¹á¹ha-
sattamÄ�dÄ«ni  sattÄ�hÄ�ni  atikkamma  desanaá¹�  sankhipitvÄ�  dvÄ�cattÄ�á¸·ise  sattÄ�he
pariá¹‡ata-kÄ�laá¹� gahetvÄ� dassento kesÄ� ti Ä�dim Ä�ha.

Tattha kesÄ� lomÄ� nakhÄ�ni cÄ� ti, dvÄ�-cattÄ�á¸·ise sattÄ�he etÄ�ni jÄ�yanti. Tena so tattha
yÄ�petÄ«  ti,  tassa  hi  nÄ�bhito  uá¹á¹hahitanÄ�lo  mÄ�tu-udara-paá¹alena  ekÄ�baddho  hoti.  So
uppaá¸·adaá¹‡á¸�ako  viya  chiddo.  Term  Ä�hÄ�ra-raso  saá¹�saritvÄ�  Ä�hÄ�rÄ�samuá¹á¹hÄ�na-
rÅ«paá¹� samuá¹á¹hÄ�peti. Evan so dasamÄ�se yÄ�peti. MÄ�tu-kucchigato naro ti, mÄ�tuyÄ� tiro-
kucchi-gato, kucchiyÄ� abbhantara-gato ti attho. Iti BhagavÄ� 'evaá¹� kho, yakkha, ayaá¹� satto anupub‐
bena mÄ�tukucchiyaá¹� vaá¸�á¸�hati, na ekappahÄ�renâ€™ eva nibbattati' tindasseti.â€”[Spk. I,
300-1]).
[237|174]

4.14 The worms that rely on the body

Q. How should one reflect on the nature of the body through â€œwormsâ€�?

A. This body is gnawn by eighty thousand worms. The worm that relies on the hair is called â€œhair-
ironâ€�. The worm that relies on the skull is called â€œswollen earâ€�. The worm that relies on the

brain is called â€œmaddenerâ€�. In this class there are four kinds. The first is called ukurimba.*258 The
second is called shibara.* The third is called daraka.* The fourth is called dakashira.* The worm that relies
on the eye is called â€œeye-lickerâ€�. The worm that relies on the ear is called â€œear-lickerâ€�. The
worm that relies on the nose is called â€œnose-lickerâ€�. There are three kinds here. The first is called

rukamuka.* The second is called aruka.*259 

[S. IV,  198]:  SeyyathÄ�pi  bhikkhave  puriso  arugatto  pakkagatto  saravanaá¹�  paviseyya;  tassa
kusakaá¹‡á¹akÄ� ceva pÄ�de vijjheyyuá¹� arupakkÄ�ni gattÄ�ni vilikkheyyuá¹�.

a. 

258. * Transliterations.

259. Cp.
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[M. I.,  506]:  SeyyathÄ�pi  MÄ�gandiya  kuá¹á¹hÄ«  puriso  arugatto  pakkagatto  kimÄ«hi
khajjamÄ�no nakheni vaá¹‡amukhÄ�ni vippatacchamÄ�no.....

[Mil. 357]: Arugatta-pakkagatto puluvÄ�kiá¹‡á¹‡a-sabbakÄ�ya.

The third is called manarumuka.* The worm that relies on the tongue is called muka.* The worm that re‐
lies on the root of the tongue is called motanta.* The worm that relies on the teeth is called kuba.* The
worm that relies on the roots of the teeth is called ubakuba.* The worm that relies on the throat is called
abasaka.* The worms that rely on the neck are of two kinds. The first is called rokara.* The second is
called virokara.* The worm that relies on the hair of the body [238|175] is called â€œbody-hair lick‐
erâ€�. The worm that relies on the nails is called â€œnail-lickerâ€�. The worms that rely on the skin
are of two kinds. The first is called tuna.* The second is called tinanda.* The worms that rely on the
midriff are of two kinds. The first is called viramba.* The second is called maviramba.* The worms that
rely on the flesh are of two kinds. The first is called araba.* The second is called raba.* The worms that
rely on the blood are of two kinds. The first is called bara.* The second is called badara.* The worms that
rely on the tendons are of four kinds. The first is called rotara.* The second is called kitaba.* The third is
called baravatara.* The fourth is called ranavarana.* The worm that relies on the veins is called karikuna.*
The worms that rely on the roots of the veins are of two kinds. The first is called sivara.* The second is
called ubasisira.* The worms that rely on the bones are of four kinds. The first is called kachibida.* The
second is called anabida.* The third is called chiridabida.* The fourth is called kachigokara.* The worms
that rely on the marrow are of two kinds. The first is called bisha.* The second is called bishashira.* The
worms that rely on the spleen are of two kinds. The first is called nira.* The second is called bita.* The
worms that rely on the heart are of two kinds. The first is called sibita.* The second is called ubadabita.*
The worms that rely on the root of the heart are of two kinds. The first is called manka.* The second is
called sira.* The worms that rely on the fat are of two kinds. The first is called kara.* The second is
called karasira.* The worms that rely on the bladder are of two kinds. The first is called bikara.* The
second is called mahakara.* The worms that rely on the root of the bladder are of two kinds. The first is
called kara.* The second is called karasira.* The worms that rely on the belly are of two kinds. The first
is called rata.* The second is called maharata.* The worms that rely on the mesentery are of two kinds.
The first is called sorata.* The second is called maharata.* The worms that rely on the root of the mesen‐
tery are of two kinds. The first is called (si-) ba.* The second is called mahasiba.* The worms that rely
on the intestines are of two kinds. The first is called anabaka.* The second is called kababaka.* The
worms that rely on the stomach are of four kinds. The first is called ujuka.* The second is called 
ushaba.* The third is called chishaba.* The fourth is called senshiba.* The worms that rely on the ripened
womb are of four kinds. The first is called vakana.* The second is called mahavakana.* The third is called
unaban.* The fourth is called punamaka.* The worm that relies on the bile is called hitasoka.* The worm
that relies on saliva is called senka.* The worm that relies on sweat is called sudasaka.* The worm that
relies on oil is called jidasaka.* The worms that rely on vitality are of two kinds. The first is called 
subakama.* The second is called samakita.* The worms that rely on the root of vitality are of three kinds.
The first is called sukamuka.* The second is called darukamuka.* The third is called sanamuka.* There are

five260 kinds of [239|176] worms: those that rely on the front of the body and gnaw the front of the
body; those that rely on the back of the body and gnaw the back of the body; those that rely on the left
side of the body and gnaw the left side of the body; those that rely on the right side of the body and
gnaw the right side of the body. These worms are called candasira,* sinkasira,* hucura* and so forth.
There are three kinds of worms that rely on the two lower orifices. The first is called kurukulayuyu.*
The second is called sarayu* The third is called kandupada.* Thus one should recall to mind the nature
of the body through â€œwormsâ€�.

Q. How should one reflect on the nature of the body through â€œconnectionâ€�? A. The shin-bone is
connected with the foot-bone; the shin-bone is connected with the thigh-bone; the thigh-bone is con‐
nected with the hip-bone; the hip-bone is connected with the backbone; the backbone is connected
with the shoulder-blade; the shoulder-blade is connected with the humerus; the humerus is connected
with the neck-bone; the neck-bone is connected with the skull; the skull is connected with the cheek-
bones. The cheek-bones are connected with the teeth. Thus by the connection of the bones and the cov‐
ering of the skin, this unclean body is kept in position and is complete. This body is born of kamma.
Nobody makes this. Thus should one recall the nature of the body through â€œconnectionâ€�.

4.15 Bones of the body

How should one reflect on the nature of the body through â€œassemblageâ€�? There are nine bones
of  the  head,  two cheek bones,  thirty-two teeth,  seven neck-bones,  fourteen ribs,  twenty-four  side-
bones, eighteen joints of the spine, two hip-bones, sixty-four hand-bones, sixty-four foot-bones, and
sixty-four soft-bones which depend on the flesh. These three hundred bones and eight or nine hun‐
dred tendons are connected with each other. There are nine hundred muscles, seventeen thousand tex‐
tures of the skin, eight million hairs of the head, ninety-nine thousand hairs of the body, sixty inter‐

b. 

c. 

260. Only four are explained below.
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stices, eighty thousand worms. Bile, saliva and brain are each a  palata* in weight â€” in Ryo this is
equal to four ryo â€” and blood is one attha* in weight â€” in Ryo this is equal to three sho. All these
many and varied forms are only a heap of filth, a collection of urine and are called body. Thus should
one recollect on the nature of the body through â€œassemblageâ€�.

How should one reflect on the nature of the body through â€œloathsomenessâ€�? A man esteems
purification most. The things which a man holds dear are such means of adorning himself as sweet
perfume, unguents and pastes and beautiful clothes, and bedspreads, pillows, mats and cushions used
for sleeping and sitting, bolsters, blankets, canopies, bedding, and various kinds of food and drink,
dwelling-places and gifts. A man manifests much attachment to  [240|177] these (at first) and after‐
wards  dislikes  them.  Thus  one  should  reflect  on  the  nature  of  the  body  through
â€œloathsomenessâ€�.

4.16 Impurity of the body

How should one reflect on the nature of the body through â€œimpurityâ€�? When clothes and ad‐
ornments become dirty they can be made clean again.  Their purity can be renewed because their
nature is pure. But the body is impure. Thus should one reflect on the nature of the body through
â€œimpurityâ€�.

4.17 Some diseases

How should one reflect on the nature of the body through â€œdependenceâ€�? Depending on a
pond, flowers are produced. Depending on a garden, fruits are produced. In the same way, depending
on this body, various defilements and diseases are produced. Thus ache of eye, ear, nose tongue, body,
head, mouth and teeth, throat-ailments, shortness of the breath, heat and cold, abdominal ache, heart-
disease, epilepsy, flatulence, diarrhoea and vomiting, leprosy, goitre, vomiting of blood, itch, smallpox,
skin-disease, ague, contagious diseases, gonorrhoea, chills and others give endless trouble to this body.
Thus one should reflect on the nature of the body through â€œdependenceâ€�.

How should one reflect on the nature of the body through the â€œnon-awareness of obligationâ€�?
Now, a man prepares tasty food and drink and takes them for his bodyâ€™s sake. He bathes and per‐
fumes his body and clothes it with garments for sleeping and sitting. Thus he tends his body. But on
the contrary, ungratefully, this body which is like a poisonous tree goes to decay, to disease and to
death. The body is like an intimate friend who does not know his obligations. Thus one should reflect
on the nature of the body through the â€œnon-awareness of obligationâ€�.

How should one reflect on the nature of the body through â€œfinitudeâ€�? This body will be con‐
sumed by fire or devoured (by animals) or go to waste. This body is finite. Thus should one reflect on
the nature of the body through â€œfinitudeâ€�.

This yogin, through these ways, practises mindfulness of body. Through the acquisition of facility in
mindfulness and wisdom, his mind becomes undisturbed. When his mind is undisturbed, he is able to
destroy the hindrances, cause the arising of the meditation (jhÄ�na) factors and attain to the distinc‐
tion for which he yearns.

Mindfulness of body has ended.

4.18 The recollection of peace

Q. What is the recollection of peace? What is the practising of it? What [241|178] are its salient charac‐
teristic, function and near cause? What are its benefits? What is the procedure? A. Peace is the stilling
of the movements of the mind and body. Complete stilling is called peace. One recalls peace to mind,
well. This is recollectedness, recollection and right recollectedness. This is called the recollection  of
peace. The undisturbed dwelling of the mind in this recollection is called the practising of it.  The
manifestation of lasting merit is its salient characteristic. Non-restlessness is its function. Sublime free‐
dom is its near cause.

What are its benefits? When a man practises the recollection of peace, happily he sleeps, happily he
awakes, is endowed with calm. His faculties are tranquil and he is able to fulfil his aspirations. He is
pleasant of men, modest of demeanour and is esteemed by others. He fares well and approaches the
ambrosial.
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What is the procedure? The new yogin enters into a place of solitude and sits down with mind intent
(on the recollection of peace) and undisturbed. If this bhikkhu calms his faculties, his mind will be
quietened and he will enjoy tranquillity immediately. This bhikkhu sees and hears, through bodily,
verbal and mental action, through the recollection of peace and through the merits of peace. It was
taught by the Blessed One thus: â€œThat bhikkhu is endowed with virtue, endowed with concentra‐
tion, endowed with wisdom, endowed with freedom and is endowed with the knowledge of freedom.

Great, I declare, is the gain, great is the advantage of one261 who sees that bhikkhu. Great, I declare, is
the advantage of one who hears that bhikkhu. Great, I declare, is the advantage of one who goes near
to that bhikkhu. Great, I declare, is the advantage of one who pays homage to that bhikkhu. Great, I
declare, is the advantage of one who reflects on that bhikkhu or lives the holy life under him.

â€œHow is that so? Bhikkhus who listen to the words of that bhikkhu will be able to gain the twofold

seclusion, namely, that of the body and that of the mindâ€�.262 

In the recollection of peace, one recollects (that bhikkhu) thus: When that bhikkhu entered the first
meditation, jhÄ�na, he destroyed the hindrances. One recollects: When he entered the second medita‐
tion,  jhÄ�na,  he  destroyed initial  and sustained application  of  thought.  One recollects:  When he
entered the third meditation,  jhÄ�na, he destroyed joy. One recollects: When he entered the fourth
meditation, jhÄ�na, he destroyed bliss. One recollects: When he entered the sphere of the infinity of
space, he destroyed perception of form, perception of sense reaction and perception of diversity. One
[242|179] recollects: When he entered the sphere of the infinity of consciousness, he destroyed space.
One recollects: When he entered the sphere of nothingness, he destroyed the perception of the sphere
of the infinity of consciousness. One recollects: When lie entered the sphere of neither perception nor
non-perception, he destroyed the perception of the sphere of nothingness. One recollects: When he
entered the state of the dissolution of perception and sensation, he destroyed perception and sensa‐
tion. One recollects: When he attained to the Fruit of Stream-entrance, he destroyed the defilements

which are together with views (Lit. as that of views)263 . One recollects: When he attained to the Fruit

of Once-returning, he destroyed coarse passion, coarse hatred and coarse defilements.264  One recol‐
lects: When he attained to the Fruit of Non-returning, he destroyed fine defilements, fine passion and

fine hate.265  One recollects: When he attained to the Fruit of the Consummate One, he destroyed all

defilements.266 And one recollects: When he attains to extinction, NibbÄ�na, he destroys everything.
Thus in the recollection of peace (one recalls that bhikkhu to mind.)

That yogin, in these ways and through these merits recalls peace to mind, and is endowed with confid‐
ence. Through being unrestricted in faith, he recollects with ease, is in mind undisturbed. When his
mind is undisturbed, he destroys the hindrances, causes the arising of meditation (jhÄ�na) factors
and attains to access-meditation.

The recollection of peace has ended.

4.19 Miscellaneous teachings

The following are the miscellaneous teachings concerning these ten recollections. One recalls to mind
the merits of the Buddhas of the past and the futureâ€”this is called the practice of the recollection of

261. Bhikkhu (lit).

262.  [S. V, 67]:  Ye te bhikkhave bhikkhu silasampannÄ�  samÄ�dhisampannÄ�  paÃ±Ã±Ä�sampannÄ�
vimuttisampannÄ�  vimuttiÃ±Ä�á¹‡adassanasampannÄ�  dassanaá¹�  paham  bhikkhave  tesaá¹�
bhikkhÅ«naá¹�  bahukÄ�raá¹�  vadÄ�mi.  SavanaÄ�  .......  Upasankamanaá¹�  .......
PayirÅ«pÄ�sanaá¹�  .......  Anussatiá¹�  .......  Anupabbajjaá¹�  pÄ�haá¹�  bhikkhave  tesaá¹�
bhikkhÅ«naá¹�  bahukÄ�raá¹�  vadÄ�mi.  Taá¹�  kissa  hetu.  TathÄ�rÅ«pÄ�naá¹�  bhikkhave
bhikkhÅ«naá¹�  dhammaá¹�  sutvÄ�  dvayena  vÅ«pakÄ�sena  vÅ«pakaá¹á¹ho  viharati
kÄ�yavÅ«pakÄ�sena ca cittavÅ«pakÄ�sena ca.

263.  [D. I,  156]:  Idha  MahÄ�li  bhikkhu  tiá¹‡á¹‡aá¹�  saá¹�yojanÄ�naá¹�  (sakkÄ�yadiá¹á¹hi,
vicÄ«kicchÄ�, sÄ«labbataparÄ�mÄ�sa) parikkhayÄ� sotÄ�panno hoti.

264.  [D. I,  156]:  Tiá¹‡á¹‡aá¹�  saá¹�yojanÄ�naá¹�  parikkhayÄ�  rÄ�ga-dosa-mohÄ�naá¹�  tanuttÄ�
sakadÄ�gÄ�mi hoti.

265.  [D. I, 156]:  PaÃ±cannaá¹� orambhÄ�giyÄ�naá¹� saá¹�yojanÄ�naá¹� parikkhayÄ� opapÄ�tiko
hoti.

266. [D. I, 156]: Ä€savÄ�naá¹� khayÄ� anÄ�savaá¹� ceto-vimuttiá¹� paÃ±Ã±Ä�-vimuttiá¹� diá¹á¹he
va dhamme sayaá¹� abhiÃ±Ã±Ä� sacchikatvÄ� upasampajja viharati.
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the Buddha. In the same way one recollects on the Pacceka-buddhas. If a man recalls to mind one of
the doctrines that has been taught, it is called the practice of the recollection of the Law. If a man re‐
calls to mind the merits of the life of one hearer, it is called the recollection of the Community of
Bhikkhus. If a man recalls virtue to mind, it is called the practice of the recollection of virtue. If a man
recollects liberality, it is called the recollection of liberality. If a man rejoices in the recollection of liber‐
ality, he gives to men who are [243|180] worthy, and resolves to make that (giving) his object. (435) If
he is offered food that is not (proper to be) offered, he should not partake of even a handful of it. The
recollection of deities endows one with confidence. There are five doctrines. One should practise the
recollection of deities.

The seventh fascicle has ended.

[244|181]

5 Section Five

5.1 The immeasurable thought of loving-kindness

Q. What is loving-kindness?267 What is the practising of it? What are its salient characteristic, function
and manifestation? What are its benefits? What is the procedure?

A. As parents, on seeing their dear and only child, arouse thoughts of loving-kindness and benevol‐
ence towards that child, so one arouses thoughts of loving-kindness and benevolence towards all be‐
ings. Thus is loving-kindness to be known. The undisturbed dwelling of the mind in this practice is
called the practising of it. To cause the arising of benevolence is its salient characteristic. The thought
of loving-kindness is its function. Non-hatred is its manifestation. If a man practises loving-kindness,
he is  benefitted in  eleven ways thus:  Happily  he sleeps;  happily  he awakes;  he  does  not  see  bad
dreams; he is dear to humans; he is dear to non-humans; deities protect him; fire, poison, sword and
stick come not near him; he concentrates his mind quickly; the colour of his face is pleasingly bright; at
the time of death he is not bewildered; if he attains not the sublime state, he is reborn in the world of

Brahma.268 [245|182]

5.2 Disadvantages of anger and resentment

What is the procedure? The new yogin who aspires to practise loving-kindness, should at first reflect
on the disadvantages of anger and resentment and on the advantages of patience and bear patience in
mind. What is meant by â€œshould at first reflect on the disadvantages of anger and resentmentâ€�?
If a man arouses anger and resentment, his thoughts of loving-kindness will be consumed and his
mind will become impure. Thereafter he will frown; thereafter he will utter harsh words; thereafter he
will stare in the four directions; thereafter he will lay hold of stick and sword; thereafter he will con‐
vulse with rage and spit blood; thereafter he will hurl valuables hither and thither; thereafter he will
break many things; thereafter he will kill others or kill himself. And again, if a man is angry and re‐
sentful always, he, owing to his wicked mind, is liable to kill his parents, or kill a Consummate One or
cause a schism in the Community of Bhikkhus, or draw blood from the body of an Enlightened One.
Such fearful acts is he liable to do. Thus should one reflect.

267. MettÄ�.

268.  [A. V,  342];  [Pts. II,  130]:  MettÄ�ya  bhikkhave  cetovimuttiyÄ�  Ä�sevitÄ�ya  bhÄ�vitÄ�ya
bahulikatÄ�ya  yÄ�nÄ«katÄ�ya  vatthukatÄ�ya  anuá¹á¹hitÄ�ya  paricitÄ�ya  susamÄ�raddhÄ�ya
ekÄ�dasÄ�nisaá¹�sÄ�  pÄ�á¹ikaá¹…khÄ�.  Katame  ekÄ�dasa?  Sukhaá¹�  supati,  sukhaá¹�  paá¹‐
ibujjhati,  na  pÄ�pakaá¹�  supinaá¹�  passati,  manussÄ�naá¹�  piyo  hoti,  amanussÄ�naá¹�  piyo  hoti,
devote  rakkhanti  nÄ�ssa  aggi  vÄ�  visaá¹�  vÄ�  satthaá¹�  vÄ�  kamati,  tuvaá¹aá¹�  cittaá¹�
samÄ�dhiyati, mukkhavaá¹‡á¹‡o vippasÄ«dati, asammÅ«á¸·ho kÄ�laá¹� karoti, uttariá¹� appaá¹ivijjhanto
brahmalokÅ«pago hoti.
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5.3 Simile of the saw

And again, one should reflect thus: I am called a hearer; I shall be put to shame, if I do not remove an‐

ger and resentment. I remember the simile of the Saw.269 

[Th. 445]: Uppajjate sace kodho Ä�vajja kakacÅ«pamaá¹�.

[M. I,  129,  186,  189]:  Ubhatodaá¹‡á¸�akena  ce  pi  bhikkhave  kakacena  corÄ�  ocarakÄ�  aá¹…
gamaá¹…gÄ�ni okanteyyuá¹�, tatra pi yo mono padoseyya na me so tena sÄ�sanakaro ti.

I like to enjoy good states (of mind); if now I arouse anger and resentment, I shall be like a man de‐

sirous of taking a bath, entering into a cesspool. I am one who has heard much;270 if I do not overcome
anger and resentment, I shall be forsaken like a physician who is afflicted with vomiting and
diarrhoea. I am esteemed by the world; if I do not remove anger and resentment, I shall be cast away
by the world like a painted vase containing filth, and uncovered. (Further, one reflects thus :) When a
wise man grows angry and resentful, he inflicts severe sufferings. So he will be poisoned out of the
fear of terrible punishment. If a man who is bitten by a snake has the antidote and refrains from taking
it, he is like one who seems to relish suffering and not happiness. In the same way, a bhikkhu who
arouses anger and resentment and does not suppress these, quickly, is said to be one who relishes suf‐
fering and not happiness, because he accumulates more fearful kamma than this anger and this resent‐
ment. And again, one should reflect on anger and resentment thus: He who arouses anger and resent‐
ment will be laughed at by his enemies, and cause his friends to be ashamed of him. Though he may
have deep virtue, he will be slighted by others. If he was honoured before, he will be despised here‐
after. Aspiring after happiness, he will acquire misery. Outwardly calm, he will be inwardly perturbed.
Having eyes, he [246|183] will not see. Being intelligent, he will be ignorant. Thus one should reflect on
the disadvantages of anger and resentment.

Q. What is meant by â€œone should reflect on the advantages of patienceâ€�?

A. Patience is power.271 

[Dh. 399]: Khantibalaá¹� balÄ�á¹‡Ä«kaá¹�.

[Pts. II, 171]: â€˜ByÄ�pÄ�dassa pahinattÄ� abyÄ�pÄ�do khantÄ«tiâ€™ khantibalaá¹�

This is armour. This protects the body well and removes anger and resentment. This is honour. This is
praised by the wise. This causes the happiness of not falling away. This is a guardian. This guards all.
This helps one to understand the meaning of things well. This is called â€œputting others to
shameâ€�. And further, one should reflect thus: I have shorn off the hair of the head; now I must cul‐

tivate patience.272 I have received the alms of the country; I will cause great merit to accrue to the
givers, through having a mind of patience. I bear the form and the apparel of the Consummate Ones;
273 this patience is a practise of the Noble Ones; therefore I will not allow anger to remain in my mind.
I am called a hearer. I will cause others to call me a hearer in truth. The givers of alms give me many
things; through this patience I will cause great merit to accrue to them. I have confidence; this patience
is the place of confidence in me. I have knowledge; this patience is the sphere of knowledge in me. If
there is the poison of anger and resentment in me, this patience is the antidote which will counteract
the poison in me. Thus one should reflect on the disadvantages of anger and resentment and on the
advantages of patience, and resolve: â€œI will reach patience. When people blame me, I will be pa‐

tient. I will be meek and not haughtyâ€�.274 Thus the yogin proceeds towards the bliss of patience
and benefits himself. He enters into a place of solitude, and with mind undisturbed begins to fill his
body (with the thought) thus: â€œI am happy. My mind admits no sufferingâ€�. What is meant by
â€œI have no enemy; I have no anger; I am happily free from all defilements and perform all
goodâ€�.? That yogin controls his mind and makes it pliant. He makes his mind capable of attain‐
ment. If his mind is pliant, and is able to bear the object, he should practise loving-kindness. He
should regard all beings as (he regards) himself. In practising loving-kindness towards all beings, the
yogin cannot at the start develop loving-kindness for enemies, wicked men, beings without merit and
dead men. That yogin develops loving-kindness for one towards whom he behaves with respectful re‐

a. 

b. 

a. 

b. 

269. 

270. Bahussuta.

271. 

272. Cp. [Ps. I, 79]: Ä€vuso, pabbajito nÄ�ma adhivÄ�sanasilo hoti ti.

273. [Th. 961]: Surattaá¹� arahaddhajaá¹�.

274. Cp. [Ud. 45]: SutvÄ�na vÄ�kyaá¹� pharusaá¹� udÄ«ritaá¹� adhivÄ�saye bhikkhu aduá¹á¹hacitto 'ti.
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serve, whom he honours, whom he does not slight, towards whom he is not indifferent, and by whom
he has been benefitted and, therefore, in regard to whom he is not jealous or ill-disposed. He should
develop loving-kindness for such a one, thus: â€œI esteem a man who is of such and such a nature,
namely, a man endowed with honour, learning, virtue, concentration and wisdom. I am benefitted
through alms, sweet speech, liberality and intentness on that. These are of advantage to meâ€�. Thus
he recalls to mind the virtues he esteems [247|184] and the benefits he has acquired (in and through
that one), and develops loving-kindness towards that one. One should develop the benevolent mind
and always reflect and investigate. One should have a mind that is without anger and resentment. One
should wish to be endowed with tranquillity, to be free from hatred, to be endowed with all merits and
to gain good advantages. One should wish to gain a good reward, a good name, to gain confidence, to
gain happiness, to be endowed with virtue, knowledge, liberality and wisdom. One should wish for
happy sleep and happy awaking. One should wish to have no evil dreams. One should wish to become
dear to humans and to be honoured by them. One should wish to become dear to non-humans and to
be honoured by them. One should wish to be protected by the gods; to be untouched by fire, poison,
sword or stick and the like; to concentrate the mind quickly; to have a pleasant complexion; to be born

in the Middle Country;275 to meet good men; to perfect oneself; to end craving; to be long-lived; and to
attain to the peace and happiness of the Immortal.

And again, one should recollect thus: If one has not yet produced demerit, one should wish not to pro‐
duce it; and if one has already produced it, one should wish to destroy it. If one has not yet produced
merit, one should wish to produce it; and if one has already produced it, one should wish to increase

it.276  And again, one should not wish to produce undesirable states, and if one has produced them,
one should wish to destroy them. (One should wish to produce) desirable states of mind, (and if one
has) produced them, one should wish to increase them).

That yogin is able to gain confidence by means of the heart of kindness. Through confidence that is
free,  he  can  establish  his  mind.  Through  establishing  that  is  free,  he  can  dwell  in  mindfulness.
Through mindfulness that is free, through establishing that is free and through confidence that is free,
he is endowed with the unshakable mind, and he understands the state of the unshakable (mind).

That yogin by these means and through these activities develops the thought277 of loving-kindness for
himself, repeats it and understands unshakability.  (436) Having by these means and through these
activities developed the thought of loving-kindness and repeated it, he makes his mind pliant and
gradually develops the thought of loving-kindness for a person whom he holds dear. After he has de‐
veloped the thought of loving-kindness for a person whom he holds dear, he gradually develops the
thought of loving-kindness for an indifferent person. After he has developed the thought of loving-
kindness for an indifferent person, he gradually develops the thought of [248|185] loving-kindness for
an enemy. Thus he encompasses all beings (with loving-kindness) and identifies himself with them. If
he does not develop loving-kindness for an indifferent person or is unable to do so and develops dis‐
like, he should reflect thus: â€œIn me are states of demerit. I have dislike. Wishing to acquire merit, I
stirred up confidence and was ordained. And again, I said, â€˜I will develop great loving-kindness and
compassion for the weal of all beings, through the merit of the Great Teacherâ€™. If I cannot develop
loving-kindness  towards  one  indifferent  person,  how shall  I  develop loving-kindness  towards  en‐
emies?â€� If that yogin is still unable to destroy dislike and hate, that yogin should not endeavour to
develop loving-kindness, but should adopt another way to remove the hatred he has for that person.

5.4 Twelve means of removing hatred

Q. What are the means of success in removing hatred?

A. (1) One should share in order to benefit the other (whom one hates). One should consider: (2)
merit, (3) goodwill, (4) oneâ€™s own  kamma, (5) debt-cancellation, (6) kinship, (7) oneâ€™s own
faults. (8) One should not consider the suffering inflicted on oneself. One should investigate: (9) the

275. Majjhimadesa.

276. [A. II, 15; IV, 462]: Imesaá¹� kho bhikkhave paÃ±cannaá¹� sikkhÄ�dubbalyÄ�naá¹� pahÄ�nÄ�ya
cattÄ�ro  sammappadhÄ�nÄ�  bhÄ�vetabbÄ�.  Katame  cattÄ�ro?  Idha  bhikkhave  bhikkhu
anuppannÄ�naá¹�  akusalÄ�naá¹�  dhammÄ�naá¹�  anuppÄ�dÄ�ya  chandaá¹�  janeti  vÄ�yamati
viriyaá¹�  Ä�rabhati  cittaá¹�  paggaá¹‡hÄ�ti  padahati,  uppannÄ�naá¹�  pÄ�pakÄ�naá¹�
akusalÄ�naá¹�  dhammÄ�naá¹�  pahÄ�nÄ�ya...,  anuppannÄ�naá¹�  kusalÄ�naá¹�
dhammÄ�naá¹�  uppÄ�dÄ�ya...,  uppannÄ�naá¹�  kusalÄ�naá¹�  dhammÄ�naá¹�  á¹hitiyÄ�
asammosÄ�ya  bhiyyobhÄ�vÄ�ya  vepullÄ�ya  bhÄ�vanÄ�ya  pÄ�ripÅ«riyÄ�  candaá¹�  janeti
vÄ�yamati viriyaá¹� Ä�rabhati cittaá¹� paggaá¹‡hÄ�ti padahati.

277. SaÃ±Ã±Ä�.
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nature of  the faculties,  (10) the momentary destruction of  states,  (11) and aggregation.  (12) One
should investigate emptiness. One should bear these in mind.

(1) Even if one is angry, one should give the other what he asks, accept willingly what he gives. And
in speaking with him, one should always use good words. One should do what the other does. By
such action, the destruction of the anger of the one and the other takes place. (2) Meritâ€”if one sees
the merits of the other, one ought to think: â€œThis is merit. This is not demeritâ€�.

5.5 Simile of the pond

It is like this: There is a pond covered with duckweed, and one, having removed the duckweed, draws

out water.278 If the other has no merit, one should develop loving-kindness for him thus: â€œThis man

has no merit; surely, he will fare illâ€�.279 (3) Goodwillâ€”one should think thus (of [249|186] gain‐
ing) the otherâ€™s goodwill: If a man does not revere (the other) let him arouse the thought of good‐
will. If he is not revered, he should make merit. And again, the destruction of demerit is well-faring.
Thus should the changing of hatred to goodwill be known, (4) Oneâ€™s own kammaâ€”one should

consider oneâ€™s own evil  kamma280  thus: â€œThe evil that I do will cause anger to arise in other‐
sâ€�.  (5) Debt-cancellationâ€”(thus one thinks:)  â€œOwing to my past  kamma,  others blame me.
Now I am free from debt. Reflecting on this evidence (of debt-cancellation), I am gladâ€�. (6) Kin‐
shipâ€”he remembers that beings succeed one another in (the cycle of) birth and death, thus: â€œThis

is my kinsmanâ€�, and arouses the thought of kinship.281 

Na so bhikkhave satto sulabharÅ«po yo na pitÄ�bhÅ«tapubbo...
Na so bhikkhave satto sulabharÅ«po yo na bhÄ�tÄ�bhÅ«tapubbo...
Na so bhikkhave satto sulabharÅ«po yo na bhaginibhÅ«tapubbo...
Na so bhikkhave satto sulabharÅ«po yo na puttobhÅ«tapubbo...

(7) Oneâ€™s own faults â€” one arouses self-perception thus: â€œThat manâ€™s anger is produced

on account of me. I acquire demerit on account of himâ€�. Thus arousing self-perception282 one sees
oneâ€™s own faults. (8) One should not considerâ€”one should not consider the perception (of
oneâ€™s own suffering) which is unrelated to hatred. Sufferingâ€”(one thinks thus:) â€œOwing to
folly, I see my own suffering as a hindranceâ€�. Thus one should see. One suffers by oneself, because
one does not think on loving-kindness. It appears so (i.e., as a hindrance) because of mental suffering.
Avoiding the place where the enemy lives, one should dwell where one does not hear (his voice) or
see him. (9) Nature of the faculties â€” one should investigate thus: â€œTo be tied to the lovely and the
unlovely is the nature, of the faculties. Therefore I hate. Because of this I am unmindfulâ€�. (10) The
momentary destruction of states â€” one should investigate thus: â€œThat man suffers because of

278.  [A. III,  187-8]:  SeyyathÄ�  pi  Ä�vuso  pokkharaá¹‡Ä« sevÄ�lapaá¹‡akapariyonaddhÄ�,  atha  puriso
Ä�gaccheyya  ghammÄ�bhitatto  ghammapareto  kilanto  tasito  pipÄ�sito,  so  taá¹�  pokkharaá¹‡iá¹�
ogÄ�hetvÄ� ubhohi hatthehi iti câ€™iti ca sevÄ�lapaá¹‡akaá¹� apaviyÅ«hitvÄ� aÃ±jalinÄ� pivitvÄ�
pakkameyya,  evam  eva  kho  Ä�vuso  yvÄ�yaá¹�  puggalo  aparisudhavacisamÄ�cÄ�ro
parisuddhakÄ�yasamÄ�cÄ�ro,  yassa aparisuddhavacisamÄ�cÄ�ratÄ�,  na sÄ�ssa tasmiá¹�  samaye
manasikÄ�tabbÄ�, yÄ� ca khvÄ�ssa parisuddhakÄ�yasamÄ�cÄ�ratÄ�, sÄ�ssa tasmiá¹� samaye
manasikÄ�tabbÄ�. Evaá¹� tasmiá¹� puggale Ä�ghÄ�to paá¹ivinetabbo.

279.  [A. III,  189]:  SeyyathÄ�  pi  Ä�vuso  puriso  Ä�bÄ�dhiko  dukkhito  bÄ�á¸·hagilÄ�no
addhÄ�namaggapaá¹ipanno, tassa purato pi â€™ssa dÅ«re gÄ�mo pacchato pi â€˜ssa dÅ«re gÄ�mo, so na
labheyya sappÄ�yÄ�ni bhojanÄ�ni, na labheyya sappÄ�yÄ�ni bhesajjÄ�ni na labheyya paá¹irÅ«paá¹�
upaá¹á¹hÄ�kaá¹�  na  labheyya  gÄ�mantanÄ�yakaá¹�,  tam  enaá¹�  aÃ±Ã±ataro  puriso  passeyya
addhÄ�namaggapaá¹ipanno, so tasmiá¹�  purise kÄ�ruÃ±Ã±aá¹�  yeva upaá¹á¹hÄ�peyya, anudayaá¹�
yeva  upaá¹á¹hÄ�peyya  anukampaá¹�  yeva  upaá¹á¹hÄ�peyya  aho  vatÄ�yaá¹�  puriso  labheyya
sappÄ�yÄ�nibhojanÄ�ni  labheyya  sappÄ�yÄ�ni  bhesajjÄ�ni  labheyya  paá¹irÅ«paá¹�  upaá¹á¹‐
hÄ�kaá¹�  labheyya  gÄ�mantanÄ�yakaá¹�.  Taá¹�  kissa  hetu?  MÄ�yaá¹�  puriso  idhâ€™  eva
anayavyasanaá¹�  Ä�pajjatiâ€™  ti.  Evam  eva  kho  Ä�vuso  yvÄ�yaá¹�  puggalo
aparisuddhakÄ�yasamÄ�cÄ�ro aparisuddhavacisamÄ�cÄ�ro na ca labhati kÄ�lena kÄ�laá¹� cetaso
vivaraá¹�  cetaso  pasÄ�daá¹�,  evarÅ«pe  Ä�vuso  puggale  kÄ�ruÃ±Ã±Ä�á¹�  yeva  upaá¹á¹‐
hÄ�petabbaá¹� anudayÄ� yeva upaá¹á¹hÄ�petabbÄ� anukampÄ� yeva upaá¹á¹hÄ�petabbÄ� â€˜aho
vata  ayam  Ä�yasma  kÄ�yaduccaritaá¹�  pahÄ�ya  kÄ�yasucaritaá¹�  bhÄ�veyya,  vaciduccaritaá¹�
pahÄ�ya vacisucaritaá¹� bhÄ�veyya, manoduccaritaá¹� pahÄ�ya manosucaritaá¹� bhÄ�veyya. Taá¹�
kissa  hetu?  MÄ�yam  Ä�yasmÄ�  kÄ�yassa  bhedÄ�  parammaraá¹‡Ä�  apÄ�yaá¹�  duggatiá¹�
vinipÄ�taá¹� nirayaá¹� uppajjatiâ€™ ti. Evaá¹� tasmiá¹� puggale Ä�ghÄ�to paá¹ivinetabbo.

280. [A. V, 88]: Kammassako â€™mhi kammadÄ�yÄ�do; [M. I, 390]: Evaá¹� pahaá¹� Puá¹‡á¹‡a: kamma-
dÄ�yÄ�dÄ� sattÄ� ti vadÄ�mi.
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birth. All these states perish in one thought-moment. With which state in him am I angry?â€�. (11)
Aggregationâ€” one should investigate thus: â€œThe inner and the outer aggregates produce suffer‐
ing. It is not possible for me to be angry with any part or placeâ€�. (12) Emptiness â€” one should in‐
vestigate thus: In the absolute sense it cannot be said, â€œThis man causes sufferingâ€� or â€œThis
man suffersâ€�. [250|187]

This, body is the result of causes and conditions. There is no soul-entity in the aggregates.

Therefore the Blessed One uttered this stanza:-

He who dwells amidst the village grove,
experiencing pleasure and pain,
is not burned because of self or other
but because his mind is passionate.
If one's mind were cleansed of passion's stain,

who could touch that one immaculate?283 

Thus after that yogin has clearly understood the way of destroying hatred, has identified friends, indif‐
ferent ones and enemies with himself, and acquired facility in the practice, he should gradually arouse
the thought of loving-kindness and develop it for various bhikkhus in (his) dwelling-place. After that
he should develop loving-kindness for the Community of Bhikkhus in (his) dwelling-place. After that
he should develop loving-kindness for the deities in his dwelling-place. After that he should develop
loving-kindness for beings in the village outside his dwelling-place. Thus (he develops loving-kind‐
ness for beings) from village to village, from country to country. After that he should develop (loving-
kindness for beings) in one direction. That yogin â€œpervades one quarter with thoughts of loving-
kindness;  and after  that,  the second;  and after  that,  the third;  and after  that,  the fourth.  Thus he
spreads loving-kindness towards all  beings of  the four directions,  above,  below and pervades the
whole world with thoughts of loving-kindness immense immeasurable, without enmity, without ill

will.284  Thus  that  yogin  develops  loving-kindness  and  attains  to  fixed  meditation  in  three  ways:

through comprehending all beings, through comprehending all village-domains285 and through com‐
prehending all directions. He attains to fixed meditation,  jhÄ�na, through developing loving-kind‐
ness for one being, and in the same way, for two, three and for all beings. He attains to fixed medita‐
tion, jhÄ�na, through developing loving-kindness for beings of one village-domain, and in the same
way for (beings of) many villages. He attains to fixed meditation, jhÄ�na, through developing loving-
kindness for one being in one direction, and in the same way (for beings) in the four directions. Here
when one develops loving-kindness for one being, if that being is dead, that object is lost. If he loses
the object, he cannot arouse loving-kindness. Therefore he should develop the thought of loving-kind‐
ness widely. Thus practising he can fulfil great fruition and merit. [251|188]

Q. What are the roots, manifestation, fulfilment, non-fulfilment and object of loving-kindness?

A. Absence of greed is a root; absence of hatred is a root; absence of delusion is a root. Willing is a root.

Right consideration286 is a root. What is its â€œmanifestationâ€�? The making visible of these roots is

281.  [S. II,  189-90]:  Na so  bhikkhave  satto  sulabharÅ«po,  yo  na  mÄ�tÄ�bhÅ«tapubbo  iminÄ�  dighena
addhunÄ�.  Taá¹�  kissa  hetu?  AnamataggÄ�yaá¹�  bhikkhave  saá¹�sÄ�ro  pubbÄ�koá¹i  na
paÃ±Ã±Ä�yati  avijiÄ�nivaraá¹‡Ä�naá¹�  sattÄ�naá¹�  taá¹‡hÄ�saá¹�yojanÄ�naá¹�  sand‐
hÄ�vataá¹� saá¹�sarataá¹�.

Evaá¹�  digharattaá¹�  kho  bhikkhave  dukkhaá¹�  paccanubhÅ«taá¹�  tibbaá¹�  paccanubhÅ«taá¹�
vyasanaá¹�  paccaá¹‡ubhÅ«taá¹�  kaá¹asi  vaá¸�á¸�hitÄ�,  yÄ�vaÃ±cidaá¹�  bhikkhave  alam  eva
sabbasaá¹…khÄ�resu nibbindituá¹� alaá¹� virajjituá¹� alaá¹� vimuccitunti.

282. Atta saÃ±Ã±Ä�.

283. [Ud. 12]:
GÄ�me araÃ±Ã±e sukhadukkhapuá¹á¹ho
nevâ€™ attato no parato dahetha,
phusanti phassÄ� upadhiá¹� paá¹icca,
nirupadhiá¹� kena phuseyyuá¹� phassÄ� â€˜ti.

284.  [D. II, 186];  [D. III, 223-4]:  Idhâ€™ Ä�vuso bhikkhu mettÄ�-sahagatena cetasÄ�  ekaá¹�  disaá¹�
pharitvÄ� viharati, tathÄ� dutiyaá¹�, tathÄ� tatiyaá¹�, tathÄ� catutthaá¹�. Iti uddham adho tiriyaá¹�
sabbadhi sabbattatÄ�ya sabbÄ�vantaá¹� lokaá¹� mettÄ�-sahagatena cetasÄ� vipulena mahaggatena ap‐
pamÄ�á¹‡ena averena avyÄ�pajjhena pharitvÄ� viharati.

285. GÄ�makkhetta.

286. SammÄ� manasikÄ�ra.

172



its manifestation. What is its â€œfulfilmentâ€�? When one is endowed with loving-kindness he des‐
troys hatred, removes impure affection and purifies his bodily, verbal and mental actions. This is called
â€œfulfilmentâ€�. What is its â€œnon-fulfilmentâ€�? Through two causes one fails in the practice of
loving-kindness: through regarding friends as enemies and through impure affection. â€œNon-fulfil‐
mentâ€� is produced when one arouses the feeling of enmity and rivalry. Thus should â€œnon-fulfil‐

mentâ€� be known. What is its â€œobjectâ€�? Beings are its â€œobjectâ€�.287 

5.6 Ten perfections

Q. That is wrong. In the absolute sense there is no being. Why then is it said that beings are its object?
A. Owing to differences in faculties, in common parlance, it is said that there are beings. Now, the Bod‐

hisatta*288  and the MahÄ�satta*289  develop loving-kindness for all beings and fulfil the ten perfec‐

tions.290 

Q. How is it so? A. The Bodhisatta and the MahÄ�satta develop loving-kindness for all beings and

resolve to benefit all beings and give them fearlessness.291 Thus they fulfil the-perfection of giving.292 

The Bodhisatta and the MahÄ�satta develop loving-kindness for all beings. For the sake of benefit‐
ting all beings, they cause separation from suffering and do not lose the faculty of truth. It is like the

relation of a father to his children. Thus they fulfil the perfection of virtue.293 [252|189]

The Bodhisatta and the MahÄ�satta develop loving-kindness for all beings. For the sake of benefiting
all beings, they acquire non-greed, and in order to remove the non-merit of beings, they attain to med‐

itation, jhÄ�na,294 and enter into homelessness. Thus they fulfil the perfection of renunciation.295 

The Bodhisatta and the MahÄ�satta develop loving-kindness for all beings. For the sake of benefiting
all beings, they consider merit and non-merit. Understanding in accordance with truth, devising clean

expedients, they reject the bad and take the good. Thus they fulfil the perfection of wisdom.296 

287. SattÄ�rammaá¹‡a. â€” Cp. [Mp. II, 41]: Ime pana cattÄ�ro brahmavihÄ�rÄ� vaá¹á¹Ä� honti, vaá¹á¹‐
apÄ�dÄ�  honti,  vipassanÄ�pÄ�dÄ�  honti,  diá¹á¹hadhammasukhavihÄ�rÄ�  honti,
abhiÃ±Ã±Ä�pÄ�dÄ�  vÄ�  nirodhapÄ�dÄ�  vÄ�,  lokuttarÄ�  pana  na  honti.  KasmÄ�?  Sat‐
tÄ�rammaá¹‡attÄ� ti.

288. *Transliteration.

289. Cp. [Sv. II, 428]: Atha MahÄ�satto....... paÃ±ca-mahÄ�-vilokanaá¹� nÄ�ma vilokesi.

290.  [Ud.-a. 128]:  YathÄ�  vÄ�  te  Bhagavanto  dÄ�na-pÄ�ramiá¹�  pÅ«retvÄ�,  sila-nekkhamma-
paÃ±Ã±Ä�-viriya-khanti-sacca-adhiá¹á¹hÄ�na-mettÄ�-upekkhÄ�-pÄ�ramÄ«  ti  imÄ�  dasa
pÄ�ramiyo  dasa-upapÄ�-ramiyo,  dasa  paramattha-pÄ�ramiyo  ti  samatiá¹�sa  pÄ�ramiyo  pÅ«retvÄ�,
paÃ±ca  mahÄ�-pariccÄ�ge  pariccajitvÄ�,  pubba-yoga-pubba-cariya-dhammâ€™  akkhÄ�na-Ã±Ä�t'
attha-cariyÄ�dayo  pÅ«retvÄ�,  buddhi-cariyÄ�ya  koá¹im  patvÄ�  Ä�gatÄ�,  tathÄ�  ayam  pi
BhagavÄ� Ä�gato.

291.  Abhaya.â€”  Cp.  [A. IV,  246]:  Idha  bhikkhave  ariyasÄ�vako  pÄ�á¹‡Ä�tipÄ�taá¹�  pahÄ�ya
pÄ�á¹‡Ä�tipÄ�ta  paá¹ivirato  hoti.  PÄ�á¹‡Ä�tipÄ�ta  paá¹ivirato  bhikkhave  ariyasÄ�vako
aparimÄ�á¹‡Ä�naá¹�  sattÄ�naá¹�  abhayaá¹�  deti  averaá¹�  deti  avyÄ�pajjhaá¹�  deti;
aparimÄ�á¹‡Ä�naá¹� sattÄ�naá¹� abhayaá¹� datvÄ� averaá¹� datvÄ� avyÄ�pajjhaá¹� datvÄ�
aparimÄ�á¹‡assa  abhayassa  averassa  avyÄ�pajjhassa  bhÄ�gÄ«  hoti.  Idaá¹�  bhikkhave  paá¹hamaá¹�
dÄ�naá¹�  mahÄ�dÄ�naá¹�  aggaÃ±Ã±aá¹�  rattaÃ±Ã±aá¹�  vaá¹�saÃ±Ã±aá¹�  porÄ�á¹‡aá¹�
asaá¹�kiá¹‡á¹‡aá¹�  asaá¹�kiá¹‡á¹‡apubbaá¹�  na  saá¹�kÄ«yati  na  saá¹�kÄ«yissati  appaá¹ikuá¹á¹haá¹�
samaá¹‡ehi brÄ�hmaá¹‡ehi viÃ±Ã±Å«hi...

Puna ca paraá¹� bhikkhave ariyasÄ�vako adinnÄ�dÄ�naá¹� pahÄ�ya adinnÄ�dÄ�nÄ� paá¹ivirato
hoti.... pe.... kÄ�mesu micchÄ�cÄ�raá¹� pahÄ�ya kÄ�mesu micchÄ�cÄ�rÄ� paá¹ivirato hoti... pe...
musÄ�vÄ�daá¹� pahÄ�ya musÄ�vÄ�dÄ� paá¹ivirato hoti... pe... surÄ�merayamajjapamÄ�daá¹á¹‐
hÄ�nÄ� paá¹ivirato hoti. SurÄ�merayamajjapamÄ�daá¹á¹hÄ�nÄ� paá¹ivirato bhikkhave ariyasÄ�vako
aparimÄ�á¹‡Ä�naá¹�  sattÄ�naá¹�  abhayaá¹�  deti...  pe...  avyÄ�pajjhassa  bhÄ�gi  hoti.  Idaá¹�
bhikkhave paÃ±camaá¹� dÄ�naá¹� mahÄ�dÄ�naá¹� aggaÃ±Ã±aá¹�... pe...

292. DÄ�na-pÄ�ramÄ« (pÄ�ramÄ« is transliterated in this section).

293. SÄ«la.
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The Bodhisatta and the MahÄ�satta develop loving-kindness for all beings. For the sake of benefiting
all beings, they, without abandoning energy, exert themselves at all times. Thus they fulfil the perfec‐

tion of energy.297 

The Bodhisatta and the MahÄ�satta develop loving-kindness for all beings. For the sake of benefiting
all beings, they practise patience and do not grow angry when others blame or hate them. Thus they

fulfil the perfection of patience.298 

The Bodhisatta and the MahÄ�satta (743) develop loving-kindness for all beings. For the sake of be‐
nefiting all beings, they speak the truth, dwell in the truth and keep the truth. Thus they fulfil the per‐

fection of truth.299 

The Bodhisatta and the MahÄ�satta develop loving-kindness for all beings. For the sake of benefiting
all beings, they do not break their promises but keep them faithfully unto lifeâ€™s end. Thus they ful‐

fil the perfection of resolution.300 

The Bodhisatta and MahÄ�satta develop loving-kindness for all beings. For the sake of benefiting all

beings, they identify themselves with all beings and fulfil the perfection of loving-kindness.301 

The Bodhisatta and the MahÄ�satta develop loving-kindness for all beings. For the sake of benefiting
all beings, they regard friends, indifferent ones and enemies, equally, without hatred and without at‐

tachment. Thus they fulfil the perfection of equanimity.302 

In these ways do the Bodhisatta and the MahÄ�satta practise loving-kindness and fulfil the ten per‐
fections.

I elucidate (further) loving-kindness and the four resolves.â€ 303 [253|190]

5.7 The four resolves

Now, the Bodhisatta and the MahÄ�satta having practised loving-kindness, having fulfilled the ten
perfections, fulfil the four resolves. They are the resolve of truth, the resolve of liberality, the resolve of

peace and the resolve of wisdom.304 

Here, the perfection of truth, the perfection of resolution and the perfection of energy, fulfil the resolve
of truth.

294.  Nearly always this is partially transliterated. Cp.  []M. I, 246:  Na kho panÄ�haá¹�  imÄ�ya kaá¹‐
ukÄ�ya  dukkarakÄ�rikÄ�ya  adhigacchÄ�mi  uttariá¹�  manussadhammÄ�
alamariyaÃ±Ä�á¹‡adassanavisesaá¹�,  siyÄ�  nu kho aÃ±Ã±o maggo bodhÄ�yÄ�ti.  Tassa  mayhaá¹�
Aggivessana  etadahosi:  AbhijÄ�nÄ�mi  kho  panÄ�haá¹�  pitu  Sakkassa  kammante  sitÄ�ya
jambucchÄ�yÄ�ya  nisinno  viviccâ€™  eva  kÄ�mehi  vivicca  akusalehi  dhammehi  savitakkaá¹�
savicÄ�raá¹� vivekajaá¹� pÄ«tisukhaá¹� paá¹hamaá¹� jhÄ�naá¹� upasampajja viharitÄ�, siyÄ� nu
kho eso maggo bodhÄ�yÄ�ti. Tassa mayhaá¹� Aggivessana satÄ�nusÄ�ri viÃ±Ã±Ä�naá¹� ahosi: eso
va maggo bodhÄ�yÄ�ti.

295. Nekkhamma.

296. PaÃ±Ã±Ä� (transliteration).

297. Viriya.

298. Khanti.

299. Sacca.

300. Adhiá¹á¹hÄ�na.

301. MettÄ�.

302. UpekkhÄ�.

303. â€  This and all subsequent passages in italics and marked â€  are omitted in the Sung edition men‐
tioned before.

304.  The  order  is  different  from  [D. III.  229]:  CattÄ�ri  adiá¹á¹hÄ�nÄ�nÄ«.  PaÃ±Ã±Ä�-addiá¹á¹‐
hÄ�naá¹� saccÄ�diá¹á¹hÄ�naá¹�, cÄ�gÄ�diá¹á¹hÄ�naá¹�, upasamÄ�dhiá¹á¹hÄ�naá¹�.
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The perfection of giving, the perfection of virtue and the perfection of renunciation, fulfil the resolve of
liberality.

The perfection of patience, the perfection of loving-kindness and the perfection of equanimity, fulfil
the resolve of peace.

The perfection of wisdom fulfil the resolve of wisdom.

Thus the Bodhisatta and the MahÄ�satta having practised loving-kindness and fulfilled the ten per‐

fections, fulfil the four resolves and attain to two states, namely, serenity and insight.305 

Here, the resolve of truth, the resolve of liberality and the resolve of peace fulfil serenity. The resolve of
wisdom fulfils insight. Through the fulfilment of serenity, they attain to all meditations, jhÄ�nas, and
hold to emancipation and concentration firmly. They cause the arising of the concentration of the twin-

miracle306 and the concentration of the attainment of great compassion.307 With the attainment of in‐

sight, they are endowed with all supernormal knowledge,308  analytical knowledge,309  the powers,310 

the confidences.311 Thereafter they cause the arising of natural knowledge312 (?) and omniscience.313 

Thus the Bodhisatta and the MahÄ�satta practise loving-kindness, and gradually attain to Buddha‐
hood.

Loving-kindness has ended.â€ 

5.8 The immeasurable thought of compassion

Q. What is compassion? What is the practising of it? What are its salient characteristic, function and
manifestation? What are its benefits? What is the procedure?

A. As parents who on seeing the suffering of their  dear and only child,  compassionate it,  saying,
â€œO, how it suffers!â€�, so one compassionates all beings. This is compassion. One dwells undis‐
turbed in compassion â€” this [254|191] is called the practising of it. The non-manifestation of non-ad‐

vantage is its salient characteristic. Happiness is its function. Harmlessness314 

[A. I, 151]: Sabbhi dÄ�naá¹� upaÃ±Ã±attaá¹� ahiá¹�sÄ�saÃ±Ã±amo damo (=Ahiá¹�sÄ� ti
karuá¹‡Ä� câ€™eva karuá¹‡Ä�-pubbabhÄ�go caâ€”[Mp. II, 250]).

[Sv. III, 982]: Avihiá¹�sÄ� ti karuá¹‡Ä� karuá¹‡Ä�-pubba-bhÄ�gopi. Vuttam pi c'etaá¹�: tattha
katamÄ�  avihiá¹�Ä�?  YÄ�  sattesu  karuá¹‡Ä�  karuá¹‡Ä�yanÄ�  karuá¹‡Ä�yitattaá¹�
karuá¹‡Ä�-cetovimutti, ayaá¹� vuccati avihiá¹�sÄ� ti.

[Dh. 300]:  Yesaá¹�  divÄ�  ca ratio ca ahiá¹�sÄ�ya rato mano ( =  Ahiá¹�sÄ�ya rato ti â€šso
karuá¹‡Ä�sahagatena  cetasÄ�  ekaá¹�  disaá¹�  pharitvÄ�  viharatiâ€˜  ti  evaá¹�  vuttÄ�ya
karuá¹‡Ä�bhÄ�vanÄ�ya ratoâ€”[Dh.-a. III, 459]).

is its manifestation. Its benefits are equal to those of loving-kindness.

What is the procedure? The new yogin enters into a place of solitude and sits down with mind collec‐
ted and undisturbed. If he sees or hears of a person stricken with disease, or a person affected by de‐

a. 

b. 

c. 

305. Samatha, vipassanÄ� (transliteration).

306. YamakapÄ�á¹ihÄ�riya.

307. MahÄ�karuá¹‡Ä�samÄ�patti.

308. AbhiÃ±Ã±Ä�.

309. Paá¹isambhidÄ�.

310. Bala.

311. VesÄ�rajja.

312. Pakati-Ã±Ä�á¹‡a.

313. SabbaÃ±Ã±utÄ�-Ã±Ä�á¹‡a.

314. AhimsÄ�, avihiá¹�Ä�.
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cay, or a person who is full of greed, he considers thus: â€œThat person is stricken with suffering.

How will he escape suffering?â€�315 

[Pts. I,  128]:  â€˜JarÄ�ya  anusahagato  lokasannivÄ�soâ€˜  ti  passantÄ�naá¹�  BuddhÄ�naá¹�
BhagavantÄ�naá¹�  sattesu  mahÄ�karuá¹‡Ä�  okkamati...  â€˜ByÄ�dÄ«hi  abhibhÅ«to  lokasan‐
nivÄ�soâ€˜ti... â€˜Taá¹‡hÄ�ya uá¸�á¸�ito lokasannivÄ�soâ€˜ti...

[S. I, 40]: Taá¹‡hÄ�ya uá¸�á¸�ito loko, jarÄ�ya parivÄ�rito.

And again, if he sees or hears of a person of perverted mind and bound with the defilements, or a per‐
son entering into ignorance, or one, who, having done merit in the past does not now train himself, he
considers thus: â€œThat person is stricken with suffering; he will fare ill. How will he escape suffer‐

ing?â€�316 And again, if he sees or hears of a person who follows demeritorious doctrines and does
not follow meritorious doctrines, or of a person who follows undesirable doctrines and does not follow
desirable doctrines, he considers thus: â€œThat person is stricken with suffering; he will fare ill. How

will he escape suffering?â€�317 

That yogin by these means and through these activities develops the thought of compassion for these
persons and repeats it. Having by these means and through these activities developed the thought of
compassion and repeated it, he makes his mind pliant, and capable of bearing the object. Thereafter he
gradually develops (compassion) for an indifferent person and an enemy. The rest is as was fully
taught above. Thus he fills the four directions.

Q. What is the fulfilment of compassion and what, non-fulfilment? A. When a mail fulfils compassion,
he separates from harming and from killing. He is not afflicted. He separates from impure affection.
Through two causes compassion is not fulfilled: through resentment produced within himself and
through affliction.

Q. All do not suffer. Suffering does not prevail always. Then how is it possible to compassionate all be‐
ings? A. As all beings have at some previous time experienced suffering, they can grasp the sign well
and practise compassion [255|192] in all places. Again, sorrow of birth and death is the common prop‐
erty of all beings. Therefore all beings can in all places practise compassion.

Compassion has ended.â€ 

5.9 The immeasurable thought of appreciative joy

Q. What is appreciative joy? What is the practising of it? What are its salient characteristic, function
and manifestation? What are its benefits? What is the procedure?

A. As  parents,  who,  on  seeing  the  happiness  of  their  dear  and  only  child  are  glad,  and  say,
â€œSÄ�dhu!â€�  so, one develops appreciative joy for all beings. Thus should appreciative joy be
known. The undisturbed dwelling of the mind in appreciative joy â€” this is called the practising of it.
Gladness is its salient characteristic. Non-fear is its function. Destruction of dislike is its manifestation.
Its benefits are equal to those of loving-kindness.

What is the procedure? The new yogin enters a place of solitude and sits down with mind collected
and undisturbed. When one sees or hears that some personâ€™s qualities are esteemed by others, and
that he is at peace and is joyful, one thinks thus: â€œSÄ�dhu! sÄ�dhu! may he continue joyful for a
long time!â€�. And again, when one sees or hears that a certain person does not follow demeritorious
doctrines, or that he does not follow undesirable doctrines and that he follows desirable doctrines, one
thinks thus: â€œSÄ�dhu! sÄ�dhu! may he continue joyful for a. long time!â€�. That yogin by these
means and through these activities develops the thought of appreciative joy and repeats it. Having by
these means and through these activities developed the thought of appreciative joy and repeated it, he
makes his mind pliant, and capable of bearing the object. Thereafter he gradually develops appreciat‐
ive joy for an indifferent person and an enemy. The rest is as was fully taught above. Thus with appre‐
ciative joy he fills the four directions.

a. 

b. 

315. Cp.

316. [Pts. I, 128-9]: â€˜MahÄ�bandhanabandho lokasannivÄ�so... mohabandhanena... kilesbandhanena... tassa
natthâ€˜ aÃ±Ã±o koci bandhaá¹� mocetÄ� aÃ±Ã±atra mayÄ�â€˜ti;... â€˜tihi duccaritehi vippaá¹ipanno
lokasannivÄ�soâ€˜ ti passantÄ�naá¹�...

317. [Pts. I, 129-30]: â€˜PaÃ±cahi kÄ�maguá¹‡ehi rajjati lokasannivÄ�soâ€˜ ti... â€˜aá¹á¹hahi micchattehi
niyato lokasannivÄ�soâ€˜ ti...
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Q. What is the fulfilment of appreciative joy? What is its non-fulfilment?

A. When one fulfils appreciative joy, he removes unhappiness, does not arouse impure affection and
does not speak untruth. Through two causes appreciative joy is not fulfilled: through resentment pro‐
duced within himself and derisive action. The rest is as was fully taught above.

Appreciative joy has ended.

5.10 The immeasurable thought of equanimity

Q. What is equanimity? What is the practising of it? What are its salient characteristic, function and
manifestation? What are its benefits? What is the procedure? [256|193]

A. As parents are neither too attentive nor yet inattentive towards any one of their children, but regard
them equally and maintain an even mind towards them, so through equanimity one maintains an even
mind towards all beings. Thus should equanimity be known. The dwelling undisturbed in equanim‐
ityâ€”this is called the practising of it. Non-attachment is its salient characteristic. Equality is its func‐
tion. The suppression of disliking and liking is its manifestation. Its benefits are equal to those of lov‐
ing-kindness.

Q. What is the procedure? That yogin at first attends to the third meditation,  jhÄ�na, with loving-
kindness,  with  compassion  and  with  appreciative  joy.  Having  attained  to  the  third  meditation,
jhÄ�na, and acquired facility therein, he sees the severe trials of loving-kindness, compassion and ap‐
preciative joy. Liking and disliking are near. These (loving-kindness etc.) are connected with fawning,
elation and gladness. The merits of equanimity lie in the overcoming of these severe trials. That yogin,
having seen the severe trials of loving-kindness, compassion and appreciative joy and the merits of

equanimity, develops equanimity towards a neutral person318 and makes the mind calm. Having de‐
veloped and repeated it, he makes his mind pliant and capable of bearing the object. Thereafter, he
gradually develops (it) towards an enemy and then towards a friend. The rest is as was fully taught
above. Thus he fills the four directions. That yogin practising thus attains to the fourth meditation,
jhÄ�na, through equanimity. In three ways he attains to fixed meditation, jhÄ�na, through compre‐
hending beings, through comprehending village-domains and through comprehending all directions.

Q. When the yogin practises equanimity, how does he consider beings? A. The yogin considers thus:
â€œIn loving-kindness, compassion and appreciative joy, one is overjoyed with beingsâ€�,  and re‐
moving joy, he induces equanimity. As a man might leap for joy on meeting a long-lost friend (438)
and later, calm down, having been with him for sometime, so having lived long with loving-kindness,
compassion and appreciative joy, the yogin attains to equanimity. And again, there is a man. He speaks
concerning beings, â€œBeings consider thus: What is the fulfilment of equanimity? What is its non-ful‐
filment?â€� When equanimity is fulfilled, one destroys disliking and liking and does not cause the
arising of ignorance. Through two causes equanimity is not fulfilled: through resentment produced

within oneself and through the arising of ignorance.319 

5.11 Miscellaneous teachings

Again I elucidate the meaning of the four immeasurables.â€ 

What are the miscellaneous teachings concerning the four immeasurables?320 [257|194]

One attains to distinction in the four immeasurables through practising (them) towards animals, im‐
moral  persons,  moral  persons,  those  who  dislike  passion,  hearers,  Silent  Buddhas  and  Supreme

Buddhas regarding them as a mother regards her children according to their stage in life321  (lit. sea‐
sons).

318. Lit. neither likable nor not likable.

319. What follows is unintelligible.

320. The miscellaneous teachings are in many places unintelligible as it is here. This portion is not in the
three editions of the Sung, Yuan and Ming dynasties, i.e., roughly about 1239 A.C., 1290 A.C., and 1601
A.C., respectively. Also it is not found in the old Sung edition, 1104-1148 A.C., belonging to the library
of the Japanese Imperial Household.

321.  Cp.  [Sv. III, 1008]:  AppamaÃ±Ã±Ä�  ti  pamÄ�á¹‡aá¹�  agahetvÄ�  anavasesa-pharaá¹‡a-vasena ap‐
pamaÃ±Ã±Ä�.
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Q. Why is the third and not the fourth meditation, jhÄ�na, attained in loving-kindness, compassion
and appreciative joy?

A. Through constant dwelling on the sorrows (of others) one develops loving-kindness, compassion
and appreciative joy. (And so no equanimity is present). Therefore the third meditation, jhÄ�na, is at‐
tained and not the fourth.

Again the plane of equanimity belongs to the fourth meditation, jhÄ�na, because it is endowed with

two kinds of equanimity, namely, neutral feeling322 and neutrality as regards states.323 Dwelling in the
plane of equanimity and regarding all beings with equal favour, one accomplishes equanimity. Owing
to the nature of the planes of the three immeasurables, the third meditation,  jhÄ�na,  and not the
fourth, is produced. And again, it is said that the four meditations,  jhÄ�nas, are produced with the
four immeasurables. The Blessed One has declared: â€œFurther, O bhikkhu, you should develop the
concentration which is  with initial  and sustained application of  thought;  you should develop that
which is without initial,  and only with, sustained application of thought; you should develop that
which is without initial and without sustained application of thought; you should develop that which
is with joy; (you should develop that which is without joy); you should develop that which is accom‐

panied by equanimity.324 

[S. IV,  360]:  Katamo  ca  bhikkhave  asaá¹…khatagÄ�mi  maggo.  Savitakko  savicÄ�ro  samÄ�dhi
avitakko vicÄ�ramatto samÄ�dhi avitakko avicÄ�ro samÄ�dhi. Ayaá¹� vuccati bhikkhave asaá¹…
khatagÄ�mi maggo.

[D. III, 219]: Tayo samÄ�dhi. Savitakko savicÄ�ro samÄ�dhi, avitakko vicÄ�ra-matto samÄ�dhi,
avitakko avicÄ�ro samÄ�dhi (=SamÄ�dhisu paá¹hama-jjhÄ�na-samÄ�dhi savitakka-savicÄ�ro.
PaÃ±caka-nayena  dutiya-jjhÄ�na-samÄ�dhi  avitakka-vicÄ�ramatto.  Seso  avitakko-
avicÄ�roâ€”[Sv. III, 1003]).

[A. IV,  300]:  MettÄ�  me  cetovimutti  bhÄ�vitÄ�  bhavissati  bahulikatÄ�  yÄ�nikatÄ�
vatthukatÄ� anuá¹á¹hitÄ� paricitÄ� susamÄ�raddhÄ� ti. Evaá¹� hi te bhikkhu sikkhitabbaá¹�.

Yato  kho  te  bhikkhu  ayaá¹�  samÄ�dhi  evaá¹�  bhÄ�vito  hoti  bahulikato,  tato  tvaá¹�  bhikkhu
imaá¹�  samÄ�dhiá¹�  savitakkam  pi  savicÄ�raá¹�  bhÄ�veyyÄ�si,  avitakkam  pi
vicÄ�ramattaá¹�  bhÄ�veyyÄ�si,  avitakkam pi  avicÄ�raá¹�  bhÄ�veyyÄ�si,  sappÄ«tikam pi
bhÄ�veyyÄ�si,  nippÄ«tikam  pi  bhÄ�veyyÄ�si  sÄ�tasahagataá¹�  pi  bhÄ�veyyÄ�si,  up‐
ekkhÄ�sahagatam pi bhÄ�veyyÄ�si. Yato kho te bhikkhu ayaá¹� samÄ�dhi evaá¹� bhÄ�vito hoti
subhÄ�vito, tato te bhikkhu evaá¹� sikkhitabbaá¹�:â€”

Karuá¹‡Ä�  me  cetovimutti.......  muditÄ�  me  cetovimutti.......  upekhÄ�  me
cetovimuttibhÄ�vitÄ�....... anuá¹á¹hitÄ� paricitÄ� susamÄ�raddhÄ� ti.

Q. Why are these four immeasurables and not five or three taught?

A. Were that  so,  uncertainty might  arise  concerning all.  And again,  in  order  to  overcome hatred,
cruelty, dislike and lust, one accomplishes the four immeasurables. And again, it is said that these four
are (overcome with) only loving-kindness. If one arouses (in oneself) hatred, cruelty, unhappiness,
one, through suppressing them in the four ways, attains to distinction.

Equanimity is the purification of loving-kindness, compassion and appreciative joy, because through it
hatred and lust are destroyed.

Further, it should be understood that the four immeasurables are of one nature though their signs are
different. Thus owing to the suppression of tribulation, owing to the object which comprises beings,
owing to the wish to benefit, they fulfil one characteristic. [258|195]

And again, it is said that owing to the distinction in states, owing to the appropriation of object (?) and

advantage, they are different, as the Blessed One taught in the Haliddavasana Sutta325 

a. 

b. 

c. 

322. VedanupekkhÄ�.

323. Dhammassa majjhattatÄ�.

324.  Lit. without sustained application of thought (vicÄ�ra) with only initial application of thought
(vitakka) which is evidently an error.

Cp.

325.  []S. V.  119-21:  Kathaá¹�  bhÄ�vitÄ�  ca  bhikkhave mettÄ�petovimutti  kiá¹�gatikÄ�  hoti  kimpara‐
mÄ� kimphalÄ� kimpariyosÄ�nÄ�?
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Idha  bhikkhave  bhikkhu  mettÄ�sahagataá¹�  satisambojjhaá¹…gaá¹�  bhÄ�veti.....  mettÄ�sahagataá¹�
upekhÄ�sambojjhaá¹…gaá¹� bhÄ�veti viveka* virÄ�ga* nirodhanissitaá¹� vossaggapariá¹‡Ä�miá¹�. So
sace  Ä�kaá¹…khati  appaá¹ikkÅ«le  paá¹ikkÅ«lasaÃ±Ã±i vihareyyanti,  paá¹ikkÅ«lasaÃ±Ã±i tattha viharati.
Sace Ä�kaá¹…khati paá¹ikkÅ«le appaá¹ikkÅ«lasaÃ±Ã±i vihareyyanti, appaá¹ikkÅ«lasaÃ±Ã±i tattha viharati.
Sace Ä�kaá¹…khati appaá¹ikkÅ«le ca paá¹ikkÅ«le ca paá¹ikkÅ«lasaÃ±Ã±i vihareyyanti, paá¹ikkÅ«lasaÃ±Ã±i
tattha  viharati.  Sace  Ä�kaá¹…khati  paá¹ikkÅ«le  ca  appaá¹ikkÅ«le  ca  appaá¹ikkÅ«lasaÃ±Ã±i  vihareyyanti,
appaá¹ikÅ«lasaÃ±Ã±i  tattha  viharati.  Sace  Ä�kaá¹…khati  appaá¹ikkÅ«laÃ±ca  paá¹ikkÅ«laÃ±ca  tad
ubhayaá¹�  abhinivajjetvÄ�  upekhako  vihareyyaá¹�  sato  sampajÄ�no  ti,  upekhako  tattha  viharati  sato
sampajÄ�no.  Subhaá¹�  vÄ�  kho  pana  vimokkhaá¹�  upasampajja  viharati,  subhaparamÄ�haá¹�  (=*
KasmÄ�  panâ€™  etÄ�saá¹�  mettÄ�dinaá¹�  subha-paramÄ�ditÄ�  vuttÄ�  BhagavatÄ�  ti?
SabhÄ�gavasena  tassa  tassa  upanissayatÄ�.  MettÄ�vihÄ�rissa  hi  sattÄ�  appaá¹ikkÅ«lÄ�  honti.
Athâ€™assa  appaá¹ikkÅ«lÄ�-paricayÄ�  appaá¹ikkÅ«lesu  parisuddha-vaá¹‡á¹‡esu  nÄ«lÄ�dÄ«su  cittaÃ±
upasaá¹�harato appakasirenâ€™eva tattha cittaá¹�  pakkhandati.  Iti  mettÄ�  subha-vimokhassa upanissayo
hoti,  na  tato  paraá¹�.  TasmÄ�  subha-paramÄ�  ti  vuttÄ�â€”Spk.  III,  172-3),  bhikkhave
mettÄ�cetovimuttiá¹� vadÄ�mi. Idha paÃ±Ã±assa bhikkhuno uttariá¹� vimuttiá¹� appaá¹ivijjhato.

Kathaá¹� bhÄ�vitÄ� ca bhikkhave karuá¹‡Ä�cetovimutti kiá¹�gatikÄ� hoti kimparamÄ� kimphalÄ�
kimpariyosÄ�nÄ�?

Idha  bhikkhave  bhikkhu  karuá¹‡Ã¤sahagataá¹�  satisambojjhaá¹…gaá¹�  bhÄ�veti...  pe  ...,
karuá¹‡Ä�sahagataá¹�  upekhÄ�sambojjhaá¹…gaá¹�  bhÄ�veti....  vossaggapariá¹…Ä�miá¹�.  So  sace
Ä�kaá¹…khati appaá¹ikkÅ«le paá¹ikkÅ«lasaÃ±Ã±Ä« vihareyyanti, paá¹ikkÅ«lasaÃ±Ã±Ä« tattha viharati....
Sace  Ä�kaá¹…khati  appaá¹ikkÅ«laÃ±ca  paá¹ikkÅ«laÃ±ca  tad  ubhayaá¹�  abhinivajjetvÄ�  upekhako
vihareyyaá¹�  sato  sampajÄ�no  ti,  upekhako  tattha  viharati  sato  sampajÄ�no.  Sabbaso  vÄ�  pana
rÅ«pasaÃ±Ã±Ä�naá¹�  samatikkamÄ�  paá¹ighasaÃ±Ã±Ä�naá¹�  atthagamÄ�
nÄ�nattasaÃ±Ã±Ä�naá¹� amanasikÄ�rÄ� ananto Ä�kÄ�so ti Ä�kÄ�sÄ�naÃ±cÄ�yatanaá¹�
upasampajja  viharati,  Ä�kÄ�sÄ�naÃ±cÄ�yatanaparamÄ�haá¹�**  bhikkhave
karuá¹‡Ä�cetovimuttiá¹� vadÄ�mi. Idha paÃ±Ã±assa bhikkhuno uttariá¹� vimuttiá¹� appaá¹ivijjhato.

Kathaá¹�  bhÄ�vitÄ�  ca  bhikkhave muditÄ�cetovimutti  kiá¹�gatikÄ�  hoti  kimparamÄ�  kimphalÄ�
kimpariyosÄ�nÄ�?

Idha  bhikkhave  bhikkhu  muditÄ�sahagataá¹�  satisambojjhaá¹…gaá¹�  bhÄ�veti...  muditÄ�sahagataá¹�
upekhÄ�sambojjhaá¹…gaá¹�  bhÄ�veti...  Sabbaso  vÄ�  pana  Ä�kÄ�sÄ�naÃ±cÄ�yatanaá¹�
samatikkamma anantaá¹�  viÃ±Ã±Ä�á¹‡an ti  viÃ±Ã±Ä�á¹‡aÃ±cÄ�yatanaá¹�  upasampajja  viharati.
ViÃ±Ã±Ä�á¹‡aÃ±cÄ�yatanaparamÄ�haá¹�â€   bhikkhave  muditÄ�cetovimuttiá¹�  vadÄ�mi.  Idha
paÃ±Ã±assa bhikkhuno uttariá¹� vimuttiá¹� appaá¹ivijjhato.

Kathaá¹� bhÄ�vitÄ� ca bhikkhave upekhÄ�cetovimutti.... kimpariyosÄ�nÄ�?

Idha  bhikkhave  bhikkhu  upekhÄ�sahagataá¹�  satisambojjhaá¹…gaá¹�  bhÄ�veti...  Sabbaso  vÄ�  pana
viÃ±Ã±Ä�naÃ±cÄ�yatanaá¹�  samatikkamma  natthi  kiÃ±cÄ«ti  Ä�kiÃ±caÃ±Ã±Ä�yatanaá¹�
upasampajja  viharati.  Ä€kiÃ±caÃ±Ã±Ä�yatanaparamÄ�haá¹�á¹  bhikkhave  upekhÄ�cetovimuttiá¹�
vadÄ�mi. Idha paÃ±Ã±assa bhikkhuno uttariá¹� vimuttiá¹� appaá¹ivijjhato ti.
: â€œIn the sphere of the beautiful, loving-kindness is first;* in the sphere of (infinite) space, compas‐
sion is first;** in the sphere of (infinite) consciousness, appreciative joy is first;â€  in the sphere of noth‐
ingness, equanimity is firstâ€�.â€ 

Q. Why are they to be understood thus? A. They should be understood thus because of their being the
sufficing condition.

Q. How? A. If one develops the mind of loving-kindness, all beings are dear to him. Because they are
always dear to him, he causes his mind [259|196] to consider the blue-green, yellow (or other) colour
kasiá¹‡a,  and attains to fixed meditation,  jhÄ�na,  without difficulty. At this time the yogin accom‐
plishes the fourth meditation,  jhÄ�na, of the element of form. Therefore loving-kindness is first in

(the sphere of) the beautiful.326 Spk. III, 172-3) passage marked* included in note 1 under mettÄ�. At
that time the yogin, depending on loving-kindness which he has developed in the fourth meditation,
jhÄ�na, of the element of form, surpasses that (element).

Q. How is that shallow? A. He practises loving-kindness; therefore he knows the tribulations of the
element of form. How? Seeing the sufferings of beings he develops loving-kindness through a material
cause. After that he understands the tribulations of the element of form. He causes the mind to con‐
sider the abandoning of forms and of space, and attains to fixed meditation,  jhÄ�na, without diffi‐
culty in the sphere of the infinity of space, because he depends on it. Therefore it is said that compas‐

326. See Comy. ([]
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sion is first in the sphere of the infinity of space.327 That yogin surpasses the sphere of the infinity of
space through appreciative joy.

Q. What is the meaning? A. That yogin, when he practises appreciative joy, contemplates on limitless
consciousness, and is not attached to anything. How? (Through) this appreciative joy (the yogin) at‐
tains to fixed meditation, jhÄ�na, through contemplation on beings in the un-attached sphere of the
infinity of consciousness. After that, being not attached, he grasps the object of limitless consciousness.
Freed from form and attached to space, he considers limitless consciousness and through contemplat‐
ing many objects, he attains to fixed meditation without difficulty. Therefore, in the sphere of the infin‐

ity of consciousness, appreciative joy is first.328 

Q. That yogin transcends the sphere of the infinity of consciousness through equanimity. What is the
meaning of it?

A. That yogin, practising equanimity fulfils freedom from attachment. How? If one does not practise
equanimity, he will be attached (to things) and (think), â€œThis being gets happinessâ€�, (or this
being) â€œgets sufferingâ€�. Or he depends on joy or bliss. Thereafter he turns away from all attach‐

ment. He turns away from the sphere of the infinity of consciousness329  and is happy. He attains to
fixed meditation,  jhÄ�na, without difficulty. His mind is not  [260|197] attached to any object. Why?
Because in the sphere of  nothingness he cannot be attached either to consciousness or to infinity.

Therefore, in the sphere of nothingness, equanimity is first.330 

Miscellaneous teachings have ended.â€ 

5.12 The determining of the four elements

Q. What is the determining of the four elements? What is the practising of it? What are its salient char‐
acteristic, function and manifestation? What are its benefits? What is the procedure?

A. To discern the four elements within oneâ€™s form â€” this is called distinguishing the four ele‐
ments. The undisturbed dwelling of the mind (in determining) â€” this is called the practising of it.
Close investigation of the four elements is its salient characteristic. The understanding of emptiness is

its function. The removing of the thought of being331 is its manifestation.

What are its benefits? There are eight benefits: One who practises the determining of the four elements
overcomes fear, worldly pleasure and discontent, is even-minded towards desirable and undesirable

327.  Karuá¹‡Ä�-vihÄ�rissa  daá¹‡á¸�Ä�bhighÄ�tÄ�di-rÅ«pa-nimittaá¹�  sattadukkhaá¹�
samanupassantassa  karuá¹‡Ä�ya  pavatti-sambhavato  rÅ«pe  Ä�dÄ«navo  suparividito  hoti.  Athâ€™  assa
suparividitarÅ«pÄ�dinavattÄ�  paá¹havÄ«  kasiá¹‡Ä�disu  aÃ±Ã±ataraá¹�  ugghÄ�á¹etvÄ�  rupa-
nissaraá¹‡e Ä�kÄ�se cittaá¹� upasaá¹�harato appakasiren eva tattha cittaá¹� pakkhandati. Iti karuá¹‡Ä�
Ä�kÄ�sÄ�naÃ±cÄ�yatanassa  upanissayo  hoti,  na  tato  paraá¹�.  TasmÄ�
â€˜Ä�kÄ�sÄ�naÃ±cÄ�yatanaparamÄ�â€™ ti vuttÄ�.â€”[Spk. III, 173], being comment on sutta
passage marked ** in note 1.

328.  MuditÄ�-vihÄ�rissa  pana  tena  tena  pÄ�mojja-kÄ�raá¹‡ena  uppanna-pÄ�mojja-sattÄ�naá¹�
viÃ±Ã±Ä�á¹‡aá¹�  samanupassantassa  muditÄ�ya  pavatti-sambhavato  viÃ±Ã±Ä�á¹‡a-ggahana-
paricitaá¹� cittaá¹� hoti. Ath'assa anukkamÄ�dhigataá¹� Ä�kÄ�sÄ�naÃ±cÄ�yatanaá¹� atikkamma
Ä�kÄ�sa-nimitta-gocare  viÃ±Ã±Ä�á¹‡e  cittaá¹�  upasaá¹�harato  appakasirenâ€™ eva tattha  cittaá¹�
pakkhandati.  Iti  muditÄ�  viÃ±Ã±Ä�á¹‡aÃ±cÄ�yatanassa  upanissayo  hoti,  na  tato  paraá¹�.  Tas‐
mÄ�â€™ â€˜viÃ±Ã±Ä�á¹‡aÃ±cÄ�yatana-paramÄ�â€™ ti vuttÄ�.â€”[Spk. III,  173]â€”comment
on passage marked â€ .

329. Lit. Ä�kiÃ±caÃ±Ã±Ä�yatana.

330.  UpekkhÄ�-vihÄ�rissa pana â€˜sattÄ�  sukhitÄ�  vÄ�  hontu, dukkhato vÄ�  vimuccantu, sampatta-
sukhato  vÄ�  mÄ�  vigacchantÅ«â€™  ti  abhogÄ�bhÄ�vato  sukha-dukkhÄ�dihi  paramattha-ggÄ�ha-
vimukha-sambhavato avijjamÄ�na-ggahaá¹‡a-dukkhaá¹� cittaá¹� hoti. Athâ€™ assa paramattha-ggÄ�hato
vimukha-bhÄ�va-paricita-cittassa  paramatthato  avijjamÄ�na-ggahaá¹‡a-dukkha-cittassa  ca
anukkamÄ�dhigataá¹�  viÃ±Ã±Ä�á¹‡Ä�naÃ±cÄ�yatanaá¹�  samatikkama-sabhÄ�vato avijjamÄ�ne
paramattha-bhÅ«tassa  viÃ±Ã±Ä�á¹‡assa  abhÄ�ve  cittaá¹�  upasaá¹�harato  appakasirenâ€™ eva  tattha
cittaá¹� pakkhandati. Iti upekkhÄ� Ä�kiÃ±caÃ±Ã±Ä�yatanassa upanissayo hoti, na tato paraá¹�. Tas‐
mÄ� â€˜Ä�kiÃ±caÃ±Ã±Ä�yatana-par amÄ�â€™ ti vuttÄ� ti.â€” [Spk. III, 173-4]â€”comment on
sutta passage marked â€  in note 1).

331. Satta.

180



(objects), destroys the idea of male and female, is endowed with great wisdom, fares well and ap‐
proaches the ambrosial. His states of mind are clear. He is able to perfect all his actions.

What is the procedure? The new yogin grasps the elements in two ways: briefly and in-detail. Q. What
is the grasping of the elements briefly? A. That yogin enters a place of solitude, and with mind collec‐
ted considers thus: â€œThis body should be known by the four elements. There is in this body the

nature of solidityâ€”that is the earthy element;332 (there is) the nature of humidityâ€” that is the wa‐

tery element;333 (there is) the nature of heatâ€”that is the fiery element;334 (there is) the nature of mo‐

tionâ€”that is the element of air.335  Thus in this body there are only elements. There is no being.336 

There is no soulâ€�.337  In this way one grasps the elements briefly. Again it is said that the yogin
grasps the elements briefly. He understands the body through understanding the midriff, its colour, its
form, its place. Thus that yogin grasps the elements briefly. He understands the nature of the whole
body through understanding the midriff,  its  colour,  its  form,  its  place.  He understands this  body
through understanding flesh, its colour, its form, its place. That yogin, having understood  [261|198]
the whole body through understanding flesh, its colour, its form, its place, understands this whole
body through understanding the veins, their colour, their form, their place. That yogin, having under‐
stood the whole body through understanding the veins, their colour, their form, their place, under‐
stands the whole body through understanding the bones, their colour, their form, their place. That yo‐
gin in these four ways dominates his mind. After dominating his mind, he makes his mind pliant and
capable of bearing the object. That yogin, having in these four ways dominated his mind and having
made his mind pliant and capable of bearing the object, in these four (other) ways knows that which
has the nature of solidity as the element of earth; that which has the nature of humidity as the element
of water; that which has the nature of heat as the element of fire; that which has the nature of motion
as the element of air. Thus that yogin, in these four ways, knows that there are only elements and that
there is no being and no soul. Here the other ways also are fulfilled. Thus one grasps the elements
briefly.

5.13 Twenty ways of grasping the element of earth

How does one grasp the elements in detail? One grasps the element of earth in detail through twenty
ways, namely, (through) hair of the head and of the body, nails, teeth, skin, flesh, sinews, veins, bones,
marrow,  kidneys,  heart,  liver,  lungs,  spleen,  gorge,  intestines,  mesentery,  midriff,  excrement,  brain
(that are) in this body.

5.14 Twelve ways of grasping the element of water

One grasps the element of water in detail through twelve ways, namely, (through) bile, saliva, pus,
blood, sweat, fat, tears, grease, slobber, nasal mucus, synovial fluid, (439) urine (that are) in the body.

5.15 Four ways of grasping the element of fire

One grasps the element of fire in detail through four ways, namely, (through) fever heat and normal
heat of the body, weather, equality of cold and heat and (the heat) by means of which one digests the
fluid or solid nutriment which one takes. These are called the element of fire.

5.16 Six ways of grasping the element of air

One grasps the element of air in detail through six ways, namely, (through) the air discharged up‐
wards, the air discharged downwards, the air which depends on the abdomen, the air which depends

on the back,338 the air which depends on the limbs, the air inhaled and exhaled.339 [262|199]

332. Paá¹havÄ«-dhÄ�tu.

333. Ä€po-dhÄ�tu.

334. Tejo-dhÄ�tu.

335. VÄ�yo-dhÄ�tu.

336. Nissatta nijjÄ«va. See note 1 [TODO: (no note 2 on page 229)].

337. [TODO: repeat previous footnote]

338. [Vbh.-a. 5]: VÄ�tÄ� ti kucchivÄ�ta-piá¹á¹hivÄ�tÄ�di-vasena veditabbÄ�.
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Thus when one sees this body in forty-two ways, only the elements manifest themselves. There is no
being. There is no soul. Thus the elements are grasped in detail.

And again, predecessor-teachers340 have said that one should determine the four elements through ten

ways, namely, through the meaning of terms,341  through object, aggregation, powder,342  non-separa‐

tion, condition,343 characteristic,344 similarity and dissimilarity,345 sameness and difference,346 puppet.

First, the chapter which refers to the meaning of terms is as follows:â€”

Q. How should one determine the elements through terms?

A. Two terms, viz., the common and the special terms. Here the four primaries are common (terms).
Earth-element, water-element, fire-element, air-element are special terms.

Q. What is the meaning of â€œfour primariesâ€�?

A. Great manifestation is called primary. They are great; they are illusory; but they appear real. There‐
fore they are called â€œprimariesâ€� â€œGreatâ€�: By way of yakkha and othersâ€� the term great
is applied.

Q. Why is the â€œgreat manifestationâ€� called great?

The elements are â€œgreat manifestationâ€� as the Blessed One has declared in the following stanza:

â€œI declare the size of earth to be
two hundred thousand nahutas and four.
Four hundred thousand nahutas and eight
is of water the bulk; air's in space
which reckoned is at nahutas six
and nine times a hundred thousand; in that
this world of ours lies. There is in the world
consuming fire that will in mighty flames

rise up to Brahma's world for seven daysâ€�347 

â€œGreat manifestationâ€� is thus, therefore they are called the primaries.

Q. How do the primaries that are unreal appear as real?

A. What are called primaries are neither male nor female. They are seen through the form of a man or
a woman. And element is neither long nor short. It is seen through the form of the long and the short.
An element is neither a tree nor a mountain, but it is seen through the form of a tree or a mountain.
Thus the primaries are not real, but appear real and are called primaries.

What is the meaning of â€œby way of yakkha and othersâ€�? It is as if a yakkha were to enter into a
man and take possession of him. Through the possession of the  yakkha that manâ€™s body would
manifest four qualities: [263|200] hardness, (excess of) water, heat and lightness of movement. In the
same way the four elements in union with the body fulfil four qualities. Through the union of the
earthy element hardness is  fulfilled. Through the union of the watery element fluidity is  fulfilled.
Through the union of the fiery element heat is fulfilled. And through the union of the airy element
lightness of movement is fulfilled. Therefore the primaries are to be known â€œby way of yakkha and
othersâ€�. Primary is the meaning of the word.

339.  [Netti. 74]:  Katamehi  chahi  Ä�kÄ�rehi  vÄ�yodÄ�tuá¹�  vitthÄ�rena  parigaá¹‡hÄ�ti?
Uddhaá¹�gamÄ�  vÄ�tÄ�  adhogamÄ�  vÄ�tÄ�  kucchisayÄ�  vÄ�tÄ�  koá¹á¹hÄ�sayÄ�
vÄ�tÄ� aá¹…gamaá¹…gÄ�nusÄ�rino vÄ�tÄ� assÄ�so passÄ�so.

340. PorÄ�á¹‡Ä�.

341. Vacanatthato.

342. Cuá¹‡á¹‡ato.

343. Paccayato.

344. Lakkhaá¹‡Ä�dito.

345. SabhÄ�gavisabhÄ�gato.

346. NÄ�nattekattato.

347. Not traced.
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5.17 The four elements

Q. What is the meaning of earth-element, water-element, fire-element and air-element?

A. Extensiveness  and  immensity  are  called  the  meaning  of  earth.  Drinkability  and  preserva‐
tionâ€”these constitute the meaning of water. Lighting up is the meaning of fire. Movement back and
forth is the meaning of air.

What is the meaning of element? It means the retention of own form, and next the essence of earth is
the earthy element. The essence of water is the watery element. The essence of fire is the fiery element.
The essence of air is the airy element.

What is the essence of earth? The nature of hardness; the nature of strength; the nature of thickness;
the nature of immobility; the nature of security; and the nature of supporting. These are called the es‐
sence of earth.

What is the essence of water? The nature of oozing; the nature of humidity; the nature of fluidity; the
nature of trickling; the nature of permeation; the nature of increasing; the nature of leaping; and the
nature of cohesion. These are called the essence of water.

What is called the essence of fire? The nature of heating; the nature of warmth; the nature of evapora‐
tion; the nature of maturing; the nature of consuming; and the nature of grasping. These are called the
essence of fire.

What is the essence of air? The nature of supporting; the nature of coldness; the nature of ingress and
egress; the nature of easy movement; the nature of reaching low; and the nature of grasping. These are
called the essence of air.

These are the meanings of the elements. Thus one should determine the elements through the mean‐
ing of words.

Q. How should one determine the elements through â€œobjectsâ€�?

A. In the element of earth, stability is the object. In the element of water, cohesion is the object. In the
element of fire, maturing is the object. In the element of air interception is the object.

And again, in the element of earth, upstanding is the object; in the element of water, flowing down is
the object; in the element of fire, causing to go upwards is the object; in the element of air, rolling on is
the object. And [264|201] again, owing to the proximity of two elements, one, at first, (in stepping for‐
ward) raises up one foot; and afterwards, owing to the proximity of two elements, one lifts up the
(other) foot. Owing to the proximity of two elements, one at first sits or sleeps. And owing to the prox‐
imity of two elements, one afterwards gets up and walks. Owing to the proximity of two elements, at.
first, rigidity and torpor are induced. Owing to the proximity of two elements, one becomes energetic
afterwards. Owing to the proximity of two elements, there is heaviness in one at first. Owing to the
proximity of two elements, there is lightness afterwards. Thus one should determine the four primar‐

ies through â€œobjectâ€�348 .

How should one determine the four primaries through â€œaggregationâ€�? Aggregation consists of
the earth-element, the water-element, the fire-element and the air-element. By means of these elements
form, smell, taste and touch take place. These eight are produced generally together; they co-exist and
do not go apart. This combination is named aggregation. And again, there are four kinds, namely, ag‐
gregation of earth, aggregation of water, aggregation of fire and aggregation of air. In the aggregation
of earth, the earth-element predominates; and the water-element, the fire-element and the air-element
gradually, in order, become less. In the aggregation of water, the water-element predominates ; and the
earth-element, the air-element and the fire-element gradually, in order, become less. In the aggregation
of fire, the fire-element predominates; and the earth-element, the air-element and the water-element
gradually, in order, become less. In the aggregation of air, the air-element predominates; and the fire-

348.  Cp.  [Ps. I,  260-61]:  Tossâ€™  evaá¹�  abhikkamato  ekekapÄ�duddharaá¹‡e  paá¹havÄ«dhÄ�tu
Ä�podhÄ�tÅ« ti  dve  dhÄ�tuyo  omattÄ�  honti  mandÄ�,  itarÄ�  dve  adhimattÄ�  honti  balavatiyo.
TathÄ� atiharaá¹‡a-vÄ«tiharaá¹‡esu. Vossajjane tejodhÄ�tu-vÄ�yodhÄ�tuyo omattÄ� honti mandÄ�,
itarÄ� dve adhimattÄ� balavatiyo. TathÄ� sannikkhepana-sannirumbhanesu. Tattha uddharaá¹‡e pavattÄ�
rÅ«pÄ�-rÅ«padhammÄ�  atiharaá¹‡aá¹�  na  pÄ�puá¹‡anti.  TathÄ�  atiharaá¹‡e  pavattÄ�
vitiharaá¹‡aá¹�,  vitiharaá¹‡e  pavattÄ�  vossajjanaá¹�,  vossajjane  pavattÄ�  sannikkhepanaá¹�,
sannikkhepane  pavattÄ�  sanni-rumbhanaá¹�  na  pÄ�puá¹‡anti.  Tattha  tatthâ€™  eva  pabbapabbaá¹�
sandhisandhim odhi-odhiá¹� hutvÄ� tattakapÄ�le pakkhitta-tilÄ� viya taá¹ataá¹Ä�yantÄ� bhijjanti.
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element, the water-element and the earth-element gradually, in order, become less.349 Thus one should
determine the elements through â€œaggregationâ€�.

Q. How should one determine the four primaries through â€œpowderâ€�?

A. One determines the element of earth that is next the finest particle of space.350 This earth is mixed
with water; therefore it does not scatter. Being matured by fire, it is odourless; being supported by air,
it rolls. Thus one should determine. Again, predecessors have said: â€œIf pulverized into dust, the

earth-element in the body of an average person will amount to one  koku [265|202] and two  sho.351 

Then, if mixed with water, it will become six sho and five go.352 Matured by fire, it is caused to roll by
the windâ€�. Thus one should determine the body through â€œpowderâ€�.

Q. How should one determine the body through â€œnon-separationâ€�?  A. The earth-element is
held together by water; is matured by fire; is supported by air. Thus the three elements are united. The
element of water rests on earth; is matured by fire; is supported by air. Thus the three elements are
held together. The element of fire rests on the earth; is held together by water; is supported by air.
Thus the three elements are matured. The element of air rests on earth; is held together by water; is
matured by fire. Thus the three elements are supported. The three elements rest on earth. Held togeth‐
er by water, the three elements do not disperse. Matured by fire, the three elements are odourless. Sup‐
ported by air, the three elements roll on, and dwelling together, they do not scatter. Thus the four ele‐
ments in mutual dependence dwell and do not separate. Thus one determines the elements through
non-separation.

Q. How should one determine the elements through â€œconditionâ€�? A. Four causes and four con‐
ditions produce the elements. What are the four? They are  kamma, consciousness, season and nutri‐
ment. What is kamma? The four elements that are produced from kamma fulfil two conditions, namely,

the producing-condition353 and kamma-condition354 The other elements fulfil the decisive-support-con‐

dition.355  Consciousness:- The four elements that are produced from consciousness fulfil six  condi‐

tions, namely, producing-condition, co-nascence-condition,356  support-condition,357  nutriment-condi‐

tion,358 faculty-condition,359 presence-condition.360 The other elements fulfil condition,361 support-con‐
dition and presence-condition.

In the consciousness at  the moment of  entry into the womb, corporeality fulfils  seven conditions,

namely,  co-nascence-condition,  mutuality-condition,362  support-condition,  nutriment-condition,  fac‐

ulty-condition, result-condition,363 presence-condition.

349.  Cp.  [A. III,  340-41]:  Atha  kho  Ä�yasmÄ�  SÄ�riputto....aÃ±Ã±atarasmiá¹�  padese  mahantaá¹�
dÄ�rukkhandhaá¹� disvÄ� bhikkhÅ« Ä�mantesi:â€” Passatha no tumhe Ä�vuso amuá¹� mahantaá¹�
dÄ�rukkhandhan ti? Evam Ä�vuso ti.

Ä€kaá¹…khamÄ�no Ä�vuso bhikkhu iddhimÄ�  cetovasippatto amuá¹�  dÄ�rukkhandhaá¹�  paá¹havÄ«
tveva adhimucceyya. Taá¹� kissa hetu? Atthi Ä�vuso amusmiá¹� dÄ�rukkhandhe paá¹havidhÄ�tu, yaá¹�
nissÄ�ya bhikkhu iddhimÄ�... pe... paá¹havÄ« tveva adhimucceyya. Ä€kaá¹…khamÄ�no Ä�vuso bhikkhu
iddhimÄ�  cetovasippatto  amuá¹�  dÄ�rukkhandhaá¹�  Ä�po  tveva  adhimucceyya...  pe...  tejo  tveva  ad‐
himucceyya... vÄ�yo tveva adhimucceyya..

350. Ä€kÄ�saparamÄ�nu.

351. 1 koku = 10 sho.

352. 10 go = 1 sho = 1.588 quart, 0.48 standard gallon, 1.804 litres.

353. Janaka-paccayÄ�.

354. Kamma-paccayÄ�.

355. Upanissaya-paccayÄ�.

356. Saha-jÄ�ta-paccayÄ�.

357. Nissaya-paccayÄ�.

358. Ä€hÄ�ra-paccayÄ�.

359. Indriya-paccayÄ�.

360. Atthi-paccayÄ�.

361. PaccayÄ�.

362. AÃ±Ã±a-maÃ±Ã±a-paccayÄ�.
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The consciousness of the birth-to-be fulfils three conditions in regard to the pre-born body, namely,

post-nascence-condition,364  support-condition  and  presence-condition.  The  four  primaries  that  are
produced from season fulfil two conditions, namely, producing-condition and presence-condition. The
other elements fulfil two conditions, namely, support-condition and presence-condition. Nutriment:-
The four primaries that are produced from food fulfil three conditions, namely, producing-condition,
nutriment-condition  and  presence-condition.  The  other  elements  fulfil  two  conditions,  [266|203]
namely,  support-condition  and  presence-condition.  Here  the  four  elements  that  are  produced  by
kamma are co-nascent elements. (Elements that are mutually dependent) fulfil four conditions, namely,
co-nascence-condition,  mutuality-condition,  support-condition,  presence-condition.  Other  elements
fulfil two conditions, namely, support-condition and presence-condition. Thus one should know (the
elements) produced from consciousness, produced from season and produced from food. The earth-
element becomes a condition of the other elements by way of resting-place. The water-element be‐
comes a condition of the other elements by way of binding. The fire-element becomes a condition of
the other elements by way of maturing. The air-element becomes a condition of the other elements by
way of supporting. Thus one determines the elements through â€œconditionâ€�.

(440) How should one determine the elements through â€œcharacteristicâ€�? A. The characteristic of
the earth-element is hardness. The characteristic of the water-element is oozing. The characteristic of
the fire-element is heating. The characteristic of the air-element is coldness. Thus one determines the
elements according to â€œcharacteristicâ€�.

Q. How should one determine the elements  through â€œsimilarity and dissimilarityâ€�?  A. The
earthy element and the watery element are similar because of ponderability. The fire-element and the
air-element are similar because of lightness. The water-element and the fire-element are dissimilar. The
water-element can destroy the dryness of the fire-element; therefore they are dissimilar. Owing to mu‐
tuality, the earth-element and the air-element are dissimilar. The earth-element hinders the passage of
the air-element; the air-element is able to destroy the earth-element. Therefore they are dissimilar. And
again, the four elements are similar owing to mutuality or they are dissimilar owing to their natural
characteristics. Thus one determines the elements according to â€œsimilarity and dissimilarityâ€�.

Q. How should one determine the elements through â€œsameness and differenceâ€�?  A. The four
elements that are produced from kamma are of one nature, because they are produced from kamma;
from the point of characteristics they are different. In the same way one should know those that are
produced from consciousness, from season and from nutriment.

The (portions of the) earth-element of the four causes and conditions are of one nature owing to char‐
acteristics; from the point of cause they are different. In the same way one should know the air-ele‐
ment, the fire-element and the water-element of the four causes and conditions. The four elements are
of one nature owing to their being elements, owing to their being great, primaries; are of one nature
owing to their being things; are of one nature owing to their impermanence; are of one nature owing
to their suffering; are of one nature owing to their being not-self. They are different owing to character‐
istics;  are different  owing to object;  are different  owing to  kamma;  are  different  owing to differing
nature of consciousness; are different owing to the differing nature of the season; are different owing
to the different [267|204] nature of nutriment; are different owing to differences of nature; are different
owing to differences of arising; are different owing to the differences in birth; are different owing to
differences in faring. Thus one determines the elements through â€œsameness and differenceâ€�.

5.18 Simile of the puppet

Q. How should one determine the elements through â€œpuppetâ€�? A. It is comparable to a skilful
master of puppets who makes of wood (effigies) of humans, complete in every part, in the form of
man or woman, and makes these walk, dance, sit or squat through the pulling of strings. Thus these
puppets are called bodies; the master of puppets is the past defilement by which this body is made
complete; the strings are the tendons; the clay is flesh; the paint is the skin; the interstices are space.
(By) jewels, raiment and ornaments (they) are called men and women. Thoughts (of men and wo‐
men) are to be known as the tugging by the element of air. Thus they walk, dwell, go out, or come in,

stretch out, draw in, converse or speak.365 

[Sn. 193-94]:
Caraá¹� vÄ� yadi vÄ� tiá¹á¹haá¹�, nisinno uda vÄ� sayaá¹�,
sammiÃ±jeti pasÄ�reti,â€”esÄ� kÄ�yassa iÃ±janÄ�.

a. 

363. VipÄ�ka-paccayÄ�.

364. PacchÄ�-jÄ�ta-paccayÄ�.

365. 
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Aá¹á¹hÄ«nahÄ�rusaá¹�yutto tacamaá¹�sÄ�valepano
ChaviyÄ� kÄ�yo paá¹icchanno yaá¹hÄ�bhÅ«taá¹� na dissati.

[Ps. I, 252]:
â€œNÄ�vÄ� mÄ�lutavegena jiyÄ�vegena tejanaá¹�
YathÄ� yÄ�ti tathÄ� kÄ�yo yÄ�ti vÄ�tÄ�hato ayaá¹�.
Yantasuttavesenâ€™ eva cittasuttavasenâ€™ idaá¹�
payuttaá¹� kÄ�yayahtam pi yÄ�ti á¹hÄ�ti nisÄ«dati.
Ko nÄ�ma ettha so satto yo vinÄ� hetupaccaye
attano Ä�nubhÄ�vena tiá¹á¹he vÄ� yadi vÄ� vajeâ€™ ti.

[Ps. I,  265];  [Sv. I,  197]:  Abbhantare  attÄ�  nÄ�ma koci  sammiÃ±jento  va  pasÄ�rento  vÄ�
nâ€™atthi.  Vutta-ppakÄ�ra-citta-kiriya-vÄ�yodhÄ�tu-vipphÄ�rena  pana  sut‐
tÄ�kaá¸�á¸�hana-  vasena  dÄ�ru-yantassa  hattha-pÄ�da-lÄ�á¸·anaá¹�  viya  sammiÃ±jana-
pasÄ�raá¹‡aá¹�  hotÄ«ti  evÄ�á¹�  pajÄ�nanaá¹�  panâ€™ ettha asammoha-sampajaÃ±Ã±an ti
veditabbaá¹�.

These puppet-men, born together with the element of consciousness, are subject to anxiety, grief and
suffering through the causes and conditions of anxiety and torment. They laugh or frolic or shoulder.

Food sustains . these puppets; and the faculty of life366 keeps these puppets going. The ending of life
results in the dismembering of the puppet. If there happens to be defiling kamma, again a new puppet
will arise. The first beginning of such a puppet cannot be seen; also, the end of such a puppet cannot

be seen.367 Thus one determines the elements through â€œpuppetâ€�. And that yogin by these ways
and through these activities discerns this body through â€œpuppetâ€� thus: â€œThere is no being;
there is no soulâ€�.

When that yogin has investigated through the object of the elements and through the arising of feel‐
ing, perception, the formations and consciousness, he discerns name and form. Thenceforward he sees
that name-and-form is suffering, is craving, is the source of suffering; and he discerns that in the de‐
struction of craving lies the destruction of suffering, and that the Noble [268|205] Eightfold Path leads
to the complete destruction of suffering. Thus that yogin discerns the Four Noble Truths fully. At that
time he sees the tribulation of suffering through impermanence, sorrow and not-self. Always attend‐
ing to these, his mind is undisturbed. He sees the merit of the destruction of suffering through wis‐
dom, tranquillity and dispassion. In this way that yogin, seeing the tribulation of suffering and the
merits of cessation, dwells peacefully endowed with the faculties, the powers and the factors of en‐

lightenment.368 He makes manifest the consciousness that proceeds from perception of the formations

and attains to the element of the most excellent.369 

The determining of the four elements has ended.

5.19 The loathsomeness of food

Q. What is the perception of the loathsomeness of food?370 What is the practising of it? What are its sa‐

lient characteristic, function, near cause371 and manifestation? What are its benefits? What is the pro‐
cedure?

A. The yogin, attending to the loathsomeness of what in the form of nourishment is chewed, licked,

drunk or eaten,372  knows and knows well this perception. This is called the perception of the loath‐
someness of food. The undisturbed dwelling of the mind in this perception is the practising of it. The
understanding of the disadvantages of food is its salient characteristic. Disagreeableness is its function.
The overcoming of desire is its manifestation.

b. 

c. 

366. Jivitindriya.

367.  [S. II,  178;  III,  149,  151]:  AnamataggÄ�yaá¹�  bhikkhave  saá¹�sÄ�ro  pubbÄ�koá¹i  na
paÃ±Ã±Ä�yati  avijjÄ�nÄ«varaá¹‡Ä�naá¹�  sattÄ�naá¹�  taá¹‡hÄ�saá¹�yojanÄ�naá¹�  sand‐
hÄ�vataá¹� saá¹�sarataá¹�.

368. Indriya, bala, bojjhaá¹…ga.

369. Sappi-maá¹‡á¸�a dhÄ�tu.

370. Ä€hÄ�re paá¹ikkÅ«la saÃ±Ã±Ä�.

371. Not answered in comment.

372. Khajja, leyya, peyya, bhojja.
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What are its benefits? The yogin can acquire eight benefits: He who develops the perception of the
loathsomeness of food knows the nature of morsels of food; he understands fully the five-fold lust; he
knows the material aggregate; he knows the perception of impurity; he develops fully the mindfulness

as to the interior of his body; his mind shrinks from desiring what is tasty;373  he fares well; he ap‐
proaches the ambrosial.

What is the procedure? The new yogin enters into a place of solitude, sits down with mind composed
and undisturbed, and considers the loathsomeness of what in the form of nourishment is chewed,
licked, drunk or eaten as follows: â€œSuch and such are the several hundred sorts of tasty food cooked
clean. They are relished of the people. Their colour and smell are perfect. They are fit for great nobles.
But after these foods enter into the body, they become impure, loathsome, rotten, abominableâ€�.

One develops the perception of the loathsomeness of food in five ways: through (the task of) search‐
ing for it; through (the thought of) grinding it; through receptacle; through oozing; and through ag‐
gregation. [269|206]

Q. How should the yogin develop the perception of the loathsomeness of food through (the task of)
â€œsearching for itâ€�?

A. This yogin sees that many beings encounter trouble in searching for drink and food; they commit
many evil deeds such as killing and thieving (for the sake of food). Further, he sees that these beings
are the recipients of various forms of suffering and are killed or deprived of liberty. And again, he sees
that such beings commit diverse evil actions such as eagerly searching for things, deceiving and pre‐
tending to be energetic. Thus these beings perform evil. Seeing food thus, he develops dislike through

the thought: â€œImpure urine and excrement are due to drink and foodâ€�.374 

5.20 The dwelling of the homeless

And again, he sees the dwelling of the homeless man in the clean forest- retreat where fragrant flowers
bloom, where birds sing and the cry of the wild is heard. In that prosperous field which the good man
cultivates, are shadows of trees, groves and water which captivate the mind of others. The ground is

flat and exceedingly clean; so there is nothing uneven.375 

Supupphite SÄ«tavane sÄ«tale girikandare
gattÄ�ni parisiÃ±citvÄ� caá¹…kamissÄ�mi ekako.

[Th. 1103]:
KadÄ� mayÅ«rassa sikhaá¹‡á¸�ino vane dijassa sutvÄ� girigabbhare rutaá¹�
paccuá¹á¹hahitvÄ� amatassa pattiyÄ� saá¹�ciÃ±taye taá¹� nu kadÄ� bhavissati.

[Th. 1135]:
VarÄ�haeá¹‡eyyavigÄ�á¸·hasevite pabbhÄ�rakÅ«á¹e pakaá¹e â€˜va sundare
navambunÄ� pÄ�vusasittakÄ�nane tahiá¹� guhÄ�gehagato ramissasi.

[Th. 1136]:
SunÄ«lagÄ«vÄ� susikhÄ� supekhunÄ� sucittapattacchadanÄ� vihaá¹�gamÄ�
sumaÃ±jughosatthanitÄ�bhigajjino te taá¹� ramissanti vanamhi jhÄ�yinaá¹�.

[Th. 1137]:
Vuá¹á¹hamhi deve caturaá¹…gule tiá¹‡e sampupphite meghanibhamhi kÄ�nane
nagantare viá¹apisamo sayissaá¹� taá¹� me mudu hohiti tÅ«lasannibhaá¹�.

Seeing this, men admire them with awe. Here are no quarrels and noises. This place where the home‐

less man trains for enlightenment is like the dwelling of Brahma.376 In such a place the mind is un‐
fettered; and he, reciting (the Law) and developing concentration always, enjoys the practice of good
deeds. (Leaving such a place) the homeless man goes in search of food in cold and heat, wind and
dust, mud and rain. He traverses steep paths. With bowl in hand, he begs for food, and in begging

enters othersâ€™ houses.377 Seeing that, the yogin stirs up the thought of tribulation in his mind as

373. Cp. [Th. 580]: Rasesu anugiddhassa jhÄ�ne na ramatÄ« mono.

374. In the text this precedes the previous sentence.

375. Cp. [Th. 540]:

376. Cp. [Th. 245]:
YathÄ� BrahmÄ� tathÄ� eko yathÄ� devo tathÄ� duve,
yathÄ� gÄ�mo tathÄ� tayo kolÄ�halaá¹� tatuttarin ti.
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follows: â€œDrink and food are impure. They come out in the form of excrement and urine. For that
one goes in search of foodâ€�. Thus abandoning, he should look for the highest bliss.

And again, the yogin sees the practice of the homeless man. When he (the homeless man) begs, he has
to pass the places where fierce horses, elephants and other animals gather and the places where dogs
and pigs live. He has to go to the places where evil-doers live. He has to tread on mud or excreta [270|
207] in unclean places. He has to stand at the gates of otherâ€™s houses, silently, for sometime. He has

to conceal his body with a cloth. Further, he doubts as regards obtaining alms.378 

Na muni gÄ�mam Ä�gamma kulesu sahasÄ� care,
ghÄ�sesanaá¹� chinnakatho na vÄ�cam payutaá¹� bhaá¹‡e.
â€˜Alatthaá¹� yad, idaá¹� sÄ�dhu; nÄ�latthaá¹� kusalÄ�m iti;
ubhayenâ€™ eva so tÄ�di rukkhaá¹� va upanivattati.

This yogin thinks: â€œThis manâ€™s food is like dogâ€™s foodâ€�, and he arouses disagreeableness
as regards food thus: â€œThis searching for food is most hateful. How could I take this food? I will
simply beg from othersâ€� Thus one develops the perception of the loathsomeness of food through
â€œsearching for itâ€�.

Q. How  should  the  yogin  develop  the  perception  of  the  loathsomeness  of  food  through
â€œgrindingâ€�?

A. That yogin sees a man who, having searched for and obtained drink and food, sits down in front of
these. He makes the (solid food) soft, by mixing it with fish sauce. He kneads it with his hand, grinds
it in his mouth, gathers it with his lips, pounds it with his teeth, turns it with his tongue, unites it with

his saliva and serum.379 These are most repulsive and unsightly as the vomit of a dog. Thus one devel‐
ops the perception of the loathsomeness of food through â€œgrindingâ€�.

Q. How should one develop the perception of the loathsomeness of food through â€œreceptacleâ€�?

A. Thus these foods are swallowed and go into the stomach mixed with impurities and remain there.
After that they go to the intestines. They are eaten by hundreds of kinds of worms. Being heated, they
are digested. Thus they become most repugnant. It is like oneâ€™s vomit thrown into an unclean ves‐
sel. Thus one develops the perception of the loathsomeness of food through â€œreceptacleâ€�.

Q. How should one develop the perception of the loathsomeness of food through â€œoozingâ€�?

A. These foods are digested by heat and mixed with new and old impurities. Like fermented liquor es‐
caping from a broken vat, they flood the body. By flowing, they enter into the veins, the textures of the
skin, face and eyes. They ooze out of nine openings and ninety-nine thousand pores. Thus through
flowing, [441] these foods separate into five parts: one part is eaten by worms; one part is changed to
heat; one part sustains the body; one part becomes urine; and one part is assimilated with the body.
Thus one develops the perception of the loathsomeness of food through â€œoozingâ€�.

Q. How  should  one  develop  the  perception  of  the  loathsomeness  of  food  through
â€œaggregationâ€�?

A. This drink and food which flow become hair of the head and the body, nails and the rest. They
cause to set up one hundred and one parts [271|208] of the body. If they do not trickle out, they cause
one  hundred  and  one  diseases.  Thus  one  develops  the  perception  of  the  loathsomeness  of  food
through â€œaggregationâ€�.

That yogin by these ways and through these activities develops the perception of the loathsomeness of
food. Through disliking, his mind becomes free and is not distracted. His mind being undistracted he
destroys the hindrances, arouses the meditation (jhÄ�na) factors and dwells in access-concentration.

The perception of the loathsomeness of food has ended.â€ 

The sphere of nothingness and the sphere of neither perception nor non-perception are as was taught
under the earth kasiá¹‡a before.

377. Cp. Th. 1118:
Muá¹‡á¸�o virÅ«po abhisÄ�pam Ä�gato kapÄ�lahattho â€˜va kulesu bhikkhasu,
yuÃ±jassu satthu vacane mahesino, itissu maá¹� citta pure niyuÃ±jasi.

378. Cp. [Sn. 711-12]:

379. Lit. Thin blood.
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Here the stanza says :â€”

The subjects of meditation are here
indicated to the yogin in brief
as if a man were pointing out the way

to PÄ�á¹aliputta.380 

Whatâ€™s told concisely he can know in full.
He sees what lies before and what behind
and with discernment viewing understands
truth from untruth.
From, what have been here in detail set forth,
namely, the marks and the merits complete,
one ought to know, just as it is, the scope
of Freedomâ€™s Path.

The chapter of the thirty-eight subjects of meditation has ended.

The eighth chapter of the subjects of meditation has ended.

[272|209]

380. PÄ�liputta (transliteration).
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Chapter XIII: The five forms of
higher knowledge

Now, when that yogin, having practised concentration, dwells easy in the fourth meditation, jhÄ�na,

he is able to cause the arising of the five forms of higher knowledge, namely, supernormal power,1 di‐

vine hearing,2 knowledge of othersâ€™ thoughts,3 recollection of former lives,4 divine sight.5 

â€œSupernormal  powerâ€�  means  â€œtransformationâ€�.  â€œDivine  hearingâ€�  means
â€œbeyond  the  reach  of  human  auditionâ€�.  â€œKnowledge  of  othersâ€™  thoughtsâ€�  means
â€œthe understanding of othersâ€™ thoughtsâ€�. â€œRecollection of former livesâ€� means â€œthe
remembrance  of  past  livesâ€�.  â€œDivine  sightâ€�  means  â€œbeyond the  reach  of  human vis‐
ionâ€�.

Q. How many kinds of supernormal power are there? Who develops it? What is the procedure?

1 Three kinds of supernormal power

A. There are three kinds of supernormal power, namely, the supernormal power of resolve, the super‐
normal power of transformation, the supernormal power caused by mind. What is the supernormal
power of resolve? That yogin being one becomes many; and being many becomes one. Developing the

body, he reaches the world of Brahma. This is called the supernormal power of resolve.6 What is the
supernormal power of transformation? That yogin discards his natural body and appears in the form
of a boy or a snake [273|210] or a king of Brahmas. These constitute the supernormal power of trans‐

formation. 7 What is the supernormal power caused by mind? That yogin calls up from this body an‐
other body, readily, and endows it with all members and faculties, according to his will. This is called

the supernormal power caused by mind.8 

2 Seven kinds of supernormal power

And again, there are seven kinds of supernormal power, namely, the supernormal power diffused by
knowledge, the supernormal power diffused by concentration, the supernormal power of the Ariyas,
the supernormal power born of  kamma-result, the supernormal power of the meritorious, the super‐
normal power accomplished by magic, the supernormal power accomplished by the application of the
means of success.

1. IddhividhÄ�.

2. DibbasotaÃ±Ä�á¹‡a.

3. CetopariyaÃ±Ä�á¹‡a.

4. PubbenivÄ�sÄ�nussatiÃ±Ä�á¹‡a.

5. DibbacakkhuÃ±Ä�á¹‡a.

6.  Cp.  [Pts. II,  207-10]:  KatamÄ�  adiá¹á¹hÄ�nÄ�  iddhi?  Idha  bhikkhu  anekaviditaá¹�  iddhividhaá¹�
paccanubhoti: eko pi hutvÄ� bahudhÄ� hoti, bahudhÄ� pi hutvÄ� eko hoti... .yÄ�va BrahmalokÄ� pi
kÄ�yena vasaá¹� vatteti... Ayaá¹� adiá¹á¹hÄ�nÄ� iddhi.

7.  [Pts. II,  210]:  KatamÄ�  vikubbanÄ�  iddhi?.......  So  pakativaá¹‡á¹‡aá¹�  vijahitvÄ�
kumÄ�rakavaá¹‡á¹‡aá¹� vÄ� dasseti, nÄ�gavaá¹‡á¹‡aá¹� vÄ� dasseti, supaá¹‡á¹‡avaá¹‡á¹‡aá¹� vÄ�
dasseti, yakkhavaá¹‡á¹‡aá¹� vÄ� dasseti, indavaá¹‡á¹‡aá¹� vÄ� dasseti, devavaá¹‡á¹‡aá¹� vÄ� dasseti,
Brahmavaá¹‡á¹‡aá¹� vÄ� dasseti....... Ayaá¹� vikubbanÄ� iddhi.

8.  [Pts. II,  210-11]:  KatamÄ�  manomayÄ�  iddhi?  Idha  bhikkhu  imamhÄ�  kÄ�yÄ�  aÃ±Ã±aá¹�
kÄ�yaá¹�  abhinimminÄ�ti  rÅ«piá¹�  manomayaá¹�  sabbaá¹…gapaccaá¹…gaá¹�  ahÄ«nindriyaá¹�.......
Ayaá¹� manoá¹�ayÄ� iddhi.
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Q. What is the supernormal power diffused by knowledge? A. By the view of impermanence, one re‐
jects the perception of permanence and accomplishes the supernormal power diffused by knowledge.
By the Path of Sanctity, one rejects all defilements and accomplishes the supernormal power diffused
by knowledge. Thus should supernormal power diffused by knowledge be understood. It is as in the
case  of  Venerable  Elder  Bakkula,  of  the  Venerable  Elder  Saá¹…kicca  and  of  the  Venerable  Elder

BhÅ«tapÄ�la. Thus is supernormal power diffused by knowledge.9 

Q. What is the supernormal power diffused by concentration? A. By the first meditation, jhÄ�na, one
rejects the hindrances and accomplishes the supernormal power diffused by concentration. By the at‐
tainment of the sphere of neither perception nor non-perception, one rejects the perception of nothing‐
ness and accomplishes the supernormal power diffused by concentration. It is as in the case of the
Venerable Elder SÄ�riputta, of the Venerable Elder KhÄ�á¹‡ukoá¹‡á¸�aÃ±Ã±a, of the lay-sister
UttarÄ� and of the lay-sister SÄ�mÄ�vatÄ«. Thus is the supernormal power diffused by concentra‐

tion.10 

[Pts. II,  211-12]:  KatamÄ�  samÄ�dhivipphÄ�rÄ�  iddhi?  â€˜Paá¹hamajjhÄ�nena
nÄ«varaá¹‡Ä�naá¹�  pahÄ�naá¹á¹ho  ijjhatÄ«tiâ€™  samÄ�dhivipphÄ�rÄ�  iddhi,...  pe...
â€˜nevasaÃ±Ã±Ä�nÄ�saÃ±Ã±Ä�yatanasamÄ�pattiyÄ�
Ä�kiÃ±caÃ±Ã±Ä�yatanasaÃ±Ã±Ä�ya  pahÄ�naá¹á¹ho  ijjhatÄ«tiâ€™
samÄ�dhivipphÄ�rÄ�  iddhi.  Ä€yasmato  SÄ�riputtassa  samÄ�dhivipphÄ�rÄ�  iddhi,
Ä�yasmato  SaÃ±jÄ«vassa  samÄ�dhivipphÄ�rÄ�  iddhi,  Ä�yasmato  KhÄ�á¹‡u-
koá¹‡á¸�aÃ±Ã±assa  samÄ�dhivipphÄ�rÄ�  iddhi;  UttarÄ�ya  upÄ�sikÄ�ya
samÄ�dhivipphÄ�rÄ�  iddhi,  SÄ�mÄ�-vatiyÄ�  upÄ�sikÄ�ya  samÄ�dhivipphÄ�rÄ�
iddhi. Ayaá¹� samÄ�dhivipphÄ�rÄ� iddhi.

[A. I,  26]:  Etad  aggaá¹�  bhikkhave  mama  sÄ�vikÄ�naá¹�  upÄ�sikÄ�naá¹�  paá¹hamaá¹�
jhÄ�yÄ«naá¹� yadidaá¹� UttarÄ� NandamÄ�tÄ�.

[274|211]

Q. What is the supernormal power of the Noble Ones? A. Here if a bhikkhu wishes to dwell perceiv‐
ing non-repugnance in the repugnant, he could dwell perceiving non-repugnance. Here if a bhikkhu
wishes to dwell perceiving repugnance in the non-repugnant, he could dwell perceiving repugnance.
Here if a bhikkhu wishes to dwell perceiving non-repugnance in the non-repugnant and in the repug‐
nant, he could dwell perceiving non-repugnance. Here if a bhikkhu wishes to dwell perceiving repug‐
nance in the repugnant and in the non-repugnant, he could dwell perceiving repugnance.  Q. How
does one dwell perceiving repugnance in the non-repugnant? A. One fills the non-repugnant with the
thought that is impure or regards it as impermanent. Q. How does one dwell perceiving non-repug‐
nance in the repugnant and in the non-repugnant? A. One diffuses the repugnant and the non-repug‐
nant with thoughts of loving-kindness and regards them as elements. Q. How does one dwell perceiv‐
ing repugnance in the non-repugnant and in the repugnant? A. One fills the non-repugnant and the
repugnant with the thought that they are impure or regards them as impermanent. Q. How does one
dwell indifferent, conscious and knowing separate from the non-repugnant and the repugnant?  A.
Here a bhikkhu, seeing a form with the eye is not delighted, is not anxious, dwells indifferent, aware,
knowing. It is the same as to the (objects appearing at) the other doors. This is called the supernormal

power of the Noble Ones.11 Q. What is the supernormal power born of kamma-result? A. All deities, all
birds, some men, some born in states of suffering, perform the supernormal power of traversing the

sky. This is called the supernormal power born of kamma- result.12 Q. What is the supernormal power
of the meritorious? A. It is as in the case of a wheel-king; of Jotika, the rich householder; of Jaá¹ila, the
[275|212] rich householder; of Ghosita, the rich householder. And again, it is said that it is as in the

case of the five persons of great merit. This is called the supernormal power of the meritorious.13 Q.
What  is  the  supernormal  power  accomplished  by  magic?  A. A  magician  recites  spells  and  goes
through the  sky.  There  he  causes  to  appear  elephants,  horses,  chariots,  infantry  or  various  other

groups of an army. This is called the supernormal power accomplished by magic.14 Q. What is the su‐
pernormal power accomplished by the application of the means of success. A. By renunciation, one ac‐
complishes the rejection of lustful desire; by the Path of Sanctity, one accomplishes the rejection of all

a. 

b. 

9.  [Pts. II,  211]:  KatamÄ�  Ã±Ä�á¹‡avipphÄ�rÄ�  iddhi?  â€˜AniccÄ�nupassanÄ�ya
niccasaÃ±Ã±Ä�ya  pahÄ�naá¹á¹ho  ijjhatÄ«tiâ€™  Ã±Ä�á¹‡avipphÄ�rÄ�  iddhi,
â€˜dukkhÄ�nupassanÄ�ya  sukhasaÃ±Ã±Ä�ya,  anattÄ�nupassanÄ�ya  attasaÃ±Ã±Ä�ya.......  paá¹‐
inissaggÄ�nupassanÄ�ya Ä�dÄ�nassa pahÄ�naá¹á¹ho ijjhatÄ«tiâ€™ Ã±Ä�á¹‡avipphÄ�rÄ� iddhi.
Ä€yasmato  Bakkulassa  Ã±Ä�á¹‡avipphÄ�rÄ�  iddhi,  Ä�yasmato  Saá¹…kiccassa
Ã±Ä�á¹‡avipphÄ�rÄ�  iddhi,  Ä�yasmato  BhÅ«tapÄ�lassa  Ã±Ä�á¹‡avipphÄ�rÄ�  iddhi.  Ayaá¹�
Ã±Ä�á¹‡avipphÄ�rÄ� iddhi.

10. 
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defilements. It is like a potter finishing his work. Thus through the application of the means of success,
all things are accomplished. This is called the supernormal power accomplished by the application of

the means of success.15 

3 Procedure of developing supernormal power

Q. Who practises supernormal power? How is supernormal power developed? A. It is said that there
are nine connected with space. Again it is said that there are five in space. All men who attain to the
fourth meditation, jhÄ�na, with facility, develop supernormal power. Again it is said that the fourth
meditation, jhÄ�na, of the realm of form, makes for distinction. Therefore one, develops supernormal
power. Again it is said that two of the four meditations, jhÄ�na, are ease-giving. Thus is supernormal
power practised. Q. How is supernormal power developed? A. Here a bhikkhu develops the basis of
supernormal power which is endowed with the activities of endeavour and the concentration of will. It
is the same with the concentration of energy, the concentration of thought and the concentration of

scrutiny.16 â€œWillâ€� is the wish to do. â€œConcentrationâ€� is non-distraction of the mind. That
yogin wishes for supernormal power and the bases of supernormal power, and practises concentration
and resolves upon the four kinds of endeavour. He endeavours to preclude the arising of evil demerit‐
orious states that have not yet arisen; he endeavours to reject the evil demeritorious [[276|213]] states
that have already arisen; he endeavours to cause the arising of meritorious states that have not yet aris‐
en; he endeavours to increase and to consciously reproduce the meritorious states that have already
arisen;  and  to  develop  them  fully.  These  are  called  â€œthe  activities  of  endeavourâ€�.
â€œEndowedâ€� means that one is endowed with these three qualities. Thus the six parts of the term
are  completed.  â€œBasis  of  supernormal  powerâ€�:  That  by  which  one  attains  to  supernormal
powerâ€”the â€œbasis of supernormal powerâ€� is only that. Therefore that state is called â€œbasis
of supernormal powerâ€�. And again, the fulfilment of the activities of endeavour and the concentra‐

11.  [Pts. II,  212-13]:  KatamÄ�  ariyÄ�  iddhi?  Idha  bhikkhu  sace  Ä�kaá¹…khati  â€˜Paá¹ikkÅ«le  apaá¹‐
ikkÅ«lasaÃ±Ã±Ä«  vihareyyanâ€™  ti,  apaá¹‐
ikkÅ«lasaÃ±Ã±Ä«  tattha  viharati;  sacce  Ä�kaá¹…khati  â€˜Apaá¹ikkÅ«le  paá¹ikkÅ«lasaÃ±Ã±Ä«
vihareyyanâ€™ ti, paá¹ikkÅ«lasaÃ±Ã±Ä« tattha viharati; sace Ä�kaá¹…khati' Paá¹ikkÅ«le ca apaá¹ikkÅ«le ca
apaá¹ikkÅ«lasaÃ±Ã±Ä«  vihareyyan'  ti,  apaá¹‐
ikkÅ«lasaÃ±Ã±Ä«  tattha  viharati;  sace  Ä�kaá¹…khati  â€˜Apaá¹ikkÅ«le  ca  paá¹ikkÅ«le  ca  paá¹‐
ikkÅ«lasaÃ±Ã±Ä« vihareyyanâ€™ ti,  paá¹ikkÅ«lasaÃ±Ã±Ä« tattha viharati;  sace Ä�kaá¹…khati â€˜Paá¹‐
ikkÅ«le ca apaá¹ikkÅ«le ca tadubhayaá¹� abhinivajjetvÄ� upekkhako vihareyyaá¹� sato sampajÄ�noâ€™ ti,
upekkhako tattha viharati sato sampajÄ�no.

Kathaá¹�  paá¹ikkÅ«le apaá¹ikkÅ«lasaÃ±Ã±Ä« viharati? Aniá¹á¹hasmiá¹�  vatthusmiá¹�  mettÄ�ya vÄ�
pharati, dhÄ�tuto vÄ� upasaá¹�harati. Evaá¹� paá¹ikkÅ«le apaá¹ikkÅ«lasaÃ±Ã±Ä« viharati.

Kathaá¹�  apaá¹ikkÅ«le  paá¹ikkÅ«lasaÃ±Ã±Ä«  viharati?  Iá¹á¹hasmiá¹�  vatthusmiá¹�  asubhÄ�ya  vÄ�
pharati, aniccato vÄ� upasaá¹�harati. Evaá¹� apaá¹ikkÅ«le paá¹ikkÅ«lasaÃ±Ã±Ä« viharati.

Kathaá¹�  paá¹ikkÅ«le  ca  apaá¹ikkÅ«le  ca  apaá¹ikkÅ«lasaÃ±Ã±Ä«  viharati?  Aniá¹á¹hasmiá¹�  ca  iá¹á¹‐
thasmiá¹� ca vatthusmiá¹� mettÄ�ya vÄ� pharati, dhÄ�tuto vÄ� upasaá¹�harati. Evaá¹� paá¹ikkÅ«le
ca apaá¹ikkÅ«le ca apaá¹ikkÅ«lasaÃ±Ã±Ä« viharati.

Kathaá¹� apaá¹ikkÅ«le ca paá¹ikkÅ«le ca paá¹ikkÅ«lasaÃ±Ã±Ä« viharati? Iá¹á¹thasmiá¹� ca aniá¹á¹hasmiá¹�
ca vatthusmiá¹�  asubhÄ�ya vÄ�  pharati,  aniccato vÄ�  upasaá¹�harati.  Evaá¹�  apaá¹ikkÅ«le ca paá¹‐
ikkÅ«le ca paá¹ikkÅ«lasaÃ±Ã±Ä« viharati.

Kathaá¹�  paá¹ikkÅ«le  ca  apaá¹ikkÅ«le  ca  tadubhayaá¹�  abhinivajjetvÄ�  upekkhako  viharati  sato
sampajÄ�no? Idha bhikkhu cakkhunÄ� rÅ«paá¹� disvÄ� nâ€™ eva sumano hoti na dummano, upekkhako
viharati  sato  sampajÄ�no;  sotena  saddaá¹�  sutvÄ�,  ghÄ�nena  gandhaá¹�  ghÄ�yitvÄ�,  jivhÄ�ya
rasaá¹�  sÄ�yitvÄ�,  kÄ�yena  phoá¹á¹habbaá¹�  phusitvÄ�,  manasÄ�  dhammaá¹�  viÃ±Ã±Ä�ya
nâ€™eva sumano hoti  na  dummano,  upekkhako  viharati  sato  sampajÄ�no.  Evaá¹�  paá¹ikkÅ«le  ca  apaá¹‐
ikkÅ«le ca tadubhayaá¹� abhinivajjetvÄ� upekkhako viharati sato sampajÄ�no. Ayaá¹� ariyÄ� iddhi.

12.  [Pts. II,  213]:  KatamÄ�  kammavipÄ�kajÄ�  iddhi?  Sabbesaá¹�  pakkhÄ«naá¹�,  sabbesaá¹�
devÄ�naá¹�, ekaccÄ�naá¹� manussÄ�naá¹�, ekaccÄ�naá¹� vinipÄ�tikÄ�naá¹�. Ayaá¹� kamma‐
vipÄ�kajÄ� iddhi.

13.  [Pts. II,  213]:  KatamÄ�  puÃ±Ã±avato iddhi? RÄ�jÄ�  Cakkavatti vehÄ�saá¹�  gacchati saddhiá¹�
caturaá¹…giniyÄ�  senÄ�ya  antamaso  assabandhagopake  purise  upÄ�dÄ�ya;  Jotikassa  gahapatissa
puÃ±Ã±avato iddhi, Jaá¹ilassa gahapatissa puÃ±Ã±avato iddhi, Meá¹‡á¸�akassa gahapatissa puÃ±Ã±avato
iddhi,  Ghositassa  gahapatissa  puÃ±Ã±avato  iddhi,  paÃ±cannaá¹�  mahÄ�puÃ±Ã±Ä�naá¹�
puÃ±Ã±avato iddhi. Ayaá¹� puÃ±Ã±avato iddhi.
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tion of willâ€”this is called the â€œbasis of supernormal powerâ€�. It is the means of attending to su‐
pernormal power. This is the principal meaning. â€œDevelopsâ€� means: â€œPractises and repeats
itâ€�. This is called â€œthe development of the basis of supernormal power endowed with the activit‐
ies of endeavour and the concentration of willâ€�. Thus that yogin practises. This is the means of suc‐
cess:- Sometimes he falls back; sometimes he abides. He causes the arising of energy. He fulfils (442)
this basis of supernormal power which is endowed with concentration of energy and the activities of
endeavour. (In) this means of success, he sometimes slackens, sometimes falls back, sometimes is per‐
turbed. When the mind slackens, he produces the mental characteristic of alacrity; when the mind falls
away, he produces concentration of mind; when the mind is perturbed, he produces the characteristic
of equanimity. Thus his mind acquires the basis of supernormal power which is endowed with con‐
centration of mind and the activities of endeavour. If one has a mind that is without defilement, one
understands advantage and disadvantage with ease. He practises (saying): â€œNow is the time to de‐
velopâ€�, or â€œnow is not the time to developâ€�. Thus he accomplishes â€œthe basis of supernor‐
mal power which is endowed with concentration of scrutiny and the activities of endeavourâ€�. Thus
that yogin develops the four bases of supernormal power. His mind, being wieldy, responds to the
body, and his body responds to the mind. Thus that yogin sometimes controls the body with his mind,
and sometimes the mind with his body. Depending on the body, the mind changes; depending on the
mind, the body changes. Depending on the body, the mind resolves; depending on the mind, the body
resolves. The perception of bliss and lightness adheres to the body. In that state he accomplishes and
abides. Practising thus, that yogin reaches the acme of lightness, makes his body exceedingly pliant,
and attains to the capacity-limit of resolve, even as a ball of iron made red-hot is capable of being fash‐
ioned into any shape easily. Thus having through mental culture made his body light, he, owing to the
lightness of body, enters the fourth meditation,  jhÄ�na, and is mindful and tranquil. Rising there‐
from, he knows space, and resolves through knowledge. Thus his body is able to rise up in space, Hav‐
ing resolved through knowledge,  [277|214] he can rise up in space. It is comparable to cottonwool

blown by the wind.17 Here the new yogin should not go far quickly, because he might, in the course of
his application, arouse fear. If he stirs up fear, his meditation,  jhÄ�na, will fall away. Therefore the

new yogin should not go far quickly. He should go gradually. At first one shaku;18  then he gradually
rises and applies himself. And again, he attempts one fathom according to his size. Thus one should
reach gradually the point he desires to reach.

Q. Is it possible that the yogin will fall down from the sky, if he loses his meditation, jhÄ�na, there? A.
No. This begins from oneâ€™s meditation-seat. If, having gone far, the meditation, jhÄ�na, is lost, one
reaches the sitting place. One sees the body in the first posture (and thinks): â€œThis is the possessor
of supernormal power. This is his serenity-practiceâ€�.

4 Supernormal power of resolve

That yogin applies himself gradually, and becomes capable of easy attainment. â€œHe is able to enjoy
supernormal power in the various modes. Being one, he becomes many; being many, he becomes one.
Or he becomes visible (or invisible) or he goes across a wall; he goes across a barrier; he goes across a
hill; he goes unimpeded as if he were in space. He can sink into the earth or come out of it, as if in wa‐
ter. He can walk on water as on dry land. He can move in space as a bird on the wing. In the greatness
of supernormal power and might, he can handle the sun and the moon. He raises up his body and
reaches the world of BrahmÄ�.

â€œBeing one, he becomes manyâ€�: He, being one, makes himself many. He makes himself appear a
hundred or a thousand, or a ten thousand and so on through supernormal power. He enters the fourth

14. [Pts. II, 213]: KatamÄ� vijjÄ�mayÄ� iddhi? VijjÄ�dharÄ� vijjaá¹� parijapetvÄ� vehÄ�saá¹� gac‐
chanti: Ä�kÄ�se antalikkhe hatthiá¹� pi dassenti, assaá¹� pi dassenti, rathaá¹� pi dassenti, pattiá¹� pi
dassenti, vividhaá¹� pi senÄ�byÅ«haá¹� dassenti. Ayam vijjÄ�mayÄ� iddhi.

15.  [Pts. II,  213-14]:  Kathaá¹�  tattha  tattha  sammÄ�payogapaccayÄ�  ijjhanaá¹á¹hena  iddhi?
â€˜Nekkhammena kÄ�macchandassa pahÄ�naá¹á¹ho ijjhatÄ«tiâ€™ tattha tattha sammÄ�payogapaccayÄ�
ijjhanaá¹á¹hena  iddhi,...  Arahattamaggena  sabbakilesÄ�naá¹�  pahÄ�naá¹á¹ho  ijjhatÄ«tiâ€™ tattha  tattha
sammÄ�payogapaccayÄ� ijjhanaá¹á¹hena iddhi. Evaá¹� tattha tattha sammÄ�payogapaccayÄ� ijjhanaá¹‐
á¹hena iddhi.

16.  [D. II, 213]:  YÄ�va supaÃ±Ã±attÄ� v'ime tena BhagavatÄ� jÄ�natÄ� passatÄ� arahatÄ� sam‐
mÄ�sambuddhena cattÄ�ro iddhipÄ�dÄ�  iddhipahutÄ�ya iddhi-visavitÄ�ya iddhi-vikubbanatÄ�ya.
Katame  cattaro?  Idha  bho  bhikkhu  chanda-samÄ�dhi-padhÄ�na-saá¹�khÄ�ra-samannÄ�gataá¹�
iddhipÄ�daá¹� bhÄ�veti, viriya-samÄ�dhi... citta-samÄ�dhi... vÄ«maá¹�sÄ�-samÄ�dhi-padhÄ�na-
saá¹�khÄ�ra-saman-nÄ�gataá¹� iddhipÄ�daá¹� bhÄ�veti.
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meditation, jhÄ�na, and rising therefrom peacefully resolves through knowledge: â€œMay I be many!
â€�, like Cullapanthaka, the Consummate One (arahant). [278|215]

â€œBeing many,  he becomes oneâ€�:  Desiring to change from many to one,  he resolves through
knowledge thus: â€œMay I change from many to one!â€�, like Cullapanthaka, the Consummate One.
19 

[A. I,  24]:  Etad  aggaá¹�  bhikkhave  mama  sÄ�vakÄ�naá¹�  bhikkhÅ«naá¹�  manomayaá¹�
kÄ�yaá¹�  abhinimminantÄ�naá¹�  yadidaá¹�  Cullapanthako (=  So Ã±Ä�á¹‡aparipÄ�kaá¹�
Ä�gamma tattha khayavayaá¹�  paá¹á¹hapetvÄ�  cintesi:  idaá¹�  coá¸·akhaá¹‡á¸�aá¹�  pakatiyÄ�
paá¹‡á¸�araá¹�  parisuddhaá¹�  upÄ�diá¹‡á¹‡akasarÄ«raá¹�  nissÄ�ya kiliá¹á¹haá¹�  jÄ�taá¹�,
cittam  pi  evaá¹�gatikam  evÄ�  ti.  SamÄ�dhim  bhÄ�vetvÄ�  cattÄ�ri
rÅ«pÄ�vacarajjhÄ�nÄ�ni padakÄ�ni katvÄ� saha paá¹isambhidÄ�hi arahattaá¹� pÄ�puá¹‡i.
So  manomayaÃ±Ä�á¹‡alÄ�bhi  hutvÄ�  eko  hutvÄ�  bahudhÄ�,  bahudhÄ�  hutvÄ�  eko
bhavituá¹� samattho ahosi.â€”[Mp. I, 216]).

[Pts. II,  207]:  â€˜Eko  pi  hutvÄ�  bhudhÄ�  hotÄ«tiâ€™.  PakatiyÄ�  eko  bahulaá¹�  Ä�vajjati,
sataá¹�  vÄ�  sahassaá¹�  vÄ�  satasahassaá¹�  vÄ�  Ä�vajjati;  Ä�vajjitvÄ�  Ã±Ä�á¹‡ena
adhiá¹á¹hÄ�ti â€˜bahulo homÄ«tiâ€™, bahulo hoti. YathÄ�yasmÄ� Cullapanthako eko pi hutvÄ�
bahudhÄ� hoti, evamevaá¹� so iddhimÄ� cetovasippatto eko pi hutvÄ� bahudhÄ� hoti.

â€˜BahudhÄ�  pi  hutvÄ�  eko  hotÄ«tiâ€™. PakatiyÄ�  bahulo  ekaá¹�  Ä�vajjati;  Ä�vajjitvÄ�
Ã±Ä�á¹‡ena  adhiá¹á¹hÄ�ti  â€˜eko  homÄ«tiâ€™,  eko  hoti.  YathÄ�yasmÄ�  Cullapanthako
bahudhÄ� pi hutvÄ� eko hoti, evamevaá¹� so iddhimÄ� cetovasippatto bahudhÄ� pi hutvÄ� eko
hoti.

â€œHe becomes visible or invisible. He goes across a wall; he goes across a barrier; he goes across a
hill; he goes unimpeded as if in spaceâ€�: That yogin, having practised on the space kasiá¹‡a enters
the fourth meditation, jhÄ�na, and rising therefrom peacefully, goes across a wall, goes across a barri‐
er, goes across a hill. In going along, he resolves through knowledge thus: â€œLet there be space!â€�.
Having attained to space, that yogin, in space, goes across a wall, goes across a barrier, goes across a
hill. He goes unimpeded as if in space.

What is the meaning of â€œHe becomes visibleâ€�? It means â€œopensâ€�. What is the meaning of
â€œHe becomes invisibleâ€�? It  means â€œnot openâ€�.  That yogin causes to open what is  not
open, and he goes across a wall; he goes across a barrier; he goes across a hill. What is the meaning of
â€œHe goes unimpededâ€�? â€œHe can sink into the earth and come out of it as if in waterâ€�.
That yogin practises on the water kasiá¹‡a and enters the fourth meditation, jhÄ�na. Rising therefrom
peacefully, he marks off a part of the earth, and resolves through knowledge: â€œLet there be water!

â€�. That yogin can sink into the earth and come out of it as if in water.20 

a. 

b. 

17.  Cp.  [S. V, 283-85]:  Yasmiá¹� Ä€nanda samaye TathÄ�gato kÄ�yam pi citte samÄ�dahati cittam pi ca
kÄ�ye  samÄ�dahati  sukhasaÃ±Ã±aÃ±ca  lahusaÃ±Ã±aÃ±ca  kÄ�ye  okkamitvÄ�  viharati,  tasmiá¹�
Ä€nanda samaye TathÄ�gatassa kÄ�yo lahutaro ceva hoti mudutaro ca kammaniyataro ca pabhassarataro ca.

SeyyathÄ�pi  Ä€nanda  ayoguá¸·o  divasaá¹�  santatto  lahutaro  ceva  hoti  mudutaro  ca  kammaniyataro  ca
pabhassarataro ca, evam eva kho Ä€nanda yasmiá¹� samaye TathÄ�gato kÄ�yam pi citte samÄ�dahati, cit‐
tam  pi  kÄ�ye  samÄ�dahati,  sukhasaÃ±Ã±aÃ±ca  lahusaÃ±Ã±aÃ±ca  kÄ�ye  okkamitvÄ�  viharati,
tasmiá¹� Ä€nanda samaye TathÄ�gatassa kÄ�yo lahutaro ceva hoti mudutaro ca kammaniyataro ca pabhas‐
sarataro ca.

Yasmiá¹� Ä€nanda samaye TathÄ�gato kÄ�yam pi citte samÄ�dahati, cittam pi kÄ�ye samÄ�dahati,
sukkhasaÃ±Ã±aÃ±ca  lahusaÃ±Ã±aÃ±ca  kÄ�ye  okkamitvÄ�  viharati,  tasmiá¹�  Ä€nanda  samaye
TathÄ�gatassa  kÄ�yo  appakasireneva  pathaviyÄ�  vehÄ�saá¹�  abbhuggacchati,  so  anekavihitaá¹�
iddhividhaá¹�  paccanubhoti,  eko pi hutvÄ�  bahudhÄ�  hoti,...  pe ...  YÄ�va BrahmalokÄ�  pi kÄ�yena
vasaá¹� vatteti.

SeyyathÄ�pi Ä€nanda tÅ«lapicu vÄ� kappÄ�sapicu vÄ� lahuko vatupÄ�dÄ�no appakasireneva path‐
aviyÄ� vehÄ�saá¹� abbhuggacchati, evam eva kho Ä€nanda yasmiá¹� samaye TathÄ�gato kÄ�yam pi
citte  samÄ�dahati,  cittam  pi  kÄ�ye  samÄ�dahati,  sukhasaÃ±Ã±aÃ±ca  lahusaÃ±Ã±Ã±aca  kÄ�ye
okkamitvÄ�  viharati,  tasmiá¹�  Ananda  samaye  TathÄ�gatassa  kÄ�yo  appakasireneva  pathaviyÄ�
vehÄ�saá¹� abbhuggacchati, so anekavihitaá¹� iddhividhaá¹� pacchanubhoti, eko pi hutvÄ� bahudhÄ�
hoti,... pe yÄ�va BrahmalokÄ� pi kÄ�yena vasaá¹� vattetÄ«ti,

18. Nearly a foot.

19. Cp.
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Without obstruction â€œhe can walk on water as if on earthâ€�. That yogin practises on the earth
kasiá¹‡a and enters the fourth meditation, jhÄ�na. Rising therefrom peacefully, he marks off a part of
water and resolves through knowledge thus: â€œLet there be earth!â€�. Having produced earth, that
yogin is able to move on water without difficulty as if on land. [279|216]

â€œHe moves like a bird on the wing in spaceâ€�: Here there are three kinds of movement: move‐
ment on foot; movement on air; and mind-movement. : Here the yogin gets the concentration of the
earth kasiá¹‡a and resolves through knowledge for a path in space, and moves on foot. Or if he gets the
concentration of the air kasiá¹‡a he resolves upon air, and goes through air like cottonwool. Or he fills
his body and mind with the movement of the mind. The perception of bliss and lightness adheres to
his body. Thus his body becomes buoyant, and he goes by the movement of the mind like a bird on the
wing. Thus he goes by the movement of the mind.

â€œIn the (greatness of) supernormal power and might,21 he can handle the sun and the moonâ€�:
Having supernormal power, that yogin gets control of the mind. Having trained his mind, he enters
the fourth meditation, jhÄ�na, and rising from it peacefully, he handles the sun and the moon with
the resolve through knowledge thus: â€œLet my hand reach them!â€�, and he reaches them with his

hand. Sitting or lying down, that yogin can handle the sun and the moon.22 

â€œHe raises up his body and reaches the world of BrahmÄ�â€�: Having supernormal power that
yogin gets control of the mind and goes up even to the world of BrahmÄ�, happily. These are the four
bases of supernormal power.

By training, the mind thus he resolves that the distant should be near, or that the near should become
distant. He resolves that many should become few, or that the few should become many. He sees Brah‐

mÄ�â€™s form with divine sight. He hears the voice of BrahmÄ�23  with divine hearing and he
knows BrahmÄ�â€™s mind with the knowledge of othersâ€™ thoughts. That yogin has three forma‐

tions.24 He goes to BrahmÄ�â€™s world through two formations. This is [280|217] the teaching of the

supernormal power of resolve in full.25 

Supernormal power of resolve has ended. â€ 

5 Supernormal power of transformation

Now the yogin, wishing to acquire the supernormal power of transformation, practises the four bases
of supernormal power. He gets control of the mind. He makes his body easy in his mind; and he
makes his mind easy in his body. He makes his mind easy with his body; and he makes his body easy
with his mind. He resolves upon his mind with his body; and he resolves upon his body with his
mind. The perception of bliss and the perception of lightness adhere to his body. In that he abides.
Practising thus that  yogin reaches the acme of  lightness,  making his  body exceedingly pliant  and
reaches the capacity-limit of resolve, even as an iron ball made red-hot is capable of being fashioned
into any shape easily. Thus having through mental culture made his mind pliant and capable of re‐
solve, he resolves to fill his body with his mind. If that yogin wishes to take the form of a boy, he, dis‐

20.  [Pts. II,  207-8]:  â€˜Ä€vibhavanâ€™  ti.  Kenaci  anÄ�vaá¹aá¹�  hoti  appaá¹icchannaá¹�  vivaá¹aá¹�
pÄ�kaá¹aá¹�.

â€˜TirobhÄ�vanâ€™ ti. Kenaci Ä�vaá¹aá¹� hoti paá¹icchannaá¹� pihitaá¹� paá¹ikujjitaá¹�.

â€˜Tirokuá¸�á¸�aá¹�  tiropÄ�kÄ�raá¹�  tiropabbataá¹�  asajjamÄ�no  gacchati,  seyyathÄ�pi
Ä�kÄ�seâ€™ ti.

PakatiyÄ�  Ä�kÄ�sakasiá¹‡asamÄ�pattiyÄ�  lÄ�bhi  hoti,  tirokuá¸�á¸�aá¹�  tiropÄ�kÄ�raá¹�
tiropabbataá¹�  Ä�vajjati;  Ä�vajjitvÄ�  Ã±Ä�á¹‡ena  adhiá¹á¹hÄ�ti  â€˜Ä�kÄ�so  hotÅ«tiâ€™,
Ä�kÄ�so  hoti.  So  tirokuá¸�á¸�aá¹�  tiropÄ�kÄ�raá¹�  tiropabbataá¹�  Ä�vajjamÄ�no  gacchati.
YathÄ�  manussÄ�  pakatiyÄ�  aniddhimanto kenaci anÄ�vaá¹e aparikkhitte asajjamÄ�nÄ�  gacchanti,
evamevaá¹�  so  iddhimÄ�  cetovasippatto  tirokuá¸�á¸�aá¹�  tiropÄ�kÄ�raá¹�  tiropabbataá¹�  asaj‐
jamÄ�no gacchati, seyyathÄ�pi Ä�kÄ�se.

â€˜Paá¹haviyÄ�  pi  ummujjanimujjaá¹�  karoti,  seyyathÄ�pi  udake  â€˜ti.  PakatiyÄ�  Ä�pokasiá¹‡a-
samÄ�pattiyÄ�  lÄ�bhi  hoti,  paá¹haviá¹�  Ä�vajjati;  Ä�vajjitvÄ�  Ã±Ä�á¹‡ena  adhiá¹á¹hÄ�ti
â€˜udakaá¹� hotÅ«tiâ€™, udakaá¹� hoti. So paá¹haviyÄ� ummujjanimujjaá¹� karoti. YathÄ� manussÄ�
pakatiyÄ� aniddhimanto udake ummujjanimujjaá¹� karonti evamevaá¹� so iddhimÄ� cetovasippatto paá¹‐
haviyÄ� ummujjanimujjaá¹� karoti, seyyathÄ�pi udake.

21. Lit. Supernormal power and divine might.
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carding his form, enters the fourth meditation, jhÄ�na, and rising from it peacefully changes into the
form of a boy, gradually. In changing his body, he resolves through knowledge: â€œMay I fulfil the
form of a boy!â€�. Thus resolving, he can fulfil the form of a boy. In the same way in changing into
the form of a snake or of a garula, a yakkha, an asura, or into the form of Sakka-Inda or BrahmÄ�, the
ocean, a mountain, a forest, a lion, a tiger; a leopard, an elephant, a horse, infantry, groups of an army,
he resolves through knowledge thus: â€œMay I fulfil the form of infantry!â€� Resolving thus, he ful‐

fils the form of infantry (and so on).26 [281|218]

Q. What is the difference between the supernormal power of resolve and the supernormal power of
transformation? A. In the supernormal power of resolve, one resolves without discarding the form. In
the supernormal power of transformation, one discards the form. This is the difference.

The supernormal power of transformation has ended. â€ 

22.  [Pts. II, 208-9]:  â€˜Udake pi abhijjamÄ�ne gacchati, seyyathÄ�pi paá¹haviyanâ€™ ti. PakatiyÄ� paá¹‐
havÄ«kasiá¹‡asaá¹�Ä�pattiyÄ� lÄ�bhÄ« hoti, udakaá¹� Ä�vajjati; Ä�vajjitvÄ� Ã±Ä�á¹‡ena adhiá¹‐
á¹hÄ�ti â€˜paá¹havÄ« hotÅ«tiâ€™ paá¹havÄ« hoti. So abhijjamÄ�ne udake gacchati. YathÄ� manussÄ�
pakatiyÄ�  aniddhimanto  abhijjamÄ�nÄ�ya  paá¹haviyÄ�  gacchanti,  evamevaá¹�  so  iddhimÄ�
cetovasippatto abhijjamÄ�ne udake gacchati, seyyathÄ�pi paá¹haviyaá¹�.

â€˜Akase  pi  pallaá¹…kena  caá¹…kamati,  seyyathÄ�pi  pakkhi  sakuá¹‡oâ€™  ti.  PakatiyÄ�  paá¹havÄ«-
kasiá¹‡asamÄ�pattiyÄ� lÄ�bhÄ« hoti, Ä�kÄ�saá¹� Ä�vajjati; Ä�vÄ�jjitvÄ� Ã±Ä�á¹‡ena adhiá¹‐
á¹hÄ�ti  â€˜paá¹havÄ« hotÅ«tiâ€™, paá¹havÄ« hoti.  So Ä�kÄ�se antalikkke caá¹…kamati  pi  tiá¹á¹hati  pi
nisÄ«dati pi seyyaá¹� pi kappeti. YathÄ� manussÄ� pakatiyÄ� aniddhimanto paá¹haviyÄ� caá¹…kamanti
pi tiá¹á¹hanti pi nisÄ«danti pi seyyaá¹�  pi kappenti, evamevaá¹�  so iddhimÄ�  cetovasippatto Ä�kÄ�se
antalikkhe caá¹…kamati pi tiá¹á¹hati pi nisÄ«dati pi seyyaá¹� pi kappeti, seyyathÄ�pi pakkhÄ« sakuá¹‡o,

â€˜Ime  pi  candimasuriye  evaá¹�-mahiddhike  evaá¹�-mahÄ�nubhÄ�ve  pÄ�á¹‡inÄ�  parÄ�masati
parimajjatitiâ€™.  Idha  so  iddhimÄ�  cetovasippatto  nisinnako  vÄ�  nipannako  vÄ�  candimasuriye
Ä�vajjati; Ä�vajjitvÄ� Ã±Ä�á¹‡ena adhiá¹á¹hÄ�ti â€˜hatthapÄ�se hotÅ«tiâ€™, hatthapÄ�se hoti, So
nisinnako  vÄ�  nipannako  vÄ�  candimasuriye  pÄ�á¹…inÄ�  Ä�masati  parÄ�masati  parimajjati,
YathÄ�  manussÄ�  pakatiyÄ�  aniddhimanto  kiÃ±cid  eva  rÅ«pagataá¹�  hatthapÄ�se  Ä�masanti
parÄ�masanti parimajjanti, evamevaá¹� so iddhimÄ� cetovasippatto nisinnako vÄ� nipannako vÄ� can‐
dimasuriye pÄ�á¹‡inÄ� Ä�masati parÄ�masati parimajjati,

23. Lit. DevÄ�.

24. SankhÄ�rÄ�.

25.  [Pts. II,  209-10]:  â€˜YÄ�va  BrahmalokÄ�  pi  kÄ�yena  vasaá¹�  vattetÄ«ti.  Sace  so  iddhimÄ�
cetovasippatto Brahmalokaá¹� gantukÄ�mo hoti, dÅ«re pi santike adhiá¹á¹hÄ�ti â€˜santike hotÅ«ti' santike
hoti, santike pi dÅ«re adhiá¹á¹hÄ�ti â€˜dÅ«re hotÅ«tiâ€™ dÅ«re hoti; bahukaá¹� pi thokaá¹� adhiá¹á¹hÄ�ti
â€˜thokaá¹� hotÅ«tiâ€™ thokaá¹� hoti, thokaá¹� pi bahukaá¹� adhiá¹á¹hÄ�ti â€˜bahukaá¹� hotÅ«tiâ€™
bahukaá¹� hoti; dibbena cakkhunÄ� tassa Brahmuno rÅ«paá¹� passati, dibbÄ�ya sotadhÄ�tuyÄ� tassa
Brahmuno  saddaá¹�  suá¹‡Ä�ti,  cetopariyaÃ±Ä�á¹‡ena  tassa  Brahnuno  cittaá¹�  pajÄ�nati.  Sace  so
iddhimÄ�  cetovasippatto  dissamÄ�nena  kÄ�yena  Brahmalokaá¹�  gantukÄ�mo  hoti,  kÄ�yavasena
cittaá¹�  pariá¹‡Ä�meti,  kÄ�ya-vasena cittaá¹�  adhiá¹á¹hÄ�ti;  kÄ�yavasena cittaá¹�  pariá¹‡Ä�meti,
kÄ�yavasena  cittaá¹�  adhiá¹á¹hahitvÄ�  sukhasaÃ±Ã±aÃ±  ca  lahusaÃ±Ã±aÃ±  ca  okkamitvÄ�
dissamÄ�nena  kÄ�yena  Brahmalokaá¹�  gacchati.  Sace  so  iddhimÄ�  cetovasippatto  adissamÄ�nena
kÄ�yena  Brahmalokaá¹�  gantukÄ�mo  hoti,  cittavasena  kÄ�yaá¹�  pariá¹‡Ä�meti,  cittavasena
kÄ�yaá¹�  adhiá¹á¹hÄ�ti;  cittavasena  kÄ�yaá¹�  pariá¹‡Ä�metvÄ�  cittavasena  kayaá¹�  adhiá¹á¹‐
hahitvÄ�  sukhasaÃ±Ã±aÃ±  ca  lahusaÃ±Ã±aÃ±  ca  okkamitvÄ�  adissamÄ�nena  kÄ�yena
Brahmalokaá¹�  gacchati.  So tassa Brahmuno purato rÅ«paá¹�  abhinimminÄ�ti  manomayaá¹�  sabbaá¹…
gapaccaá¹…gaá¹� ahÄ«nindriyaá¹�. Sace so iddhimÄ� caá¹…kamati, nimmito pi tattha caá¹…kamati; sace so
iddhimÄ� tiá¹á¹hati, nimmito pi tattha tiá¹á¹hati; sace so iddhimÄ� nisÄ«dati, nimmito pi tattha nisÄ«dati;
sace so iddhimÄ� seyyaá¹� kappeti, nimmito pi tattha seyyaá¹� kappeti; sace so iddhimÄ� dhÅ«pÄ�yati,
nimmito pi tattha dhÅ«pÄ�yati; sace so iddhimÄ� pajjalati, nimmito pi tattha pajjalati; sace so iddhimÄ�
dhammaá¹� bhÄ�sati, nimmito pi tattha dhammaá¹� bhÄ�sati; sace so iddhimÄ� paÃ±haá¹� pucchati,
nimmito pi tattha paÃ±haá¹� pucchati; sace so iddhimÄ� paÃ±haá¹� puá¹á¹ho vissajjeti, nimmito pi tattha
paÃ±haá¹�  puá¹á¹ho  vissajjeti;  sace  so  iddhimÄ�  tena  BrahmunÄ�  saddhiá¹�  santiá¹á¹hati  sallapati
sÄ�kacchaá¹�  samÄ�pajjati,  nimmito  pi  ti  tattha  tena  BrahmunÄ�  saddhiá¹�  santiá¹á¹hati  sallapati
sÄ�kacchaá¹� samÄ�pajjati; YaÃ± Ã±ad eva hi so iddhimÄ� karoti, tan tad eva hi so nimmito karotÄ«ti.
Ayaá¹� adhiá¹á¹hÄ�nÄ� iddhi.
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6 Supernormal power caused by mind

Now the yogin wishes to acquire the supernormal power caused by the mind. Having got control of
mind, he develops the bases of supernormal power and enters into the fourth meditation,  jhÄ�na.
Rising therefrom peacefully, he attends to the interior of his body with the thought: â€œIt is like an
empty potâ€�. Further that yogin meditates thus: â€œWithin this hollow body of mine I will cause
changes as I like. I will cause it to changeâ€�. And in changing, he resolves through knowledge thus:
â€œFollowing it I will accomplish!â€� Thus considering, he accomplishes the change. By this means,
he makes many forms. Thereafter he engages himself in various activities. If the yogin wishes to go to
the world of BrahmÄ� with a created body, he creates it in the form of a BrahmÄ� before entering
the BrahmÄ� world. The form which is made according to his will is complete with all factors, and
there is no faculty wanting in it. If  (443) the possessor of supernormal power walks to and fro, that
created man also walks to and fro. If the possessor of supernormal power sits, or lies down, or sends
forth vapour and flame, or asks questions, or answers, that created man also sits or lies down, sends
forth vapour and flame, or asks questions, or answers. Because that made form springs from supernor‐

mal power, it does so.27 

The supernormal power caused by mind has ended. â€ 

7 Miscellaneous teachings

What are the miscellaneous teachings? The form which supernormal [282|219] power creates could be
distinguished at any time. At this time he does not appear. He knows when it is not the time. During
that time should he wish to speak, he makes, himself invisible. He does not appear at any moment.
The created form has no life-principle. Drinks, foods, things, and various forms of knowledge created
proceed by way of nine objects, namely, limited object, sublime object, limitless object, past object, fu‐
ture object, present object, internal object, external object, internal-external object.

Miscellaneous Teachings have ended. â€ 

8 Divine hearing

Q. Who practises divine hearing? How is it developed?

A. One who enters the fourth meditation,  jhÄ�na, with facility on eight  kasiá¹‡as and two  kasiá¹‡as
causes the arising of divine hearing relying on the physical organ of hearing.

26. [Pts. II, 210]: KatamÄ� vikubbanÄ� iddhi?

Sikhissa  Bhagavato  Arahato  SammÄ�sambuddhassa  AbhibhÅ«  nÄ�ma  sÄ�vako  Brahmaloke  thito
sahassÄ«lokadhÄ�tuá¹�  sarena  viÃ±Ã±Ä�peti.  So  dissamÄ�nena  pi  kÄ�yena  dhammaá¹�  deseti,
adissamÄ�nena pi kÄ�yena dhammaá¹�  deseti, dissamÄ�nena pi heá¹á¹himena upaá¸�á¸�hakÄ�yena
adissamÄ�nena  pi  uparimena  upaá¸�á¸�hakÄ�yena  dhammaá¹�  deseti,  dissamÄ�nena  pi  uparimena
upaá¸�á¸�hakÄ�yena  adissamÄ�nena  pi  heá¹á¹himena  upaá¸�á¸�hakÄ�yena  dhammaá¹�  deseti.  So
pakativaá¹‡á¹‡aá¹� vijahitvÄ� kumÄ�rakavaá¹‡á¹‡aá¹� vÄ� dasseti, nÄ�gavaá¹‡á¹‡aá¹� vÄ� classed,
supaá¹‡á¹‡avaá¹‡á¹‡aá¹�  vÄ�  dasseti,  yakkhavaá¹‡á¹‡aá¹�  vÄ�  dasseti,  Indavaá¹‡á¹‡aá¹�  vÄ�  dasseti,
devavaá¹‡á¹‡am  vÄ�  dasseti,  Brahmavaá¹‡á¹‡aá¹�  vÄ�  dasseti,  samuddavaá¹‡á¹‡aá¹�  vÄ�  dasseti,
pabbatavaá¹‡á¹‡aá¹�  vÄ�  dasseti,  vanavaá¹‡á¹‡aá¹�  vÄ�  dasseti,  sihavaá¹‡á¹‡aá¹�  vÄ�  dasseti,
byagghavaá¹‡á¹‡aá¹�  vÄ�  dasseti,  dipivaá¹‡á¹‡aá¹�  vÄ�  dasseti,  hatthivaá¹‡á¹‡aá¹�  vÄ�  dasseti,
assaá¹� pi dasseti, rathaá¹� pi dasseti, pattiá¹� pi dasseti, vividhaá¹� pi senÄ�byÅ«haá¹� dasseti. Ayaá¹�
vikubbanÄ� iddhi.

27.  [Pts. II,  210-11]:  KatamÄ�  manomayÄ�  iddhi?  Idha  bhikkhu  imamhÄ�  kÄ�yÄ�  aÃ±Ã±aá¹�
kÄ�yaá¹�  abhinimminÄ�ti  rÅ«piá¹�  manomayaá¹�  sabbaá¹…gapaccaá¹…gaá¹�  ahÄ«nindriyaá¹�.
SeyyathÄ�pi puriso muÃ±jamhÄ� isikaá¹� pavÄ�heyya, tassa evam assaâ€” â€˜Ayaá¹� muÃ±jo ayaá¹�
isikÄ�,  aÃ±Ã±o  muÃ±jo  aÃ±Ã±Ä�  isikÄ�,  muÃ±jamhÄ�  tv  eva  isikÄ�  pavÄ�lhÄ�â€™ti;
seyyathÄ�pi vÄ�  pana puriso asiá¹�  kosiyÄ�  pavÄ�heyya, tassa evam assaâ€”â€˜Ayaá¹�  asi ayaá¹�
kosi,  aÃ±Ã±o asi  aÃ±Ã±a kosi,  kosiyÄ�  tv  eva  asi  pavÄ�lhoâ€™ ti;  seyyathÄ�pi  vÄ�  pana puriso
ahiá¹�  karaá¹‡á¸�Ä�  uddhareyya,  tassa evam assaâ€”â€˜Ayaá¹�  asi  ayaá¹�  karaá¹‡á¸�o,  aÃ±Ã±o asi
aÃ±Ã±o  karaá¹‡á¸�o,  karaá¹‡á¸�Ä�  tv  eva  ahi  ubbhatoâ€™  ti.  Evam  evaá¹�  bhikkhu  imamhÄ�
kÄ�yÄ� aÃ±Ã±aá¹� kÄ�yaá¹� abhinimminÄ�ti rÅ«piá¹� manomayaá¹� sabbaá¹…gapaccaá¹…gaá¹�
ahÄ«nindriyaá¹�. Ayaá¹� manomayÄ� iddhi.
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Q. How is the form element of the fourth meditation, jhÄ�na, set free?

A. It occurs then.28 

Q. How is it developed? A. The new yogin practises the four bases of supernormal power and controls
his mind. He enters the fourth meditation, jhÄ�na. Rising therefrom peacefully and depending on the
physical organ of hearing, he attends to the sound sign. Hearing a sound afar off, or hearing a sound
nearby, he attends to the sound sign. Hearing a gross sound or hearing a fine sound, he attends to the
sound sign.  Hearing a sound from the east,  he attends to the sound sign.  Thus as to all  regions.
Through  the  practice  of  the  purity  of  mind  and  the  purification  of  the  ear  element,  that  yogin
strengthens the mental formations. That yogin hears what is beyond the reach of human ears owing to
the purified divine hearing. He hears both sounds, namely, divine sounds and human sounds, also

sounds afar and sounds near.29 Here the predecessors have said: â€œAt first the new yogin hears the
sound of beings within himself after that he hears the sound of beings outside his body. Thence he
hears the sound of beings anywhere. Thus he strengthens attention graduallyâ€�. Again it is said:
â€œAt first the new yogin cannot hear the sound of beings within himself, because he is not able to
hear fine sounds. He cannot reach the field of these (sounds) with the physical ear. But the new yogin
could hear the sound of conchs, drums and the like, with the physical ear.â€� [283|220]

Fine sounds or gross sounds, sounds afar off or sounds nearby could be heard with divine hearing.
Here the new yogin should not attend to extremely fearful sounds, because he will (going to the other
extreme) become attached to lovable sounds, and because he will stir up fear in his mind.

Knowledge of divine hearing proceeds in three objects, namely, limited object, present object and ex‐
ternal object. If one loses physical hearing, one also loses divine hearing. Here, the hearer, who ac‐
quires facility (in the practice), is able to listen to the sounds of a thousand world-systems. The Silent
Buddhas can hear more. There is no limit to the power of hearing of the TathÄ�gata.

Divine hearing has ended. â€ 

9 Knowledge of othersâ€™ thoughts

Q. Who develops the knowledge of othersâ€™ thoughts? How is it developed?

A. One entering the fourth meditation,  jhÄ�na,  on the light  kasiá¹‡a and acquiring facility therein,
gains divine sight and causes the arising of the knowledge of othersâ€™ thoughts.

How is it developed? The new yogin having acquired the bases of supernormal power and having got
control of the mind, enters the light  kasiá¹‡a which is pure and immovable. Rising from the fourth
meditation,  jhÄ�na, peacefully, he, at first, fills his body with light. He sees the colour of his own
heart through divine sight.  Through this colour he perceives his own states of consciousness,  and
knows through the changes in colour the changes in his own mind: â€œThis colour proceeds from the
faculty of joy; this colour proceeds from the faculty of fear; this colour proceeds from the faculty of
equanimityâ€�. If the consciousness which is accompanied by the faculty of joy arises, the heart is of
the colour of curds and ghee. If the consciousness which is accompanied by the faculty of melancholy
arises, it (the heart) is purple in colour. If the consciousness which is accompanied by the faculty of
equanimity arises, it (the heart) is of the colour of honey. If the consciousness which is accompanied
by lustful desire arises, it (the heart) is yellow in colour. If the consciousness which is accompanied by
anger arises, it (the heart) is black in colour. If the consciousness which is accompanied by ignorance
arises, it (the heart) is muddy in colour. If the consciousness which is accompanied by confidence and
knowledge arises, it (the heart) is pure in colour. Thus that yogin understands the changes in colour
through the changes within himself. At this time he diffuses other bodies with light and sees the col‐
our  of  othersâ€™ hearts  through divine  sight.  He understands the  changing  colours  through the

changes in their hearts, and the changes [284|221] in their hearts through the changing colours.30 Hav‐

28. The question and the answer are not clear.

29. [D. I, 79]: SeyyathÄ� pi mahÄ�-rÄ�ja puriso addhÄ�na-magga-paá¹ipanno so suá¹‡eyya bheri-saddam
pi mutiá¹…ga-saddam pi saá¹…kha-paá¹…ava-deá¹…á¸�ima-saddam pi. Tassa evam assa: â€œBheri-saddoâ€�
iti pi, â€œmutiá¹…ga-saddoâ€� iti pi, â€œsaá¹…kha-paá¹…ava-deá¹…á¸�ima-saddoâ€� iti pi. Evam eva kho
mahÄ�rÄ�ja  bhikkhu  evaá¹�  samÄ�hite  citte  parisuddhe  pariyodÄ�te  anaá¹…gane  vigatÅ«pakkilese
mudubhÅ«te  kammaniye  á¹hite  Ä�nejjappatte  dibbÄ�ya  sota-dhÄ�tÅ«yÄ�  cittaá¹�  abhinÄ«harati
abhininnÄ�meti.  So  dibbÄ�ya sota-dhÄ�tuyÄ�  visuddhÄ�ya atikkanta-mÄ�nusikÄ�ya ubho  sadde
suá¹‡Ä�ti, dibbe ca mÄ�nuse ca, ye dÅ«re santike ca.

30. Cp. [Vis. Mag. 409], where only three colours are given and are different from those mentioned here.
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ing understood thus, he causes the arising of the knowledge of othersâ€™ thoughts. Having aroused
the knowledge of othersâ€™ thoughts, he leaves off attending to the changes of colour and holds to
the heart only as object. That yogin practises thus. Therefore his mind becomes pure.

If a certain individual has the heart of loving-kindness, he (the yogin) knows that that individual pos‐
sesses the heart of loving-kindness. If a certain individual has the heart of hate, he knows that that in‐
dividual has the heart of hate. If a certain individual has not the heart of hate, he knows that that indi‐

vidual has not the heart of hate.31 Thus he knows all.

The knowledge of othersâ€™ thoughts proceeds in eight objects, namely, limited object, lofty object,
the path object, the immeasurable object, the past object, the future object, the present object and the

external object.32 The knowledge of the thoughts of those who are freed from the cankers is not within
the power of the commoner. The thoughts of the beings of the formless realms are knowable only by
the Buddhas. If the hearer gains freedom, he knows the thoughts (of beings) of a thousand world-sys‐
tems. The Silent Buddhas know more. As to the TathÄ�gata, there is no limit.

The knowledge of others' thoughts has ended. â€ 

10 Recollection of past lives

Q. Who practises the knowledge of the recollection of past lives? How many kinds of knowledge of the
recollection of past lives are there? How is it developed?

A. He who enters the fourth meditation,  jhÄ�na,  with facility on the eight  kasiá¹‡as and the two
kasiá¹‡as, is able to cause the arising of the knowledge of the recollection of past lives.

Again it is asked: What is the form plane meditation?

The fourth meditation, jhÄ�na, of the form plane where there is freedom of the mind.

Again it is asked: â€œIn the fourth meditation,  jhÄ�na, how many kinds [285|222] of knowledge of
the recollection of past lives can be made to ariseâ€�? A. There are three kinds of knowledge of the re‐
collection of past lives.

Q. With the fourth meditation, jhÄ�na, how many kinds of recollection of past lives are possible?

A. There are three kinds of recollection of past lives: many lives, birth made, practice made.

â€œMany livesâ€� means: recollection of past lives produced through four ways, viz., one develops
the sign well, then one grasps the mental sign, one calms oneâ€™s faculties and one develops that
ability. These four ways produce the recollection of past lives. Of these the recollection of seven past
lives is the best. Through â€œbirth madeâ€� means: deities, nÄ�gas (demons) and garulas (mythical
birds) remember their past lives naturally. Of these the best remember fourteen past lives.

â€œPractice madeâ€� means to produce by way of the four bases of supernormal power.

Q. How is the knowledge of the recollection of past lives developed?

A. The new yogin, having practised the four bases of supernormal power, gains control of the mind
through confidence, and becomes immovable and pure. He, having sat down, remembers what he had
done in the day or all that he had done bodily, mentally and verbally. Thus also as regards the actions
of the night. In the same way he recollects all that he had done during a day, during two days and thus

31.  Cp.  [A. I,  255];  [D. I,  79-80];  [S. II,  121-22;  V,  265]:  Evaá¹�  bhÄ�vitesu  kho  bhikkhu  catusu
iddhipÄ�desu  evaá¹�  bahulÄ«katesu  parasattÄ�naá¹�  parapuggalÄ�naá¹�  cetasÄ�  ceto  paricca
pajÄ�nÄ�ti.  SarÄ�gam  vÄ�  cittaá¹�  sarÄ�gaá¹�  cittanti  pajÄ�nÄ�ti,  vÄ«tarÄ�gaá¹�  vÄ�
cittaá¹�... pe ..., sadosaá¹� vÄ� cittaá¹�... pe ..., vÄ«tadosaá¹� vÄ� cittaá¹�... pe ..., samohaá¹� vÄ�
cittaá¹�... pe ..., vÄ«tamohaá¹� vÄ� cittaá¹�... pe ..., saá¹…khittaá¹� vÄ� cittaá¹�... pe ... ,vikkhittaá¹�
vÄ�  cittaá¹�...  pe  ...,  mahaggataá¹�  vÄ�  cittaá¹�...  pe  ...,  amahagattaá¹�  vÄ�  cittaá¹�...  pe  ...,
sauttaraá¹� vÄ� cittaá¹�.., pe ..., anuttaraá¹� vÄ� cittaá¹�... pe ..., asamÄ�hitaá¹� vÄ� cittaá¹�...
pe..., samÄ�hitaá¹� vÄ� cittaá¹�... pe ..., avimuttaá¹� va cittaá¹�... pe ..., vimuttaá¹� vÄ� cittaá¹�
vimuttaá¹� cittan ti pajÄ�nÄ�ti.

32.  [Vis.  Mag. 431]:  CetopariyaÃ±Ä�á¹‡aá¹�  paritta-mahaggata-appamÄ�á¹‡a-magga-atitÄ�nÄ�gata-
paccup-panna-bahiddhÄ�rammaá¹‡a-vasena aá¹á¹hasu Ä�rammaá¹‡esu pavatti.
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backwards to one month. In the same way he remembers all that he had done during two months, one
year, two years, three years, a hundred years up to his last birth. At this time the mind and the mental
properties of the preceding birth and the mind and the mental properties of the succeeding birth ap‐
pear. Owing to the mind and the mental properties of the preceding birth, he gets (the succeeding)
birth. Owing to mind-succession, he is able to see the causes and conditions and remember the (back‐
ward) rolling of consciousness. The two (the preceding and the succeeding) are not disjoined and are
produced in this world, having been produced in that world. Through such practice of the mind that is
purified, that yogin remembers his varied lot in the past. Thus (he remembers) one life, two lives,
three lives, four lives and so forth. The new yogin remembers all pertaining to this life. If any yogin is
not able to remember his past births he should not give up exerting himself. He should develop medit‐
ation, jhÄ�na, again and again. He, in developing meditation, jhÄ�na, well, should purify the mind

with action similar to the correct method of burnishing a mirror.33  Having purified his mind, he re‐
members his past exactly. If he continues [286|223] to remember (444) his past beginning with one life,
he is exceedingly glad. Having found out the way he should not recall to mind his states of existence in
the animal world and in the formless realm, and, because of inconscience, births in the plane of the un‐

conscious deities. In this the Venerable Elder Sobhita is most excellent.34 

The knowledge of the recollection of past lives proceeds in seven objects. They are limited, lofty, im‐

measurable, past, internal, external and internal- external.35 

His lot in the past, the country and the village should be recalled to mind.36 To remember the past is
knowledge of the recollection of past lives. To remember the continuity of aggregates through know‐
ledge is knowledge of the recollection of past lives. Outsiders remember forty aeons. They cannot re‐
member more than that, because of their feebleness. The noble hearers remember ten thousand aeons;
more  than  this,  the  chief  hearers;  more  than  this,  the  Silent  Buddhas;  and  more  than  this,  the
TathÄ�gatas, the Supremely Enlightened Ones, who are able to recall to mind their own and other‐

sâ€™ previous lives, activities, spheres and all else.37 The rest remember only their own previous lives
and a few of the previous lives of others. The Supremely Enlightened Ones recall to mind everything
they wish to recall. Others recall gradually. The Supremely Enlightened Ones, either through [287|224]

entering into concentration38 or without entering into concentration, are able to recall to mind always.
The rest can recall only through entering into concentration.

The knowledge of the recollection of past lives has ended.â€ 

11 Divine sight

Q. Who practises divine sight? How many kinds of divine sight are there? How is divine sight de‐
veloped?

A. He who enters the fourth meditation, jhÄ�na, on the light kasiá¹‡a and acquires facility therein,
and by him who is in possession of natural sight.

33.  [D. I,  80];  [M. II,  19-20]:  SeyyathÄ�pi,  UdÄ�yi,  itthi  vÄ�  puriso  vÄ�  daharo  yuvÄ�
maá¹‡á¸�akajÄ�tiko  Ä�dÄ�se  vÄ�  parisuddhe  pariyodÄ�te  acche  vÄ�  udakapatte  sakaá¹�
mukhanimittaá¹�  paccavek-khamÄ�no  sakaá¹‡ikaá¹�  vÄ�  sakanikan  ti  jÄ�neyya,  akaá¹‡ikaá¹�  vÄ�
akaá¹‡ikan ti jÄ�neyya,â€”evam eva kho, UdÄ�yi, akkhÄ�tÄ� mayÄ� sÄ�vakÄ�naá¹� paá¹ipadÄ�,
yathÄ�  paá¹ipannÄ�  me  sÄ�vakÄ�  parasattÄ�naá¹�  parapuggalÄ�naá¹�  cetasÄ�  ceto  paricca
pajÄ�nanti, sarÄ�gaá¹� vÄ� cittaá¹�: sarÄ�gaá¹� cittan ti pajÄ�nÄ�ti...

34.  [A. I, 25]:  Etad aggaá¹� bhikkhave mama sÄ�vakÄ�naá¹� bhikkhÅ«naá¹� pubbenivÄ�saá¹� annus‐
sarantÄ�naá¹� yadidaá¹� Sobhito.

35.  Cp.  [Vis.  Mag. 433]:  PubbenivÄ�saÃ±Ä�á¹‡aá¹�  paritta-mahaggata-appamÄ�á¹‡a-magga-atÄ«ta-
ajjhatta-bahiddhÄ� na vattabbÄ�rammaá¹‡avasena aá¹á¹hasu Ä�rammaá¹‡esu pavattati.

36.  [D. I,  81-2];  [M. II,  20-1]:  SeyyathÄ�pi,  UdÄ�yi,  puriso  sakamhÄ�  gÄ�mÄ�  aÃ±Ã±aá¹�
gÄ�maá¹�  gaccheyya,  taá¹�ha  pi  gÄ�mÄ�  aÃ±Ã±aá¹�  gÄ�maá¹�  gaccheyya,  so  tamhÄ�
gÄ�mÄ�  sakaá¹�  yeva  gÄ�maá¹�  paccÄ�gaccheyya;  tassa  evam  assa:â€”  Ahaá¹�  kho  sakamhÄ�
gÄ�mÄ� amuá¹� gÄ�maá¹� Ä�gaÃ±chiá¹�, tatra evaá¹� aá¹á¹hÄ�siá¹� evaá¹� nisidiá¹� evaá¹�
abhÄ�siá¹�  evaá¹�  tuá¹‡hi  ahosiá¹�,  tamhÄ�  pi  gÄ�mÄ�  amuá¹�  gÄ�maá¹�  Ä�gaÃ±chiá¹�,
tatrÄ�pi evaá¹� aá¹á¹hÄ�siá¹� evaá¹� nisidiá¹� evaá¹� abhÄ�siá¹� evaá¹� tuá¹‡hi ahosiá¹�, so 'mhi
tamhÄ�  gÄ�mÄ�  sakaá¹�  yeva  gÄ�maá¹�  paccÄ�gato  ti.  Evam eva  kho,  UdÄ�yi,  akkhÄ�tÄ�
mayÄ�  sÄ�vakÄ�naá¹�  paá¹ipadÄ�,  yathÄ�  paá¹ipannÄ�  me  sÄ�vakÄ�  anekavihitaá¹�
pubbenivÄ�saá¹� anussaranti, seyyathÄ«daá¹�: ekaá¹� pi jÄ�tiá¹�... pe ...Tatra ca pana me sÄ�vakÄ�
bahÅ« abhiÃ±Ã±Ä�vosÄ�napÄ�ramippattÄ� viharanti.

201



How many kinds of divine sight are there? A. There are two kinds of divine sight, namely, that which

is produced by well-wrought kamma39 and that which is produced by the strength of energetic devel‐

oping.40 Here, divine sight which is accumulated kamma is born of (kamma) result. Thereby one can
see whether there are jewels or not in a treasury. â€œThat which is produced by the strength of ener‐
getic developingâ€� means that which is produced by the practice of the four bases of supernormal
power.

How is divine sight developed? Having practised the four bases of supernormal power and gained
control of the mind, the new yogin, being pure and immovable, enters the light kasiá¹‡a. Attaining to
the fourth meditation, jhÄ�na, he attends to and resolves upon the perception of light and the percep‐

tion of day thus: â€œThis day is like night; this night is like dayâ€�41 His mind being free from all-
obstruction and from all clinging, he is able to strengthen his mind and increase light. To that yogin
who strengthens and increases his light, there is nothing obscure. There is nothing covered, and he
surpasses the sun in splendour. Practising thus, that yogin diffuses his body with light and attends to
colour and form. With the purified divine sight which surpasses human vision, that yogin â€œsees be‐
ings disappearing and reappearing, coarse and fine, beautiful and ugly, faring well or faring ill, ac‐

cording to their deeds.42  Here, if one wishes to cause the arising of divine sight, he should suppress
these defilements: uncertainty, wrong mindfulness, rigidity and torpor, pride, wrong joy, slanderous
talk, excessive exercise of energy, too little exercise of energy, frivolous talk, perceptions of diversity,
excessive [288|225] investigation of forms. If any one of these defilements appears in the course of the
practice of divine sight, concentration is lost. If concentration is lost, light is lost, vision of objects is
lost. Therefore these defilements should be well suppressed. If he suppresses these defilements, but
does not acquire facility in concentration, his power of divine sight is limited, owing to non-acquire‐
ment of facility. That yogin sees a limited splendour with limited divine sight. His vision of forms is
also limited; therefore the Blessed One taught thus: â€œAt a time when my concentration is limited,
my eye is limited; and with a limited eye I know a limited splendour and I see limited forms. At a time
when my concentration is immeasurable, my eye is possessed of immeasurable divine sight; and with

37.  Cp.  [S. II,  190-92]:  BhÅ«tapubbaá¹�  bhikkhave imissa Vepullassa pabbatassa PÄ�cÄ«navaá¹�so tveva
samaÃ±Ã±Ä�  udapÄ�di.  Tena  kho  pana  bhikkhave  samayena  manussÄ�naá¹�  TivarÄ�  tveva
samaÃ±Ã±Ä�  udapÄ�di.  TivarÄ�naá¹�  bhikkhave  manussÄ�naá¹�  cattÄ�rÄ«saá¹�  vassasa‐
hassÄ�ni  Ä�yuppamÄ�á¹‡aá¹�  ahosi.  TivarÄ�  bhikkhave  manussÄ�  PÄ�cÄ«navaá¹�saá¹�
pabbataá¹� catuhena Ä�rohanti catuhena orohanti.

Tena  kho  pana  bhikkhave  samayena  Kakusandho  bhagavÄ�  arahaá¹�  sammÄ�sambuddho  loke  uppanno
hoti... pe ...

BhÅ«tapubbaá¹� bhikkhave imassa Vepullassa pabbatassa Vaá¹…kako tveva samaÃ±Ã±Ä� udapÄ�di. Tena
kho  pana  bhikkave  samayena  manussÄ�naá¹�  RohitassÄ�  tveva  samaÃ±Ã±Ä�  udapÄ�di.  Rohi‐
tassÄ�naá¹�  bhikkhave manussÄ�naá¹�  tiá¹�savassasahassÄ�ni Ä�yuppamÄ�á¹‡aá¹�  ahosi.  Rohi‐
tassÄ� bhikkhave manussÄ� Vaá¹‡kakaá¹� pabbataá¹� tihena Ä�rohanti tihena orohanti.

Tena  kho  pana  bhikkhave  samayena  Koá¹‡Ä�gamano  bhagavÄ�  arahaá¹�  sammÄ�sambuddho  uppanno
hoti... pe ...

BhÅ«tapubbaá¹� bhikkhave imassa Vepullassa pabbatassa Supasso tveva samaÃ±Ã±Ä� udapÄ�di. Tena kho
pana bhikkhave samayena manussÄ�naá¹� SuppiyÄ� tveva samaÃ±Ã±Ä� udapÄ�di. SuppiyÄ�naá¹�
bhikkhave  manussÄ�naá¹�  visativassasahassÄ�ni  Ä�yuppamÄ�á¹‡aá¹�  ahosi.  SuppiyÄ�  bhikkhave
manussÄ� Supassaá¹� pabbataá¹� dvihena Ä�rohanti dvihena orohanti.

Tena kho pana bhikkhave samayena Kassapo bhagavÄ� arahaá¹� sammÄ�sambuddho loke uppanno hoti...
pe ...

Etarahi kho pana bhikkhave imassa Vepullassa pabbatassa Vepullo tveva samaÃ±Ã±Ä� udapÄ�di. Etarahi
kho  pana  bhikkhave  imesaá¹�  manussÄ�naá¹�  MÄ�gadhakÄ�  tveva  samaÃ±Ã±Ä�  udapÄ�di.
MÄ�gadhakÄ�naá¹�  bhikkhave  manussÄ�naá¹�  appakaá¹�  Ä�yuppamÄ�naá¹�  parittaá¹�
lahukaá¹�.  Yo  ciraá¹�  jÄ«vati  so  vassasataá¹�  appaá¹�  vÄ�  bhiyyo.  MÄ�gadhakÄ�  bhikkhave
manussÄ� Vepullaá¹� pabbataá¹� muhuttena Ä�rohanti muhuttena orohanti.

Etarahi kho panÄ�haá¹� bhikkhave arahaá¹� sammÄ�sambuddho loke uppanno... pe....

38. SamÄ�dhi (transliteration).

39. Sucaritakammanibbatta.

40. ViriyabhÄ�vÄ�nÄ� balanibbatta.

41.  Cp.  [D. III,  223]:  Idhâ€™  avuso  bhikkhu  Ä�lokasaÃ±Ã±aá¹�  manasi-karoti,  divÄ�-saÃ±Ã±aá¹�
adhiá¹á¹hÄ�ti yathÄ� divÄ� tathÄ� rattiá¹�, yathÄ� rattiá¹� tathÄ� divÄ�, iti vivaá¹ena cetasÄ�
apariyonaddhena sappabhÄ�saá¹� cittaá¹� bhÄ�veti.

202



an immeasurable divine sight, I know immeasurable splendour and I see immeasurable formsâ€�.43 

[289|226]

Here, the new yogin should neither cling to forms nor fear forms. These faults are to be understood as
in the explanation given before.

Divine sight proceeds in five objects: limited-object, present object [290|227] internal-object, external-

object and internal-external-object.  44  From divine sight four kinds of knowledge are produced. The

knowledge of the future,45 the knowledge of the kamma sprung from each self, the knowledge of the
passing away of beings according to their deeds and the knowledge of kammaresult. Here, through

the knowledge of the future, he knows the arising of the form of the future.46 Through the knowledge
of the kamma sprung from each self, he knows the kamma which others make. By that kamma he

knows that such and such a man will go to such and such a world.47  Through the knowledge of the
passing away of beings according to their deeds, he sees the world in which beings will appear, and he
knows that such and such a man will be born in such and such a world through such and such a

kamma.48  Through the knowledge of the  kamma-result, he knows the time of arrival here; he knows
the state he will reach here; he knows the defilement which causes the arrival here; he knows the
means of arrival here; he knows that such and such a kamma will mature; he knows that such and
such a kamma will not mature; he knows that such and such a kamma will result in much; and he

knows that such and such a kamma will result in little.49 

Here the hearer who acquires freedom sees a thousand world-systems. The Silent Buddha sees more
than that, and there is no limit to the vision of the TathÄ�gata.

Divine sight has ended. â€  [291|228]

12 Miscellaneous teachings

Here there are the following miscellaneous teachings: If one practises one kind of concentration with
the purpose of seeing forms through divine sight, he can only see forms. He cannot hear sounds. If he
practises one kind of concentration for the purpose of hearing sounds through divine hearing, he can
hear sounds only. He cannot see forms. If he practises concentration for the purpose of seeing and
hearing, he can see and hear.  If  he practises concentration for the purpose of seeing, hearing and
knowing othersâ€™ thoughts, he can see, hear and know othersâ€™ thoughts. If he practises concen‐
tration for the purpose of seeing in one direction, he cannot see in another direction, he cannot hear
and he cannot know othersâ€™ thoughts. If he practises concentration much, he can see in all direc‐
tions, he can hear and he can know Othersâ€™ thoughts. Five supernormal powers are worldly higher
knowledge. These are possessed by the denizens of the form plane who are with the cankers and com‐
moners with the fetters. Meritorious higher knowledge belongs to both the learner and the commoner.
To the Consummate One belongs non- characterizable higher knowledge. The five kinds of higher
knowledge are not produced in the formless plane.

The section on supernormal power in the Path of Freedom has ended. â€  [292|229]

42.  [It. 100];  [A. IV,  178]:  Iti  dibbena  cakkhunÄ�  visuddhena  atikkantamÄ�nusakena  satte  passÄ�mi
cavamÄ�ne upapajjamÄ�ne, hÄ«ne paá¹‡ite suvaá¹‡á¹‡e dubbaá¹‡á¹‡e sugate duggate yathÄ�kammÅ«page
satte pajÄ�nÄ�mi.
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43. [M. III, 157-162]: Aham pi sudaá¹�, AnuruddhÄ�, pubbe va sambodhÄ� anabhisambuddho Bodhisatto va
samÄ�no  obhÄ�saÃ±  câ€™  eva  saÃ±jÄ�nÄ�mi  dassanaÃ±  ca  rÅ«pÄ�naá¹�.  So  kho  pana  me
obhÄ�so  na  cirassâ€™  eva  antaradhÄ�yati  dassanaÃ±  ca  rÅ«pÄ�naá¹�.  Tassa  mayhaá¹�,
AnuruddhÄ�,  etad ahosi:  Ko nu kho hetu ko  paccayo yena me obhÄ�so  antaradhÄ�yati  dassanaÃ± ca
rÅ«pÄ�nan  ti?  Tassa  mayhaá¹�,  AnuruddhÄ�,  etad  ahosi:  VicikicchÄ�  kho  me  udapÄ�di,
vicikicchÄ�dhi-karaá¹‡aÃ±  ca  pana  me  samÄ�dhi  cavi,  samÄ�dhimhi  cute  obhÄ�so  antaradhÄ�yati
dassanaÃ±  ca  rÅ«pÄ�naá¹�;  so  â€˜ham  tathÄ�  karissÄ�mi  yathÄ�  me  puna  na  vicikicchÄ�
uppajjissatÄ«ti.  So  kho  ahaá¹�,  AnuruddhÄ�,  appamatto  Ä�tÄ�pÄ« pahitatto  viharanto  obhÄ�saÃ±
câ€™ eva saÃ±jÄ�nÄ�mi dassanaÃ± ca rÅ«pÄ�naá¹�.  So kho pana me obhÄ�so na cirassâ€™ eva
antaradhÄ�yati dassanaÃ± ca rÅ«pÄ�naá¹�. Tassa mayhaá¹�, AnuruddhÄ�, etad ahosi: Ko nu kho hetu
ko  paccayo  yena  me  obhÄ�so  antaradhÄ�yati  dassanaÃ±  ca  rÅ«pÄ�nan  ti?  Tassa  mayhaá¹�,
AnuruddhÄ�, etad ahosi: AmanasikÄ�ro kho me udapÄ�di, amanasikÄ�rÄ�dhikaraá¹‡aÃ± ca pana me
samÄ�dhi cavi, samÄ�dhimhi cute obhÄ�se antaradhÄ�yati dassanaÃ± ca rÅ«pÄ�naá¹�. So â€™ham
tathÄ�  karissÄ�mi yathÄ�  me puna na vicikicchÄ�  uppajjissati na amanasikÄ�ro ti.  So kho ahaá¹�,
AnuruddhÄ�,â€”peâ€”tassa mayhaá¹�, AnuruddhÄ�, etad ahosi; ThÄ«namiddhaá¹� kho me udapÄ�di,
thinamiddhÄ�dhikaraá¹‡aÃ± ca pana me samÄ�dhi cavi, samÄ�dhimhi cute obhÄ�so antaradhÄ�yati
dassanaÃ±  ca  rÅ«pÄ�naá¹�.  So  â€™haá¹�  tathÄ�  karissÄ�mi  yathÄ�  me  puna  na  vicikicchÄ�
uppajjissati na amanasikÄ�ro na thinamiddhan ti. So kho ahaá¹�, AnuruddhÄ�,â€”peâ€”tassa mayhaá¹�,
AnuruddhÄ�, etad ahosi: Chambhitattaá¹� kho me udapÄ�di, chambhitattÄ�dhikaraá¹‡aÃ± ca pana me
samÄ�dhi  cavi,  samÄ�dhimhi  cute  obhÄ�so  antaradhÄ�yati  dassanaÃ±  ca  rÅ«pÄ�naá¹�.
(SeyyathÄ�pi,  AnuruddhÄ�,  puriso  addhÄ�namaggapaá¹ipanno,  tassa  ubhatopasse  vadhakÄ�
uppateyyuá¹�, tassa ubhatonidÄ�naá¹� chambhitattaá¹� uppajjeyya,â€”evam eva kho me, AnuruddhÄ�,
chambhitattaá¹� udapÄ�di, chambhitattÄ�dhikaraá¹‡aÃ± ca pana me samÄ�dhi cavi, samÄ�dhimhi cute
obhÄ�so antaradhÄ�yati dassanaÃ± ca rÅ«pÄ�naá¹�.) So â€™haá¹� tathÄ� karissÄ�mi yathÄ� me
puna  na  vicikicchÄ�  uppajjissati  na  amanasikÄ�ro  na  thÄ«namiddhaá¹�  na  chambhitattan  ti.  So  kho
ahaá¹�, AnuruddhÄ�,â€”peâ€”tassa mayhaá¹�, AnuruddhÄ�, etad ahosi: Ubbillaá¹� kho me udapÄ�di,
ubbillÄ�dhikaraá¹‡aÃ±  ca  pana  me  samÄ�dhi  cavi,  samÄ�dhimhi  cute  obhÄ�so  antaradhÄ�yati
dassanaÃ±  ca  rÅ«pÄ�naá¹�.  (SeyyathÄ�pi,  AnuruddhÄ�,  puriso  ekaá¹�  nidhimukhaá¹�  gavesanto
sakideva paÃ±ca nidhimukhÄ�ni adhigaccheyya, tassa tatonidÄ�naá¹� ubbillaá¹� uppajjeyya,â€”evam eva
kho,  AnuruddhÄ�,  ubbillaá¹�  kho me udapÄ�di,  ubbillÄ�dhikaraá¹‡aÃ± ca pana me samÄ�dhi  cavi,
samÄ�dhimhi  cute  obhÄ�so  antaradhÄ�yati  dassanaÃ±  ca  rÅ«pÄ�naá¹�.)  So  â€™ham  tathÄ�
karissÄ�mi  yathÄ�  me  puna  na  vicikicchÄ�  uppajjissati  na  amanasikÄ�ro  na  thÄ«namiddhaá¹�  na
chambhitattaá¹� na ubbillan ti. So kho ahaá¹�, AnuruddhÄ�â€”peâ€” tassa mayhaá¹�, AnuruddhÄ�, etad
ahosi:  Duá¹á¹hullaá¹�  kho  me  udapÄ�di,  duá¹á¹hullÄ�dhikaraá¹‡aÃ±  ca  pana  me  samÄ�dhi  cavi,
samÄ�dhimhi  cute  obhÄ�so  antaradhÄ�yati  dassanaÃ±  ca  rÅ«pÄ�naá¹�.  So  â€™ham  tathÄ�
karissÄ�mi  yathÄ�  me  puna  na  vicikicchÄ�  uppajjissati  na  amanasikÄ�ro  na  thinamiddhaá¹�  na
chambhitattaá¹� na ubbillaá¹� na duá¹á¹hullan ti. So kho ahaá¹�, AnuruddhÄ�â€”peâ€”tassa mayhaá¹�,
AnuruddhÄ�, etad ahosi: AccÄ�raddhaviriyaá¹� kho me udapÄ�di, accÄ�raddhaviriyÄ�dhikaraá¹‡aÃ±
ca pana me samÄ�dhi cavi, samÄ�dhimhi cute obhÄ�so antaradhÄ�yati dassanaÃ± ca rÅ«pÄ�naá¹�.
(SeyyathÄ�pi, AnuruddhÄ�, puriso ubhohi hatthehi vaá¹á¹akaá¹� gÄ�á¸·haá¹� gaá¹‡heyya, so tatthâ€™
eva  matameyya,â€”evam  eva  kho,  AnuruddhÄ�,  accÄ�raddhaviriyaá¹�  udapÄ�di
accÄ�raddhaviriyÄ�dhikaraá¹‡aÃ±  ca  ...dassanaÃ±  ca  rÅ«pÄ�naá¹�.)  So  â€˜haá¹�  tathÄ�
karissÄ�mi  yathÄ�  me  puna  na  vicikicchÄ�  uppajjissati  na  amanasikÄ�ro  na  thÄ«namiddhaá¹�  na
chambhitattaá¹�  na  ubbillaá¹�  na  duá¹á¹hullaá¹�  na  accÄ�raddhaviriyan  ti.  So  kho  ahaá¹�,
AnuruddhÄ�â€”peâ€”tassa  mayhaá¹�,  AnuruddhÄ�,  etad  ahosi:  AtilÄ«naviriyaá¹�  kho  me udapÄ�di
atilÄ«naviriyÄ�dhikaranaÃ± ca ...  dassanaÃ± ca rÅ«pÄ�naá¹�.  (SeyyathÄ�pi,  AnuruddhÄ�,  puriso
vaá¹á¹akaá¹�  sithilaá¹�  gaá¹‡heyya,  so  tassa  hatthato  uppateyya,â€”evam  eva  kho  me,  AnuruddhÄ�,
atilÄ«naviriyaá¹� udapÄ�di ... dassanaÃ± ca rÅ«pÄ�naá¹�.) So â€˜ham tathÄ� karissÄ�mi yathÄ�
me puna na vicikicchÄ� upajjissati na amanasikÄ�ro ... na accÄ�raddhaviriyaá¹� na atilÄ«naviriyan ti. So
kho ahaá¹�,  AnuruddhÄ�â€”peâ€”tassa  mayhaá¹�,  AnuruddhÄ�,  etad ahosi:  AbhijappÄ�  kho  me ud‐
apÄ�di abhijappÄ�dhikaraá¹‡aÃ± ca pana...  dassanaÃ± ca rÅ«pÄ�naá¹�.  So â€˜haá¹�  tathÄ�  karis‐
sÄ�mi yathÄ�  me puna na vicikicchÄ�  uppajjissati...  na  atilÄ«naviriyaá¹�  na  abhijappÄ�  ti.  So  kho
ahaá¹�, AnuruddhÄ�â€”peâ€”tassa mayhaá¹�, AnuruddhÄ�, etad ahosi: NÄ�nattasaÃ±Ã±Ä� kho me
udapÄ�di... dassanaÃ± ca rÅ«pÄ�naá¹�. So â€˜haá¹� tathÄ� karissÄ�mi yathÄ� me puna na vicikic‐
chÄ� uppajjissati... na abhijappÄ� na nÄ�nattasaÃ±Ã±Ä� ti.

So  kho  ahaá¹�,  AnuruddhÄ�,  appamatto  Ä�tÄ�pi  pahitatto  viharanto  obhÄ�saÃ±  câ€™  eva
saÃ±jÄ�nÄ�mi  dassanaÃ±  ca  rÅ«pÄ�naá¹�.  So  kho  pana  me  obhÄ�so  na  cirassâ€™  eva
antaradhÄ�yati dassanaÃ± ca rÅ«pÄ�naá¹�. Tassa mayhaá¹�, AnuruddhÄ�, etad ahosi: Ko nu kho hetu
ko  paccayo  yena  me  obhÄ�so  antaradhÄ�yati  dassanaÃ±  ca  rÅ«pÄ�nan  ti?  Tassa  mayhaá¹�,
AnuruddhÄ�,  etad  ahosi:  AtinijjhÄ�yitattaá¹�  kho  me  rÅ«pÄ�naá¹�  udapÄ�di...  dassanaÃ±  ca
rÅ«pÄ�naá¹�.  So  â€˜ham  tathÄ�  karissÄ�mi  yathÄ�  me  puna  na  vicikicchÄ�  uppajjissati...  na
nÄ�nattasaÃ±Ã±Ä�  na  atinijjhÄ�yitattaá¹�  rÅ«pÄ�nan  ti.  So  kho  ahaá¹�,  AnuruddhÄ�,
VicikicchÄ�  cittassa  upakkileso  ti  iti  viditvÄ�  vicikicchaá¹�  cittassa  upakkilesaá¹�  pajahiá¹�;
AmanasikÄ�ro  cittassa  upakkileso  ti  iti  viditvÄ�  amanasikÄ�raá¹�  cittassa  upakkilesaá¹�  pajahiá¹�;
ThÄ«namiddhaá¹�  cittassa  upakkileso  ti...  pajahiá¹�;  Chambhitattaá¹�...  pajahiá¹�;  Ubbillaá¹�...
pajahiá¹�; Duá¹á¹hullaá¹�... pajahiá¹�; AccÄ�raddhaviriyaá¹�... pajahim; AtilÄ«naviriyaá¹�... pajahiá¹�;
AbhijappÄ�... pajahiá¹�; NÄ�nattasaÃ±Ã±Ä�... pajahiá¹�; AtinijjhÄ�yitattaá¹� rÅ«pÄ�naá¹� cit‐
tassa upakkileso ti iti viditvÄ� atinijjhÄ�yitattaá¹� rÅ«pÄ�naá¹� cittassa upakkileso ti iti viditvÄ� atin‐
ijjhÄ�yitattaá¹� rÅ«pÄ�naá¹� cittassa upakkilesaá¹� pajahiá¹�.

So  kho  ahaá¹�,  AnuruddhÄ�,  appamatto  Ä�tÄ�pi  pahitatto  viharanto  obhÄ�saá¹�  hi  kho
saÃ±jÄ�nÄ�mi  na  ca  rÅ«pÄ�ni  passÄ�mi;  rÅ«pÄ�ni  hi  kho  passÄ�mi  na  ca  obhÄ�saá¹�
saÃ±jÄ�nÄ�mi kevalam pi  rattiá¹�  kevalam pi  divasaá¹�  kevalam pi  rattindivaá¹�.  Tassa mayhaá¹�,
AnuruddhÄ�, etad ahosi: Ko nu kho hetu ko paccayo yo â€˜haá¹� obhÄ�saá¹� hi kho saÃ±jÄ�nÄ�mi na
ca rÅ«pÄ�ni passÄ�mi, rÅ«pÄ�ni hi kho passÄ�mi na ca obhÄ�saá¹� saÃ±jÄ�nÄ�mi kevalam pi
rattiá¹�  kevalam  pi  divasaá¹�  kevalam  pi  rattindivan  ti?  Tassa  mayhaá¹�,  AnuruddhÄ�,  etad  ahosi:
Yasmiá¹�  kho  ahaá¹�  samaye  rÅ«panimittaá¹�  amanasikaritvÄ�  obhÄ�sanimittaá¹�  manasikaromi,
obhÄ�saá¹� hi kho tamhi samaye saÃ±jÄ�nÄ�mi na ca rÅ«pÄ�ni passÄ�mi. Yasmiá¹� panÄ�haá¹�
samaye  obhÄ�sanimittaá¹�  amanasikaritvÄ�  rÅ«panimittaá¹�  manasikaromi,  rÅ«pÄ�ni  hi  kho  tamhi
samaye passÄ�mi na ca obhÄ�saá¹� saÃ±jÄ�nÄ�mi kevalam pi rattiá¹� kevalam pi divasaá¹� kevalam
pi rattindivan ti.

So kho ahaá¹�, AnuruddhÄ�, appamatto Ä�tÄ�pi pahitatto viharanto parittaÃ± câ€™ eva obhÄ�saá¹�
saÃ±jÄ�nÄ�mi  parittÄ�ni  ca  rÅ«pÄ�ni  passÄ�mi,  appamÄ�á¹‡aÃ±  ca  obhÄ�saá¹�
saÃ±jÄ�nÄ�mi appamÄ�á¹‡Ä�ni ca rÅ«pÄ�ni passÄ�mi, kevalam pi rattiá¹� kevalam pi divasaá¹�
kevalam pi rattindivaá¹�. Tassa mayhaá¹�, AnuruddhÄ�, etad ahosi: Ko nu kho hetu ko paccayo yo â€˜haá¹�
parittaÃ±  câ€™  eva  obhÄ�saá¹�  saÃ±jÄ�nÄ�mi  parittÄ�ni  ca  rÅ«pÄ�ni  passÄ�mi
appamÄ�á¹‡Ä�ni c â€˜eva obhÄ�saá¹� saÃ±jÄ�nÄ�mi appamÄ�á¹‡Ä�ni ca rÅ«pÄ�ni passÄ�mi
kevalam pi rattiá¹� kevalam pi divasaá¹� kevalam pi rattindivan ti? Tassa mayhaá¹�, AnuruddhÄ�, etad
ahosi:  Yasmiá¹�  kho samaye paritto samÄ�dhi hoti,  parittam me tamhi samaye cakkhu hoti;  so â€˜haá¹�
parittena  cakkhunÄ�  parittaÃ±  câ€™  eva  obhÄ�saá¹�  saÃ±jÄ�nÄ�mi  parittÄ�ni  ca  rÅ«pÄ�ni
passÄ�mi.  Yasmiá¹�  pana  sapnaye  apparitto  me  samÄ�dhi  hoti,  appamÄ�á¹‡aá¹�  me  tamhi  samaye
cakkhu  hoti;  so  â€˜haá¹�  appamÄ�á¹‡ena  cakkhunÄ�  appamÄ�á¹‡aÃ±  câ€™  eva  obhÄ�saá¹�
saÃ±jÄ�nÄ�mi appamÄ�á¹‡Ä�ni ca rÅ«pÄ�ni passÄ�mi kevalam pi rattiá¹� kevalam pi divasaá¹�
kevalaá¹�  pi  rattindivan ti.  Yato  kho me,  AnuruddhÄ�,  VicikicchÄ�  cittassa  upakkileso  ti  iti  viditvÄ�
vicikicchÄ�  cittassa  upakkileso  pahÄ«no  ahosi;  AmanasikÄ�ro  citassa  upakkileso  ti  iti  viditvÄ�
amanasikÄ�ro cittassa upakkileso pahÄ«no ahosi; ThÄ«namiddhaá¹�...  pahÄ«no ahosi; Chambhitattaá¹�...
pahÄ«no  ahosi;  Ubbillaá¹�...  pahÄ«no  ahosi;  Duá¹á¹hullaá¹�...  pahÄ«no  ahosi;  AccÄ�raddhaviriyaá¹�...
pahÄ«no  ahosi;  AtilÄ«naviriyaá¹�...  pahÄ«no  ahosi;  AbhijappÄ�...  pahÄ«no  ahosi;
NÄ�nattasaÃ±Ã±Ä�... pahÄ«no ahosi; AtinijjhÄ�yitattaá¹� rÅ«pÄ�naá¹� cittassa upakkileso ti iti vid‐
itvÄ�  atinijjhÄ�yitattaá¹�  rÅ«pÄ�naá¹�  cittassa  upakkileso  pahÄ«no  ahosi.  Tassa  mayhaá¹�,
AnuruddhÄ�, etad ahosi: Ye kho me cittassa upakkilesÄ�, te me pahÄ«nÄ�. Handa dÄ�nahaá¹� tividhena
samÄ�dhiá¹� bhÄ�vemÄ«ti. So kho ahaá¹�, AnuruddhÄ�, savitakkam pi savicÄ�raá¹� samÄ�dhiá¹�
bhÄ�vesiá¹�,  avitakkam  pi  vicaramattaá¹�  samadhiá¹�  bhÄ�vesiá¹�,  avitakkam  pi  avicÄ�raá¹�
samÄ�dhiá¹�  bhÄ�vesiá¹�,  sappÄ«tikam  pi  samÄ�dhiá¹�  bhÄ�vesiá¹�,  nippÄ«tikaá¹�  pi
samÄ�dhiá¹�  bhÄ�vesiá¹�,  sÄ�tasahagatam pi samÄ�dhiá¹�  bhÄ�vesiá¹�,  upekhÄ�sahagatam pi
samÄ�dhiá¹�  bhÄ�vesiá¹�.  Yato  kho  me,  AnuruddhÄ�,  savitakko  savicÄ�ro  samÄ�dhi  bhÄ�vito
ahosi, avitakko vicÄ�ramatto samÄ�dhi bhÄ�vito ahosi, avitakko avicÄ�ro samÄ�dhi bhÄ�vito ahosi,
sappÄ«tiko  pi  samÄ�dhi  bhÄ�vito  ahosi,  nippÄ«tiko  pi  samÄ�dhi  bhÄ�vito  ahosi,  upekhÄ�sahagato
samÄ�dhi bhÄ�vito ahosi, Ã±Ä�á¹‡aÃ± ca pana me dassanaá¹� udapÄ�di: AkuppÄ� me vimutti, ayam
antimÄ� jÄ�ti, na â€˜tthi dÄ�ni punabbhavo ti.

Idam avoca BhagavÄ�. Attamano Ä�yasmÄ� Anuruddho Bhagavato bhÄ�sitaá¹� abhinandÄ«ti.

44.  Cp.  [Vis.  Mag. 434]:  DibbacakkhuÃ±Ä�á¹‡aá¹�  paritta-paccuppanna-ajjhatta-
bahiddhÄ�rammaá¹‡avasena catÅ«su Ä�rammanesu pavattati. The fifth, ajjhattabahiddha-Ä�rammaá¹‡a, is
not in [Vis. Mag.]

45.  AnÄ�gataá¹�saÃ±Ä�á¹‡a,  KammasakataÃ±Ä�á¹‡a  (SvamayÄ�kammaÃ±Ä�á¹‡a),
YathÄ�kammÅ«pagaÃ±Ä�á¹‡a, KammavipÄ�kaÃ±Ä�á¹‡a, [Vis. Mag.] mentions only the first and
the third.

46. [D. III, 75-6]: AsÄ«ti-vassa-sahassÄ�yukesu bhikkhave manussesu Metteyyo nÄ�ma BhagavÄ� loke up‐
pajjissati  arahaá¹�  SammÄ�-Sambuddho  vijjÄ�-caraá¹‡a-sampanno...  So  aneka-sahassaá¹�  bhikkhu-
saá¹�ghaá¹�  pariharissati,  seyyathÄ�  pi  â€˜haá¹�  etarahi  aneka-sataá¹�  bhikkhu-saá¹�ghaá¹�  pari‐
harÄ�mi.

Atha kho bhikkhave Saá¹�kho nÄ�ma rÄ�jÄ�  yenâ€™assa yÅ«po raÃ±Ã±Ä�  MahÄ�-PanÄ�dena
kÄ�rÄ�pito,  taá¹�  yÅ«paá¹�  ussÄ�petvÄ�  ajjhÄ�vasitvÄ�  daditvÄ�  vissajjetvÄ�  samaá¹‡a-
brÄ�hmaá¹‡a-kapaá¹‡iddhika-vanibbaka-yÄ�cakÄ�naá¹�  dÄ�naá¹�  datvÄ�  Metteyyassa  Bhagavato
arahato  SammÄ�-Sambuddhassa  santike  kesa-massuá¹�  ohÄ�retvÄ�  kÄ�sÄ�yÄ�ni  vatthÄ�ni
aechÄ�detvÄ� agÄ�rasmÄ� anagÄ�riyaá¹� pabbajissati. So evaá¹� pabbajito samÄ�no eko vÅ«pakaá¹‐
á¹ho appamatto Ä�tÄ�pi pahitatto viharanto na cirassâ€™ eva yassâ€™ atthÄ�ya kula-puttÄ� sammad
eva agÄ�rasmÄ� anagÄ�riyaá¹� pabbajanti, tad anuttaraá¹� brahmacariyaá¹� pariyosÄ�naá¹� diá¹á¹‐
he va dhamme sayaá¹� abhiÃ±Ã±Ä� sacchikatvÄ� upasampajja viharissati.

47.  [D. I, 83]:  So dibbena cakkhunÄ� visuddhena atikkanta-mÄ�nusakena satte passati cavamÄ�ne upapaj‐
jamÄ�ne,  hÄ«ne  paá¹‡Ä«te  suvaá¹‡á¹‡e  dubbaá¹‡á¹‡e  sugate  duggate  yathÄ�-kammÅ«page  satte
pajÄ�nÄ�ti.

48. [D. III, 111-12]: Idha bhante ekacco Samaá¹‡o va BrÄ�hmaá¹‡o vÄ� Ä�tappam anvÄ�ya padhÄ�nam
anvÄ�ya...  pe...  tathÄ�-rÅ«paá¹�  ceto-samÄ�dhiá¹�  phusati  yathÄ�  samÄ�hite  citte  dibbena
cakkhunÄ�  visuddhena  atikkanta-mÄ�nusakena  satte  passati  cavamÄ�ne  upapajjamÄ�ne  hÄ«ne
paá¹‡Ä«te suvaá¹‡á¹‡e dubbaá¹‡á¹‡e sugate duggate yathÄ�-kammÅ«page satte pajÄ�nÄ�ti: â€œIme vat a
bhonto sattÄ� kÄ�ya-duccaritena samannÄ�gatÄ� vaci-duccaritena samannÄ�gatÄ� mano-duccaritena
samannÄ�gatÄ�  ariyÄ�naá¹�  upavÄ�dakÄ�  micchÄ�-diá¹á¹hikÄ�  micchÄ�-diá¹á¹hi-kamma-
samÄ�dÄ�nÄ�,  te  kÄ�yassa  bhedÄ�  param  maraá¹‡Ä�  apÄ�yaá¹�  duggatiá¹�  vinipÄ�taá¹�
nirayam uppannÄ�. Ime vÄ� pana bhonto sattÄ� kÄ�ya-sucaritena samannÄ�gatÄ� vaci... pe... mano-
sucaritena samannÄ�gatÄ� ariyÄ�naá¹� anupavÄ�dakÄ� sammÄ�-diá¹á¹hikÄ� sammÄ�-diá¹á¹hi-
kammÄ�-samÄ�dÄ�nÄ�, te kÄ�yassa bhedÄ� param maraá¹‡Ä� sugatiá¹� saggaá¹� lokaá¹� up‐
pannÄ� tiâ€�.
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Chapter XIV: On
distinguishing wisdom

Q. What is wisdom? What is its salient characteristic? What is its function? What is its manifestation?
What is its near cause? What are its benefits? What is the meaning of wisdom? Through what merits
can wisdom be acquired? How many kinds of wisdom are there?

A. The seeing, by the mind, of objects as they areâ€”this is called wisdom.1 

[]
S. III, 13: SamÄ�dhim bhikkhave bhÄ�vetha, samÄ�hito bhikkhave bhikkhu yathÄ�bhÅ«tam
pajÄ�nÄ�ti.

[S. II,  31-2]:  Iti  kho  bhikkhave  avijjÅ«panisÄ�  saá¹…khÄ�rÄ�,...  pe...  bhavÅ«panisÄ�  jÄ�ti,
jÄ�tÅ«panisaá¹�  dukkhaá¹�,  dukkhÅ«panisÄ�  saddhÄ�,  saddhÅ«panisaá¹�  pÄ�mojjaá¹�,
pÄ�mojjÅ«panisÄ� piti, pitÅ«panisÄ� passaddhi, passaddhÅ«panisaá¹� sukhaá¹�, sukhÅ«paniso
samÄ�dhi,  samÄ�dhÅ«panisaá¹�  yathÄ�bhÅ«taÃ±Ä�á¹‡dassanaá¹�,
yathÄ�bhÅ«taÃ±Ä�á¹‡dassanÅ«panisÄ�  nibbidÄ�,  nibbidÅ«paniso  virÄ�go,
virÄ�gÅ«panisÄ�  vimutti,  vimuttÅ«panisaá¹�  khaye  Ã±Ä�á¹‡aá¹�. (=  Tassa  kammaá¹á¹‐
hÄ�naá¹�  nissÄ�ya  dubbalÄ�  piti  uppajjati.  Tad  assa  saddhâ€™  upanisaá¹�  pÄ�mojjaá¹�,
taá¹�  balava-pÄ«tiyÄ�  paccayo  hoti.  BalavÄ�  pÄ«ti  daratha-paá¹ippassaddhiyÄ�  paccayo:  sÄ�
appaá¹‡Ä�-pubbabhÄ�ga-sukhassa:  taá¹�  sukhaá¹�  pÄ�daka-jjhÄ�na-samÄ�dhissa:  so
samÄ�dhinÄ�  citta-kallataá¹�  janetvÄ�  taruá¹‡avipassanÄ�ya kammaá¹�  karoti.  Iccâ€™ assa
pÄ�daka-jjhÄ�na-samÄ�dhi taruá¹‡a-vipassanÄ�ya paccayo hoti: taruá¹‡a-vipassanÄ� balava-vi‐
passanÄ�ya: balava-vipassanÄ� maggassa: maggo phalavimuttiyÄ�: phala-vimutti paccavekkhaá¹‡a-
Ã±Ä�á¹‡assÄ� ti.â€”[Spk. II, 55-6]).

[A. IV, 336]:  SatisampajaÃ±Ã±e bhikkhave asati satisampajaÃ±Ã±avipannassa hatupanisaá¹� hoti
hirottappaá¹�,  hirottappe  asati  hirottappavipannassa  hatupaniso  hoti  indriyasaá¹�varo,
indriyasaá¹�vare asati indriyasaá¹�varavipannassa hatupanisaá¹� hoti silaá¹�, site asati silavipan‐
nassa  hatupaniso  hoti  sammÄ�samÄ�dhi,  sammÄ�samÄ�dhimhi  asati  sammÄ�samÄ�dhi-vi‐
pannassa  hatupanisaá¹�  hoti  yathÄ�bhÅ«taÃ±Ä�á¹‡adassanaá¹�,

a. 

b. 

c. 

49.  [Dh.-a. III,  65-6]:  Te â€˜atthâ€™ eso upÄ�yoâ€™ ti sabbe ekacchandÄ�  hutvÄ�  â€™yaá¹�  kiÃ±ci
katvÄ�  taá¹�  mÄ�ressÄ�mÄ�  ti  attano  upaá¹á¹hÄ�ke  samÄ�dapetvÄ�  kahÄ�paá¹‡asahassaá¹�
labhitvÄ�  purisaghÄ�takammaá¹�  katvÄ�  carante  core  pakkosÄ�petvÄ�,
â€˜MahÄ�moggallÄ�natthero  nÄ�ma  KÄ�lasilÄ�yaá¹�  vasati,  tattha  gantvÄ�  taá¹�
mÄ�rethÄ�â€™ ti tesaá¹� kahÄ�paá¹‡e adaá¹�su. CorÄ� dhanalobhena sampaá¹icchitvÄ� â€˜theraá¹�
mÄ�ressamÄ�â€™  ti  gantvÄ�  tassa  vasanaá¹á¹hÄ�naá¹�  parivÄ�resuá¹�.  Thero  tehi
parikkhitabhÄ�vaá¹�  Ã±atvÄ�  kuÃ±cikacchiddena  nikkamitvÄ�  pakkÄ�mi.  Te  taá¹�  divasaá¹�
theraá¹�  adisvÄ�  punâ€™  ekadivasaá¹�  gantvÄ�  parikkhipiá¹�su.  Thero  Ã±atvÄ�
kaá¹‡á¹‡ikÄ�maá¹‡á¸�alaá¹�  bhinditvÄ�  Ä�kÄ�saá¹�  pakkhandi.  Evan  te  paá¹hamamÄ�se  pi
majjhimamÄ�se pi theraá¹� gahetuá¹� nÄ�sakkhiá¹�su. PacchimamÄ�se pana sampatte thero attanÄ�
katakammassa  Ä�kaá¸�á¸�hanabhÄ�vaá¹�  Ã±atvÄ�  na  apagaÃ±chi.  CorÄ�  gahetvÄ�  theraá¹�
taá¹‡á¸�lulakaá¹‡amattÄ�ni  â€™ssa  aá¹á¹hÄ«ni  karontÄ�  bhindiá¹�su.  Atha  naá¹�  â€œmatoâ€�  ti
saÃ±Ã±Ä�ya ekasmiá¹� gumbapiá¹á¹he khipityÄ� pakkamimsu. Thero â€˜SatthÄ�raá¹� passitvÄ� va
parinibbÄ�yissÄ�mÄ«  ti  attabhÄ�vaá¹�  jhÄ�naveá¹hanena  veá¹hetvÄ�  thiraá¹�  katvÄ�
Ä�kÄ�sena  Satthu  santikaá¹�  gantvÄ�  SatthÄ�raá¹�  vanditvÄ�  'bhante  parinibbÄ�yissÄ�mi  ti
Ä�ha.  Parinib-  bÄ�yissasi  MoggallÄ�nÄ�â€™  ti.  Ä€ma  bhanteâ€™  ti.  â€˜Kattha  gantvÄ�â€™  ti.
KÄ�lasilÄ�padesaá¹�  bhanteâ€™  ti.  â€˜Tena  hi  MoggallÄ�na  mayhaá¹�  dhammaá¹�  kathetvÄ�
yÄ�hi,  tÄ�disassa  hi  me  sÄ�vakassa  idÄ�ni  dassanaá¹�  natthÄ«  ti.  So  â€˜evaá¹�  karissÄ�mi
bhanteâ€™ ti SatthÄ�raá¹�  vanditvÄ�  Ä�kÄ�se uppatitvÄ�  parinibbÄ�nadivase SÄ�riputtatthero
viya  nÄ�nappakÄ�rÄ�  iddhiyo  katvÄ�  dhammaá¹�  kathetvÄ�  SatthÄ�raá¹�  vanditvÄ�
KÄ�lasilÄ�á¹aviá¹� gantvÄ� parinibbÄ�yi.

1. YathÄ�bhÅ«taÃ±Ä�á¹‡adassana.â€”Cp.
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yathÄ�bhÅ«taÃ±Ä�á¹‡adassane asati yathÄ�bhÅ«taÃ±Ä�á¹‡adassanavipannassa hatupaniso hoti
nibbidÄ�virÄ�go,  nibbidÄ�virÄ�ge  asati  nibbidÄ�virÄ�gavipannassa  hatupanisaá¹�  hoti
vimuttiÃ±Ä�nadassanaá¹�.

[D. II, 313]: Katamo ca bhikkhave sammÄ�-samÄ�dhi?

Idha  bhikkhave  bhikkhu  viviccâ€™  eva  kÄ�mehi  vivicca  akusalehi  dhammehi  savitakkaá¹�
savicÄ�raá¹�  vivekajaá¹�  pÄ«ti-sukhaá¹�  paá¹hamajjhÄ�naá¹�  upasampajja  viharati.  Vitakka-
vicÄ�rÄ�naá¹�  vÅ«pasamÄ�  ajjhattaá¹�  sampasÄ�danaá¹�  cetaso  ekodi-bhÄ�vaá¹�
avitakkaá¹�  avicÄ�raá¹�  samÄ�dhijaá¹�  pÄ«ti-sukhaá¹�  dutiyajjhÄ�naá¹�  upasampajja
viharati.  PÄ«tiyÄ�  ca virÄ�gÄ�  upekhako viharati sato ca sampajÄ�no, sukhaÃ± ca kÄ�yena
paá¹isaá¹�vedeti  yan  taá¹�  ariyÄ�  Ä�cikkhanti:  â€˜upekhako  satimÄ�  sukhavihÄ�ri  tiâ€™
tatiya-jjhÄ�naá¹� upasampajja viharati. Sukhassa ca pahÄ�nÄ� dukkhassa ca pahÄ�nÄ� pubb'
eva  somanassa-domanassÄ�naá¹�  atthagamÄ�  adukkhaá¹�  asukhaá¹�  upekhÄ�-sati-
pÄ�risuddhiá¹�  catutthajjhÄ�naá¹�  upasampajja viharati.  Ayaá¹�  vuccati  bhikkhave sammÄ�-
samÄ�dhi.

[Vis.  Mag. 438]:  KÄ�n â€˜assÄ�  lakkhaá¹‡Ä�-rasa-paccupaá¹á¹hÄ�na-padaá¹á¹hÄ�nÄ�ni ti.
Ettha  pana  dhammasabhÄ�vapaá¹ivedhalakkhaá¹‡Ä�  paÃ±Ã±Ä�;  dhammÄ�naá¹�
sabhÄ�vapaá¹icchÄ�daka-mohandha-kÄ�raviddhaá¹�sanarasÄ�;  asammohapaccupaá¹á¹‐
hÄ�nÄ�; samÄ�hito yathÄ�bhÅ«aá¹� jÄ�nÄ�ti passati ti vacanato pana samÄ�dhi tassÄ�
padaá¹á¹hÄ�naá¹�.

From the foregoing it will be seen that without samÄ�dhi (= four or any one of the jhÄ�nas) no de‐
velopment of paÃ±Ã±Ä� is possible. And it will be noted that this treatise as well as the [Vis. Mag.],
beginning with  sila and by way of  samÄ�dhi (jhÄ�na), come to  paÃ±Ã±Ä� in keeping with the
teaching of the seven purifications (Satta Visuddhiâ€”[M. I,  149-50]) and of the three trainings (of
higher  virtue,  higher  thought  and  higher  wisdom,â€”adhisÄ«la-sikkhÄ�,  adhicitta-sikkhÄ�,  ad‐
hipaÃ±Ã±Ä�-sikkhÄ�â€”[D. III, 219]).
And again, the considering of advantage and non-advantage, and of the sublime, is called wisdom. It
is according to the teaching of the Abhidhamma.

1 Wisdom defined

What  is  wisdom?  This  wisdom (paÃ±Ã±Ä�)  is  understanding  (paÃ±Ã±Ä�).  This  [293|230] is

knowledge.  This  is  investigation  of  the  truth,  distinguishing,2  synecdoche.  That  investigation  is
learned, skilful, clever, and in considering, it sees clearly and draws knowledge (?). Wisdom is good;
wisdom is faculty; wisdom is power; wisdom is sword; wisdom is a tower; wisdom is light; wisdom is
splendour; wisdom is a lamp; and wisdom is a gem. Non-delusion, investigation of the truth, right

viewsâ€”these are called wisdom.3 The attainment of truth is its salient characteristic. Investigation is
its function. Non-delusion is its manifestation. The four truths are its near cause. And again, clear un‐
derstanding is its salient characteristic; the entering into the true law is its function; the dispelling of
the darkness of ignorance is its manifestation; the four kinds of analytical science are its near cause.

2 Benefits of wisdom

What are its benefits? Incalculable are the benefits of wisdom. This is the statement in brief:â€”

Through wisdom are all morals made to shine.
Two kinds of wisdom lead to jhÄ�na-heights.
Through wisdom does one tread the Holy Path
and see the fruition great of sanctity.
Supreme is wisdom; â€™tis the eye of things.

d. 

e. 

2. Lit. Excellent characteristic.

3.  Cp.  [Dhs. 11,  para.  16]:  YÄ�  tasmiá¹�  samaye  paÃ±Ã±Ä�  pajÄ�nanÄ�  vicayo  pavicayo
dhammavicayo  sallakkhaá¹‡Ä�  upalakkhaá¹‡Ä�  paccupalakkhaá¹‡Ä�  paá¹‡á¸�iccaá¹�  kosallaá¹�
nepuÃ±Ã±aá¹�  vebhavyÄ�  cintÄ�  upaparikkhÄ�  bhÅ«rÄ« medhÄ�  pariá¹‡Ä�yikÄ�  vipassanÄ�
sampajaÃ±Ã±aá¹�  patodo  paÃ±Ã±Ä�  paÃ±Ã±indriyaá¹�  paÃ±Ã±Ä�balaá¹�
paÃ±Ã±Ä�satthaá¹�  paÃ±Ã±Ä�pÄ�sÄ�do  paÃ±Ã±Ä�-Ä�loko  paÃ±Ã±Ä�-obhÄ�so
paÃ±Ã±Ä�pajjoto  paÃ±Ã±Ä�-ratanaá¹�  amoho  dhammavicayo  sammÄ�diá¹á¹hiâ€”idaá¹�  tasmiá¹�
samaye paÃ±Ã±indriyaá¹� hoti.
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The loss of wisdom is impurity.
Unrivalled is the growth in wisdomâ€™s state.
Through wisdom does one break all heresy.
The vulgar drawn by craving practise ill;
Not so the wise, the highest of all kind,
who rightly live and teach what profits both
this world and that. They being free and strong
see states of woe and welfare multiform,
and know condition, cause, mind, matter, norm.
This wisdom is the doctrine of the Truths.
This wisdom is the pasture of the good.
Through wisdom one attains to excellence.
Through wisdom one roots out the evil brood,
which are called craving, hatred, ignorance,
and birth and death, and all the rest that is,
which naught else ever can exterminate. [294|231]

3 Meaning of wisdom

Q. What  is  the meaning of  wisdom?  A. It  means â€œknowledgeâ€�  and it  means â€œremoving
wellâ€�. Through what merits can wisdom be acquired? Through these eleven merits, (445) namely,
searching the meaning of the scriptures, many good deeds, dwelling in purity, serenity and insight, the
Four Truths, work ofâ€œscience (?), calming the mind, dwelling in meditation, jhÄ�na, at all times,
ridding the mind of the hindrances, separating from the unwise and the habit of associating with the
wise.

4 Two kinds of wisdom

How many kinds of wisdom are there? A. Two kinds, three kinds and four kinds. Q. What are the two

kinds in wisdom? A. Mundane wisdom and supramundane wisdom.4 Here wisdom which is associ‐
ated  with  the  Noble  Path  and  Fruit  is  supramundane  wisdom.  Others  are  mundane  wisdom.
Mundane wisdom is with cankers, with fetters and with tangle. This is flood. This is yoke. This is

hindrance. This is contact. This is faring on. This is contamination.5 Supramundane wisdom is without
cankers, is without fetters, is without tangle, the non-flood, the non-yoked, the non-hindered, the non-
contacted, the not faring on, the non-contaminated.

5 Groups of wisdom (various)

5.1 First group of three in wisdom

The three kinds in wisdom are-wisdom sprung from thought, wisdom sprung from study and wis‐

dom sprung from culture.6 Here wisdom which one acquires without learning from others is the wis‐
dom that kamma is property of each one or the wisdom which is conformable to the truth in respect of
vocational works or works of science. Thus is wisdom sprung from thought to be known. The wisdom

4. Lokiya-, lokuttara-paÃ±Ã±Ä�.

5.  Cp.  [Dhs. 125  para.  584]:  Lokiyaá¹�  sÄ�savaá¹�  saá¹�yojaniyaá¹�  ganthaniyaá¹�  oghaniyaá¹�,
yoganiyaá¹�, nivaraá¹‡iyaá¹� parÄ�maá¹á¹haá¹� upÄ�dÄ�niyaá¹� saá¹…kilesikaá¹�.

6.  [D. III,  219]:  CintÄ�-mayÄ�  paÃ±Ã±Ä�,  suta-mayÄ�  paÃ±Ã±Ä�,  bhÄ�vanÄ�-mayÄ�
paÃ±Ã±Ä� (=cintÄ�mayâ€™  Ä�disu  ayaá¹�  vitthÄ�ro.  Tattha  katamÄ�  cintÄ�mayÄ�
paÃ±Ã±Ä�? Yoga-vihitesu vÄ� kammâ€™ Ä�yatanesu yoga-vihitesu vÄ� sippâ€™Ä�yatanesu yoga-
vihitesu vÄ�  vijjÄ�yatanesu kamma-ssakataá¹�  vÄ�  saccÄ�nulomikaá¹�  vÄ�  rÅ«paá¹�  aniccan ti
vÄ� ...pc... viÃ±Ã±Ä�riaá¹� aniccan ti vÄ� yaá¹� evarÅ«paá¹� anulomikaá¹� khantiá¹� diá¹á¹hiá¹�
ruciá¹� muniá¹� pekkhaá¹� dhamma-nijjhÄ�na-khantiá¹� parato asutvÄ� paá¹ilabhati, ayaá¹� vuccati
cintÄ�mayÄ�  paÃ±Ã±Ä�.  Yoga-vihitesu  vÄ�  kammâ€™  Ä�yatanesu  ...pe...  dhamma-nijjhÄ�na-
khantiá¹�  parato  sutvÄ�  paá¹ilabhati,  ayaá¹�  vuccati  sutamayÄ�  paÃ±Ã±Ä�.  Tattha  katamÄ�
bhÄ�vanÄ�mayÄ�  paÃ±Ã±Ä�?  SabbÄ�  pi  sammÄ�pannassa  pÄ�Ã±Ã±Ä�
bhÄ�vanÄ�mayÄ� paÃ±Ã±Ä�.â€”[Sv. III, 1002]).
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that is got by learning from others is called wisdom sprung from study. Entering into concentration
one develops all wisdomâ€” this is wisdom sprung from concentration.

5.2 Second group of three in wisdom

Again there are three kinds in wisdom: skill in profit, skill in loss, skill [295|232] in means. Here as one
attends to these states, demeritorious states are put away; meritorious states are made to increase. This
wisdom is called skill in profit. Again, as one attends to these states, demeritorious states arise, and
meritorious states are put away. This wisdom is called â€œskill in lossâ€�. Here, the wisdom of all

means of success is called â€œskill in meansâ€�.7 

5.3 Third group of three in wisdom

And again, there are three kinds in wisdom, namely, the wisdom that accumulates, the wisdom that
does not accumulate and the wisdom that neither accumulates nor does not accumulate. The wisdom
of the Four Paths is called the wisdom that does not accumulate. The neither describable nor non-de‐
scribable wisdom of the Fruit of the four stages and the object of three stagesâ€”this is wisdom that

neither accumulates nor does not accumulate.8 

5.4 First group of four in wisdom

The four kinds in wisdom are knowledge produced by oneâ€™s own kamma knowledge that conforms
to the truth, knowledge connected with the Four Paths and knowledge connected with the Four Fruits.
Here,  right  view  concerning  the  ten  bases  is  the  knowledge  produced  by  oneâ€™s  own  kamma.
â€œAdaptable patienceâ€�  in one who regards the aggregates as impermanent, ill,  and not-self is
called knowledge that conforms to the truth. The wisdom of the Four Paths is called knowledge con‐
nected with the Four Paths. The wisdom of the Four Fruits is called knowledge connected with the

Four Fruits.9 

7.  [D. III,  220]:  Tiá¹‡i kosallÄ�ni-Ä€ya-kosallaá¹�,  apÄ�ya-kosallaá¹�,  upÄ�ya-kosallaá¹� (=Kosallesu
Ä�yo  ti  vaá¸�á¸�hi,  apÄ�yo  ti  avaá¸�á¸�hi.  Tassa  tassa  kÄ�raá¹‡aá¹�  upÄ�yo.  Tesaá¹�
pajÄ�nanaá¹� kosallaá¹�. VitthÄ�ro pana Vibhange (325-6) vutto yeva. Vuttaá¹� hâ€™ etaá¹�: Tattha
katamaá¹� Ä�ya-kossallaá¹�? Ime dhamme manasikaroto anuppannÄ� câ€™ eva akusalÄ� dhammÄ�
na uppajjanti,  uppannÄ�  ca akusalÄ�  dhammÄ�  nirujjhanti.  Ime vÄ�  pana me dhamme manasikaroto
anup-pannÄ�  câ€™  eva  kusalÄ�  dhammÄ�  uppajjanti,  uppannÄ�  ca  kusalÄ�  dhammÄ�  bhiyyo-
bhÄ�vÄ�ya  vepullÄ�ya  bhÄ�vanÄ�ya  pÄ�ripÅ«riyÄ�  saá¹�vattanti.  YÄ�  tattha  paÃ±Ã±Ä�
pajÄ�nanÄ� sammÄ�-diá¹á¹hi idaá¹� vuccati Ä�ya-kosallaá¹�. Tattha katamaá¹� apÄ�ya-kosallaá¹�?
Ime me dhamme manasi-karoto  anuppannÄ�  câ€™ eva akusalÄ�  dhammÄ�  uppajjanti,  uppannÄ�  ca
kusalÄ� dhammÄ� nirujjhanti. Ime vÄ� pana me dhamme manasikaroto anuppannÄ� câ€™ eva kusalÄ�
dhammÄ�  nâ€™uppajjanti,  uppannÄ�  ca  akusalÄ�  dhammÄ�  bhiyyo-bhÄ�vÄ�ya  vepullÄ�ya
bhÄ�vanÄ�ya pÄ�ripÅ«riyÄ� saá¹�vattanti. YÄ� tattha paÃ±Ã±Ä� pajÄ�nanÄ� sammÄ�-diá¹‐
á¹hi, idaá¹� vuccati apÄ�ya-kosallaá¹�. SabbÄ� pi tatrâ€™ upÄ�yÄ� paÃ±Ã±Ä� upÄ�ya-kosallan
ti. Idaá¹� pana accÄ�yika-kicce vÄ� bhaye vÄ� uppanne tassa tassa tikicchanâ€™ atthaá¹� thÄ�nâ€™
uppattiyÄ� kÄ�raá¹‡a-jÄ�nana-vasenâ€™ eva veditabbaá¹�.â€”[Sv. III 1005]).

8. Cp. [Vbh. 326]: Tisu bhÅ«mÄ«su kusale paÃ±Ã±Ä� Ä�cayagÄ�mini paÃ±Ã±Ä�. CatÅ«su bhÅ«misu
paÃ±Ã±Ä�  apacayagÄ�mini  paÃ±Ã±Ä�.  Tisu  bhÅ«mÄ«su  kiriyÄ�vyÄ�kate  paÃ±Ã±Ä�  neva
Ä�cayagÄ�mini na apacayagÄ�mini paÃ±Ã±Ä�.

9.  Cp.  [Vbh. 328]:  Tattha katamaá¹� kammassakataá¹� Ã±Ä�á¹‡aá¹�? Atthi dinnaá¹� atthi yiá¹á¹haá¹�,
atthi  hutaá¹�,  atthi  sukaá¹adukkaá¹Ä�naá¹�  kammÄ�naá¹�  phalavipÄ�ko,  atthi  ayaá¹�  loko,  atthi
paraloko, atthi mÄ�tÄ�, atthi pitÄ�, atthi sattÄ� opapÄ�tikÄ�, atthi loke samaá¹‡abrÄ�hmaá¹‡Ä�
sammaggatÄ� sammÄ�paá¹ipannÄ� ye imaá¹� ca lokaá¹� paraÃ± ca lokaá¹� sayaá¹� abhiÃ±Ã±Ä�
sacchikatvÄ� pavedentÄ«ti: yÄ� evarÅ«pÄ� paÃ±Ã±Ä� pajÄ�nanÄ� â€¦pe... amoho dhammavicayo
sammÄ�diá¹á¹hi:  idaá¹�  vuccati  kammassakataá¹�  Ã±Ä�á¹‡aá¹�.  ThapetvÄ�  saccÄ�nulomikaá¹�
Ã±Ä�á¹‡aá¹� sabbÄ� pi sÄ�savÄ� kusalÄ� paÃ±Ã±Ä� kammassakataá¹� Ã±Ä�á¹‡aá¹�.

Tattha katamaá¹� saccÄ�nulomikaá¹� Ã±Ä�á¹‡aá¹�? RÅ«paá¹� aniccan ti vÄ� vedanÄ� aniccÄ� ti
vÄ�  saÃ±Ã±Ä�  aniccÄ�  ti  vÄ�  saá¹‡khÄ�rÄ�  aniccÄ�  ti  vÄ�  viÃ±Ã±Ä�á¹‡aá¹�  aniccan ti
vÄ� yÄ� evarÅ«pÄ� anulomikÄ� khanti diá¹á¹hi ruci muti pekkhÄ� dhammanijjhÄ�nakhanti: idaá¹�
vuccati saccÄ�nulomikaá¹� Ã±Ä�á¹‡aá¹�.
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CatÅ«su maggesu paÃ±Ã±Ä� maggasamaá¹�gissa Ã±Ä�á¹‡aá¹�.á¹�
CatÅ«su phalesu paÃ±Ã±Ä� phalasamagissa Ã±Ä�á¹‡aá¹�.

Maggasamaá¹�gissa Ã±Ä�á¹‡aá¹�  dukkhe pâ€™ etaá¹�  Ã±Ä�á¹‡aá¹�...dukkhanirodhagÄ�miniyÄ�
paá¹ipadÄ�ya pâ€™ etaá¹� Ã±Ä�á¹‡aá¹�

5.5 Second group of four in wisdom

And again, there are four kinds in wisdom, namely, wisdom of the sensuous element, wisdom of the
form element, wisdom of the formless element and [296|233] the wisdom of the unfettered. Here, mer‐
itorious wisdom of the sensuous element which is neither characterizable nor non-characterizable is
wisdom of the sensuous element; Meritorious wisdom of the form element which is neither character‐
izable nor non-characterizable is called wisdom of the form element. Meritorious wisdom of the form‐
less element which is neither characterizable nor non-characterizable is called wisdom of the formless

element. Wisdom of the Paths and the Fruits is called unfettered wisdom.10 

5.6 Third group of four in wisdom

And again, there are four kinds in wisdom, namely, knowledge of the Law, knowledge of succession,
knowledge of discrimination, and general knowledge. The wisdom of the Four Paths and the Four
Fruits is called knowledge of the Law. That yogin knows the past, the future and the present through
knowledge of the Law, and through this also he knows thÃ© distant past and the distant future. The
knowledge of the (four) truths is knowledge of succession. The knowledge of othersâ€™ minds is
called the knowledge of discrimination. The kinds of knowledge that are other than these three are

called general knowledge.11 

5.7 Fourth group of four in wisdom

And again there are four kinds in wisdom, namely, wisdom which is due to combination and not due
to non-combination; wisdom which is due to non-combination and not to combination; wisdom which
is due to combination and also to non-combination; wisdom which is due to neither combination [297|
234] nor to non-combination. Here meritorious wisdom of the sensuous element is due to combination
and not to non-combination. The wisdom of the Four Paths is due to non-combination and not to com‐
bination. Meritorious wisdom of the form element and the formless element is due to combination and
also to non-combination. Characterizable wisdom of the Fruit of the four stages and of the object of the

three stages is neither due to combination nor to non-combination.12 

10.  [Vbh. 329]:  KÄ�mÄ�vacarakusalÄ�vyÄ�kate  paÃ±Ã±Ä�  kÄ�mÄ�vacarÄ�  paÃ±Ã±Ä�.
RÅ«pÄ�vacarakusalÄ�-  vyÄ�kate  paÃ±Ã±Ä�  rÅ«pÄ�vacarÄ�  paÃ±Ã±Ä�.
ArÅ«pÄ�vacarakusalÄ�vyÄ�kate paÃ±Ã±Ä�  arÅ«pÄ�vacarÄ�  paÃ±Ã±Ä�.  CatÅ«su maggesu ca
catÅ«su phalesu paÃ±Ã±Ä� apariyÄ�pannÄ� paÃ±Ã±Ä�.

11. [D. III, 226]: CattÄ�ri Ã±Ä�á¹‡Ä�ni. Dhamme Ã±Ä�á¹‡Ä�á¹�, anvaye Ã±Ä�á¹‡Ä�á¹�, paricce
Ã±Ä�á¹‡Ä�á¹�  sammuti-Ã±Ä�á¹‡Ä�á¹�. (=  Dhamme-Ã±Ä�á¹‡Ä�á¹�  ti  eka-paá¹ivedha-vasena
catu-sacca-dhamme  Ã±Ä�á¹‡Ä�á¹�.  Catusaccâ€™  abbhantare  nirodha-dhamme  Ã±Ä�á¹‡aÃ±  ca.
Yathâ€™  Ä�ha:  â€œTattha  katamaá¹�  dhamme  Ã±Ä�á¹‡Ä�á¹�?  Catusu  maggesu,  catusu  phalesu
Ã±Ä�á¹‡Ä�á¹�â€™â€™. Anvaye-Ã±Ä�á¹‡an ti  cattÄ�ri  saccÄ�ni paccavekkhato disvÄ�  yathÄ�
idÄ�ni, evaá¹� atÄ«te pi anÄ�gate pi: Ime va paÃ±cakkhandhÄ� dukkha-saccaá¹�, ayam eva tanhÄ�-
samudaya-saccaá¹�,  ayam eva  nirodho  nirodha-saccaá¹�,  ayam eva  maggo  magga-saccan ti,  evaá¹�  tassa
Ã±Ä�á¹‡assa anugatiyaá¹�  Ã±Ä�á¹‡aá¹�.  Tenâ€™ Ä�ha:  â€œSo iminÄ�  dhammena Ã±Ä�á¹‡ana
diá¹á¹hena pattena viditena pariyogÄ�á¸·hena atÄ«tÄ�nÄ�gatena yaá¹� netiâ€œ ti. Paricce-Ã±Ä�á¹‡an ti
paresaá¹� citta-paricchede Ã±Ä�á¹‡aá¹�. Yathâ€™ Ä�ha: â€œTattha katamaá¹� paricce-Ã±Ä�á¹‡aá¹�?
Idha  bhikkhu  para-sattÄ�naá¹�  para-puggalÄ�naá¹�  cetasÄ�  ceto-paricca  pajÄ�nÄ�tiâ€�  ti  vit‐
thÄ�retabbaá¹�. ThapetvÄ� pana imÄ�ni tÄ«á¹‡i Ã±Ä�á¹‡Ä�ni avasesaá¹� sammuti-Ã±Ä�á¹‡aá¹�
nÄ�ma.  YathÄ�ha:  â€œTattha  katamaá¹�  sammuti-Ã±Ä�á¹‡aá¹�?  ThapetvÄ�  dhamme-
Ã±Ä�á¹‡aá¹�, thapetvÄ� anvayeâ€™ Ã±Ä�á¹‡aá¹�, thapetvÄ� paricce- Ã±Ä�á¹‡aá¹� avasesaá¹�
sammuti-Ã±Ä�á¹‡an ti. â€”[Sv. III, 1019-20]).

12.  [Vbh. 330]:  Tattha  katamÄ�  paÃ±Ã±Ä�  Ä�cayÄ�ya  no  apacayÄ�ya?  KÄ�mÄ�vacarakusale
paÃ±Ã±Ä�  Ä�cayÄ�ya  no  apacayÄ�ya.  CatÅ«su  maggesu  paÃ±Ã±Ä�  apacayÄ�ya  no
Ä�cayÄ�ya.  RÅ«pÄ�vacara-  arÅ«pÄ�vacarakusale  paÃ±Ã±Ä�  Ä�cayÄ�ya  ceva  apacayÄ�ya  ca.
AvasesÄ� paÃ±Ã±Ä� neva Ä�cayÄ�ya no apacayÄ�ya.
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5.8 Fifth group of four in wisdom

And again, there are four kinds in wisdom. There is wisdom which is due to aversion and not to pen‐
etration. There is wisdom which is due to penetration and not to aversion. There is wisdom which is
due to aversion and also to penetration. There is wisdom which is due neither to aversion nor to penet‐
ration. Here the wisdom which is due to aversion and which is not due to penetration of supernormal
knowledge and the knowledge of the Four Truths is called wisdom which is due to aversion and not
due to penetration. That which is due to supernormal knowledge is due to penetration and not due to
aversion. The wisdom of the Four Paths are due to aversion and also to penetration. The other kinds of

wisdom are due neither to aversion nor to penetration.13 

5.9 Sixth group of four in wisdom

And again, there are four kinds in wisdom, namely, analysis of meaning, of the Law, of interpretation
and of argument. Knowledge in regard to meaning is analysis of meaning. Knowledge in regard to
doctrine is analysis of the Law. Knowledge in regard to etymological interpretation is analysis of inter‐

pretation. Knowledge in regard to knowledge is analysis of argument.14 

5.10 Seventh group of four in wisdom

Knowledge in regard to consequence of cause is analysis of meaning. Knowledge in regard to cause is
analysis of the Law. Understanding in [298|235] regard to the analysis of the Law is analysis of inter‐

pretation. Knowledge in regard to knowledge is analysis of argument.15 

5.11 Eighth group of four in wisdom

And again, the knowledge of ill and cessation is analysis of meaning. The knowledge of the origin of ill
and the Path is called analysis of the Law. Etymological interpretation of the Law is called analysis of

interpretation. Knowledge in regard to knowledge is called analysis of argument.16 

5.12 Ninth group of four in wisdom

And again, knowledge of the Law, namely, the discourses, mixed verse and prose, expositions, verse,

solemn utterances, sayings, birth-stories, supernormal phenomena, divisions according to matter17  is
called analysis of the Law. One knows the meaning of what is spoken: â€œThis is the meaning of what
is  spokenâ€�.  This  is  called  analysis  of  meaning.  Knowledge  of  the  meaning  of  what  has  been

13.  [Vbh. 330]:  Tattha  katamÄ�  paÃ±Ã±Ä�  nibbidÄ�ya  no  paá¹ivedhÄ�ya?  YÄ�ya  paÃ±Ã±Ä�ya
kÄ�mesu  vÄ«tarÄ�go  hoti,  na  ca  abhiÃ±Ã±Ä�yo  paá¹ivijjhati  na  ca  saccÄ�ni:  ayaá¹�  vuccati
paÃ±Ã±Ä�  nibbidÄ�ya no paá¹ivedhÄ�ya.  Sveva paÃ±Ã±Ä�ya kÄ�mesu vÄ«tarÄ�go samÄ�no
abhiÃ±Ã±Ä�yo  paá¹ivijjhati,  na  ca  saccÄ�ni:  ayaá¹�  vuccati  paÃ±Ã±Ä�  paá¹ivedhÄ�ya  no
nibbidÄ�ya. CatÅ«su maggesu paÃ±Ã±Ä� nibbidÄ�ya ceva paá¹ivedhÄ�ya ca. AvasesÄ� paÃ±Ã±Ä�
neva nibbidÄ�ya no paá¹ivedhÄ�ya.

14.  [Vbh. 293,  331]:  Tattha  katamÄ�  catasso  paá¹isambhidÄ�?  Atthapaá¹isambhidÄ�  dhammapaá¹‐
isambhidÄ�  niruttipaá¹isambhidÄ�  paá¹ibhÄ�napaá¹isambhidÄ�.  Atthe  Ã±Ä�á¹‡aá¹�  atthapaá¹‐
isambhidÄ�.  Dhamme  Ã±Ä�á¹‡aá¹�  dhammapaá¹isambhidÄ�.  Tatra  dhammaniruttÄ�bhilÄ�pe
Ã±Ä�á¹‡aá¹�  niruttipaá¹isambhidÄ�.  NÄ�á¹‡esu  Ã±Ä�á¹‡aá¹�  paá¹ibhÄ�á¹‡apaá¹isambhidÄ�.
ImÄ� catasso paá¹isambhidÄ�.

15.  [Vbh. 293]:  Hetumhi  Ã±Ä�á¹‡aá¹�  dhammapaá¹isambhidÄ�.  Hetuphale  Ã±Ä�á¹‡aá¹�  atthapaá¹‐
isambhidÄ�.  Tatra  dhammaniruttÄ�bhilÄ�pe  Ã±Ä�á¹‡aá¹�  niruttipaá¹isambhidÄ�.  Ã‘Ä�á¹‡esu
Ã±Ä�á¹‡aá¹� paá¹ibhÄ�á¹‡apaá¹isambhidÄ�.

16. [Vbh. 293]: Dukkhe Ã±Ä�á¹‡aá¹� atthapaá¹isambhidÄ�. DukkhasamudayeÃ±Ä�á¹‡aá¹� dhammapaá¹‐
isambhidÄ�.  Dukkhanirodhe  Ã±Ä�á¹‡aá¹�  atthapaá¹isambhidÄ�.  DukkhanirodhagÄ�miniyÄ�  paá¹‐
ipadÄ�ya  Ã±Ä�á¹‡aá¹�  dhammapaá¹isambhidÄ�.  Tatra  dhammaniruttÄ�bhilÄ�pe  Ã±Ä�á¹‡aá¹�
niruttipaá¹isambhidÄ�. Ã‘Ä�á¹‡esu Ã±Ä�á¹‡aá¹� paá¹ibhÄ�á¹‡apaá¹isambhidÄ�.

17.  *  Sutta,  geyya,  veyyÄ�karaá¹‡a,  gÄ�thÄ�,  udÄ�na,  itivuttaka,  jÄ�takÄ�,  abbhutadhamma vepulla
(vedalla) â€”transliteration.
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preached is called the analysis of interpretation. Knowledge in regard to knowledge is called analysis

of argument.18 

5.13 Tenth group of four in wisdom

And again, knowledge in respect of the eye is called analysis of the Law. Eye-knowledge in respect of
views is called analysis of meaning. Knowledge in interpreting what has been preached is called ana‐

lysis of interpretation. Knowledge in regard to knowledge is called analysis of argument.19 

5.14 Eleventh group of four in wisdom

And again, there are four kinds of knowledge, namely, knowledge of ill, [299|236] of the origin of ill, of
the ceasing of ill and of the Path. Knowledge in regard to ill is knowledge of ill. Knowledge in regard
to the origin of ill is knowledge of the origin of ill. Knowledge in regard to the ceasing of ill is know‐

ledge of the ceasing of ill. Knowledge which practises to completion is knowledge of the Path.20 

The Distinguishing of Wisdom in the Path of Freedom has ended.

The Ninth Fascicle has ended.

[300|237]

18. [Vbh. 294]: Idha bhikkhu dhammaá¹� jÄ�nÄ�ti suttaá¹� geyyaá¹� veyyÄ�karaá¹‡aá¹� gÄ�thaá¹�
udÄ�naá¹�  itivuttakaá¹�  jÄ�takaá¹�  abbhutadhammaá¹�  vedallaá¹�:  ayaá¹�  vuccati  dhammapaá¹‐
isambhidÄ�.  So  tassa  tass'  eya  bhÄ�sitassa  atthaá¹�  jÄ�nÄ�ti:  ayaá¹�  imassa  bhÄ�sitassa  attho,
ayaá¹� imassa bhÄ�sitassa attho ti: ayaá¹� vuccati atthapatisambhidÄ�. Tatra dhammaniruttÄ�bhilÄ�pe
Ã±Ä�á¹‡aá¹� niruttipaá¹isambhidÄ�. Ã‘Ä�á¹‡esu Ã±Ä�á¹‡aá¹� paá¹ibhÄ�á¹‡apaá¹isambhidÄ�.

19.  [Vbh. 296]:  Yasmiá¹�  samaye  akusalaá¹�  cittaá¹�  uppannaá¹�  hoti  somanassasahagataá¹�  diá¹á¹‐
higatasampayuttaá¹�,  rÅ«pÄ�rammaá¹‡aá¹�  vÄ�  ...pe...  dhammÄ�rammaá¹‡aá¹�  vÄ�  yaá¹�  yaá¹�
vÄ� panâ€™ Ä�rabbha, tasmiá¹� samaye phasso hoti ...pe ... avikkhepo hoti: ime dhammÄ� akusalÄ�.
Imesu dhammesu Ã±Ä�á¹‡aá¹�  dhammapaá¹isambhidÄ�.  Tesaá¹�  vipÄ�ke Ã±Ä�á¹‡aá¹�  atthapaá¹‐
isambhidÄ�.  YÄ�ya  niruttiyÄ�  tesaá¹�  dhammÄ�naá¹�  paÃ±Ã±atti  hoti,  tatra
dhammaniruttÄ�bhilÄ�pe  Ã±Ä�á¹‡aá¹�  nirutti  paá¹isambhidÄ�.  Yena  Ã±Ä�á¹‡ena  tÄ�ni
Ã±Ä�á¹‡Ä�ni  jÄ�nÄ�ti:  imÄ�ni  Ã±Ä�á¹‡Ä�ni  idam  atthajotakÄ�nÄ«ti,  Ã±Ä�á¹‡esu
Ã±Ä�á¹‡aá¹� paá¹ibhÄ�á¹‡a paá¹isambhidÄ�.

20.  [D. III,  227]:  Dukkhe  Ã±Ä�á¹‡aá¹�,  samudaye  Ã±Ä�á¹‡aá¹�,  nirodhe  Ã±Ä�á¹‡aá¹�,  magge
Ã±Ä�á¹‡aá¹�.
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Chapter XV: The five methods

1 Section One

Here, if the new yogin aspires after release from decay and death, and wishes to remove the cause of
arising and passing away, wishes to dispel the darkness of ignorance, to cut the rope of craving and to

acquire holy wisdom, he should develop the methods, namely, the aggregate-method,1  sense-organ-

method,2 element-method,3 conditioned-arising-method4 and truth-method.5 

1.1 The aggregate of form

Q. What is the aggregate-method? A. The five aggregates are, the aggregate of form,6 the aggregate of

feeling,7  the aggregate of perception,8  the aggregate of formation,9  and the Aggregate of conscious‐

ness.10  Q. What is the aggregate of form?  A. The four primaries and the material qualities derived

from the primaries.11 

1.2 Four primaries defined

Q. What are the four primaries? Earth-element,12 water-element,13 fire-element,14 air-element.15 What
is the earth-element? That which has [301|238] the nature of hardness and the nature of solidity. This
is called the earth-element. What is the water-element? That which has the nature of flowing and the
nature of cohesiveness. This is called the water-element. What is the fire-element? That which has the
nature of heating and the nature of maturing matter. This is called the fire-element. What is the air-ele‐
ment? That which has the nature of moving and the nature of supporting. This is called the air-ele‐

ment.16 

The new yogin overcomes difficulties in two ways, namely, through viewing these briefly and through
viewing these at length. This should be understood as was fully taught in the determining of the four
elements.

1. Khandha-upÄ�ya

2. Ä€yatana-upÄ�ya

3. DhÄ�tu-upÄ�ya

4. Paá¹iccasamuppÄ�da-upÄ�ya

5. Sacca-upÄ�ya

6. RÅ«pa.

7. VedanÄ�

8. SaÃ±Ã±Ä�

9. Saá¹…khÄ�rÄ�

10. ViÃ±Ã±Ä�á¹‡a

11.  [Dhs. 124, para. 584]:  Tattha katamaá¹�  sabbaá¹�  rÅ«paá¹�? CattÄ�ro ca mahÄ�bhÅ«tÄ�  catun‐
naÃ± ca mahÄ�bhÅ«tÄ�naá¹� upÄ�dÄ�ya rÅ«paá¹�â€”idaá¹� vuccati sabbaá¹� rÅ«paá¹�.

12. Paá¹havÄ«-dhÄ�tu

13. Ä€po-dhÄ�tu

14. Tejo-dhÄ�tu

15. VÄ�yo-dhÄ�tu
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1.3 Derived material qualities

What are the derived material qualities? The sense-organs of eye, ear, nose, tongue, body, matter as
sense-object, sound as sense-object, odour as sense-object, taste as sense-object, femininity, masculinity,
life-principle, body-intimation, speech-intimation, element of space, buoyancy of matter, impressibility
of matter, adaptibility of matter, integration of matter, continuity of matter, decay of matter, imperman‐

ency of matter, solid food, the basis of the material element and the material quality of torpor.17 

Cp.  [Vis.  Mag. 450]:  Aá¹á¹hakathÄ�yam  pana  balarÅ«paá¹�  ...rogarÅ«paá¹�,  ekaccÄ�naá¹�
matena middharÅ«pan ti evaá¹� aÃ±Ã±Ä�ni pi rÅ«pÄ�ni Ä�haritvÄ�: addhÄ� muni â€™si
sambuddho, natthi nivaraá¹‡Ä� tavÄ� ti Ä�dini vatvÄ� middharÅ«paá¹� tÄ�va natthi yevÄ�
ti  paá¹ikkhittaá¹�. (=EkaccÄ�nan  ti  AbhayagirivÄ�sÄ«naá¹� â€”  [Pm. ,  455],  Dham‐
mÄ�nanda Theraâ€™s Ed.).

[Abhmv. 72]: Tattha: â€œsamodhÄ�nanâ€� ti sabbam eva idaá¹� rÅ«paá¹� samodhÄ�nato paá¹‐
havÄ«dhÄ�tu Ä�podhÄ�tu tejodhÄ�tu vÄ�yodhÄ�tu, cakkhÄ�yatanaá¹�  ...  pe ...  jaratÄ�
aniccatÄ�  ti  aá¹á¹havÄ«satividhaá¹�  hoti;  ito  aÃ±Ã±aá¹�  rÅ«paá¹�  nÄ�ma natthi.  Keci  pana
middhavÄ�dino  middharÅ«paá¹�  nÄ�ma  atthÄ«ti  vadanti,  te  â€œaddhÄ�  munÄ«  â€™si
sambuddho, natthi nÄ«varaá¹‡Ä� tavÄ�â€� ti ca, â€œthÄ«na-middha-nivaraá¹‡aá¹� nivaraá¹‡aÃ±
câ€™  eva  avijjÄ�nÄ«varaá¹‡ena  nÄ«varaá¹‡a-sampayuttanâ€�  ti  sampayutta-vacanato  ca;
mahÄ�pakaraá¹‡e  Paá¹á¹hÄ�ne:  â€œnÄ«varaá¹‡aá¹�  dhammaá¹�  paá¹icca  nÄ«varaá¹‡o  dhammo
uppajjati na purejÄ�ta-paccayÄ�â€� ti ca; â€œarÅ«pe pi kÄ�macchanda-nÄ«varaá¹‡aá¹� paá¹icca
thina-middha-uddhacca-kukkuccÄ�vijjÄ�-nÄ«varaá¹‡Ä�niâ€�  ti  evam  Ä�dhÄ«hi  virujjhanato
arÅ«pam eva middhan ti paá¹ikkhipitabbÄ�.

698. ArÅ«pe pi panâ€™ etassa, middhassâ€™ uppatti-pÄ�á¹hato
niá¹á¹ham etthâ€™ Ä�vagantabbaá¹�, na ta, rÅ«pan ti viÃ±Ã±unÄ�.

1.4 Sense-organ of eye

What is the sense-organ of eye? By this matter is seen. Visible objects  [302|239] impinging on this,

visual consciousness is aroused.18 This is called the senseorgan of eye. And again, the sensory matter
that depends on the three small fleshy discs round the pupil, and the white and black of the eye-ball
that is in five layers of flesh, blood, wind, phlegm and serum, is half a poppy-seed in size, is like the

head of  a  louseling,  is  made by  the  four  primaries  according to  past  kamma,19  and in  which  the
primary of heat is in excess, is called the sense-organ of the eye. (446) It is as has been taught by the
Possessor of Great Skill, the Venerable Elder SÄ�riputta, â€œThe organ of visual sense, by which one

sees objects, is small and subtle like (the head of) a louseâ€�.20 

Vuttam pi câ€™ etaá¹� DhammasenÄ�patinÄ�:Ä�
Yena cakkhuppasdena rÅ«pÄ�ni samanupassatiá¹�
paritta sukhumaá¹� câ€™ etaá¹� Å«kÄ�sirasamÅ«paman ti.

The common source of this verse has not been traced.

a. 

b. 

16.  Cp.  [Vis. Mag. 351-2]:  Yo imasmiá¹� kÄ�ye thaddhabhÄ�vo vÄ�, kharabhÄ�vo vÄ� ayaá¹� paá¹‐
havÄ«dhÄ�tu;  yo  Ä�bandha  nabhÄ�vo  vÄ�,  dravabhÄ�vo  vÄ�  ayaá¹�  Ä�podhÄ�tu;  yo
paripÄ�canabhÄ�vo vÄ�  uá¹‡habhÄ�vo vÄ�,  ayaá¹�  tejodhÄ�tu;  yo  viá¹thambhanabhÄ�vo vÄ�
samudiraá¹‡abhÄ�vo  vÄ�,  ayaá¹�  vÄ�yodhÄ�tÅ«  ti  evaá¹�  sankhittena  dhÄ�tuyo  pariggahetvÄ�
punappunaá¹�:  paá¹havÄ«dhÄ�tu  Ä�podhÄ�tÅ«  ti  dhÄ�tumattato  nissattato  nijjÄ«vato
Ä�vajjitabbaá¹� manasikÄ�tabbaá¹� paccavekkhitabbaá¹�.

17. MiddharÅ«paá¹�.

18. [M. III, 285]: CakkhuÃ± ca, bhikkhave, paá¹icca rÅ«pe ca uppajjati cakkhuviÃ±Ã±Ä�á¹‡aá¹�.

19.  [S. IV,  132]:  Cakkhuá¹�  bhikkhave  purÄ�á¹‡akammaá¹�  abhisaá¹…khataá¹�  abhisaÃ±cetayitaá¹�
vedaniyaá¹� daá¹á¹habbaá¹� ...pe... givhÄ� purÄ�á¹‡akammaá¹� abhisaá¹…khatÄ� abhisaÃ±cetayitÄ�
vedaniyÄ� daá¹á¹habbÄ� ...Mano purÄ�á¹‡akammaá¹� abhisaá¹…khato abhisaÃ±cetayito vedaniyo daá¹á¹‐
habbo.

20. [Vis. Mag. 446]; [Abhmv. 66]; [Dhs. A. 307]:
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1.5 Sense-organ of ear

What is the sense-organ of ear? By this sounds are heard. Sound impinging on this, auditory con‐
sciousness is aroused. This is called the senseorgan of ear. And again, the sensory matter that is in the
interior of the two ear-holes, is fringed by tawny hair, is dependent on the membrane, is like the stem
of a blue-green bean, is produced by the four primaries according to kamma and in which the element

of space is in excess, is called the senseorgan of ear.21 

1.6 Sense-organ of nose

What is the sense-organ of nose? By this odours are sensed. Odour impinging on this, olfactory con‐
sciousness arises. This is called the senseorgan of nose. And again, the sensory matter that, in the in‐

terior of the nose, where the three meet,22 is dependent on one small opening, is like a Koviá¸·Ä�ra23 

(flower in shape),  is  produced by the four primaries,  according to past  kamma,  and in which the
primary of air is in excess, is called the senseorgan of nose.

1.7 Sense-organ of tongue

What is the sense-organ of tongue? By this tastes are known. Taste impinging on this, gustatory con‐
sciousness is aroused. This is called the [303|240] sense-organ of tongue. And again, the sensory mat‐

ter that is two-finger breadths in size, is in shape like a blue lotus,24  is located in the flesh of the
tongue, is a product of the four primaries,  is wrought according to past  kamma,  and in which the
primary of water is in excess, is called the sense-organ of tongue.

1.8 Sense-organ of body

What is the sense-organ of body? By this tangibles are known. By the impact of tangibles on this, tac‐
tual consciousness is aroused. This is called sense-organ of body. And again, it is the sensory matter
that is in the entire body, excepting the hair of the body and of the head, nails, teeth and other insensit‐
ive parts, is produced by the four primaries, according to past  kamma, and in which the primary of
earth is in excess. This is called the sense-organ of body. Material sense-object is the reaction of visible
objects, auditory sense-object is the reaction of sound, olfactory sense-object is the reaction of odour,
gustatory sense-object is the reaction of flavour. Femininity is the characteristic of female nature; mas‐
culinity is the characteristic of male nature; that which preserves the body wrought by kamma, is called
life- principle; body intimation means bodily activities; speech intimation means verbal activities; what
delimits matter is called the element of space. Buoyancy of matter means, the lightness-characteristic
of material nature; impressibility of matter means, the plasticity-characteristic of material nature; ad‐
aptibility of matter means, the workability-characteristic of material nature; these three are the charac‐
teristics of non-sluggishness in material nature; the accumulation of these sense-organs is called the in‐
tegration of matter. This integration of matter is called the continuity of matter. The arising of material
objects is the coming to birth of matter; the maturing of material objects is the decay of matter; matter
decaysâ€”this is called the impermanency of matter. That, by which beings get nutritive essence, is
called solid food. The growth which is dependent on the primaries and the element of consciousness,
is called the sense-organ of the material element. All primaries are characterized by the material qual‐
ity of torpor. These twenty-six material qualities and the four primaries make up thirty kinds of mat‐

ter.25 

21. Cp. [Abhmv. 66]: Suá¹‡Ä�tÄ«ti sotaá¹�; taá¹� tanu-tamba-lomÄ�cite aá¹…guliveá¹haka-saá¹‡á¹hÄ�ne
padese  vuttappakÄ�rÄ�hi  dhÄ�tÅ«hi  katâ€™  Å«pakÄ�raá¹�  utu-cittâ€™  Ä�hÄ�rehi
upatthambhiyamÄ�naá¹�  Ä�yunÄ�  paripÄ�liyamÄ�naá¹�,  sotaviÃ±Ã±Ä�á¹‡Ä�dÄ«naá¹�
vatthu-dvÄ�ra-bhÄ�vaá¹� sÄ�dhayamÄ�naá¹� tiá¹á¹hati.

22.  Cp.  [Abhmv. 66]:  GhÄ�yatÄ«ti  ghÄ�á¹‡aá¹�,  taá¹�  sasambhÄ�ra-ghÄ�á¹‡abilassa  anto  ajapada-
saá¹‡á¹hane padese yathÄ�vuttappakÄ�raá¹� hutvÄ� tiá¹á¹hati.

23. A sort of ebony, Bauhinia variegataâ€” P.T.S. Dict.

24. (a) Uppala. Cp. [J. V, 37]: Nila-ratta-set-uppala, ratta-seta-paduma, seta-kumuda, kallahÄ�raâ€”The seven
kinds of lotuses. See P.T.S. Dict.

(b)  [Abhmv. 66]:  SÄ�yatÄ«ti  jivhÄ�;  jÄ«viatm  avhÄ�yatÄ«ti  vÄ�  jivhÄ�;  sÄ�  sasambhÄ�ra-
jivhÄ�majjhassa upari uppala-dalagga-saá¹‡á¹hÄ�ne padese yathÄ�vuttappakÄ�rÄ� hutvÄ� tiá¹á¹hati.

25. According to [Abhmv. 71], there are twenty-eight only â€” verse 695:â€”
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BhÅ«tÄ� rÅ«pÄ�ni cattÄ�ri, upÄ�dÄ� catuvÄ«sati
aá¹á¹havÄ«sati rÅ«pÄ�ni, sabbÄ�nâ€™ eva bhavanti hi.

1.9 Difference between the four primaries and derived matter

Q. What is the difference between the four primaries and the matter [304|241] derived from the four
primaries? A. Depending on one another, the four primaries are produced. Though the four derived
material qualities are produced in dependence on the four primaries, the four primaries do not de‐
pend on the derived material qualities and the material qualities derived from the four primaries are
not interdependent.

1.10 Simile of the three sticks

The four primaries should be known as three sticks which stand supporting one another. The material
qualities derived from the four primaries should be known as the shadow cast by the three sticks,
which support each other. This is the difference between them. Here the yogin knows that all these
thirty material qualities are of five kinds by way of arising, group, birth, diversity, unity.

1.11 Material qualities by way of arising

Q. How, by way of arising?  A. Nine material qualities arise owing to the cause-condition of  kamma.
They are the sense-organs of eye, ear, nose, tongue and body, femininity, masculinity, life-principle,
and the basis of the material element. Two material qualities arise owing to the cause-condition of con‐
sciousness. They are body-intimation and speech-intimation. One material quality arises owing to the
cause-condition of the caloric order and consciousness. It is the auditory sense-object. Four material
qualities arise owing to the cause-condition of caloricity, consciousness and nutriment. They are buoy‐
ancy of  matter,  impressibility  of  matter,  adaptibility  of  matter  and the  material  quality  of  torpor.
Twelve material qualities arise owing to four cause-conditions. They are material sense-object, olfact‐
ory senseobject, gustatory sense-object, space-element, integration of matter, continuity of matter, birth
of matter, solid food and the four elements.

Of two material qualities, namely decay of matter and impermanency of matter, there is no arising.
And again, decay depends on birth; and depending on decay, there is impermanency. Thus one should
know the character of these by way of arising.

1.12 Material qualities by way of group

Q. How, by way of group?26  A. Nine groups are produced by kamma. Nine groups are produced by
consciousness. Six groups are produced by caloric order. Three groups are produced by nutriment.

Q. What are the nine groups produced by kamma? A. They are the eye-decad, ear-decad, nose-decad,

tongue-decad, body-decad, femininity-decad, masculinity-decad, basis-decad, life-ennead.27 [305|242]

Q. What is the eye-decad? A. The four elements of eye-sentience are . its basis. And again, it consists of

the four primaries, form, odour, flavour, contact,28  life-principle and the sentient eye. This decad is
produced together and does not separate.  This is  called â€œgroupâ€�  and this is  called the eye-
decad. The arising of this is birth; its maturing is called decay; its destruction is called impermanency;
what delimits it is called space-element; these four and the group arise together. When the eye-decad
decays, it produces a second decad; these two kinds of decads should be known as â€œgroupâ€�.
Coming after is called succession. These six states arise together. When decay sets in, the second eye-
decad produces a third decad. These, the second and the third eye-decads are called â€œgroupâ€�.
Coming after is  called succession.  The first  decad is  scattered,  the second decad decays,  the third
decad arises. These occur in one moment. Thus the eye-decad arises. None can discern the interval. So
quick it is that by worldly knowledge it cannot be known. There is a yogin. He sees the succession of

the eye. It  is like a flowing stream. It  is like the flame of a lamp.29  Thus should the eye-decad be

26. KalÄ�pa.

27.  Cakkhu-dasaka-, sota-dasaka-, ghÄ�na-dasaka-, kÄ�ya-dasaka-, itthindriya-dasaka-, puris-indriya-dasaka-,
Ä�yatana-dasaka-kalÄ�pa (possibly for hadayavatthu); jÄ«vita-navaka-kalÄ�pa.

28. OjÄ� according to [Abhms.]
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known. In the same way one should know the ear-decad, the nose-decad, the tongue-decad, the body-
decad, femininity-decad, masculinity-decad, life-principle-ennead at length.

Q. What are the nine consciousness-born groups? A. Bare-octad, bare-body-intimation-ennead, bare-
speech-intimation-heptad,  bare-buoyancy-ennead,  buoyancy-body-intimation-decad,  buoyancy-
speech-intimation-undecad,  bare-eye-ennead,  eye-body-intimation-decad,  eye-speech-intimation-un‐
decad.

Q. What is the consciousness-born-bare-octad? A. The four elements and visible object, odour, flavour
and contact which depend on the elements. These eight are named the bare-octad.

The arising of these is birth; the maturing of these is decay; destruction of these is impermanency;
what delimits these is space-element; these four states arise in them. At the time of their destruction,
this bare octad sets going a second bare-octad together with the second consciousness. Destruction of

the first bare (-octad) and the arising of the second bare (-octad) occur in a moment.30 

In the same way, the bare-buoyancy-nonary and the bare-eye-ennead (should be understood). These

six groups31 are not destroyed in the first and not produced in the second, do not occur in one instant,
because no two intimations can take place in one conscious track. The rest should be known in the way
it was fully taught before. [306|243]

Q. What are the six groups produced by the caloric order?  A. Bare-octad, bare-sound-ennead, bare-
buoyancy-ennead, buoyancy-sound-decad, bare-eye-ennead, eye-sound-decad. External groups are of
two kinds: bare-octad and sound-ennead.

Q. What are the three groups which are produced in nutriment? A. Bare octad, bare-buoyancy-ennead
and bare-eye-ennead.

Of groups that are produced by caloric order and nutriment, the continuity, kamma and basis should
be known as equal. The rest is as was taught above. The divine life-ennead is fulfilled in the sensuous
element and in the sphere of action. Eight groups continue because of life: nose, tongue, body, mas‐
culinity or femininity, and the three beginning with buoyancy, and torpidity. These are not in the form-
element. The divine life-ennead pertains to the unconscious Brahmas. In their body all the sense-or‐
gans exist. (Thus one should know), through groups.

1.13 Material qualities by way of birth

Q. How, through birth? A. It should be known by way of a male or female entering a womb. In the first

moment thirty material qualities are produced.32 

Gabbhaseyyaka-sattassa, paá¹isandikkhaá¹‡e pana
tiá¹�sa rÅ«pÄ�ni jÄ�yante, sabhÄ�vassâ€™ eva dehino.

They are the basis-decad, body-decad, femininity-decad, masculinity-decad. In the case of a person

who is neither a male nor a female, twenty material qualities are produced.33 

1.14 Material qualities by way of diversity,â€”groups of two in material qualities

Q. How, through diversity? A. All material qualities are of two kinds. They are gross or subtle. Here,
twelve material  qualities  are gross,  because internal  and external  material  sense-objects  are seized
through impact. The other eighteen material qualities are subtle, because they are not seized through
impact. And again, there are two kinds of material qualities. They are internal and external. Here, five
material qualities are internal, because the five sense-organs of eye and others are limited. The other
thirty-five material qualities are external matter, because they are not limited. And again, there are two

kinds. They are faculty and non-faculty.34 Here eight material qualities are faculty. They are the five in‐
ternals (possibly, five sentient organs), the faculty of femininity, of masculinity and life; they are so be‐

cause of dependence. The other twenty-two are non-faculty, because they are non-dependent.35 

29.  [Abhms. Ch. VI,  10]:  Catu-samuá¹á¹hÄ�na-rupÄ�-kalÄ�pa-santati  kÄ�maloke dipa-jÄ�lÄ�  viya
nadi soto viya.

30. * This line is unintelligible.

31.  Bare-body-intimation, bare-speech-intimation, buoyancy-body-intimation, buoyancy- speech-intima‐
tion, eye-body-intimation, eye-speech-intimation.

32. [Abhms. 77, v. 746]:
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1.15 Groups of three in material qualities

All material qualities can be divided into three kinds. They are non-material qualities and arrested ma‐

terial qualities.36 Here nine material qualities are feeling. They are the eight faculties and the material
basis, because they are produced owing to kamma-result. Nine material qualities are the senseobject of
sound, body-intimation, speech-intimation, buoyancy of matter, impressibility of matter, workability
of matter, decay of matter, impermanency of matter and torpidity. These are not produced through
kamma-result. The other twelve material qualities are breakable ones because they have two kinds of
significance (?). And again, material qualities are of three kinds: visible and reacting, invisible and re‐

acting and invisible and  [308|245] non-reacting.37  Here one material quality is visible and reacting,
that is, material sense-object, because it can be seen and touched. Eleven material qualities are invisible
and reacting. They are gross matter except material sense-object, because they cannot be seen but can
be touched. Eighteen material qualities are invisible and non-reacting. All other subtle matter is invis‐
ible and non-reacting.

1.16 Four kinds of material qualities

Again, all material qualities are of four kinds, by way of intrinsic nature of matter, material form, ma‐
terial characteristics and delimitation of matter. Here nineteen material qualities are intrinsic. They are
the twelve gross material qualities, femininity, masculinity, life-principle, element of water, solid food,
material basis and material quality of eye, because they limit (?). Seven material qualities are material
form. They are body-intimation, speech-intimation, buoyancy of matter, impressibility of matter, work‐
ability of matter, integration of matter, continuity of matter and intrinsic nature of matter, because they
change. Three material qualities are material characteristics. They are birth of matter, decay of matter
and impermanency of matter, because they are conditioned. One material quality is delimitation of
matter. It is space-element, because it defines the groups. Here, through intrinsic nature one discrimin‐
ates, not through the others. Thus one should understand through diversity.

33. [Abhms. 77, v. 747]:
AbhÄ�va-gabbhaseyyÄ�naá¹�; aá¹‡á¸�ajÄ�naÃ± ca vÄ«sati
bhavanti pana rÅ«pÄ�ni, kÄ�yavatthuvasena tu,

Cp.  [Vbh.-a. 169-70]:  Evaá¹�  pavattamÄ�ne  câ€™  etasmiá¹�  nÄ�marÅ«pe  yasmÄ�  abhÄ�vaka-
gabbhaseyyakÄ�naá¹�  aá¹‡á¸�ajÄ�naÃ±  ca  paá¹isandhikkhaá¹‡e  vatthu-kÄ�yavasena  rÅ«pato  dve
santatisÄ«sÄ�ni  tayo  ca  arÅ«pino  khandhÄ�  pÄ�tubhavanti,  tasmÄ�  tesaá¹�  vitthÄ�rena
rÅ«parÅ«pato  vÄ«sati-dhammÄ�  tayo  ca  arÅ«pino  khandhÄ�  ti  ete  tevÄ«sati-dhammÄ�
viÃ±Ã±Ä�á¹‡apaccayÄ� nÄ�ma-rÅ«pan ti veditabbÄ�.

 They are the basis-decad and the body-decad.

Taking birth in the sensuous element, a male or a female possessed of the faculties and the sense-organs
arouses seventy material qualities at the time of birth. They are the basis-decad, the body-decad, the
eye-decad, the ear-decad, the nose-decad, the tongue-decad, the femininity or masculinity-decad.

When a blind male or female is born in an evil state, that person arouses sixty material qualities, at the
moment of birth, namely, (all) except the eye-decad. In the same way a deaf person (447) arouses sixty
material qualities, namely, (all) except the ear-decad. A deaf and blind person arouses fifty material
qualities namely, (all) except the eye-decad and the ear-decad. When one who is neither a male nor a
female is born, at the beginning of an aeon, in an evil state, having faculties and sense-organs, that per‐
son arouses sixty material qualities at the moment of birth, namely, (all) except the masculinity or
femininity decad. A person, who is neither a male nor a female and is blind, [307|244] produces fifty
material qualities, namely, (all) except the eye-faculty-decad and the masculinity or femininity-decad.
A person who is neither a male nor a female and who is deaf arouses fifty material qualities, namely,
(all) except the ear-decad and masculinity or femininity. A person who is neither a male nor a female,
and is blind and deaf, arouses forty material qualities, namely, the basis-decad, the body-decad, the
nose-decad and the tongue-decad.  Brahma arouses  forty-nine material  qualities  at  the moment  of
birth. They are the basis-decad, the eye-decad, the ear-decad, the body-decad and the life-principle-en‐
nead. The beings of the divine-plane of inconscience arouse nine material qualities at the moment of
birth, namely, the life-principle-ennead. Thus one should know through birth.

34. Lit. Life-faculty and non-life-faculty.

35. Cp. [Dhs. 125-27, para. 585].

36. Lit. Having broken material qualities.

a. 
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1.17 Material qualities by way of unity

Q. How, through unity? A. All material qualities are one, as being not a condition, as not being non-
conditioned, as being dissociated from condition, causally related, put-together, worldly, cankerous,
binding, fettering, as being with flood, yoke, hindrance, as being infected, as being with faring-on, pas‐
sion, as being indeterminate, objectless, non-mental, dissociated from mind, as not arising together
with pleasure, as not arising together with pain, as arising together with non-pain and non-pleasure,
as neither group nor non-group, as neither learning nor non-learning, as neither broken by views nor
broken by concentration. Thus one should know the character of matter through unity. This is called
the aggregate of matter. [309|246]

1.18 Aggregate of feeling

Q. What is the aggregate of feeling? A. From the point of characteristic, feeling is of one kind, as being
experienced by the mind only. From the point of sense-organ, it is of two kinds thus: bodily and men‐
tal. From the point of intrinsic nature, it is of three kinds: blissful feeling, painful feeling, feeling that is

neither blissful nor painful.38 From the point of the Law, it is of four kinds: meritorious, demeritorious,
retributive and objective. From the point of faculties, there are five kinds, namely, pleasure-faculty,

pain-faculty, joy-faculty, grief-faculty, indifference-faculty.39 From the point of black and white, it is of
six kinds, namely, cankerous feeling of pleasure, non-cankerous feeling of pleasure, cankerous feeling
of pain, non-cankerous feeling of pain, cankerous feeling of neither pain nor pleasure, non-cankerous
feeling of neither pain nor pleasure. From the point of method, it is of seven kinds thus: feeling born of
eye-contact,  of ear-contact,  of nose-contact,  of tongue-contact,  of body-contact,  contact of mind-ele‐
ment, contact of mind- consciousness. Fully one hundred and eight kinds of feeling are fulfilled. Six
states of feeling are aroused from craving; six from renunciation; six from grief-craving; six from grief-
renunciation; six from equanimity-craving; six from equanimity-renunciation. Six times six are thirty-
six, and in the three divisions of time, these thirty-six are increased three times. This is called the ag‐

gregate of feeling.40 

1.19 Aggregate of perception

Q. What is the aggregate of perception? A. From the point of characteristic, perception is single, be‐
cause only the mind apprehends objects. From the point of black and white, it is of two kinds, namely,

perception-reversal  and perception-non-reversal.41  From the  point  of  demerit,  it  is  of  three  kinds,
namely, lustful-perception, hating-perception and harming-perception. From the point of merit, it is of

three kinds, namely, renunciation-perception, non-hating-perception and non-harming-perception.42 

37.  [D. III,  217]:  Tividhena  rÅ«pa-saá¹�gaho.  Sanidassana-sappaá¹ighaá¹�  rÅ«paá¹�,  anidassanasappaá¹‐
ighaá¹�  rÅ«paá¹�,  anidassana-appaá¹ighaá¹�  rÅ«paá¹� (=  Sanidassanâ€™  Ä�disu  attÄ�naá¹�
Ä�rabbha  pavattena  cakkhuviÃ±Ã±Ä�á¹‡a-saá¹…khÄ�tena  saha  nidassanen  Ä�ti  sanidassanaá¹�.
Cakkhu-paá¹ihanana-samatthato  saha-paá¹ighenÄ�  ti  sappaá¹ighaá¹�.  Tam atthato  rÅ«pâ€™Ä�yataá¹‡am
eva. Cakkhu-viÃ±Ã±Ä�á¹‡a-saá¹…khÄ�taá¹� nÄ�ssa nidassanan ti anidassanaá¹�. Sotâ€™ Ä�di-paá¹‐
ihananasamatthato saha-paá¹ighenÄ� ti sappaá¹ighaá¹�. Taá¹� atthato cakkhÄ�yatananâ€™ Ä�dini nava
Ä�yatanÄ�ni.  VuttappakÄ�raá¹�  nÄ�ssa  nidassanan ti  anidassanaá¹�.  NÄ�ssa  paá¹igho  ti  appaá¹‐
ighaá¹�.  Taá¹�  atthato á¹hapetvÄ�  dasâ€™ Ä�yatanÄ�ni avasesaá¹�  sukhuma-rÅ«paá¹�â€”[Sv. III,
997]).

38.  [S. IV, 231-32]:  KatamÄ�  ca bhikkhave dve vedanÄ�.  KÄ�yikÄ�  ca cetasikÄ�  ca.  ImÄ�  vuccanti
bhikkhave dve vedanÄ�. KatamÄ� ca bhikkhave tisso vedanÄ�. SukhÄ� vedanÄ� dukkhÄ� vedanÄ�
adukkhamasukhÄ� vedanÄ�. ImÄ� vuccanti bhikkhave tisso vedanÄ�.

39.  [S. IV,  232]:  KatamÄ�  ca  bhikkhave  paÃ±ca  vedanÄ�.  Sukhindriyaá¹�  dukkhindriyaá¹�
somanassindriyaá¹� domanassindriyaá¹� upekkhindriyaá¹�. ImÄ� vuccanti bhikkhave paÃ±ca vedanÄ�.

40.  [S. IV,  232]:  KatamÄ�  ca  bhikkhave  chattiá¹�sa  vedanÄ�.  Cha  gehasitÄ�ni  somanassÄ�ni  cha
nekkhammasitÄ�ni  somanassÄ�ni  cha  gehasitÄ�ni  domanassÄ�ni  cha  nekkhammasitÄ�ni  domanas‐
sÄ�ni cha gehasitÄ� upekkhÄ� cha nekkhammasitÄ� upekkhÄ�. ImÄ� vuccanti bhikkhave chattiá¹�sa
vedanÄ�.

41. SaÃ±Ã±Ä� vipallÄ�sa, saÃ±Ã±Ä� avipallÄ�sa.

42. [D. III, 215]:

219



Tisso akusala-saÃ±Ã±Ä�. KÄ�ma-saÃ±Ã±Ä�, vyÄ�pÄ�da-saÃ±Ã±Ä�, vihiá¹�sÄ�
saÃ±Ã±Ä�.
Tisso kusala-saÃ±Ã±Ä�, Nekkhamma-saÃ±Ã±Ä�, avyÄ�pÄ�da-saÃ±Ã±Ä�,
avihiá¹�sÄ�-saÃ±Ã±Ä�.

From the point of not knowing the significant nature of sense-organ, it is of four kinds, namely, the
perception of the ugly as beautiful, of ill as well, of impermanence as non-impermanence, of not-self as
self. From the point of knowing the significant nature of sense-organ, it is of four kinds, namely, per‐
ception of the [310|247] ugly, perception of ill, perception of impermanence and perception of not-self.
43 According to the Vinaya, it is of five kinds, thus: the perception of the ugly as beautiful, of the ugly
as ugly, of the beautiful as beautiful and the perception of uncertainty. From the point of object, there
are six kinds thus: form-perception, sound-perception, perception of odour, perception of taste, per‐

ception of contact, perception of ideas.44 By way of door, there are seven kinds thus: perception that is 
born of eye-contact, ear-contact, nose-contact, tongue-contact, body-contact, mind-element-contact,
consciousness-element-contact. Thus should the several kinds of perception be known. This is called

the aggregate of perception.45 

1.20 Aggregate of formations

Q. What is the aggregate of formations? A. Contact, volition, initial application of thought, sustained
application of thought, joy, confidence, energy, mindfulness, concentration, wisdom, life-principle, (re‐
moval of) hindrance, non-greed, non-hate, modesty, decorum, repose, wish to do, resolve, equanimity,
attention, greed, hatred, delusion, conceit,  views, agitation and anxiety, uncertainty, indolence, im‐

modesty, indecorum46 and all other mental properties, except feeling and perception, belong to the ag‐
gregate of formations.

1.21 Thirty-one similes

Here contact means mind touches object. It is likened to a sunbeam [311|248] touching a wall.47 This is
the basis of perception. Volition means the, movement of mind. It is like the movement of the foot or
like the scaffolding to the builder of a house. This is the near cause of door-object. Initial application of
thought is mental action. It is likened to the reciting of discourses by heart. Perception is its near cause.
Sustained application of thought is investigation of objects by the mind. It is likened to thought that

43. [A. II, 52]: Anicce bhikkhave niccan ti saÃ±Ã±Ä�vipallÄ�so cittavipallÄ�so diá¹á¹hivipallÄ�so,
adukkhe bhikkhave dukkhan ti saÃ±Ã±Ä�vipallÄ�so..., anattani bhikkhave attÄ� ti
saÃ±Ã±Ä�vipallÄ�so..., asubhe bhikkhave subhan ti saÃ±Ã±Ä�vipallÄ�so cittavipallÄ�so diá¹á¹‐
hivipallÄ�so...

Anicce  bhikkhave  aniccan  ti  na  saÃ±Ã±Ä�vipallÄ�so...,  dukkhe  bhikkhave  dukkhan  ti  na
saÃ±Ã±Ä�vipallÄ�so..., anattani bhikkhave anattÄ� ti na saÃ±Ã±Ä� vipallÄ�so..., asubhe bhikkhave
asubhan ti na saÃ±Ã±Ä�vipallÄ�so...

Anicce niccasaÃ±Ã±ino dukkhe ca sakhasaÃ±Ã±ino
Anattani ca attÄ� ti asubhe subhasaÃ±Ã±ino
Micchadiá¹á¹higatÄ� sattÄ�...
...
Aniccan aniccato dakkhuá¹� dukkham addakkhu dukkhato
Anattani anattÄ� ti asubham asubhatâ€™ addasuá¹�
Sammadiá¹á¹hisamÄ�dÄ�nÄ� sabbadukkham upaccagun ti.

44. [Vbh. 102, 104]: RÅ«pasaÃ±Ã±Ä� loke piyarÅ«paá¹� sÄ�tarÅ«paá¹� etth'esÄ� taá¹‡hÄ�
pahiyamÄ�nÄ� pahiyati, ettha nirujjhamÄ�nÄ� nirujjhati. SaddasaÃ±Ã±Ä� ...pe...
gandhasaÃ±Ã±Ä�... rasasaÃ±Ã±Ä� ...phoá¹á¹habbasaÃ±Ã±Ä�... dhammasaÃ±Ã±Ä� loke
piyarÅ«paá¹� etth'esÄ� taá¹‡hÄ� pahiyamÄ�nÄ� pahiyati, ettha nirujjhamÄ�nÄ� nirujjhati.

45. Cp. [Vbh.-a. 19]: CakkhusamphassajÄ� saÃ±Ã±Ä� ti Ä�dÄ«ni atÄ«tÄ�divasena niddiá¹á¹ha-
saÃ±Ã±aá¹� sabhÄ�vato dassetuá¹� vuttÄ�ni. Tattha cakkhusamphassato, cakkhusamphassasmiá¹�
vÄ� jÄ�tÄ� chakkhusamphassajÄ� nÄ�ma. Sesesu pi es'eva nayo. Ettha ca purimÄ� paÃ±ca cakkhup‐
pasÄ�dÄ�divatthukÄ� va. ManosamphassajÄ� hadaya-vatthukÄ� pi avatthukÄ� pi. SabbÄ� catub‐
hÅ«mikÄ�-saÃ±Ã±Ä�.

46. Phassa, cetanÄ�, vitakka, vicÄ�ra, pÄ«ti, saddhÄ�, viriya, sati, samÄ�dhi, paÃ±Ã±Ä�, jÄ«vitindriya,
nÄ«rvaraá¹‡e (pahÄ«na,â€”suggested  by  Prof.  Higata),  alobha,  adosa,  hiri,  ottappa  passaddhi,  chanda,
adhimokkha, upekkhÄ�, manasikÄ�ra, lobha, dosa, moha, mÄ�na, diá¹á¹hi, uddhaccakukkucca (in the ex‐
planation thina is substituted for kukkucca), vicikicchÄ�, kosajja, ahiri, anottappa.
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follows the sense. Initial application of thought is its near cause. Joy is delight of mind. It is likened to
a man gaining something. Exulting is its near cause. Confidence is purity of mind. It is likened to a

man purifying water through the uttering of spells. The four attributes of stream-entrance48  are its
near cause. Energy is vigour of mind. It is likened to the energy of an ox bearing a burden. The eight

bases of agitation49 are its near cause. Mindfulness is the guarding of the mind. It is likened to the oil
which protects the bowl. The four foundations of mindfulness are its near cause. Concentration is uni‐
fication  of  mind.  It  is  likened to  the  flame of  the  lamp behind the  palace.  The  four  meditations,

jhÄ�nas, are its near cause. Wisdom is seeing with the mind. It is likened to a man who has eyes.50 

PassÄ�mi naá¹� manasÄ� cakkhunÄ� va
rattindivá¹�, brÄ�hmaá¹‡a, appamatto;
namassamÄ�no vivasemi rattiá¹�;
â€”tenâ€™ eva maÃ±Ã±Ä�mi avippavÄ�saá¹�.

47. [S. II, 103]: SeyyathÄ�pi bhikkhave kuá¹Ä�gÄ�raá¹� vÄ� kuá¹Ä�gÄ�rasÄ�lÄ� vÄ� uttarÄ�ya
vÄ�  dakkhiá¹‡Ä�ya  vÄ�  pÄ�cÄ«nÄ�ya  va  vÄ�tapÄ�nÄ�  suriye  uggacchante  vÄ�tapÄ�nena
rasmi pavisitvÄ� kvÄ�ssa patiá¹á¹hitÄ� ti? PacchimÄ�ya bhante bhittiyan ti. PacchimÄ� ce bhikkhave
bhitti nÄ�ssa kvÄ�ssa patiá¹á¹hitÄ� ti? Paá¹havivaá¹� blante ti. Paá¹havi ce bhikkhave nÄ�ssa kvÄ�ssa
patiá¹á¹hitÄ� tt? Ä€asmiá¹� bhante ti. Ä€po ce bhikkhave nÄ�ssa kvÄ�ssa patiá¹á¹hitÄ� ti? Appatiá¹á¹‐
hitÄ� bhante ti. Evam eva kho bhikkhave kabaá¸·inkÄ�re ce bhikkhave Ä�hÄ�re natthi rÄ�go natthi nandi
natthi taá¹‡hÄ�  .  .  .  pe .  .  .  Phasse ce bhikkhave Ä�hÄ�re..  .  pe.  ..  ManosaÃ±cetanÄ�ya ce bhikkhave
Ä�hÄ�re...pe...  ViÃ±Ã±Ä�á¹‡e  ce  bhikkhave  Ä�hare  natthi  rÄ�go  natthi  nandi  natthi  taá¹‡hÄ�
appatiá¹á¹hitaá¹� tattha viÃ±Ã±Ä�á¹‡aá¹� avirÅ«á¸·haá¹�.

48.  [S. V,  347]:  Sappurisasaá¹�sevo  hi  bhante  sotÄ�pattiaá¹…gaá¹�,  saddhamma-savaá¹‡aá¹�
sotÄ�pattiaá¹…gaá¹�,  yonisomanasikÄ�ro  sotÄ�pattiaá¹…gaá¹�,  dhamnÄ�nudhammapaá¹ipatti
sotÄ�pattiaá¹…gan ti.

49. [Pts.-a. III, 547]:  Aá¹á¹hasaá¹�vegavatthÅ«ni nÄ�ma: JÄ�ti-jarÄ�-byÄ�dhi-maranÄ�á¹‡i cattÄ�ri,
apÄ�yadukkhaá¹� paÃ±camaá¹�, atÄ«te vaá¹á¹amÅ«lakaá¹� dukkhaá¹�, anÄ�gate vaá¹á¹amÅ«lakaá¹�
dukkhaá¹�, paccupparme Ä�hÄ�rapariyeá¹á¹himÅ«lakaá¹� dukkhan â€™ti.

50. [Sn. v, 1142]:

60. [Th. v. 1138]:
TathÄ� tu kassÄ�mi yathÄ�pi issaro;
yaá¹� labbhatÄ« tena pi hotu me alaá¹�;
taá¹� taá¹� karissÄ�mi yathÄ� atandito
biá¸·Ä�rabhastaá¹� va yathÄ� sumadditaá¹�.

[M. I,  128-29]:  SeyyathÄ�pi  bhikkhave  biá¸·Ä�rabhastÄ�  madditÄ�  sumadditÄ�  suparimadditÄ�
mudukÄ� tÅ«linÄ« chinnasassarÄ� chinnababbharÄ� atha puriso Ä�gaccheyya kaá¹á¹haá¹� vÄ� kaá¹‐
halaá¹�  vÄ�  Ä�dÄ�ya,  so  evaá¹�  vadeyya:  ahaá¹�  imaá¹�  biá¸·Ä�rabhastaá¹�  madditaá¹�
sumadditaá¹� suparimadditaá¹� mudukaá¹� tÅ«liniá¹� chinnasassaraá¹� chinnababbharaá¹� kaá¹á¹hena
vÄ�  kaá¹halena  vÄ�  sarasaraá¹�  karissÄ�mi  bharabharaá¹�  karissÄ�mÄ«ti.  Taá¹�  kiá¹�
maÃ±Ã±atha bhikkhave, api nu so puriso amuá¹� biá¸·Ä�rabhastaá¹� madditaá¹� ....kaá¹á¹hena vÄ� kaá¹‐
halena vÄ� sarasaraá¹� kareyya bharabharaá¹� kareyyÄ�ti? No hâ€™ etaá¹� bhante, tam kissa hetu: asu
hi  bhante  biá¸·Ä�rabhastÄ�  madditÄ�  sumadditÄ�  suparimadditÄ�  mudukÄ�  tÅ«linÄ«
chinnasassarÄ�  chinnababbharÄ�  sÄ�  na  sukarÄ�  kaá¹á¹hena  vÄ�  kaá¹halena  vÄ�  sarasaraá¹�
kÄ�tuá¹� bharabharaá¹� kÄ�tuá¹�, yÄ�vadeva ca pana so puriso kilamathassa vighÄ�tassa bhÄ�gÄ«
assÄ�ti.  Evam eva  kho  bhikkhave  paÃ±c'ime  vacanapathÄ�  yehi  vo  pare  vadamÄ�nÄ�  vadeyyuá¹�:
kÄ�lena  vÄ�  akÄ�lena  vÄ�  bhÅ«tena  vÄ�  abhÅ«tena  vÄ�  saá¹‡hena  vÄ�  pharusena  vÄ�
atthasaá¹�hitena vÄ�  anatthasaá¹�hitena vÄ�  mettacittÄ�  vÄ�  dosantarÄ�  vÄ�.  KÄ�lena vÄ�
bhikkhave pare vadamÄ�nÄ�  vadeyyuá¹�  akÄ�lena vÄ�;  bhÅ«tena vÄ�  abhÅ«tena vÄ�,  saá¹‡hena
vÄ�... pharusena vÄ�; atthasaá¹�hitena vÄ� anathasaá¹�hitena vÄ�; metta cittÄ� vÄ� bhikkhave pare
vadamÄ�nÄ� vadeyyuá¹� dosantarÄ� vÄ�. Tatrapi kho bhikkhave evaá¹� sikkhitabbaá¹�: Na câ€™eva
no cittaá¹� vipariá¹‡ataá¹� bhavissati na ca pÄ�pikaá¹� vÄ�caá¹� nicchÄ�ressÄ�ma hitÄ�nukampi
ca  viharissÄ�ma mettacittÄ�  na  dosantarÄ�,  taÃ± ca  puggalaá¹�  mettÄ�sahagatena  cetesÄ�  phar‐
itvÄ�  viharissÄ�ma,  tadÄ�rammaá¹‡aÃ±  ca  sabbÄ�vantaá¹�  lokaá¹�  biá¸·Ä�rabhastÄ�samena
cetasÄ�  vipulena  mahaggatena  appamÄ�á¹‡ena  averena  abyÄ�pajjhena  pharitvÄ�  viharissÄ�mÄ�ti.
Evaá¹� hi vo bhikkhave sikkhitabbaá¹�.

 The four immeasurables are its near cause. Modesty is the feeling of shame in a man when he

does wrong. It is likened to the loathing one has for excrement and urine.52  Self-respect is its near
cause. Decorum is the fear to do what is wrong. It is like fearing oneâ€™s superior. Respect for others

is its near cause.53 (448) Calm is the appeasement of mental excitement. It is like taking a cold bath in
the heat of summer. Joy is its near cause. The wish to do is the wish to do good. It is like a believing
giver of alms. The four supernormal powers are its near cause. Resolve is the inclination of the mind. It

is like water flowing deep downwards.54  Initial and sustained application of thought are its near
cause. Equanimity is that state of mind where it does not move back and forth. It is like a man holding

a pair of scales.55  Energy and the others are its near cause. Attention regulates the mind. It is like a
helmsman. Both merit and demerit are its near cause. Greed is the clinging of the mind. It [313|250] is
likened to a goose. Lovable and desirable forms are its near cause. Hatred is the excitement of mind. It

is like an angered venomous snake.56  The ten bases of hatred are its near cause. Delusion is mental

blindness. It is like a man without eyes.57  The four reversals are its near cause. Conceit is haughtiness
of mind. It is like two men fighting. The three kinds are its near cause. Views are mental obsessions.

They are compared to the blind men feeling the elephant.58  The not giving heed to anotherâ€™s voice
is its near cause. Excitement is the non-tranquil state of mind. It is like water that is boiling. Anxiety is
its near cause. Sluggishness is the slackening of mind. It is compared to desiring the foul. The falling
off of good owing to the performance of evil is its near cause. Uncertainty is the leaping of the mind on

to diverse objects. It is like a traveller to a distant land who is bewildered at a junction of two roads.59 

Wrong attention is its near cause. Indolence is negligence of mind. It is compared to a hibernating
snake. The eight bases of indolence are its near cause. Immodesty is that state of mind which is not
ashamed of doing ill. It is comparable to a caá¹‡á¸�Ä�la. Irreverence is its near cause. Indecorum is
the non-fearing of the mind to do evil. It is like a wicked king, The non-esteem of the six is its near
cause. These are called the aggregate of formations,

52. [Sn. v. 835]:
DisvÄ�na Taá¹‡haá¹� AratiÃ± ca RÄ�gaá¹�
nÄ�hosi chando api methunasmiá¹�.
Kim evâ€™ idaá¹� muttakarÄ«sapuá¹‡á¹‡aá¹�?
PÄ�dÄ� pi naá¹� samphusituá¹� na icche.

53. [D. III, 212]: Atthi kho Ä�vuso tena BhagavatÄ� jÄ�natÄ� passatÄ� arahatÄ� SammÄ�-Sam‐
buddhena dve dhammÄ� sammadakkhÄ�tÄ�. Tattha sabbehâ€™eva saá¹�gÄ�yitabbaá¹�...
pe ...atthÄ�ya hitÄ�ya sukhÄ�ya deva-manussÄ�naá¹�. Katame dve? Hiri ca ottappan ca. (= HirÄ« ca
ottappaÃ± cÄ� ti yaá¹� hiriyati hiriyitabbena ottappati ottappitabbenÄ� ti evaá¹� vitthÄ�ritÄ�ni hiri-
ottappÄ�ni. Api câ€™ettha ajjhatta-samuá¹á¹hÄ�nÄ� hirÄ«. BahiddhÄ� samuá¹á¹hÄ�naá¹�
ottappaá¹�. AttÄ�dhipateyyÄ� hirÄ«. LokÄ�dhipateyyaá¹� ottappaá¹�. LajjÄ� sabhÄ�va-saá¹‡á¹‐
hitÄ� hirÄ«. Bhaya-sabhÄ�va-saá¹‡á¹hitaá¹� ottappaá¹�.â€” [Sv. III, 978]).

54. [A. V, 114]: SeyyathÄ� pi bhikkhave upari pabbate thullaphusitake deve vassante deve galagalÄ�yante
taá¹� udakaá¹� yathÄ�ninnaá¹� pavattamÄ�naá¹� pabbatakandarapadarasÄ�khÄ� paripÅ«reti.

55. [A. IV, 282]: SeyyathÄ� pi Byagghapajja tulÄ�dhÄ�ro vÄ� tulÄ�dhÄ�rantevÄ�sÄ« vÄ� tulaá¹�
paggahetvÄ� jÄ�nÄ�ti â€˜ettakena vÄ� onataá¹� ettakena vÄ� unnatanâ€™ ti.

56. [M. II, 261]: SeyyathÄ�pi, Sunakkhatta, Ä�siviso ghoraviso, atha puriso Ä�gaccheyya jÄ«vitukÄ�mo
amaritakÄ�mo sukhakÄ�mo dukkhapaá¹ikkÅ«lo. Taá¹� kiá¹� maÃ±Ã±asi, Sunakkhatta? Apu nu so puriso
amussa Ä�sÄ«visassa ghoravissa hatthaá¹� vÄ� aá¹…guá¹á¹haá¹� vÄ� dajjÄ�, yaá¹� jaÃ±Ã±Ä�:
IminÄ� â€˜haá¹� daá¹á¹ho maraá¹‡aá¹� vÄ� nigacchÄ�mi maraá¹‡amattaá¹� vÄ� dukkhan ti? No
hâ€™ etaá¹�, bhante.

57. [It. 84]:
MÅ«á¸·ho atthaá¹� na jÄ�nÄ�ti
MÅ«lho dhammaá¹� na passati,
Andhaá¹� tamaá¹� tadÄ� hoti
yaá¹� moho sahate naraá¹�.

58. [Ud. 68]: ...sannipÄ�titÄ� kho te deva yÄ�vatikÄ� SÄ�vatthiyaá¹� jaccandhÄ� â€˜ti. Tena hi
bhaá¹‡e jaccandhÄ�naá¹� hatthiá¹� dassehiâ€™ti. Evaá¹� devÄ� â€™ti kho bhikkhave so puriso tassa
raÃ±Ã±o paá¹issutvÄ� jaccandhÄ�naá¹� hatthiá¹� dassesi: ediso jaccandhÄ� hatthÄ« â€˜ti.
EkaccÄ�naá¹� jaccandhÄ�naá¹� hatthissa sisaá¹� dassesi: ediso jaccandhÄ� hatthÄ« â€˜ti, ...Ye hi
bhikkhave jaccandhehi hatthissa sisaá¹� diá¹á¹haá¹� ahosi, te evam Ä�haá¹�su: ediso deva hatthÄ«
seyyathÄ� pi kumbho â€˜ti...

59. [S. III, 108-9]: DvidhÄ�patho ti kho Tissa vicikicchÄ�yetaá¹� adhivacanaá¹�. VÄ�mamaggo ti kho Tissa
aá¹á¹haá¹…gikassetaá¹� micchÄ�maggassa adhivacanaá¹�, seyyathÄ«daá¹� micchÄ�diá¹á¹‐
hiyÄ� ...micchÄ�samÄ�dhissa. Dakkhiá¹‡amaggo ti kho Tissa ariyassetaá¹� aá¹á¹hangikassa maggassa
adhivacanaá¹�, seyyathÄ«daá¹� sammÄ�diá¹á¹hiyÄ�... sammÄ�samÄ�dhissa.

a. 
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The Four Noble Truths are its near cause. Life-faculty is formless dhamma. This is life. It is like water to

lotus.51 Name and form are its near cause. The rejection of the hindrances is the breaking free from the

evils of the mind. It is likened to a man, wishing to enjoy life, avoiding poison.61 

1.22 Aggregate of consciousness

Q. What is the aggregate of consciousness?  A. It is eye-consciousness, ear-consciousness, nose-con‐
sciousness,  tongue-consciousness,  body-consciousness,  mind-element  and  mind-consciousness-ele‐
ment. Here, eye-consciousness is the cognizing of forms dependent on the eye. This is called eye-con‐
sciousness. Ear-consciousness is the cognizing of sounds dependent on the ear. This is called ear-con‐
sciousness. Nose-consciousness is the cognizing of odours dependent on the nose. This is called nose-
consciousness. Tongue-consciousness is the cognizing of flavours dependent on the tongue. This is
called tongue-consciousness. Body-consciousness is the cognizing of tangibles dependent on the body.
This is called body-consciousness. Mind-element  [314|251] depends on the five-door-adverting and
the receiving of the desirable and the non-desirable. The cognizing (of form etc.) immediately after
the five kinds of consciousness is called mind-element. Mind-consciousness-element: The mind, ex‐
cepting these six kinds of consciousness, is called mind-consciousness-element. These seven kinds of
consciousness  should  be  known  through  these  three  ways:  through  organ-object,  through  object,
through states.

1.23 Through sense-organ-object

Q. How, through sense-organ-object?  A. Five kinds of consciousness are different as to sense-organ
and as to object. Mind-element and mind consciouness-element are one as to sense-organ. Five-fold is
the object of mind-element. Six-fold is the object of mind-consciousness-element. Five kinds of con‐
sciousness are as to state, internal; as to organ, internal; as to object, external. Mind-element is as to
state, internal; as to organ, external; as to object, external. Mind-consciousness-element is as to state,
internal; as to organ, external; as to object, internal and external. In respect of the six kinds of con‐
sciousness, organ and object proceed from the past. In respect of mind-consciousness-element, organ-
production occurs at the moment of conception. There is no object of organ in the formless sphere be‐
cause organ is produced first. Thus it should be understood through organ-object.

1.24 Through object

Q. How, through object? A. Each of the five kinds of consciousness has its limits. These (five) are not
produced by one another. They are produced neither before nor after but at once, and are not pro‐
duced separately. Through the five kinds of consciousness, all states cannot be known; only the first
arising can be known. Through the mind-element, all states cannot be known; only those which pro‐
ceed in the mind can be known. Through the six kinds of consciousness there is no establishing of pos‐

tures. Through apperception62 there is the fixing of them. Through the six kinds of consciousness there
is no fixing of bodily and verbal activity. (Through apperception these are fixed). Through the six
kinds of  consciousness,  meritorious and demeritorious states  are  not  fixed.  Through apperception
these are fixed. Through the six kinds of consciousness, one does not enter or emerge out of concentra‐

51. [D. I, 75]: SeyyathÄ� pi mahÄ�-rÄ�ja uppaliniyaá¹� paduminiyaá¹� puá¹‡á¸�arikiniyaá¹� app
ekaccÄ�ni uppalÄ�ni vÄ� padumÄ�ni vÄ� puá¹‡á¸�arikÄ�ni vÄ� udake-jÄ�tÄ�ni ukade-
saá¹�vaá¸�á¸�hÄ�ni udakÄ� â€˜nuggatÄ�ni anto-nimuggÄ�-posÄ«ni, tÄ�ni yÄ�va câ€™ aggÄ�
yÄ�va ca mÄ�lÄ� sÄ«tena vÄ�rinÄ� abhisannÄ�ni parisannÄ�ni paripÅ«rÄ�ni paripphuá¹á¹‐
hÄ�ni, nÄ�ssa kiÃ±ci sÄ�bbÄ�vantaá¹� uppalÄ�naá¹� vÄ� padumÄ�naá¹� vÄ�
puá¹‡á¸�arÄ«kÄ�naá¹� vÄ� sÄ«tena vÄ�rinÄ� apphutaá¹� assa.

61. [Dh. v. 123]: Visaá¹� jÄ«vitukÄ�mo â€˜va, pÄ�pÄ�ni parivajjaye.
[M. II, 260]:  SeyyathÄ�pi, Sunakkhatta, Ä�pÄ�nÄ«yakaá¹�so vaá¹‡á¹‡asampanno gandhasampanno, so
ca kho visena saá¹�saá¹á¹ho; atha puriso Ä�gaccheyya jÄ«vitukÄ�mo amaritukÄ�mo dukkhapaá¹ikkÅ«lo.
Tam kiá¹� maÃ±Ã±asi, Sunakkhatta? Api nu so puriso amuá¹� Ä�panÄ«yakaá¹�saá¹� piveyya yaá¹�
jaÃ±Ã±Ä�: ImÄ�haá¹� pitvÄ� maraá¹‡aá¹� vÄ� nigacchÄ�mi maraá¹‡amattaá¹� vÄ� dukkhan ti?
No hâ€™ etaá¹� bhante.

 The activity of the four meditations, jhÄ�nas, is its near cause. Non-greed is the expelling of at‐
tachment from .the mind. It is likened to a man who gets rid of something that torments [312|249]
him. Renunciation is its near cause. Non-hatred is the state of a mind that is not angry. It is likened to

cat-skin.60 

62. Javana.

a. 
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tion. Through apperception, one enters into concentration and is pacified through overcoming oppos‐
ites. Through the six kinds of consciousness, nothing is caused to perish or to be produced. Through
overcoming of  opposites  or  through registration,  perishing and production are caused.  Mind-con‐
sciousness-element is born of result. Through the six kinds of consciousness one does not sleep, awake
or dream. Through opposites one sleeps. Through [315|252] subtle light one awakes. Through apper‐
ception one dreams. Thus one should know through object.

1.25 Through states

Q. How, through states?  A. Five kinds of consciousness are with initial and sustained application of
thought. Mind-element is with initial and sustained application of thought. Mind-consciousness-ele‐
ment is with initial and sustained application of thought, or is without initial and only with sustained
application of thought, or is neither with initial nor with sustained application of thought. Five kinds
of consciousness act together with equanimity. Body-consciousness acts either together with pleasure
or with pain. Mind-consciousness-element acts together with joy or grief or equanimity. Five kinds of
consciousness are results. Mind-element is either result or means. Mind-consciousness-element is mer‐
itorious or demeritorious or result or means. Six kinds of consciousness do not arise without condi‐
tion, are worldly states, with cankers, with fetters, with tangle, with flood, with yoke, with hindrance,
infected, clinging, defiling, are not removed through seeing or through meditation. They are neither
â€œgroupâ€� nor â€œnon-groupâ€�. They are neither training nor non-training. They are the subtle
fetters of the sense-plane, are not fixed and are not vehicle. Mind consciousness-element has the nature
of breaking up. Thus one should know to distinguish by way of states. This is called the aggregate of
consciousness. Thus should the five aggregates be known.

And again, one should know the distinctive qualities of the five aggregates through four ways thus:
through word meaning, through characteristic, through discrimination, through comprehension.

1.26 Through word meaning

Q. How, through word meaning? A. Material object means thing that is visible. Feeling means sensibil‐
ity. Formations means work. Consciousness means awareness. Aggregate means variety and group.
Thus one should know through word meaning.

1.27 Through characteristic

Q. How, through characteristic?  A. Material quality is its own characteristic, like a thorn. The four
primaries are its near cause. The characteristic of feeling is sensitiveness. It is like disliking a leper.
Contact is near cause. To support is the characteristic of perception. It is compared to an image. Con‐
tact is its near cause. The characteristic of formation is unity. It is like the turning of the wheel. Its near
cause is contact.  The characteristic of consciousness is awareness; it  is likened to the perceiving of
taste. Name and form are hear cause. Thus one should know through characteristic. [316|253]

1.28 Through discrimination

Q. How, through discrimination? A. The aggregates are discriminated by the threefold discrimination

of the five aggregates, the five clinging aggregates and the five aggregates of the Law.63 Here the five

aggregates are all phenomena.64 The five clinging aggregates are all cankerous states. The five aggreg‐
ates of the Law are: the aggregate of virtue, the aggregate of concentration, the aggregate of wisdom,

the aggregate of freedom and the aggregate of the knowledge and discernment of freedom.65 Here the
five aggregates are to be taken.

63. PaÃ±cakkhandhÄ�, paÃ±cupÄ�dÄ�nakkhandhÄ�, paÃ±cadhammakkhandhÄ�.

64. Sankhata-dhammÄ�.

65.  [A. III,  134]:  Idha  bhikkhave  bhikkhu  asekhena  sÄ«lakkhandhena  samannÄ�gato  hoti,  asekhena
samÄ�dhikkhandhena samannÄ�gato hoti,  asekhena paÃ±Ã±akkhandhena samannÄ�gato hoti,  asekhena
vimuttikkhandhena  samannÄ�gato  hoti,  asekhena  vimuttiÃ±Ä�á¹‡adassanak-khandhena  samannÄ�gato
hoti.
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1.29 Through comprehension

Q. How, through comprehension?  A. There are three comprehensions: sense-sphere-comprehension,

element-comprehension, truth-comprehension.66 Here the aggregate of form is comprehended in elev‐
en sense-spheres. Three aggregates are comprehended in the sense-sphere of states. The aggregate of
consciousness is comprehended in the sense-sphere of the mind.

The aggregate of matter is comprehended in eleven elements. Three aggregates are comprehended in
the element of states. The aggregate of consciousness is comprehended in seven elements. The aggreg‐
ate of virtue, the aggregate of concentration, the aggregate of wisdom, the aggregate of the knowledge
and discernment of freedom are comprehended in the sense-sphere and element of states. The aggreg‐
ate of freedom is comprehended in the sense-sphere of states, the sense-sphere of mind, the element of
states and the mind-consciousness-element. The five aggregates are comprehended in the Truths or
not comprehended in the Truths. The five aggregates of clinging are comprehended in the Truth of Ill
and in the Truth of Origin. The aggregates of virtue, concentration and wisdom are comprehended in
the Path-Truth. The aggregate of freedom is not comprehended in the Truths. The aggregate of know‐
ledge and discernment of freedom is comprehended in the Truth of Ill. Some states are comprehended
in the aggregates and not in the Truths. Some states are comprehended in the Truths and not in the ag‐
gregates. Some states are comprehended in the aggregates and also in the Truths. Some states are com‐
prehended neither in the Truths nor in the aggregates. Here, the material qualities that are linked with
the faculties do not associate with the Path (?). The recluse-fruit is comprehended in the aggregates
and not in the Truths. NibbÄ�na is comprehended in the Truths and not in the aggregates. [317|254]

Three Truths are comprehended in the aggregates and also in the Truths. Restraint is not comprehen‐
ded in the aggregates and also not in the Truths. Thus should one discern the method of understand‐
ing the aggregates. This is called the aggregate method.

The aggregate method has ended.

1.30 Twelve sense-organs and sense-objects

Q. What is the sense-organ method? A. There are twelve sense-organs (and sense-objects): sense-or‐
gan of eye, sense-object of matter, sense-organ of ear, sense-object of sound, sense-organ of nose, sense-
object of odour, senseorgan of tongue, sense-object of taste, sense-organ of body, sense-object of touch,

sense-organ of mind, sense-object of ideas.67 Here, eye-organ is sentient element. By this one sees ma‐
terial objects. Material object is elemental form. This is the field of eye. The ear-organ is sentient ele‐
ment. By this one hears sounds. Sound-object is elemental expression. This is the field of the ear. Nose-
organ is sentient element. By this one smells. Odour-object is elemental scent. It is the field of the nose.
Tongue-organ is sentient element. By this one tastes. Taste-object is elemental flavour. This is the field
of the tongue. The body-organ is sentient element. By it one feels fineness, smoothness (and so on).
Touch-object is hardness, softness, coolness and warmth of the elements of earth, water, fire and air.
This is the field of the body. Mind organ is the element of the seven kinds of consciousness. Element of
ideas comprises the three formless aggregates, the eighteen subtle material qualities and NibbÄ�na.
These are the twelve sense-organs (and sense-objects).

And again, these twelve sense-organs (and sense-objects) should be known by their distinctive qualit‐

ies in five ways: through word meaning, limits, condition, arising of. . .68 distinctive thought and com‐
prehension.

1.31 Through word meaning

Q. How, through word meaning? A. Eye means, seeing. Material object means appearance. Ear means,
hearing.  Sound means,  noise.  Nose means,  olfaction.  Odour means,  smell.  Tongue means,  tasting.
Taste means, flavour. Body means, experiencing. Touch means, contact. Mind means, knowing. Idea

66. Ä€yatana, dhÄ�tu, sacca.

67.  [D. III,  102]:  Chay  imÄ�ni  bhante  ajjhattika-bÄ�hirÄ�ni  Ä�yatanÄ�ni,  cakkhuá¹�  câ€™  eva
rÅ«pÄ� ca, sotaÃ± câ€™ eva saddÄ� ca, ghÄ�naÃ± câ€™ eva gandhÄ� ca, jivhÄ� câ€™ eva rasÄ�
ca, kÄ�yo câ€™ eva phoá¹á¹habbÄ� ca, mano câ€™ eva dhammÄ� ca.

68. * Unintelligible.
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means, non-living.69  Organ means, entrance into the formless, place, resting-place. Thus one should
know through word meaning. [318|255]

1.32 Through limits

Q. How, through limits? A. Eye and ear do not reach the object. Nose, tongue and body reach the ob‐
ject. Mind is together with object. There is another teaching: Ear reaches the object, because if there is
an obstruction nearby one does not hear sounds, as when a spell is wrought. And again, there is an‐
other teaching: Eye by itself reaches the object, because one cannot see the reverse side of a wall. Thus
should one know through limits.

1.33 Through condition

Q, How, through condition? A. Depending on eye, material object, light and attention, eye-conscious‐
ness arises. Here, to the arising of eye-consciousness, the eye is in the fourfold relation of pre-nas‐

cence-condition,  support-condition,  faculty-condition,  presence-condition.70  (To  eye-consciousness)
material object is in the threefold relation of post-nascence-condition, object-condition, presence-con‐
dition. Light is in the threefold relation of pre-nascence-condition, support-condition and presence-
condition. Attention is in the twofold relation of continuity-condition and absence-condition.

Depending on ear, sound, ear-cavity and attention, ear-consciousness arises. Thus should one know
through the distinguishing of condition. Depending on nose, smell, air and attention, nose-conscious‐
ness arises. Depending on tongue, taste, water and attention, tongue-consciousness arises. Depending
on body, touch and attention, bodily consciousness arises. Depending on mind, ideas, life-continuum
and attention, mind-consciousness arises.

Here, mind is. . .71 ideas are the object of states. There are four kinds in this: Past, present and future of
six internal sense-organs comprise the first; past, future and present of five external sense-objects, ex‐
cepting non-sense-organ faculty, comprise the second. The third is the sense-object of ideas. There are

eleven things viz., being, direction, season,... * comprise the fourth.**72  These are called the object of
states.

Concentration is intentness of mind on object. It is like light. Attention is mind-door-adverting. Con‐
sciousness is apperception. Here, to mind-consciousness, mind is in the relation of support-condition.
Ideas are in the relation of object-condition. Life-continuum is in the relation of support-condition. At‐
tention is in the twofold relation of continuity-condition and presence-condition. Thus should it be un‐
derstood through condition.

Q. How, through the arising of distinctive thought? A. Three kinds are fulfilled at the eye-door. They

are the objects of very great intensity, great intensity and slight intensity.73 Of these, those of very great
intensity [319|256] fulfil seven stages and are born in avÄ«ci, the great hell. After the vibration of the
life-continuum, adverting, discerning, receiving, examining, determining, apperceiving and register‐
ing follow.

1.34 Simile of the thread

Here the  life-continuum is  the  consciousness-faculty  of  becoming.  It  is  likened to  the  drawing of

thread.74 Adverting is conditioned by the visible object at the eye-door. Through the visible object en‐
tering the field (of presentation?), the life-continuum vibrates, and is followed by adverting to the vis‐
ible object. Adverting which depends on the eye is followed by discerning. This is followed by recep‐
tion in the sense of experience. Then follows examining in the sense of (investigating) experience.

69. Lit. NijjÄ«va.

70. In rendering the paccayas, here and elsewhere, in this translation, we have generally followed Vener‐
able NyÄ�á¹‡atiloka MahÄ� Theraâ€™s â€œPaá¹iccasamuppÄ�da".

71. * Unintelligible.

72. ** The meaning is not clear.

73. Cp. [Abhms. , 127].

74.  Cp.  [D. I, 54]:  SeyyathÄ� pi nÄ�ma sutta-guá¸·e khitte nibbeá¹hiyamÄ�nam eva phaleti. Perhaps the
simile was drawn from this portion of the sutta.

225



After that comes determining in the sense of understanding. Determining proceeds and is followed by
apperception according to action. Apperception proceeding in the sense of full cognition and not in
the sense of means, is followed by registration of effect. After that consciousness lapses into the life-
continuum.

1.35 Simile of the mango

Q. What is the illustration?  A. The king sleeps in his chamber, having closed the door. A slave-girl
massages the kingâ€™s feet. The queen sits near him. Ministers and courtiers are ranged in front of
him. A deaf man is guarding the door with his back against it. At that time the kingâ€™s gardener,
bringing mangoes, knocks at the door. Hearing that sound, the king awakes, and says to the slave-girl,
â€œGo and open the doorâ€�. The slave goes to the door-keeper and speaks to him in gesture. That
deaf door-keeper understands her wish and opens the door and sees the mangoes. The king takes his
sword. The slave brings the fruits and hands them to a minister. The minister presents them to the
queen. The queen washes them and sorts the ripe from the raw, places them in a vessel and gives them
to the king. Getting them, the king eats the fruits. After eating them, he talks of the merit or non-merit
of them. After that he sleeps again.

The sleeping king is the life-continuum. The kingâ€™s gardener, bringing mangoes and knocking at
the door, is the impact of the visible object on the eye-door. The awakening of the king by the knocking
at the door, and his command to open the door, illustrate the vibration of the life-continuum. The
slave-girlâ€™s gestures, in requesting the door-keeper to open the door, is adverting. The opening of
the door by the deaf door-keeper and the sight of the mangoes illustrate eye-consciousness. The taking
of the sword by the king and the handing of the fruits by the slave to the minister illustrate reception.
The presentation of the fruits by the minister to the queen is examining. The [320|257] actions of wash‐
ing, sorting, placing the fruits in a vessel and offering them to the king illustrate determining. The eat‐
ing by the king is apperception. His talking as to the merits or demerits of the fruits illustrate registra‐

tion of effect, and his sleeping again is the lapsing into the life-continuum.75 

Here, consciousness depending on the impact of objects of middling intensity at the eye-door proceeds
up to apperception and immediately lapses into the life-continuum. Through the impact of objects of
lower intensity, consciousness lapses into the life-continuum immediately after determining. In the
same way the procedure at the other doors should be understood. At the mind-door there is no impact
of object. Conditioned by attention, and free from activities is the object grasped at the mind-door.
Here, with reference to a very great object three stages are produced (after vibration) of the life-con‐
tinuum, namely, adverting, apperception and registration. With reference to the objects of great and

slight intensity two stages are fulfilled: adverting and apperception.76  Here, feeling and perception
should be known through various conditions.

Through the conditioning of right-attention77 and non-right-attention, various kinds of merit and de‐
merit should be known. Thus one should know through manifestation of the interlocking of distinctive

thought.78 

Q. How, through comprehension? A. There are three kinds of comprehension, namely, aggregate-com‐
prehension, element-comprehension, truth-comprehension. Here, ten sense-spheres are comprehen‐
ded in the aggregate of matter. The sense-sphere of mind is comprehended in the aggregate of con‐
sciousness. The sense-sphere of states, excepting NibbÄ�na, is comprehended in the four aggregates.
Eleven sense-spheres are comprehended in eleven elements. The sense-sphere of mind is comprehen‐
ded in seven elements. The five internal sense-spheres are comprehended in the Truth of Ill. The five
external sense-spheres are either comprehended or not comprehended in the Truth of Ill. The sense-
sphere of mind is either comprehended or not comprehended in the Truth of Ill. The sense-sphere of
states is either comprehended or pot comprehended in the Truth of Ill. Thus should comprehension be
known. In this way one develops discernment through the sense-sphere method. This is called sense-
sphere method.

Sense-sphere method has ended.

75. Cp. [Abhms. , 30] for mango simile.

76. Cp. [Abhms. , 128].

77. SammÄ� -manasikÄ�ra (?)

78. * Not quite clear.
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1.36 Element method

Q. What is the element-method?  A. There are eighteen elements, namely, eye-element, material-ele‐
ment,  eye-consciousness-element;  ear-element,  [321|258] sound-element,  ear-consciousness-element;
nose-element,  odour-element,  nose-consciousness-element;  tongue-element,  taste-element,  tongue-
consciousness-element;  body-element,  touch-element,  body-consciousness-element;  mind-element,

states-element, mind-consciousness-element.79 Here, the sensory organ of eye is eye-element. Material
form is material element. Eye-consciousness is eye-consciousness-element. In the same way the others
should be Known. Mind-door-adverting translates the objects. Mind-element decides the result.

(450) The mind-element is just mind-sphere. All kinds of consciousness except the ideas-element and
the six consciousness-elements are mind- consciousness-element. The rest is as was taught at length
under sense-sphere. Here, ten elements are comprehended in the form-aggregate. The ideas-element,
excepting NibbÄ�na, is comprehended in the four aggregates. Seven elements are comprehended in
the consciousness-aggregate. Eleven elements are comprehended in eleven sense-organs (and sense-
objects). Seven-elements are comprehended in the mind-organ. Eleven elements are comprehended in
the Truth of Ill. Five elements are comprehended in the Truth of Ill, or not comprehended in the Truth
of Ill. Ideas-element is comprehended in the Four Truths, or not comprehended in the Four Truths.
Mind-consciousness-element is comprehended in the Truth of Ill or not comprehended in the Truth of
Ill.

Q. What is the limit of manifestation?

A. Just the sphere of ideas-element is the limit. The assemblage of the characteristics of a variety of
states is called aggregate. The characteristic of entrance is called sense-organ. The characteristic of in‐
trinsic nature is called element. Again, the Blessed One has taught the Truth of Ill by way of the ag‐
gregates for the quick witted man. He taught the Truth of Ill by way of the sense-sphere for the aver‐
age man, and he taught the Truth of Ill by way of the elements for the slow witted man. And again, he
has expounded form in brief to those who have the characteristic of attachment to name and aggreg‐
ate, by way of discernment of name. He has expounded name and sense-sphere, in brief, through the
determining of form, to those inclined towards attachment to form. He has expounded the elements
through determining mind and form to those inclined to be attached to mind and form.

And again, he has expounded the intrinsic nature of the sense-spheres. He has expounded the aggreg‐
ates. He has expounded the (internal) sense-spheres and objects. And he has expounded the sense-
spheres. He has taught the arising of consciousness and element, through (internal) sense-sphere and
[322|259] object. Thus should the distinctions in the element method be known. This is called element
method.

Element method has ended.

1.37 Conditioned arising method

1.37.1 (a) Direct order

Q. What is the conditioned arising method? A. Conditioned by ignorance are the formations; condi‐
tioned by the formations, consciousness; conditioned by consciousness, name-form; conditioned by
name-form, the six-sphered-sense; conditioned by the six-sphered-sense, contact; conditioned by con‐
tact, feeling; conditioned by feeling, craving; conditioned by craving, clinging; conditioned by clinging,
becoming, conditioned by becoming, rebirth; conditioned by rebirth, decay, death, sorrow, lamenta‐

tion, pain, grief and despair spring up. Such is the origin of this entire mass of ill.80 

79.  [Vbh. 87]:  Aá¹á¹hÄ�rasa  dhÄ�tuyo:  cakkhudhÄ�tu  rÅ«padhÄ�tu  cakkhuviÃ±Ã±Ä�á¹‡adhÄ�tu
sotadhÄ�tu  saddadhÄ�tu  sotaviÃ±Ã±Ä�á¹‡adhÄ�tu  ghÄ�nadhÄ�tu  gandhadhÄ�tu
ghÄ�naviÃ±Ã±Ä�á¹‡adhÄ�tu  jivhÄ�dhÄ�tu  rasadhÄ�tu  jivhÄ�viÃ±Ã±Ä�á¹‡adhÄ�tu
kÄ�yadhÄ�tu  phaá¹á¹habbadhÄ�tu  kÄ�yaviÃ±Ã±Ä�á¹‡adhÄ�tu  manodhÄ�tu  dhammadhÄ�tu
manoviÃ±Ã±Ä�á¹‡adhÄ�tu.

80.  [Ud. 1];  [S. II,  1]:  AvijjÄ�paccayÄ�  bhikkhave  saá¹…khÄ�rÄ�;  saá¹…khÄ�rapaccayÄ�
viÃ±Ã±Ä�á¹‡aá¹�;  viÃ±Ã±Ä�á¹‡apaccayÄ�  nÄ�marÅ«paá¹�;  nÄ�marÅ«papaccayÄ�
saá¸·Ä�yatanaá¹�;  saá¸·Ä�yatanapaccayÄ�  phasso;  phassapaccayÄ�  vedanÄ�;  vedanÄ�paccayÄ�
taá¹‡hÄ�;  taá¹‡hÄ�paccayÄ�  upÄ�dÄ�naá¹�;  upÄ�dÄ�napaccayÄ�  bhavo;  bhavapaccayÄ�
jÄ�ti; jÄ�tipaccayÄ� jarÄ�maraá¹‡aá¹� soka-parideva-dukkha-domanass-upÄ�yÄ�sÄ� sambhavanti.
Evam â€™etassa kevalassa dukkhakkhandhassa samudayo hoti.
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1.37.2 (b) Reverse order

By the cessation of ignorance, the cessation of the formations (occurs); by the cessation of the forma‐
tions, the cessation of consciousness; by the cessation of consciousness, the cessation of name-form; by
the cessation of name-form, the cessation of the six-sphered-sense; by the cessation of the six-sphered-
sense, the cessation of contact; by the cessation of contact, the cessation of feeling; by the cessation of
feeling, the cessation of craving; by the cessation of craving, the cessation of clinging; by the cessation
of clinging, the cessation of becoming; by the cessation of becoming, the cessation of rebirth; by the
cessation of rebirth, decay, death, sorrow, lamentation, pain, grief and despair cease. Such is the cessa‐

tion of this entire mass of ill.81 

1.38 Ignorance

Here ignorance is ignorance of the Four Truths. Formations are bodily, verbal and mental actions. Con‐
sciousness is rebirth consciousness. Name-form [323|260] means the mental properties which arise to‐
gether with the continuity of mind and the embryo (kalala). Six-sphered-sense means the six internal
sense-spheres. Contact means the six groups of contact. Feeling means the six groups of feeling. Crav‐
ing means the six groups of craving. Clinging means the four clingings. Becoming means sense-plane
becoming, formplane becoming and formless-plane becoming where kamma works. Rebirth means the
arising of the aggregates in becoming. Decay means the maturing of the aggregates. Death means the
destruction of the aggregates.

1.39 Formations

Q. How do the formations arise, conditioned by ignorance? How do decay and death arise, condi‐
tioned by rebirth? A. The five clinging groups arise for the uninstructed commoner, because of his ig‐
norance of the Four Truths. In the long night (of ignorance), he clings to self and goods thinking:
â€œThese are my goods, this is my selfâ€�. Thus he enjoys and clings to enjoyment. The thought of
becoming brings about reconception. In that thought of becoming there is no knowledge. He clings to

becoming because he desires it.82 

1.40 Simile of the seeds

It is like seeds placed in a fertile field. If consciousness is extinguished, becoming is extinguished. This
is the meaning of conditioned by ignorance the formations arise. Mental formations, conditioned by
ignorance, enter the course of becoming, and integrate. Becoming proceeds; thus it is continued. Con‐
sciousness does not separate from mind in becoming. Therefore, conditioned by the formations, con‐
sciousness arises.

1.41 Simile of the sun

As without the sun, there is in the world neither light nor any increase of it, so without consciousness,
name-form does not take shape and there is no growth of it.

81.  [Ud. 2];  [S. II,  1-2]:  AvijjÄ�ya  tveva  asesavirÄ�ganirodhÄ�  saá¹…khÄ�ranirodho;  saá¹…
khÄ�ranirodhÄ�  viÃ±Ã±Ä�á¹‡anirodho;  viÃ±Ã±Ä�á¹‡anirodhÄ�  nÄ�marÅ«panirodho;
nÄ�marÅ«panirodhÄ� saá¸·Ä�yatananirodho; saá¸·Ä�yatananirodhÄ� phassanirodho; phassanirodhÄ�
vedanÄ�nirodho;  vedanÄ�nirodhÄ�  taá¹‡hÄ�nirodho;  taá¹‡hÄ�nirodhÄ�  upÄ�dÄ�nanirodho;
upÄ�dÄ�nanirodhÄ�  bhavanirodho;  bhavanirodhÄ�  jÄ�tinirodho;  jÄ�tinirodhÄ�
jarÄ�maraá¹‡aá¹�  soka-parideva-dukkha-domanassupÄ�yÄ�sÄ�  nirujjhanti.  Evam â€˜etassa  kevalassa
dukkhakkhandhassa nirodho hotÄ«ti.

82.  [S. II, 94]:  YaÃ± ca kho etaá¹� bhikkhave vuccati cittaá¹� iti pi mam iti pi viÃ±Ã±Ä�á¹‡aá¹� iti pi
tatrÄ�ssutavÄ� puthujjano nÄ�laá¹� nibbindituá¹� nÄ�laá¹� virajjituá¹� nÄ�laá¹� vimuccituá¹�.

Taá¹� kissa hetu? Digharattaá¹� hetaá¹� bhikkhave assutavato puthujjanassa ajjhositaá¹� mamÄ�yitaá¹�
parÄ�maá¹á¹haá¹� etaá¹� mama eso hamasmi eso me attÄ� ti.

TasmÄ�  tatrÄ�ssutavÄ�  puthujjano  nÄ�laá¹�  nibbindituá¹�  nÄ�laá¹�  virajjituá¹�  nÄ�laá¹�
vimuccituá¹�.
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1.42 Simile of the two bundles of reeds

As (in the simile of the bundles of) reeds depending on each other, so conditioned by consciousness,
name-form arises. Conditioned by the (internal) sense-spheres, the other mental qualities arise togeth‐

er.83 The development [324|261] of the mind-sphere is due to name. Conditioned by the four primar‐
ies, nutriment and caloric order, the other five (internal) sense-spheres develop and increase. The oth‐
er does not depend on these. Therefore, conditioned by name-form, the six-sphered-sense arises. By
the union of the other faculties, objects, elements and consciousness, contact arises. Therefore, condi‐
tioned by the six-sphered-sense,  contact  arises.  Through the sense of  touch one experiences  pain,
pleasure and neither pain nor pleasure. Should one not be touched (then there would be no feeling for
him). Therefore, conditioned by contact, feeling arises. The uninstructed commoner experiences pleas‐
ure and clings to it and craving for more, he experiences pain; and overcoming it (pain), he, desiring

ease, develops the feeling of neither pain nor pleasure, or equanimity.84 

DukkhÄ« sukhaá¹� patthayati, sukhÄ« bhiyyo pi icchati,
upekhÄ� pana santattÄ� sukham iccâ€™ eva bhÄ�sitÄ�.

Therefore, conditioned by feeling, craving arises. Through craving, one clings to what is lovely. There‐
fore, conditioned by craving, clinging arises. Through that clinging, one sows the seed of becoming.
Therefore, conditioned by clinging, there is becoming. According to oneâ€™s deeds one is born in
various states. Therefore there is rebirth, and through birth, there is decay and death. Thus, condi‐
tioned by birth, there is decay and death.

1.43 Simile of the seed, shoot and plant

As paddy-seeds are conditioned by the paddy plant, so conditioned by ignorance the formations arise.

Conditioned by the seed is the bud;85 

[Vbh.-a. 196]: BÄ«je sati ankuro viya.

[Mv. XV, 43]: BÄ«jamhÄ� nikkhamma ankuro.

so is the arising of consciousness, by the formations. Conditioned by the bud is the leaf; so is the
arising of name-form, by consciousness. Conditioned by the leaf is the branch; so is the arising of the
six-sphered-sense, by nameform. Conditioned by the branch is the plant; so is the arising of contact, by
the six-sphered-sense. Conditioned by the plant is the flower; so is the arising of feeling, by contact.
Conditioned by the flower is the nectar; so is the arising of craving, by feeling. Conditioned by the nec‐
tar is the ear of rice; so is the arising of clinging, by craving. Conditioned by the ear of rice is the seed;
so is the arising of becoming, by clinging. Conditioned by the seed is the bud; so is the arising of birth,
by becoming. Thus the several successions come to be. Thus one cannot know the past or the future.
Thus birth succeeds beginning with the causal condition of ignorance. Of it the past or the future can‐

not be known.86 

1.44 What conditions ignorance

Q. By what is ignorance conditioned? A. Ignorance is indeed conditioned [325|262] by ignorance.87 

Cp.  [S. IV, 50]:  AvijjÄ� kho bhikkhu eko dhammo yassa pahÄ�nÄ� bhikkhuno avijjÄ� pahiyati
vijjÄ� uppajjatÄ«ti.

[Netti. 79]:  Vuttaá¹�  hi:  avijjÄ�paccayÄ�  saá¹�khÄ�rÄ�,  saá¹�khÄ�rapaccayÄ�
viÃ±Ã±Ä�á¹‡aá¹�.  Evaá¹�  sabbo  paá¹iccasamuppÄ�do.  Iti  avijjÄ�  avijjÄ�ya  hetu,

a. 

b. 

a. 

b. 

83.  [S. II,  114]:  SeyyathÄ�pi  Ä�vuso  dve  naá¸·akalÄ�piyo  aÃ±Ã±amaÃ±Ã±aá¹�  nissÄ�ya  tiá¹á¹‐
heyyuá¹�,  evam  eva  kho  Ä�vuso  nÄ�marÅ«papaccayÄ�  viÃ±Ã±Ä�á¹‡aá¹�
viÃ±Ã±Ä�á¹‡apaccayÄ�  nÄ�marÅ«paá¹�,  nÄ�marÅ«papaccayÄ�  saá¸·Ä�yatanaá¹�,
saá¸·Ä�yatanapaccayÄ� phasso...

84. Cp. [Vbh.-a. 180]:

85. Cp.

86. Cp. [S. II, 178]: AnamataggÄ�yaá¹� bhikkhave saá¹�sÄ�ro pubbÄ�koá¹i na paÃ±Ã±Ä�yati
avijjÄ�nÄ«varaá¹‡Ä�naá¹� sattÄ�naá¹� taá¹‡hÄ�saá¹�yojanÄ�naá¹� sandhÄ�vataá¹�
saá¹�sarataá¹�.

87. 
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ayonisomanasikÄ�ro  paccayo.  PurimikÄ�  avijjÄ�  pacchimikÄ�ya  avijjÄ�ya  hetu.  Tattha
purimikÄ�  avijjÄ�  avijjÄ�nusayo, pacchimikÄ�  avijjÄ�  avijjÄ�pariyuá¹á¹hÄ�nam. Purimiko
avijjÄ�nusayo pacchimikassa avijjÄ�pariyuá¹á¹hÄ�nassa hetubhÅ«t paribrÅ«hanÄ�ya bÄ«jaá¹…
kuro viya samanantarahetutÄ�ya. Yaá¹�  pana yatthÄ�  phalaá¹�  nibbattati,  idaá¹�  tassa param-
parahetutÄ�ya  hetubhÅ«taá¹�.  Duvidho  hi  hetu:  samanantarahetu  paraá¹�parahetu  ca.  Evaá¹�
avijjÄ�ya pi duvidho hetu: samanantarahetu paraá¹�parahetu ca.

The latencies become the condition of the encompassing defilements. The encompassing defilements

become the condition of the latencies.88 

And again, all defilements become the condition of ignorance according to the teaching of the Buddha

thus: â€œFrom the origin of the cankers, origin of ignorance arisesâ€�.89 And again, it is likened to a
single thought-state (?). Seeing a form with the eye, the uninstructed commoner develops craving. The
bare enjoyment of that time is delusion of mind. This is called ignorance. Through attachment to this
ignorance, one conditions the formations.  Through attachment to these formations,  one conditions
consciousness, and knows the associated states of mind and the material object produced by the form‐
ations. Conditioned by this consciousness, name-form arises. From feeling joy is produced. Condi‐
tioned by joy and conditioned by the joy- producing material object, the bare faculties arise. Thus con‐
ditioned  by  name-form  the  six-sphered-sense  arises.  Conditioned  by  pleasurable  contact,  feeling
arises. Conditioned by the craving for feeling, craving arises. Through attachment to bare pleasure and
conditioned by craving, clinging arises. Through attachment to and conditioned by clinging, there is
becoming. Conditioned by becoming, birth arises, and when living (begins) to endâ€”this is decay. To
scatter and to destroyâ€”this is death. Thus in one moment the twelvefold conditioned arising is ful‐
filled.

Q. Of the factors of the twelvefold conditioned arising, how many are defilements, how many are ac‐
tions, how many are results, how many are past, how many are future, how many are present, how
many are cause-conditions, how many have already developed? What is conditioned arising? What is
conditioned arising doctrine? What are the differences between these two? Why is conditioned arising
so profound? [326|263]

A. Three are the defilements, namely, ignorance, craving and clinging. Two are actions, namely, the
formations and becoming. The other seven results.

1.45 Simile of the colours of a painter

Here, the defilements are a cause of future life, like the colours of a painter. Their objects are not self-
produced, as also are the colour-object of the painter. Defilements cause becoming like the different
colours of the painter. These two are past, namely, ignorance and the formations. These two are of the
future, namely, birth and decay-and-death. The other eight are of the present. Thus it is as to the three
divisions of time. Therefore one should know that birth and death proceed from beginningless time.
The factors of the twelvefold conditioned arising should not be taught (separately). Further, no condi‐
tioned arising should be taught which does not consist of these twelve. Then, what is conditioned
arising? Just these twelve which in turn become condition. Therefore this is called conditioned arising.
The twelve factors are states which have already developed. What is the difference between the two?
The working of conditioned arising being different (in each case) and being not complete, one cannot

speak of it. Be they conditioned or non-conditioned,90 they cannot be explained. States of conditioned

88. Cp.

[Dhs. 79, Sec. 390]: Yaá¹� tasmiá¹� samaye aÃ±Ã±Ä�á¹‡aá¹� adassanaá¹� anabhisamayo
ananubodho asambodho appaá¹ivedho asaá¹�gÄ�hanÄ� apariyogÄ�hanÄ� asamapekkhanÄ�
apaccavekkhanÄ� apaccakkhakammaá¹� dummejjhaá¹� balyaá¹� asampajaÃ±Ã±aá¹� moho
pamoho sammoho avijjÄ� avijjogho avijjÄ�yogo avijjÄ�nusayo avijjÄ�pariyuá¹á¹hÄ�naá¹�
avijjÄ�laá¹…gÄ« moho akusalamÅ«laá¹�â€”ayaá¹� tasmiá¹� samaye moho hoti.

[Netti. 14]: PaÃ±Ã±Ä�ya anusayÄ� pahiyyanti, anusayesu pahÄ«nesu pariyuá¹á¹hÄ�nÄ�
pahiyyanti. Kissa anusayassa pahÄ«nattÄ�? Taá¹� yathÄ� khandhavantassa rukkhassa
anavasesamÅ«luddharaá¹‡e kate pupphaphalapavÄ�á¸·aá¹…kurasantati samucchinnÄ� bhavati,
evaá¹� anusayesu pahÄ«nesu pariyuá¹á¹hÄ�nasantati samucchinnÄ� bhavati pidahitÄ� paá¹‐
icchannÄ�. Kena? PaÃ±Ã±Ä�ya.

[Peá¹aka. 105]: TathÄ� hi purimÄ� koá¹i na paÃ±Ã±Ä�yati; tattha avijjÄ�nusayo avijjÄ�pariuá¹‐
á¹hÄ�nassa hetu purimÄ� hetu pacchÄ� paccayo sÄ� pi avijjÄ� saá¹…khÄ�rÄ�naá¹�
paccayo.

89. Cp. [M. I. 54]; Ä€savasamudayÄ� avijjÄ�samudayo, Ä�savanirodhÄ� avijjÄ�nirodho.

a. 

b. 

230



arising that have already developed, have finished their task and are conditioned. This is the difference
between the two. Why is this conditioned arising profound? One is able to know the way and charac‐
teristic by which ignorance conditions the formations. A delivered one, without the aid of another, is
able to discern its working, characteristics and nature. These constitute the profound nature of condi‐

tioned arising.91 

1.46 Conditioned arising to be known in seven ways

(451) And again, this conditioned arising should be known through seven ways thus: through the
three links, the four groups, the twenty modes, the wheel, order, discernment and through compre‐
hension.

1.47 First three links

Q. How, through the three links? A. Here the interval between the formations and consciousness is the
first link; the interval between feeling and craving is the second link; the interval between becoming
and rebirth is the third link. The conditioning of the present effect by past actions through the defile‐
ments [327|264] is the first link. The conditioning of the present defilements by present effects is called
the second link; the conditioning of future effects by present defilements is called the third link. The

first and the third are condition-effect-link92  and becoming-link.93  The second link is effect-condition

link94 and non-becoming-link. Q. What is becoming-link?

A. Endlessly, the not yet enlightened aggregates, sense-organs and elements, through the conditioning
of past actions and defilements, go again and again to various modes of birth. This is becoming-birth-

link.95 Q. How is it fulfilled?

1.48 Death of the ignorant craving evil-doer

A. Here a man, who performs actions which are associated with ignorance and craving, is an evil-doer.
When he comes to die, he suffers. Lying on his death-couch, he does not see this world. He does not
see that world. He loses mindfulness and cannot recover it. At this time he suffers the ill of rebirth.
Mindfulness draws away from his mind, and strength from his body. He loses his faculties gradually.
The body quakes. Vitality ebbs and his body becomes like a dried tÄ�la leaf. At this time he is like
one asleep and dreaming.

1.49 Action, action-sign, destiny, destiny-sign

Through action, four states arise. They are action, action-sign, destiny, destiny-sign.96 

[Abhms. V,  par.  12]: .  .  .  TathÄ�  ca  marantÄ�naá¹�  pana  maraá¹‡akÄ�le  yathÄ�rahaá¹�
abhimukhÄ«bhÅ«taá¹�  bhavantare paá¹isandhi-janakaá¹�  kammaá¹�  vÄ�  taá¹�  kamma-karaá¹‡a-
kÄ�le  rÅ«pÄ�dikam  upaladdha-pubbam  upakaraá¹‡a-bhÅ«taÃ±  ca  kamma-nimittaá¹�  vÄ�
anantaram uppajjamÄ�nabhave upalabhitabbam upabhoga-bhÅ«taÃ± ca gati-nimittac vÄ� kamma-
balena channaá¹� dvÄ�rÄ�naá¹� aÃ±Ã±atarasmiá¹� paccupaá¹á¹hÄ�ti.

a. 

90. Sankhata asankhata.

91. [S. II, 92]; [D. II, 55]: â€˜Acchariyaá¹� bhante abbhutaá¹� bhante yÄ�va gambhÄ«ro cÄ�yaá¹� bhante
paá¹icca-samuppÄ�do  gambhirÄ�vabhÄ�so  ca.  Atha  ca  pana  me  uttÄ�nakuttÄ�nako  viya
khÄ�yatÄ«ti.â€™

Ma h'evaá¹�  Ä€nanda avaca, mÄ�  h'evaá¹�  Ä€nanda avaca. GambhÄ«ro cÄ�yaá¹�  Ä€nanda paá¹icca-
samuppÄ�do gambhÄ«rÄ�vabhÄ�so ca.

92. Hetu-phala-sandhi.

93. bhava-sandhi.

94. Phala-hetu-sandhi.

95. Bhava-jÄ�ti-sandhi. Cp. [Spk. II, 72]: Bhava-jÄ�tinam antare eko ti.

96. Cp.
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[Spk. II,  218]:  Maá¹�sa-pesi-vatthuÅ›miá¹�:  goghÄ�á¹ako  ti,  go-maá¹�sapesiyo  katvÄ�,
sukkhÄ�petvÄ�,  vallÅ«ra-vikkayena  anekÄ�ni  vassÄ�ni  jÄ«vikaá¹�  kappesi.  Tenâ€™  assa
narakÄ� cavana-kÄ�le maá¹�sa pesÄ« yeva nimittaá¹� ahosi. So maá¹�sa-pesi-peto jÄ�to.

[Spk. II,  372-73]:  Ettakesu  á¹hÄ�nesu  Channa-tthero  SÄ�riputta-ttherena  pucchita-pucchitaá¹�
paÃ±haá¹�  arahatte  pakkhipitvÄ�  kathesi.  SÄ�riputta-tthero  pana tassa  puthujjana-bhÄ�vaá¹�
Ã±atvÄ�pi â€˜tvaá¹� puthujjanoâ€™ ti vÄ� â€˜anÄ�savoâ€™ ti vÄ� avatvÄ� tuá¹‡hÄ« yeva
ahosi.  Cunda-tthero  panâ€™  assa  puthujjana-bhÄ�vaá¹�  Ã±apessÄ�mÄ«  ti  cintetvÄ�
ovÄ�daá¹� adÄ�si.

. . .

Satthaá¹�  Ä�haresÄ«  ti,  jÄ«vita-hÄ�raka-satthaá¹�  Ä�hari,  kaá¹‡á¹hanÄ�á¸·aá¹�  chindi.
Athâ€™  assa  tasmiá¹�  khaá¹‡e-bhayaá¹�  okkami,  gatinimittaá¹�  upaá¹á¹hÄ�si.  So  attano
puthujjana-  bhÄ�vaá¹�  Ã±atvÄ�,  saá¹�vigga-citto  vipassanaá¹�  paá¹á¹hapetvÄ�,  sankhÄ�re
parigaá¹‡hanto arahattaá¹� patvÄ�, samasÄ«si hutvÄ�, parinibbuto.

[Vbh.-a. 156]:  Gatinimittaá¹�  nÄ�ma nibbattanaka-okÄ�se  eko vaá¹‡á¹‡o upaá¹á¹hÄ�ti.  Tattha
niraye  upaá¹á¹hahante  lohakumbhÄ«-sadiso  hutvÄ�  uppaá¹á¹hÄ�ti.  Manussaloke  upaá¹á¹hahante
mÄ�tukucchi  kambalayÄ�na-sadisÄ�  hutvÄ�  upaá¹á¹hÄ�ti.  Devaloke  upaá¹á¹hahante  kappa-
rukkha-vimÄ�na-sayanÄ�dÄ«ni upaá¹á¹hahanti.

What is action? The merit and non-merit one has made. They are heavy or light, many or few. The ac‐
tion-sign that uprises (as result) conforms to the action already done. The action-sign resembles action
already done. Destiny: A happy destiny arises through the conditioning of merit. An evil destiny arises
through the conditioning of demerit. Destiny-sign: At the time of entry into the womb, three objects
unite to produce rebirth. Rebirth [328|265] depends on the place of birth, namely, a palace, habitation,
mountain, tree, or river, according to destiny. The appropriate grasping-sign arises, and the man, lean‐
ing or sitting or lying (on his death-couch), grasps that. After the consciousness which apperceives the
past action or the action-sign or the destiny or the destiny-sign ends, the last consciousness arises
without a break gradually through apperceptional consciousness. Only that action or action-sign or
destiny or destiny-sign becomes the object of the basic resultant consciousness. Like the lighting of a

lamp by a lamp,97 or like fire issuing from a flame is re-linking consciousness.98 

In the womb of the mother, through the impurity of parents, thirty material qualities are fulfilled by

action of ten (?) sense-spheres. In the moment of decay, forty-six material qualities are fulfilled,99 

Thus consciousness conditions name-form. Name-form conditions consciousness.100  Thus the link of
becoming is fulfilled. Here, the fulfilment of the three links should be understood.

1.50 Four group division

Q. How, through the four groups? A. Ignorance and the formations are divisions of the groups of ac‐
tion and defilement of the past. Consciousness, name-form, the six-sphered-sense, contact and feeling
are divisions of the groups of effect in the present. Craving, clinging and becoming are divisions of ac‐
tion, and defilement of the present. Rebirth, and decay-and-death are divisions of effect of the future.
Thus one should know through the four- group division.

b. 

c. 

d. 

97. [Mil. 71]: RÄ�jÄ� Ä�ha: Bhante NÄ�gasena, na ca sankamati paá¹isandahati cÄ�ti.â€” Ä€ma

mahÄ�rÄ�ja, na ca sankamati paá¹isandahati cÄ�ti.â€”Katham bhante NÄ�gasena na ca sankamati paá¹‐
isandahati ca, opammaá¹�  karohÄ«ti.â€”YathÄ�  mahÄ�rÄ�ja kocid evd puriso padÄ«pato padÄ«paá¹�
padipeyya, kin nu kho so mahÄ�rÄ�ja padipo padipamhÄ� sankanto ti.â€”Na hi bhante ti.â€” Evam eva kho
mahÄ�rÄ�ja na ca sankamati paá¹isandahati cÄ�ti.

98. [M. II, 262 ff.]: Saá¹�vattanikaá¹� viÃ±Ã±aá¹‡aá¹�.

99. * The text is very confused here.

100. [S. II, 104]:  PaccudÄ�vattati kho idaá¹� viÃ±Ã±aá¹‡am nÄ�marÅ«pamhÄ� nÄ�paraá¹� gacchati,
ettÄ�vatÄ�  jÄ�yetha vÄ�  jÄ«yetha vÄ�  miyetha vÄ�  cavetha vÄ�  upapajjetha  vÄ�  yad idaá¹�
nÄ�marÅ«papaccayÄ�  viÃ±Ã±Ä�raá¹�,  viÃ±Ã±Ä�á¹‡apaccayÄ�  nÄ�marÅ«paá¹�,
nÄ�marÅ«papaccayÄ� saá¸·Ä�yatanaá¹�, ...pe...
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1.51 Twenty modes

Q. How, through twenty modes? A. Through the grasping of ignorance and of past craving and cling‐
ing and through the defilement-sign being grasped. Through the grasping of the formations of past
becoming and through the  action-sign  being  grasped.  Through the  grasping  of  consciousness,  of
name-form, [329|266] of the six-sphered-sense, of contact, of feeling and through birth and decay-and-
death of the result-sign of the present being grasped. Through the grasping of craving, clinging and
through the defilement-sign of  the present being grasped.  Through the grasping of  becoming the
present formations are grasped through the action-sign. Through the grasping of birth, decay and
death,  future consciousness,  name-form, the six-sphered-sense,  contact,  feeling are grasped.  These
twenty-four states become twenty.

It is according to the teaching in the Abhidhamma: â€œIn the previous kamma-becoming, delusion is
ignorance, effort is the formations, desire is craving, grasping is clinging, volition is becoming. Thus
these five states of the previous kamma-becoming are causes of the present rebirth. From the maturity
of the sense-organs, here, delusion is ignorance; effort is the formations; desire is craving; grasping is
clinging; volition is becoming. Thus these five states, here in kamma-becoming are causes of rebirth in
the future. Here, rebirth is consciousness ; descent is name-form; sensory organism is senseorgan; the
being touched is touch; the being felt is feeling. Thus these five states, here, in rebirth-becoming are

cause of kamma already done. Thus one should know through twenty waysâ€�.101 

How, through wheel? Ignorance conditions the formations; the formations condition consciousness;
thus birth conditions decay and death. Thus the whole aggregate of ill arises. Therefore all constitute
the  aggregate  of  ill.  Not  knowing  is  called  ignorance.  Ignorance  conditions  the  formations.  Thus
should it be known by way of the wheel.

1.52 Direct and reverse order

How, through order? Order is of two kinds. They are, the one which begins from ignorance and the
one which begins from decay and death. Questioned as to that which begins from ignorance, one
should answer in the direct order; and questioned as to that which begins from decay and death, the
answer should be in the reverse order.

And again, that which begins from ignorance is fixed; one can see the way to the future. That which
begins with decay is the end; one can see the way to the past. Thus one should know through order.
[330|267]

1.53 Mundane and supramundane conditioned arising

Q. How, through discernment? A. There are two kinds of conditioned arising: mundane conditioned
arising and supramundane conditioned arising. Here, that which begins from ignorance is mundane.
Q. What is supramundane conditioned arising? A. Ill depends on ill. Confidence depends on confid‐
ence. Joy depends on joy. Rapture depends on rapture. Calm depends on calm. Bliss depends on bliss.
Concentration depends on concentration. Right views depend on right Views. Aversion depends on
aversion, Dispassion depends on dispassion. Freedom depends on the knowledge of the freedom of

extinction. This is called supramundane conditioned arising.102 

101.  [Pts. I, 52]:  Purimakammabhavasmiá¹� moho avijjÄ�, Ä�yuhanÄ� saá¹…khÄ�rÄ�, nikanti taá¹…
hÄ�,  upagamanaá¹�  upÄ�dÄ�naá¹�,  cetanÄ�  bhavo;  ime  paÃ±ca  dhammÄ�
purimakammabhavasmiá¹�  idha  paá¹isandhiyÄ�  paccayÄ�  ...Idha  paripakkattÄ�  Ä�yatanÄ�naá¹�
moho  avijjÄ�,  Ä�yuhanÄ�  saá¹…khÄ�rÄ�,  nikanti  taá¹…hÄ�,  upagamanaá¹�  upÄ�dÄ�naá¹�,
cetanÄ� bhavo; ime paÃ±ca dhammÄ� idhakamma-bhavasmiá¹� Ä�yatiá¹� paá¹isandhiyÄ� paccayÄ�.
Ä€yatiá¹� paá¹isandhi viÃ±Ã±Ä�á¹‡aá¹�, okkanti nÄ�ma-rÅ«paá¹�, pasÄ�do Ä�yatanaá¹�, phuá¹á¹‐
ho phasso, vedayitaá¹� vedanÄ�; ime paÃ±ca dhammÄ� Ä�yatiá¹� upapattibhavasmiá¹� idha katassa
kammassa  paccayÄ�.  Iti  ime  catusaá¹…khepe  tayo  addhe  visatiyÄ�  Ä�kÄ�rehi  tisandhiá¹�  paá¹‐
iccasamuppÄ�daá¹�  jÄ�nÄ�ti  passati  aÃ±Ã±Ä�ti  paá¹ivijjhati.  TaÃ±  Ã±Ä�taá¹á¹hena
Ã±Ä�á¹‡aá¹�,  pajÄ�nanaá¹á¹hena  paÃ±Ã±Ä�;  term  vuccatiâ€”â€˜Paccaya  pariggahe  paÃ±Ã±Ä�
dhammaá¹á¹hitiÃ±Ä�á¹‡aá¹�â€™.

102. There is another classification of conditioned arising at [Netti. 67]: Esâ€™ evâ€™ anto dukkh- assÄ�
ti  paá¹iccasamuppÄ�do.  So  duvidho:  lokiko  ca  lokuttaro  ca.  Tattha  lokiko:  avijjÄ�paccayÄ�
saá¹�khÄ�rÄ�  yÄ�va  jarÄ�maraá¹‡Ä�,  lokuttaro:  sÄ«lavato  avippaá¹isÄ�ro  jÄ�yati  yÄ�va
nÄ�paraá¹� itthattÄ�yÄ� ti pajÄ�nÄ�ti. See note 1 (c), and last note of appendix.
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1.54 Four kinds of conditioned arising

Again, four kinds of conditioned arising are taught thus: the defilement- action is cause; seed is cause;
doing is cause; common action is cause.

Q. What is meant by â€œdefilement-action is causeâ€�?  A. It is that which begins from ignorance.
What is meant by â€œseed is causeâ€�? It is likened to the succession of seed and bud. What is meant
by  â€œdoing  is  causeâ€�?  It  is  likened  to  the  change  of  material  qualities.  What  is  meant  by
â€œcommon action is causeâ€�? It is likened to earth, snow, mountain, sea sun and moon.

There is another teaching. Common action is not a cause. Material qualities, consciousness, states and
caloricity are causes. There is no common action, according to the teaching of the Blessed One thus:

With none is kamma shared, none can rob it,

and by itself comes the fruit of merit won.103 

Thus one should know through discernment.

1.55 Through comprehension

Q. How, through comprehension? A. There are four kinds of comprehension: aggregate-comprehen‐
sion, sense-organ-comprehension, element-comprehension and truth-comprehension. Here, ignorance,
the formations, [331|268] contact, craving, clinging and becoming are comprehended in the aggregate
of  the  formations.  Consciousness  is  comprehended in  the  consciousness-aggregate.  Name-form is
comprehended in the four aggregates. The six-sphered-sense is comprehended in the two aggregates.
Feeling is comprehended in the feeling-aggregate. Birth and decay and death are comprehended in the
aggregate of form and in the aggregate of the formations. Ignorance, the formations, contact, feeling,
craving, clinging, becoming, rebirth and decay and death are comprehended in the sense-sphere of
ideas. Consciousness is comprehended in the mind-sphere. Name-form is comprehended in the five
internal sense-spheres. The six-sphered-sense is comprehended in the six internal sense-spheres. Ig‐
norance, the formations, contact, feeling, craving, clinging, becoming, rebirth and decay and death are
comprehended in the element of ideas. Consciousness is comprehended in the mind-consciousness-
element. Name-form is comprehended in the five elements. The six-sphered-sense is comprehended in
the twelvefold truth. Ignorance, craving and clinging are comprehended in the tenfold truth. The other
nine, are comprehended in the Truth of Ill. Supramundane conditioned arising way-factor is compre‐
hended in the Path-truth. The extinction of conditioned arising is comprehended in the Truth of Cessa‐
tion. Thus one should know through comprehension. Through these ways should one understand the
method of conditioned arising. This is called conditioned arising method.

Conditioned arising method has ended.

The Tenth Fascicle of the Path of Freedom has ended.

[332|269] (452)

2 Section Two

2.1 The four noble truths

Q. What is the method of understanding the Noble Truths?

A. There are Four Noble Truths: the Noble Truth of Ill, the Noble Truth of the Origin of Ill, the Noble
Truth of the Cessation of Ill and the Noble Truth of the Path leading to the Cessation of Ill.

103. Not traced. Cp. [Sv. I, 37]: KammassakÄ� hi sattÄ�, attano kammÄ�nurÅ«paá¹� eva gatiá¹� gac‐
chanti, nâ€™eva pitÄ� puttassa kammena gacchati, na putto pitu kammena, na matÄ� puttassa, na putto
mÄ�tuyÄ�, na bhÄ�tÄ� bhaginiyÄ�, na Ä�cariyo antevÄ�sino, na antevÄ�sÄ« Ä�cariyassa
kammena gacchati.
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2.2 Truth of ill

Q. What is the Noble Truth of Ill? A. â€œBirth is ill; old age is ill; death is ill; sorrow is ill; lamentation
and misery are ill; grief and despair are ill; association with those one does not like is ill; separation
from those one likes is ill; the not getting of what is wished for is ill; in short the five aggregates of

clinging are illâ€�.104 

â€œBirth is illâ€�: This is the arising of the aggregates of various beings. All these are assemblages of
ill. â€œOld age is illâ€�: All the elements, proceeding from birth, come to maturity and lose vigour,
colour, faculties, memory and intellect. â€œDeath, is illâ€�: Fear of the ending of life, â€œsorrow is
illâ€�: On going to the place of suffering, fear arises. This is the burning within. â€œLamentation is
illâ€�: Suffering reaches verbal expression. This is to burn within [333|270] and without. â€œMisery
is  illâ€�:  This  is  the  suffering of  the  body.  By this  one suffers  bodily  pain.  This  is  the  meaning.
â€œGrief and despair are  illâ€�: These are sufferings of the mind. By these one suffers mental an‐
guish. This is the meaning. â€œAssociation with those one does not like is illâ€�: This means that one
is united with persons one dislikes. â€œSeparation from those one likes is illâ€�: This means that one
is separated from persons one likes. â€œThe not getting of what is wished forâ€�: A man loses happi‐
ness because he is not able to separate from those whom he dislikes, and because he is not able to
unite with those whom he likes. Being unable to secure these he loses happiness. â€œIn short the five
aggregates of clinging are illâ€�:  One is not able to separate oneself from these five aggregates of

clinging. Therefore these five aggregates of clinging are ill.105 

Cp.  [Vbh. 99]:  Tattha  katamÄ�  jÄ�ti?  YÄ�  tesaá¹�  tesaá¹�  sattÄ�naá¹�  tamhi  tamhi
sattanikÄ�ye  jÄ�ti  saÃ±jÄ�ti  okkanti  abhinibbatti  khandhÄ�naá¹�  pÄ�tubhÄ�vo
Ä�yatanÄ�naá¹� paá¹ilÄ�bho ayaá¹� vuccati jÄ�ti.

Tattha katamÄ�  jarÄ�? YÄ�  tesaá¹�  tesaá¹�  sattÄ�naá¹�  tamhi tamhi sattanikÄ�ye jarÄ�
jÄ«raá¹‡atÄ� khaá¹‡diccaá¹� pÄ�liccaá¹� valittacatÄ� Ä�yuno saá¹�hÄ�ni indriyÄ�naá¹�
paripÄ�ko: ayaá¹� vuccati jarÄ�.

Tattha katamaá¹� maraá¹‡aá¹�? YÄ� tesaá¹� tesaá¹�...cuti cavanatÄ� bhedo antaradhÄ�naá¹�
maccu maraá¹‡aá¹� kÄ�lakiriyÄ� khandhÄ�naá¹� bhedo kaá¸·evarassa nikkhepo jÄ«vitindriyassa
upacchedo: idaá¹� vuccati maraá¹‡aá¹�.â€”The explanation given above is quite different.

Cp.  [Vbh. 367]:  Maraá¹‡aá¹� paá¹icca bhayaá¹� bhayÄ�riakaá¹� chambhitattaá¹� lomahaá¹�so
cetaso utrÄ�so: idaá¹� vuccati maraá¹‡abhayaá¹�.

[Vbh. 99-100]:  Tattha  katamo soko?  Ã±Ä�tivyasanena  vÄ�  phuá¹á¹hassa  bhogavyasanena  vÄ�
phuá¹á¹hassa rogavyasanena vÄ� phuá¹á¹hassa sÄ«lavyasanena vÄ� phuá¹á¹hassa diá¹á¹hivyasanena
vÄ�  phuá¹á¹hassa  aÃ±Ã±ataraÃ±Ã±atarena  vyasanena  samannÄ�gatassa
aÃ±Ã±ataraÃ±Ã±atarena  dukkhadham-mena  phuá¹á¹hassa  soko  socanÄ�  socitattaá¹�  antosoko
antoparisoko cetaso parijjhÄ�yana domanassaá¹� sokasallaá¹�: ayaá¹� vuccati soko (â€”Cp. [Nd1. ,
128] which adds antoá¸�Ä�ho antopariá¸�Ä�ho to the list.).

Tattha katamo paridevo? Ã±Ä�tivyasanena vÄ�  phuá¹á¹hassa ...  Ä�devo paridevo Ä�devanÄ�
paridevanÄ�  Ä�devitattaá¹�  paridevitattaá¹�  vÄ�cÄ�  palÄ�po  vippalÄ�po  lÄ�lapo
lÄ�lapanÄ� lÄ�lapitattaá¹�: Ayaá¹� vuccati paridevo.

Tattha  katamaá¹�  dukkhaá¹�?  Yaá¹�  kÄ�yikaá¹�  asÄ�taá¹�  kÄ�yikaá¹�  dukkhaá¹�
kÄ�yasamphas-sajaá¹�  asÄ�taá¹�  dukkhaá¹�  vedayitaá¹�  kÄ�yasamphassajÄ�  asÄ�tÄ�
dukkhÄ� vedanÄ�: idaá¹� vuccati dukkhaá¹�.

Tattha  katamaá¹�  domanassaá¹�?  Yaá¹�  cetasikaá¹�  asÄ�taá¹�  cetasikaá¹�  dukkhaá¹�
cetosamphassajaá¹�  asÄ�taá¹�  dukkhaá¹�  vedayitaá¹�  cetosamphassajÄ�  asÄ�tÄ�  dukkhÄ�
vedanÄ�: idaá¹� vuccati domanassaá¹�.

a. 

b. 

c. 

104.  [D. II,  304  ff];  [Vbh. 99]:  CattÄ�ri  ariyasaccÄ�ni:  dukkhaá¹�  ariyasaccaá¹�  dukkhasamudayo
ariyasaccaá¹� dukkhanirodho ariyasaccaá¹� dukkhanirodhagÄ�minÄ« paá¹ipadÄ� ariyasaccaá¹�.

Tattha katamaá¹� dukkhaá¹� ariyasaccaá¹�?

JÄ�ti  pi  dukkhÄ�  jarÄ�  pi  dukkhÄ�  maraá¹‡aá¹�  pi  dukkhaá¹�  sokaparidevadukkhadomanas-
supÄ�yÄ�sÄ� pi dukkhÄ� appiyehi sampayogo dukkho piyehi vippayogo dukkho yam pâ€™icchaá¹� na
labhati tarn pi dukkhaá¹�; sankhittena pancupÄ�dÄ�nakkhandhÄ� pi dukkhÄ�.

105. 
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Tattha katamo upÄ�yÄ�so? Ã±Ä�tivyasanena vÄ�  phuá¹á¹hassa ...  Ä�yÄ�so  upÄ�yÄ�so
Ä�yÄ�sitattaá¹� upÄ�yÄ�sitattaá¹�: ayaá¹� vuccati upÄ�yÄ�so.

Tattha katamo appiyehi sampayogo dukkho? Idha yassa te honti aniá¹á¹hÄ� akantÄ� amanÄ�pÄ�
rÅ«pÄ�  saddÄ�  gandhÄ�  rasÄ�  phoá¹á¹habbÄ�  ye  vÄ�  panâ€™  assa  te  honti
anatthakÄ�mÄ�  ahitakÄ�mÄ�  aphÄ�sukÄ�mÄ�  ayogakkhemakÄ�mÄ�,  yÄ�  tehi
saá¹�gati samÄ�gamo samodhÄ�naá¹� missibhÄ�vo: ayaá¹� vuccati appiyehi sampayogo dukkho.

Tattha katamo piyehi vippayogo dukkho? Idha yassa te honti iá¹á¹hÄ� kantÄ� manÄ�pÄ� rÅ«pÄ�
saddÄ�  ...,ye  vÄ�  panâ€™assa  te  honti  atthakÄ�mÄ�  hitakÄ�mÄ�  phÄ�sukÄ�mÄ�
yogakkhemakÄ�mÄ�,  mÄ�tÄ�  vÄ�  pitÄ�  vÄ�  bhÄ�tÄ�  vÄ�  bhaginÄ« vÄ�  mittÄ�
vÄ�  amaccÄ�  vÄ�  Ã±Ä�tisÄ�lohitÄ�  vÄ�,  yÄ�  tehi  asaá¹�gati  asamÄ�gamo asamod‐
hÄ�naá¹� amissibhÄ�vo: ayaá¹� vuccati piyehi vippayogo dukkho.

[Vbh. 101]:  Tattha  katamaá¹�  yam  pâ€™  icchaá¹�  na  labhati  tam  pi  dukkhaá¹�?
JÄ�tidhammÄ�naá¹�  sattÄ�naá¹�  evaá¹�  icchÄ�  uppajjati:  aho  vata  mayaá¹�  na
jÄ�tidhammÄ�  assÄ�ma,  na  ca  vata  no  jÄ�ti  Ä�gaccheyyÄ�ti,  na  kho  panâ€™ etaá¹�  ic‐
chÄ�ya  pattabbaá¹�:  idam  pi  yam  pâ€™  icchaá¹�  na  labhati  tam  pi  dukkhaá¹�.
JarÄ�dhammÄ�naá¹�  sattÄ�naá¹�  ...pe...  vyÄ�dhidhammÄ�naá¹�  sattÄ�naá¹�
maraá¹‡adhammÄ�naá¹�  sattÄ�naá¹�  sokaparidevadukkhadomanas‐
supÄ�yÄ�sadhammÄ�naá¹�  sattÄ�naá¹�  evaá¹�  icchÄ�  uppajjati:  aho  vata  mayaá¹�  na
sokaparidevadukkhadomanassupÄ�yÄ�sadhammÄ�  assÄ�ma,  na  ca  vata  no  sokapar‐
idevadukkhadomanassupÄ�yÄ�sÄ�  Ä�gaccheyyun  ti,  na  kho  pan  â€™etaá¹�  icchÄ�ya
pattabbaá¹�: idaá¹� pi yam pâ€™ icchaá¹� na labhati tarn pi dukkhaá¹�.

Tattha  katame  saá¹�khittena  paÃ±cupÄ�dÄ�nakkhandhÄ�  pi  dukkhÄ�?  SeyyathÄ«daá¹�:
rÅ«pÅ«pÄ�dÄ�nakkhandho  vedanÅ«pÄ�dÄ�nakkhandho  saÃ±Ã±Å«pÄ�dÄ�nakkhandho
saá¹�khÄ�rÅ«pÄ�dÄ�nakkhandho  viÃ±Ã±Ä�á¹‡Å«pÄ�dÄ�nakkhandho:  ime  vuccanti
saá¹�khittena paÃ±cupÄ�dÄ�nakkhandhÄ� pi dukkhÄ�.

Idaá¹� vuccati dukkhaá¹� ariyasaccaá¹�.

2.3 Five groups of clinging

Q. What are the five aggregates of clinging? A. The form aggregate of clinging, the feeling aggregate of
clinging, the perception aggregate of clinging, the formation aggregate of clinging, the consciousness
aggregate of clinging. These should be understood according to the full explanation under the method
of (understanding) the aggregates.

2.4 Two kinds of ill

Here ill is of two kinds thus: ill of sense-sphere and innate ill. The ill of birth, the ill of death, the ill of
association with those one dislikes, the ill of separation from those one likes, the ill of not getting what
is wished for; in short, the ill of the aggregates of clinging, are called ill of sense-sphere. The ill of sor‐
row, the ill of lamentation and the ill of grief and despair are called innate ill. [334|271]

2.5 Three kinds of ill

Ill is of three kinds thus: the ill of misery, change and existence.106 Here bodily and mental suffering
are the ill of misery. Pleasurable feeling connected with the cankers is subject to. renewal. Therefore it
is called the ill of change. The five aggregates of clinging constitute the ill of existence.

Thus should the Noble Truth of Ill be known.

2.6 Truth of the origin of ill

Q. What is the Noble Truth of the Origin of Ill?

A. â€œEven this craving, causing new rebirths, accompanied by delight and passion, finding gratifica‐
tion now here and now there, namely, the craving for pleasure, the craving for existence and the crav‐

d. 

106.  [D. III,  216]:  Tisso  dukkhatÄ�:  Dukkha-dukkhatÄ�,  saá¹�khÄ�ra-dukkhatÄ�,  vipar‐
inÄ�madukkhatÄ�. The order is different here.
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ing for annihilationâ€�. Here â€œcausing new rebirthâ€� means: â€œCraving, wherever it is, causes
rebirthâ€�. â€œEven this cravingâ€� means: â€œCraving is the origin of ill; it is not a co-arisingâ€�.
â€œAccompanied by delight and passionâ€� means: â€œCraving causes the arising of delight. This is
called manifestation. It causes to stain. This is called passion. It stirs up delight conjoined with pas‐
sionâ€�. â€œFinding gratification now here and now thereâ€� means â€œIt causes individuality to
arise in various places where there are lovable forms and so forth, and to delight and find gratification
thereinâ€�. â€œNamely, the craving for pleasure, the craving for existence and the craving for anni‐
hilationâ€�: Everything, except the craving for existence and the craving for annihilation, is compre‐
hended in [335|272] the craving for pleasure. The craving for existence arises together the with view of

eternalism. The craving for annihilation arises together with the view of nihilism.107 Thus should the

Noble Truth of the Origin of ill be known.108 

2.7 Truth of the cessation of ill

Q. What is the Noble Truth of the Cessation of ill?

A. â€œThe utter fading away and cessation of that very craving, leaving it, giving it up, the being de‐

livered from, the doing away with itâ€�.109 Thus should be known the Noble Truth of the Cessation
of Ill. Q. No. This is also the ending of the origin, because the Blessed One has said: â€œThe cause of
ill is destroyedâ€�. A. The cause of ill is destroyed. Therefore the state of not coming to birth and of
not perishing is accomplished. It corresponds to realization. Therefore the Blessed One taught: â€œThe
ending of the origin is the ending of illâ€�.

2.8 Truth of the path leading to cessation of ill

Q. What is the Path leading to the Cessation of Ill?  A. It is the Noble Eightfold Path of Right View,
Right Thought, Right Speech, Right Action, Right Livelihood, Right Exertion, Right Mindfulness, Right
Concentration. Right View is the knowledge of the Four Truths. Right Thought means the three merit‐
orious thoughts. Right Speech is the separation from the four wrong (verbal) actions. Right Action is
separation from the three wrong actions. Right livelihood is separation from wrong livelihood. Right
[336|273] Exertion is the fourfold right exertion. Right Mindfulness means the four foundations of

mindfulness. Right Concentration is the fourfold meditation, jhÄ�na.110 

107. Ucchedadhiá¹á¹hi.

108. [S. V, 421]; [Vin. I, 10]: [Vbh. 101-3]; [D. II, 308-10]: KatamaÃ± ca bhikkhave dukkhasamudayaá¹� ar‐
iya-saccaá¹�? YÄ�yaá¹� taá¹‡hÄ� ponobhavikÄ� nandi-rÄ�ga-sahagatÄ� tatra tatrÄ�bhinandinÄ«,
seyyathÄ«daá¹� kÄ�ma-taá¹‡hÄ� bhava-taá¹‡hÄ� vibhava-taá¹‡hÄ�.

SÄ� kho panâ€™ esÄ� bhikkhave taá¹‡hÄ� kaitha uppajjamÄ�nÄ� uppajjati, kattha nivisamÄ�nÄ�
nivisati? Yaá¹� loke piya-rÅ«paá¹� sÄ�ta-rÅ«paá¹�, etthâ€™ esÄ� taá¹‡hÄ� uppajjamÄ�nÄ� uppaj‐
jati, ettha nivisamÄ�nÄ� nivisati.

KiÃ±ci  loke  piya-rÅ«paá¹�  sÄ�ta-rÅ«paá¹�?  Cakkhuá¹�  loke  piya-rÅ«paá¹�  sÄ�ta-
rÅ«paá¹�...pe...Sotaá¹� loke ...GhÄ�naá¹� loke ... JivhÄ� loke ...KÄ�yo loke ... Mono loke ... RÅ«pÄ�
loke ... pe ...

Cakkhu-viÃ±Ã±Ä�á¹‡aá¹� loke... pe...

Cakkhu-samphasso loke... pe...

Cakkhu-samphassajÄ� vedanÄ� loke... pe...

RÅ«pa-saÃ±Ã±Ä� loke... pe...

RÅ«pa-saÃ±cetanÄ� loke... pe...

RÅ«pa-taá¹‡hÄ� loke... pe...

RÅ«pa-vitakko loke... pe...

RÅ«pa-vicÄ�ro loke... pe...

Dhamma-vicÄ�ro loke piya-rÅ«paá¹� sÄ�ta-rÅ«paá¹� etthâ€™ esÄ� taá¹‡hÄ� uppajjamÄ�nÄ� up‐
pajjati, ettha nivisamÄ�nÄ� nivisati. Idaá¹� vuccati bhikkhave dukkha-samudayaá¹� ariya-saccaá¹�.

109. [D. II, 310-11]: KatamaÃ± ca bhikkhave dukkha-nirodhaá¹� ariya-saccaá¹�? Yo tassÄ� yeva taá¹‡hÄ�ya
asesa-virÄ�ga-nirddho  cÄ�go  paá¹inissaggo  mutti  anÄ�layo...  Idaá¹�  vuccati  bhikkhave  dukkha-
nirodhaá¹� ariya-saccaá¹�.
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And again,  if  a  man practises  the Noble Path,  he sees  NibbÄ�naâ€”this  is  called Right  View. He
awakes only in NibbÄ�naâ€”this is called Right Thought. He abandons wrong speechâ€”this is Right
Speech. He rejects wrong doingâ€” this is Right Action. He gives up wrong livelihoodâ€”this is Right
Livelihood.  He  abandons  wrong  exertionâ€”this  is  Right  Exertion.  He  recalls  NibbÄ�na to
mindâ€”this is Right Mindfulness. He concentrates on NibbÄ�naâ€”this is Right Concentration. Here,
the faculty of wisdom, the power of wisdom, the basis of supernormal power of scrutiny and the en‐
lightenment factor of the investigation of states accomplish the entry into internal Right View. The fac‐
ulty of exertion, the power of exertion, the basis of supernormal power of exertion, the basis of super‐
normal power of will, the enlightenment factor of exertion, and the fourfold right exertion accomplish
the entry into internal Right Effort. The faculty of mindfulness, the power of mindfulness, the enlight‐
enment factor of mindfulness and the four foundations of mindfulness accomplish the entry into in‐
ternal Right Mindfulness. The faculty of concentration, the power of concentration, the basis of super‐
normal power of thought, the faculty of faith, the power of faith, the enlightenment factor of concen‐
tration, the enlightenment factor of joy, the enlightenment factor of calm and the enlightenment factor
of equanimity accomplish the entry into internal Right Concentration. These thirty-seven enlighten‐
ment accessories accomplish the entry into the Noble Eightfold Path. Thus should the Noble Truth of
the Path leading to the Cessation of Ill be known. Thus should the Four Noble Truths be understood.
[337|274]

110.  [D. II, 311-13]:  KatamaÃ± ca bhikkhave dukkha-nirodha-gÄ�mini-paá¹ipadÄ�  ariya-saccaá¹�? Ayam
eva  Ariyo  Aá¹á¹hangiko  Maggo,  seyyathÄ«daá¹�  sammÄ�diá¹á¹hi  sammÄ�-saá¹�kappo  sammÄ�-
vÄ�cÄ�  sammÄ�-kammanto  sammÄ�-Ä�jÄ«vo  sammÄ�-vÄ�yÄ�mo  sammÄ�-sati  sammÄ�-
samÄ�dhi.

KatamÄ� ca bhikkhave sammÄ�-diá¹á¹hi? Yaá¹� kho bhikkhave dukkhe Ã±Ä�á¹‡aá¹� dukkha-samudaye
Ã±Ä�á¹‡aá¹�  dukkha-nirodhe  Ã±Ä�á¹‡aá¹�  dukkha-nirodha-gÄ�miniyÄ�  paá¹ipadÄ�ya
Ã±Ä�á¹‡aá¹�, ayaá¹� vuccati bhikkhave sammÄ�-diá¹á¹hi.

Katamo  ca  bhikkhave  sammÄ�-saá¹�kappo?  Nekkhamma-saá¹�kappo  avyÄ�pÄ�da-saá¹�-kappo
avihiá¹�sÄ�-saá¹�kappo, ayaá¹� vuccati bhikkhave sammÄ�-saá¹�kappo.

KatamÄ�  ca  bhikkhave  sammÄ�-vÄ�cÄ�?  MusÄ�-vÄ�dÄ�  veramaá¹‡Ä«,  pisuá¹‡Ä�ya:
vÄ�cÄ�ya  veramaá¹‡Ä«,  pharusÄ�ya  vÄ�cÄ�ya  veramaá¹‡Ä«,  samphappalÄ�pÄ�  veramaá¹‡Ä«,
ayaá¹� vuccati bhikkhave sammÄ�-vÄ�cÄ�.

Katamo  ca  bhikkhave  sammÄ�-kammanto?  PÄ�á¹‡Ä�tipÄ�tÄ�  veramaá¹‡Ä«,  adinnÄ�dÄ�nÄ�
veramaá¹‡Ä«, kÄ�mesu micchÄ�cÄ�rÄ� veramaá¹‡Ä«, ayaá¹� vuccati bhikkhave sammÄ�-kammanto.

Katamo  ca  bhikkhave  sammÄ�-Ä�jÄ«vo?  Idha  bhikkhave  ariya-sÄ�vako  micchÄ�-Ä�jÄ«vaá¹�
pahÄ�ya sammÄ�-Ä�jÄ«vena jÄ«vikaá¹� kappeti, ayaá¹� vuccati bhikkhave sammÄ�-Ä�jÄ«vo.

Katamo  ca  bhikkhave  sammÄ�-vÄ�yÄ�mo?  Idha  bhikkhave  bhikkhu  anuppannÄ�naá¹�
pÄ�pakÄ�naá¹�  akusalÄ�naá¹�  dhammÄ�naá¹�  anuppÄ�dÄ�ya  chandaá¹�  janeti  vÄ�yamati,
viriyaá¹�  Ä�rabhati,  cittaá¹�  paggaá¹‡hÄ�ti  padahati.  UppannÄ�naá¹�  papÄ�kÄ�naá¹�
akusalÄ�naá¹�.  dhammÄ�naá¹�  pahanÄ�ya  chandaá¹�  janeti  vÄ�yamati,  viriyaá¹�  Ä�rabhati,
cittaá¹� paggaá¹‡hÄ�ti padahati. Anup-pannÄ�naá¹� kusalÄ�naá¹� dhammÄ�naá¹� uppÄ�dÄ�ya
chandaá¹�  janeti vÄ�yamati, viriyaá¹�  Ä�rabhati, cittaá¹�  paggaá¹‡hÄ�ti padahati. UpannÄ�naá¹�
kusalÄ�naá¹�  dhammÄ�naá¹�  á¹hitiyÄ�  asammosÄ�ya  bhiyyobhÄ�vÄ�ya  vepullÄ�ya
bhÄ�vanÄ�ya  pÄ�ripÅ«riyÄ�  chandaá¹�  janeti  vÄ�yamati,  viriyaá¹�  Ä�rabhati,  cittaá¹�
paggaá¹‡hÄ�ti padahati. Ayaá¹� vuccati bhikkhave sammÄ�-vÄ�yÄ�mo.

KatamÄ� ca bhikkhave sammÄ�-sati? Idha bhikkhave bhikkhu kaye kÄ�yÄ�nupassÄ« viharati Ä�tÄ�pi
sampajÄ�no  satimÄ�  vineyya  loke  abhijjhÄ�-domanassaá¹�,  vedanÄ�su...pe...  citte...pe...dhammesu
dhammÄ�nupassÄ« viharati Ä�tÄ�pÄ« sampajÄ�no satimÄ� vineyya loke abhijjhÄ�-domanassaá¹�.
Ayaá¹� vuccati bhikkhave sammÄ�-sati.

Katamo  ca  bhikkhave  sammÄ�-samÄ�dhi?  Idha  bhikkhave  bhikkhu  viviccâ€™  eva  kÄ�mehi  vivicca
akusalehi  dhammehi  savitakkaá¹�  savicÄ�raá¹�  vivekajaá¹�  pÄ«ti-sukhaá¹�  paá¹hamajjhÄ�naá¹�
upasampajja viharati. Vitakka-vicÄ�rÄ�naá¹� vÅ«pasamÄ� ajjhattaá¹� sampasÄ�danaá¹� cetaso ekodi-
bhÄ�vaá¹� avitakkaá¹� avicÄ�raá¹� samÄ�dhijaá¹� pÄ«ti-sukhaá¹� dutiyajjhÄ�naá¹� upasampajja
viharati.  PÄ«tiya  ca  virÄ�gÄ�  upekhako  viharati  sato  ca  sampajÄ�no,  sukhaÃ±  ca  kÄ�yena  paá¹‐
isaá¹�vedeti  yan  taá¹�  ariyÄ�  Ä�cikkhanti:  â€˜upekhako  satimÄ�-sukha  vihÄ�ri  tiâ€™  tatiya-
jjhÄ�naá¹�  upasampajja  viharati.  Sukhassa  ca  pahÄ�nÄ�  dukkhassa  ca  pahÄ�nÄ�  pubbâ€™  eva
somanassa-domanassÄ�naá¹�  atthagamÄ�  adukkhaá¹�  asukhaá¹�  upekhÄ�-sati-pÄ�risuddhiá¹�
catutthajjhÄ�naá¹� upasampajja viharati. Ayaá¹� vuccati bhikkhave sammÄ�-samÄ�dhi.

Idaá¹� vuccati bhikkhave dukkha-nirodha-gÄ�minÄ«-paá¹ipadÄ� ariya-saccaá¹�.
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Q. Why are four Noble Truths taught and not three or five? A. (If three or five were taught) all might
be doubted. These are the consequences and causes of the mundane and the supramundane. There‐
fore they are four. Q. What is the consequence (and what, the cause) of mundane truth. A. Ill and ori‐
gin are the consequence and cause of mundane truth. Cessation is the consequence of supramundane
truth. The Path is the cause of supramundane truth. Therefore four and not three or five are taught.
And again,  because of the four sentences:  â€œOne should comprehend, one should abandon, one

should realize, one should practiseâ€�,111 

[]
S. V, 422: Taá¹� kho panidaá¹� dukkhaá¹� ariyasaccaá¹� pariÃ±Ã±eyyan ti me bhikkhave pubbe
ananussutesu dhammesu cakkhuá¹� udapÄ�di Ã±Ä�á¹‡aá¹� udapÄ�di paÃ±Ã±Ä� udapÄ�di
vijjÄ� udapÄ�di Ä�loko udapÄ�di...Taá¹� kho panidaá¹�...pariÃ±Ã±Ä�tan ti me bhikkhave...
Ä�loko udÄ�pÄ�di.

...Taá¹�  kho  panidaá¹�  dukkhasamudayam  ariyasaccam  pahÄ�tabban  ti  me  bhikkhave
pubbe...pahÄ«nan ti me bhikkhave pubbe... Ä�loko udapÄ�di.

...Taá¹�  kho  panidaá¹�  dukkhanirodhaá¹�  ariyasaccaá¹�  sacchikÄ�tabban  ti  me  bhikkhave
pubbe...sacchikatan ti me bhikkhave pubbe... Ä�loko udapÄ�di.

...Taá¹�  kho  panidaá¹�  dukkhanirodhagÄ�minÄ« paá¹ipadÄ�  ariyasaccam bhÄ�vetabban  ti  me
bhikkhave pubbe...bhÄ�vitan ti me bhikkhave pubbe...Ä�loko udapÄ�di.

Cp. [Abhmv. vv. 1382-83]:
PariÃ±Ã±Ä�bhisamayena, dukkhaá¹� abhisameti so
PahÄ�nÄ�bhisamenâ€™ esa, tathÄ� samudayam pi ca,
bhÄ�vanÄ�-vidhinÄ� yeva, maggaá¹� abhisameti taá¹�
Ä�rammaá¹‡akriyÄ�yâ€™ eva, nirodhaá¹� sacchikaroti so.

there are four.

The characteristics of these Four Noble Truths should be known through eleven ways: through the

meaning  of  words,112  through  characteristics,113  through  series  in  beliefs,114  through  analogy,115 

through discrimination,  through enumeration,  through sameness,  through difference,  through one

kind and so forth,116 through inclusion.

2.9 Through word meaning

Q. How, through the meaning of words? A. The Noble Truths are the teaching of the Holy One. There‐
fore  they  are  called  Noble  Truths.  Through understanding  these  well,  one  fulfils  the  Four  Noble
Truths.  â€œTruthâ€�  means:  â€œThus-isness,  non-variability,  identityâ€�.  Ill  is  the  consequence.
Origin is the cause. Cessation is ending continued. The Path is the highest view. Thus should these be
known through the meaning of words.

2.10 Through characteristics

Q. How, through characteristics? A. Ill is the characteristic of suffering. [338|275] Origin is the charac‐
teristic of cause. Cessation is the characteristic of non-birth. The Path is the characteristic of the means
of success. And again, ill is the characteristic of grief, despair, the put together, the limited. Origin is
the characteristic of accumulation, cause, condition, fetters, clinging. Cessation is the characteristic of
renunciation, solitude, the non-conditioned and the choice. The Path is the characteristic of vehicle, ar‐
riving, seeing, reliance. Thus should these be known through characteristics.

a. 

b. 

111. 

112. Padattha.

113. Lakkhaá¹‡a.

114. Kama.

115. UpamÄ�.

116. EkavidhÄ�di.
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2.11 Through series

Q. How, through series? A. The Truth of Ill is taught first, because it is gross and because it could be
easily understood in this world. The Truth of Origin is taught next. The ending of the origin is the end‐
ing of ill. After that the Truth of Cessation is taught for the purpose of ending completely. And the
Path is taught last. This (method) is like (that of) a clever physician, who at first gets at the root of the
disease and later inquires as to the contributory causes. For the ending of the disease, he prescribes ac‐
cording to the nature of the disease. Here, one should know the disease as ill; the cause and condition
as origin; the ending of the disease as cessation; and the medicine as the Path. Thus should these be

known through series.117 

[A. III,  238]:  SeyyathÄ�  pi  bho  puriso  Ä�bÄ�dhiko  dukkhito  bÄ�á¸·hagilÄ�no,  tassa  kusalo
bhisakko á¹hÄ�naso Ä�bÄ�dhaá¹� nÄ«hareyya, evam eva kho bho yato yato tassa bhoto Gotamassa
dhammam suá¹‡Ä�ti yadi suttaso yadi geyyaso yadi veyyÄ�karaá¹‡aso yadi abbhutadhammaso, tato
tato sokaparidevadukkhadomanassupÄ�yÄ�sÄ� abbhatthaá¹� gacchanti.

[A. IV, 340]:  â€˜Bhisakkoâ€™ ti bhikkhave TathÄ�gatassâ€™ etaá¹� adhivacanaá¹� arahato sam‐
mÄ�sambuddhassa.

[It. 101]:  Aham-asmi bhikkhave brÄ�hmaá¹‡o yÄ�cayogo sadÄ�  payatapÄ�á¹‡i antimade- had‐
hÄ�ro  anuttaro  bhisakko  sallakatto (=Anuttaro  bhisak(k)o  sallakatto  ti  dutti-  kicchassa  vaá¹á¹‐
adukkharogassa  tikicchanato  uttamo  bhisak(k)o,  aÃ±Ã±ehi  anuddha-  ranÄ«yÄ�naá¹�
rÄ�gÄ�disallÄ�naá¹�  kantanato  samucchedavasem  samuddharaá¹‡ato  uttamo  sallakantanave‐
jjoâ€”[It.-a. II, 143]).

[Peá¹aka. 123-24]:  Tattha  dve  rogÄ�  sattÄ�naá¹�  avijjÄ�  ca  bhavataá¹‡hÄ�  ca.  Etesaá¹�
dvinnaá¹�  rogÄ�naá¹�  nighÄ�tÄ�ya  BhagavatÄ�  dve  bhesajjÄ�ni  vuttÄ�nt  samatho  ca
vipassanÄ� ca. ImÄ�ni dve bhesajjÄ�ni paá¹isevento dve aroge sacchikaroti: rÄ�ga-virÄ�gaá¹�
cetovimuttiá¹� avijjÄ�virÄ�gaÃ± ca paÃ±Ã±Ä�vimuttiá¹�.

Tattha  taá¹‡hÄ�rogassa  samatho  bhesajjaá¹�,  rÄ�gavirÄ�gÄ�  cetovimutti  arogaá¹�.
AvijjÄ�rogassa vipassanÄ� bhesajjaá¹�, avijjÄ�virÄ�gÄ� paÃ±Ã±Ä�vimutti arogaá¹�.

Evaá¹� hi BhagavÄ� câ€™Ä�ha: dve dhammÄ� pariÃ±Ã±eyyÄ� nÄ�maÃ± ca rÅ«paÃ± ca,
dve  dhammÄ�  pahÄ�tabbÄ�  avijjÄ�  ca  bhavataá¹‡hÄ�  ca,  dve  dhammÄ�  bhÄ�vetabbÄ�
samatho ca vipassanÄ� ca, dve dhammÄ� sacchikÄ�tabbÄ� vijjÄ� ca vimutti cÄ� ti.

Tattha samathaá¹� bhÄ�vento rÅ«paá¹� parijÄ�nÄ�ti. RÅ«paá¹� parijÄ�nanto taá¹‡haá¹� pa‐
jahati.  Taá¹‡haá¹�  pajahanto  rÄ�gavirÄ�gÄ�  cetovimuttiá¹�  sacchikaroti.  Vipassanaá¹�
bhÄ�vento nÄ�maá¹� parijÄ�nÄ�ti. NÄ�maá¹� parijÄ�nanto avijjaá¹� pajahati. Avijjaá¹�
pajahanto avijjÄ�virÄ�gÄ� paÃ±Ã±Ä�vimuttiá¹� sacchikaroti.

YadÄ�  bhikkhuno  dve  dhammÄ�  pariÃ±Ã±Ä�tÄ�  bhavanti  nÄ�maÃ±  ca  rÅ«paÃ±  ca,
tathÄ�â€™ssa dukkhadhammÄ�  pahÄ«nÄ�  bhavanti avijjÄ�  ca bhavataá¹‡hÄ�  ca. Dve dham‐
mÄ� bhÄ�vitÄ� bhavanti samatho ca vipassanÄ� ca. Dve dhammÄ� sacchikÄ�tabbÄ� bhav‐
anti vijjÄ� ca vimutti ca.

2.12 In brief

Q. How, in brief? A. Birth is ill; the being born is the origin; the ending of ill is cessation; the path lead‐
ing to the cessation of ill is the Path. Where there is defilement, there is ill. Defilement is the origin.
The removal of defilement is cessation. The means of removal is the Path. (The Truth of Ill removes the
illusion of self; (the Truth of) Origin removes the view of nihilism; (the Truth of) Cessation removes
the .view of eternalism; (the Truth of) the Path removes all wrong views. Thus should these be known
in brief. [339|276]

2.13 Similes of the poisonous tree, the ship, the burden

Q. How, through analogy? A. Ill should be regarded as a poisonous tree; origin, as a seed; cessation, as
the parching of the seed; the Path as fire.

a. 

b. 

c. 

d. 

117. Cp.
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One should regard ill as this shore of fear; origin, as the flood; cessation, as the other shore that is free

from suffering and fear; and the Path, as the ship that sails well.118 

[S. IV, 174-5]: Atha kho so bhikkhave tassa purisassa evam assa. Ayaá¹� kho mahÄ� udakaá¹‡á¹‡avo
orimantÄ«raá¹�  sÄ�saá¹…kaá¹�  sappaá¹ibhayaá¹�  pÄ�rimantÄ«raá¹�  khemaá¹�  appaá¹‐
ibhayaá¹�  natthi  ca  nÄ�vÄ�  santÄ�raá¹‡Ä« uttarasetu vÄ�  aparÄ�pÄ�raá¹�gamanÄ�ya.
Yaá¹�  nÅ«nÄ�haá¹�  tiá¹‡akaá¹á¹ha-sÄ�khÄ�-palÄ�saá¹�  saá¹…kaá¸�á¸�hitvÄ�  kullaá¹�
bandhitvÄ�  taá¹�  kullaá¹�  nissÄ�ya  hatthehi  ca  pÄ�dehi  ca  vÄ�yamamÄ�no  sotthinÄ�
pÄ�raá¹� gaccheyyanti.

MahÄ� udakaá¹‡á¹‡avo ti kho bhikkhave catunnaá¹� oghÄ�naá¹� adhivacanaá¹�, kÄ�moghassa
bhavoghassa diá¹á¹hoghassa avijjoghassa.

OrimantÄ«raá¹�  sÄ�saá¹…kaá¹�  sappaá¹ibhayan  ti  kho  bhikkhave  sakkÄ�yassetaá¹�
adhivacanaá¹�.

PÄ�rimantÄ«raá¹� khemaá¹� appaá¹ibhayan ti kho bhikkhave nibbÄ�nassetaá¹� adhivacanaá¹�.

Kullan  ti  kho  bhikkhave  ariyassetaá¹�  aá¹á¹hangikassa  maggassa  adhivacanaá¹�,  seyyathÄ«daá¹�
sammÄ�diá¹á¹hiyÄ�. . . pe . . . sammÄ�samÄ�dhissa.

Hatthehi ca pÄ�dehi ca vÄ�yÄ�mo ti kho bhikkhave viriyÄ�rambhassetaá¹� adhivacanaá¹�.

Tiá¹‡á¹‡o pÄ�rangato thale tiá¹á¹hati brÄ�hmaá¹‡o ti kho bhikkhave arahato etaá¹� adhi-vacanan ti.

[Sn. 321]:
YathÄ� pi nÄ�vaá¹� daá¸·aá¹� Ä�ruhitvÄ�
Phiyenâ€™ arittena samangibhÅ«to,
so tÄ�raye tattha bahÅ« pi aÃ±Ã±e
tatrâ€™ Å«pÄ�yaÃ±Ã±Å« kusalo mutÄ«mÄ�.

(453) One should regard ill as the carrying of a burden; origin, as the taking on of the burden; cessa‐
tion, as the laying down of the burden; and the Path, as the method of laying down the burden. Thus

should these be known through analogy.119 

[M. 1,  139-40]:  KathaÃ± ca bhikkhave bhikkhu ariyo pannaddhajo pannabhÄ�ro visamyutto hoti?
Idha  bhikkhave  bhikkhuno  asmimÄ�no  pahÄ«no  hoti  ucchinnamÅ«lo  tÄ�lavatthukato  anab‐
hÄ�vakato Ä�yatiá¹� anuppÄ�dadhammo. Evaá¹� kho bhikkhave bhikkhu ariyo pannaddhajo pan‐
nabhÄ�ro visaá¹�yutto hoti.

[Th. 604, 656]:
Pariciá¹‡á¹‡o mayÄ� satthÄ�, kataá¹� buddhassa sÄ�sanaá¹�,
ohito garuko bhÄ�ro bhavanetti samÅ«hatÄ�.

[Dh. 402]; [Sn. 626]:
Yo dukkhassa pajÄ�á¹‡Ä�ti, idhâ€™ eva khayam attano,
pannabhÄ�rÄ�á¹� visaá¹�yuttaá¹�, tam ahaá¹� brÅ«mi â€˜BrÄ�hmaá¹‡aá¹�â€™.

[S. III, 25-6]: SÄ�vatthiyaá¹� Tatra kho . . . pe . . .

BhÄ�raÃ±  ca  vo  bhikkhave  desissÄ�mi,  bhÄ�rahÄ�raÃ±  ca  bhÄ�rÄ�dÄ�naÃ±  ca
bhÄ�ranikkhe-panaÃ± ca. Taá¹� suá¹‡Ä�tha...

Katamo  ca  bhikkhave  bhÄ�ro?  PaÃ±cupÄ�dÄ�nakkhandhÄ�  tissa  vacanÄ«yaá¹�.  Katame
paÃ±ca?  SeyyathÄ«daá¹�  rÅ«pupÄ�dÄ�nakkhandho...viÃ±Ã±Ä�á¹‡upÄ�dÄ�nakkhandho.
Ayaá¹� vuccati bhikkhave bhÄ�ro.

Katamo ca bhikkhave bhÄ�rahÄ�ro? Puggalo tissa vacanÄ«yaá¹�. Yoyaá¹� Ä�yasmÄ� evaá¹�
nÄ�mo evaá¹� gotto. Ayaá¹� vuccati bhikkhave bhÄ�rahÄ�ro.

KatamaÃ±  ca  bhikkhave  bhÄ�rÄ�dÄ�naá¹�?  YÄ�yaá¹�  taá¹‡hÄ�  ponobhavikÄ�
nandirÄ�ga-  sahagatÄ�  tatra  tratrÄ�bhinandinÄ«  seyyathÄ«daá¹�,  kÄ�mataá¹‡hÄ�
bhavataá¹‡hÄ� vibhava-taá¹‡hÄ�. Idaá¹� vuccati bhikkhave bhÄ�rÄ�dÄ�naá¹�.

KatamaÃ±  ca  bhikkhave  bhÄ�ranikkhepanaá¹�?  Yo  tassÄ�-yeva  taá¹‡hÄ�ya  asesa-
virÄ�ganirodho  cÄ�go  paá¹inissaggo  mutti  anÄ�layo.  Idaá¹�  vuccati  bhikkhave  bhÄ�ra-
nikkhepanan ti.

Idam avoca BhagavÄ� . . . etad avoca SatthÄ�:

a. 

b. 

a. 

b. 

c. 

d. 

118. 

119. Cp.
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BhÄ�rÄ� have paÃ±cakkhandhÄ�,bhÄ�rahÄ�ro ca puggalo,
bhÄ�rÄ�dÄ�naá¹� dukkhaá¹� loke,
bhÄ�ranikkhepanaá¹� sukhaá¹�.

NikkhipitvÄ� garuá¹� bhÄ�raá¹�,
aÃ±Ã±aá¹� bhÄ�raá¹� anÄ�diya,
samÅ«laá¹� taá¹‡haá¹� abbhuyha,
nicchÄ�to parinibbuto.

2.14 Through discrimination

Q. How, through discrimination? A. There are four kinds in truth: Speech that is true, knowledge, ab‐
solute truth and Ariyan Truth. Here, a man speaks true words and not words that are untrue â€” this
is called speech that is true. Investigation of falsehood â€” this is knowledge.  NibbÄ�na is absolute
truth. The truth practised by the Saint is Ariyan Truth. Here, Ariyan Truth should be realized. Thus
should these be known through discrimination. [340|277]

2.15 Through enumeration

Q. How, through enumeration? A. Except craving, all skilful, unskilful and indeterminate states of the
three planes compose the Truth of Ill; craving is the Truth of Origin; the removal of craving is the
Truth of Cessation; the Noble Eightfold Path is the Truth of the Path. Again, except craving, all other
defilements and the skilful, unskilful and indeterminate states of the three planes compose the Truth
of Ill; craving and the defilements (associated with it) compose the Truth of Origin; the removal of
these is the Truth of Cessation; the path is the Truth of the Path. Again, except craving, all defilements
and skilful, unskilful and indeterminate states of the three planes compose the Truth of Ill; craving and
the defilements, and all the unskilful states compose the Truth of Origin; the removal of these is the
Truth of Cessation; the path is the Truth of the Path. And again, except craving and the defilements
and all unskilful states (associated with it) the other unskilful states of the three planes and the inde‐
terminate states of the three planes compose the Truth of Ill; craving, the remaining defilements, un‐
skilful states and skilful states of the three planes compose the (Truth of) Origin; the removal of these
is the Truth of Cessation; the path is the Truth of the Path. Here, to wish for the delightful is craving.
Origin means â€œwith cravingâ€� and â€œwith latent tendenciesâ€�. Other defilements are origin
in the sense of removing and in the sense of manifestation of becoming. All unskilful states are origin
in the sense of causing to be. Merit of the three planes is origin. Here, craving and the other defile‐
ments are origin. [341|278]

All merit of the three planes belong to the Truth of Ill or the Truth of Origin. Because of the character‐
istics of despair, misery, the put together , and the limited, there is the Truth of Ill. Because of the char‐
acteristics of accumulation, cause and condition, clinging and combination, the Truth of Origin is ful‐
filled. Thus should these be understood through enumeration.

2.16 Through sameness

Q. How, through sameness? A. These Four Truths are one through four ways: through the meaning of
truth; the meaning of thus-isness; the meaning of doctrine; and the meaning of the void. Thus these

should be known through sameness.120 

[D. III, 273]: Itâ€™ ime dasa dhammÄ� bhÅ«tÄ� tacchÄ� tathÄ� avitathÄ� anaÃ±Ã±athÄ�
sammÄ� TathÄ�gatena abhisambuddhÄ�. (= BhÅ«tÄ� ti sabhÄ�vato vijjamÄ�nÄ�. TacchÄ�
ti yathÄ�vÄ�. TathÄ� ti yathÄ� vuttÄ� tathÄ� sabhÄ�vÄ�. AvitathÄ� ti yathÄ� vuttÄ�
na tathÄ� na honti. AnaÃ±Ã±athÄ� ti vutta-ppakÄ�rato na aÃ±Ã±athÄ�â€”[Sv. III, 1057]).

[S. V,  430-31]:  CattÄ�rimÄ�ni  bhikkhave  tathÄ�ni  avithatÄ�ni  anaÃ±Ã±athÄ�ni.
KatamÄ�ni  cattÄ�ri?  Idaá¹�  dukkhan  ti  bhikkhave  tatham  etaá¹�  avitatham  etaá¹�
anaÃ±Ã±atatham etam. Ayaá¹� dukkhasamudayo ti tatham etaá¹�...ayaá¹� dukkhanirodho ti tatham
etaá¹�...  Ayaá¹�  dukkhanirodhagÄ�minÄ«  paá¹ipadÄ�  ti  tatham  etaá¹�  avitatham  etaá¹�
anaÃ±Ã±atham etaá¹�. (= SabhÄ�va-vijahanâ€™ aá¹á¹hena tathaá¹�. Dukkhaá¹� hi dukkham eva
vuttaá¹�  sabhÄ�vassa  amoghatÄ�ya  avitathaá¹�.  Na  dukkhaá¹�  adukkhaá¹�  nÄ�ma  hoti.
AÃ±Ã±a-sabhÄ�vÄ�nupagamena  anaÃ±Ã±athaá¹�.  Na  hi  dukkhaá¹�  samudayÄ�di-sab‐
hÄ�vaá¹� upagacchati. SamudayÄ�dÄ«su pi esâ€™ eva nayo tiâ€”[Spk. III, 298]).

a. 

b. 

120. Cp.
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2.17 Through difference

Q. How, through difference? A. There are two truths: mundane and supramundane truth.121 Mundane

truth is canker, fetter, tangle, flood, yoke, hindrance, contact, clinging, defilement.122 It is called ill and
origin. Supramundane truth is without canker, without fetter, without tangle, without flood, without
yoke, without hindrance, without contact, without clinging, without defilement. It is Cessation and the

Path.  Three  Truths  are  conditioned.  The  truth  of  Cessation  is  unconditioned.123  Three  Truths  are

without124  form. The Truth of Ill is with and without form.125  The Truth of Origin is unskilful. The
Truth of the Path is skilful. The Truth of Cessation is indeterminate. The Truth of Ill is skilful, unskilful

and indeterminate.126  The Truth of Ill enables to understand; the Truth of Origin enables to remove;

the Truth, of Cessation enables to attain; and the Truth of the Path enables to practise.127 Thus should
these be known through difference. [342|279]

2.18 Through one kind etc.

Q. How, through one kind and so forth? A. They are of one kind thus: The body which has conscious‐
ness is ill. Origin is pride, and the removal of that is Cessation. Mindfulness of the body is the Path.
They are of two kinds thus: Name and form are ill; ignorance and craving are Origin; the removal of

these is cessation; serenity128 and insight129 are the Path. They are of three kinds thus: (Misery of the

suffering of the three planes130  ) is the Truth of Ill; the three unskilful faculties131  are origin; the re‐

moval of these is cessation. Virtue, concentration and wisdom132 are the Path. They are of four kinds

thus: (The, four kinds of nutriment)133 are ill. The four kinds of overturning134 are origin; the removal

of overturning is cessation, the four foundations of Mindfulness135 are the Path. They are of five kinds

thus: The five states of birth136 are ill; the five hindrances137 are origin; the removal of the hindrances is

cessation; the five faculties are the Path.138 They are of six kinds thus: The six organs of contact are ill;

121. [Vbh. 116]: Dve saccÄ� lokiyÄ�; dve saccÄ� lokuttarÄ�.

122. [Vbh. 12]; [Dhs. par. 584-85]: Sabbaá¹� rÅ«paá¹�...lokiyaá¹� sÄ�savaá¹� saá¹�yojaniyaá¹� gantha-
niyaá¹�  oghaniyaá¹�  yoganiyaá¹�  nÄ«varaá¹‡iyaá¹�  parÄ�maá¹á¹haá¹�  upÄ�dÄ�niyaá¹�  saá¹…
kilesikaá¹�.

123. [Vbh. 116]: Tiá¹‡i saccÄ� saá¹�khatÄ�; nirodhasaccaá¹� asaá¹�khataá¹�.

124. * Should read â€˜withâ€™. Perhaps an error (see next footnote).

125. []Vbh. 116: Tiá¹‡i saccÄ� rÅ«pÄ�; dukkasaccaá¹� siyÄ� rÅ«paá¹� siyÄ� arÅ«paá¹�.

126. [Vbh. 112]: Samudayasaccaá¹� akusalaá¹�; maggasaccaá¹� kusalaá¹�, nirodhasaccaá¹� avyÄ�kataá¹�
dukkhasaccaá¹� siyÄ� kusalaá¹� siyÄ� akusalaá¹� siyÄ� avyÄ�kataá¹�.

127. See n. 1 (a).

128. Samatha.

129. VipassanÄ�.

130. * This whole sentence is given as dukkha-dukkha.

131. ** Perhaps should read â€˜rootsâ€™ â€”Tiá¹‡i akusala mÅ«lÄ�ni.

132. SÄ«la, samÄ�dhi, paÃ±Ã±Ä�.

133. The text is not quite clear.

134.  [Netti. 85]:  Tattha rÅ«paá¹�  paá¹hamaá¹�  vipallÄ�savatthu: asubhe subhan ti,  vedanÄ�  dutiyaá¹�.
vipallÄ�savatthu: dukkhe sukhan ti,  saÃ±Ã±Ä�  saá¹�khÄ�rÄ�  ca tatiyaá¹�  vipallÄ�savatthu: ana‐
tiani attÄ�, viÃ±Ã±Ä�á¹‡aá¹� catutthaá¹� vipallÄ�savatthu: anicce niccan ti.

135. CattÄ�ro satipaá¹á¹hÄ�nÄ�.

136. [D. III, 234]: PaÃ±ca gatiyo. Nirayo, tiracchÄ�na-yoni, pettivisayo, manussÄ�, devÄ�.

137.  [D. III,  234]:  PaÃ±ca  nÄ«varaá¹‡Ä�ni.  KÄ�macchanda-nÄ«varaá¹‡aá¹�,  vyÄ�pÄ�da-
nÄ«varaá¹‡aá¹�,  thÄ«na-middha-nÄ«varaá¹‡aá¹�,  uddhacca-kukkucca-nÄ«varaá¹‡aá¹�,  vicikicchÄ�-
nÄ«varaá¹‡aá¹�.
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139 the six groups of craving140 are origin; the removal of the groups of craving is cessation; the six ele‐

ments of escape141 

nissaraá¹‡aá¹� hâ€™ etaá¹� Ä�vuso vyÄ�pÄ�dassa, yadidaá¹� mettÄ� ceto-vimutti...

nissaraá¹‡aá¹� hâ€™ etaá¹� Ä�vuso vihesÄ�ya, yadidaá¹� karuá¹‡Ä� ceto-vimutti...

nissaraá¹‡aá¹� hâ€™ etaá¹� Ä�vuso aratiyÄ�, yadidaá¹� muditÄ� ceto-vimutti...

nissaraá¹‡aá¹� hâ€™ etaá¹� Ä�vuso rÄ�gassa, yadidaá¹� upekhÄ� ceto-vimutti...

nissaraá¹‡aá¹� hâ€™ etaá¹� Ä�vuso sabba-nimittÄ�naá¹�, yadidaá¹� animittÄ� ceto-vimutti...

nissaraá¹‡aá¹�  hâ€™  etaá¹�  Ä�vuso  vicikicchÄ�-kathaá¹�kathÄ�-sallassa,  yadidaá¹�
â€˜asmÄ«tiâ€™ mÄ�na-samugghÄ�to.

are the Path. [343|280]

They are of seven kinds thus: The seven stations of consciousness142  are ill; the seven latent tenden‐

cies143  are origin;  the removal of the seven latent tendencies is  cessation; the seven enlightenment

factors144 are the Path. They are of eight kinds thus: The eight worldly conditions145 are ill; the eight

errors146 are origin; the removal of the eight errors is cessation; the Noble Eightfold Path is the Path.147

They are of nine kinds thus: The nine abodes of beings148 are ill; the nine roots of craving149 are origin;

the removal of these is cessation; the nine basic states of wise attention150 are the Path. They are of ten
kinds thus: [344|281]

a. 

b. 

c. 

d. 

e. 

f. 

138.  [A. V,  16]:  PaÃ±caá¹…gavippahÄ«no  bhikkhave  bhikkhu  paÃ±caá¹…gasamannÄ�gato  imasmiá¹�
dhamma-vinaye â€˜kevalÄ« vusitavÄ� uttamapurisoâ€™ ti vuccati.

KathaÃ±  ca  bhikkhave  bhikkhu  paÃ±cangavippahÄ«no  hoti?  Idha  bhikkhave  bhikkhuno  kÄ�macchando
pahÄ«no  hoti,  vyÄ�pÄ�do  pahÄ«no  hoti,  thÄ«namiddhaá¹�  pahÄ«naá¹�  hoti,  uddhacca-kukkuccaá¹�
pahÄ«naá¹� hoti, vicikicchÄ� pahÄ«nÄ� hoti. Evaá¹� kho bhikkhave bhikkhu paÃ±caá¹…ga-vippahÄ«no
hoti.

KathaÃ±  ca...paÃ±caá¹…gasamannagato  hoti?  Idha  bhikkhave  bhikkhu  asekhena  sÄ«lak-khandhena  saman‐
nÄ�gato  hoti,  asekhena  samÄ�dhikkhaá¹‡dhena  samannÄ�gato  hoti,  asekhena  paÃ±Ã±Ä�kkhandhena
samannÄ�gato  hoti,  asekhena  vimuttikkhandhena  samannÄ�gato  hoti,  asekhena  vimut‐
tiÃ±Ä�á¹‡adassanakkhandhena samannÄ�gato hoti.  Evaá¹�  kho bhikkhave bhikkhu paÃ±caá¹…gasaman‐
nÄ�gato hoti.

PaÃ±caá¹…gavippahÄ«no kho bhikkhave bhikkhu paÃ±caá¹…gasamannÄ�gato imasmiá¹�  dhamma-vinaye
â€˜kevalÄ« vusitavÄ� uttamapurisoâ€™ ti vuccatÄ« ti.

139.  [S. IV, 70]:  Chay ime bhikkhave phassÄ�yatanÄ�  aá¸�antÄ�  aguttÄ�  arakkhitÄ�  asaá¹�vutÄ�
dukkhÄ�-dhivÄ�hÄ� honti. Katame cha? Cakkhuá¹�...mono bhikkhave phassÄ�yatanaá¹� adantaá¹�...

140. [S. II, 3]: KatamÄ� ca bhikkhave taá¹‡hÄ�? Cha yime bhikkhave taá¹‡hÄ�kÄ�yÄ�. RÅ«pataá¹‡hÄ�
saddataá¹‡hÄ�  gandhataá¹‡hÄ�  rasataá¹‡hÄ�  phoá¹á¹habbataá¹‡hÄ�  dhammataá¹‡hÄ�.  AyÄ�á¹�
vuccati bhikkhave taá¹‡hÄ�.

141. Cp. [A. III, 290-92]; [D. III, 247-50]: Cha nissaraá¹‡Ä«ya dhÄ�tuyo...

142.  []D. III,  253:  Satta  viÃ±Ã±Ä�á¹‡a-á¹á¹hitiyo  (1)  Santâ€™ Ä�vuso  sattÄ�  nÄ�natta-kÄ�yÄ�
nÄ�natta-saÃ±Ã±ino, seyyathÄ� pi manussÄ� ekacce ca devÄ� ekacce ca vinipÄ�tikÄ�. Ayaá¹� paá¹‐
hamÄ� yiÃ±Ã±Ä�á¹‡a-á¹á¹hiti. (2) Santâ€™ Ä�vuso sattÄ� nÄ�natta-kÄ�yÄ� ekatta-saÃ±Ã±ino
seyyathÄ�  pi  devÄ�  Brahma-kÄ�yikÄ�  paá¹hamÄ�-bhinibbattÄ�.  Ayaá¹�  dutiyÄ�
viÃ±Ã±Ä�á¹‡a-á¹á¹hiti.  (3)  Santâ€™  Ä�vuso  sattÄ�  ekatta-kÄ�yÄ�  nÄ�natta-saÃ±Ã±ino,
seyyathÄ� pi devÄ� Ä€bhassarÄ�. Ayaá¹� tatiyÄ� viÃ±Ã±Ä�á¹‡a- á¹á¹hiti. (4) Santâ€™ Ä�vuso
sattÄ�  ekatta-kÄ�yÄ�  ekatta-saÃ±Ã±ino, seyyathÄ�  pi devÄ�  Subhakiá¹‡hÄ�.  Ayaá¹�  catutthÄ�
viÃ±Ã±Ä�á¹‡a-á¹á¹hiti.  (5)  Santâ€™  Ä�vuso  sattÄ�  sabbaso  rÅ«pa-saÃ±Ã±Ä�naá¹�
samatikkamÄ�,  paá¹igha-saÃ±Ã±Ä�naá¹�  atthagamÄ�,  nÄ�natta-saÃ±Ã±Ä�naá¹�
amanasikÄ�rÄ�,  â€˜Ananto  Ä�kÄ�so  tiâ€™  Ä�kÄ�sÄ�naÃ±cayatanÅ«pagÄ�.  Ayaá¹�
paÃ±camÄ«  viÃ±Ã±Ä�á¹‡a-á¹á¹hiti.  (6)  Santâ€™  Ä�vuso  sattÄ�  sabbaso
Ä�kÄ�sÄ�naÃ±cÄ�yatanaá¹�  samatikkamma  â€˜Anantaá¹�  viÃ±Ã±Ä�á¹‡an  tiâ€™
viÃ±Ã±Ä�á¹‡aÃ±cÄ�yatanÅ«pagÄ�. Ayaá¹� chaá¹á¹hÄ« viÃ±Ã±aá¹‡a-á¹á¹hiti. (7) Santâ€™ Ä�vuso
sattÄ�.  sabbaso  viÃ±Ã±Ä�á¹‡aÃ±cÄ�yatanaá¹�  samatikkamma  â€˜N'atthi  kiÃ±cÄ«ti'
Ä�kiÃ±caÃ±Ã±Ä�yatanÅ«pagÄ�. Ayaá¹� sattamÄ« viÃ±Ã±Ä�á¹‡a-á¹á¹hiti.
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The formations in the ten directions are ill;151 

KiÃ±cÄ� pi cetaá¹� jalatÄ« vimÄ�naá¹�
obhÄ�sayaá¹� uttariyaá¹� disÄ�ya
rÅ«pe raá¹‡aá¹� disvÄ� sadÄ� pavedhitaá¹�,
tasmÄ� rÅ«pe na ramati sumedho. ([S. I, 148]).
Maccunâ€™ abbhÄ�hato loko jarÄ�ya parivÄ�rito
taá¹‡hÄ�sallena otiá¹‡á¹‡o icchÄ�dhumÄ�yika sadÄ�. ([Th. 448]; cp. [J. VI, 26]).
Sabbo Ä�dipito loko, sabbo loko padhupito,
sabbo pajjalito loko, sabbo loko pakampito ti; ([S. I, 133]).

disÄ� sabbÄ� sameritÄ�.

the ten fetters152 are origin; the removal of the fetters is cessation;153 the ten perceptions are the Path.
154 Thus one should know through one kind and so forth.

2.19 Through inclusion

Q. How, through inclusion? A. There arc three kinds of inclusion, namely, inclusion of aggregation, of

sense-sphere, and of element. Here, the Truth of Ill is included in the five aggregates;155 

[S. III, 196]:  Dukkhaá¹� dukkhan ti bhante vuccati. Katamannu kho bhante dukkhan ti? RÅ«paá¹�
kho RÄ�dha dukkhaá¹�, vedanÄ� dukkhÄ�, saÃ±Ã±Ä�, dukkhÄ�, sankhÄ�rÄ� dukkhÄ�,
viÃ±Ã±Ä�á¹‡aá¹� dukkhaá¹�.

[Vbh.-a. 50]:  Yad  aniccaá¹�  taá¹�  dukkhan  ti*  vacanato  pana  tad  eva  khandhapaÃ±cakaá¹�
dukkhaá¹�.  KasinÄ�?  Abhiá¹‡hasampatipÄ«á¸·anato.  Abhiá¹‡hasampatipÄ«lanÄ�kÄ�ro
dukkhalakkhaá¹‡aá¹�. *[S. III, 22 passim].

[Netti. 42]: PaÃ±cakkhandhÄ� dukkhaá¹�.

[Dh. 202]:
Nâ€™atthi rÄ�gasamo aggi, nâ€™atthi dosasamo kali,
Nâ€™atthi khandhÄ�disÄ� dukkhÄ�, nâ€™atthi santiparaá¹� sukhaá¹�

The Truth of Origin and the Truth of the Path are included in the aggregate of mental formations; Ces‐
sation is not included in any aggregate. The Truth of Ill is included in the twelve-sense-spheres. Three
Truths are included in the sense-sphere of ideas. The [345|282] Truth of Ill is included in the eighteen
elements. Three Truths are included in the element of ideas. Thus one should know through inclusion.

a. 

b. 

c. 

d. 

143.  [D. III,  254]:  Satta  anusayÄ�.  KÄ�marÄ�gÄ�nusayo,  paá¹ighÄ�nusayo,  diá¹á¹hÄ�nusayo,
vicikicchÄ�nu-sayo, mÄ�nÄ�nusayo, bhavarÄ�gÄ�nusayo, avijjÄ�nusayo.

144.  [D. III,  251-2]:  Satta  sambojjhahgÄ�.  Sati-sambojjhaá¹…go,  dhamma-vicaya-sambojjhaá¹…go,  viriya-
sambojjhaá¹…go,  pÄ«ti-sambojjhaá¹…go,  passaddhi-sambojjhaá¹…go,  samÄ�dhi-sambojjhaá¹…go,  upekhÄ�-
sambojjhaá¹…go.

145. [D. III, 260]: Aá¹á¹ha loka-dhammÄ�. LÄ�bho ca alÄ�bho ca yaso ca ayaso ca nindÄ� ca pasaá¹�sÄ�
ca sukhaÃ± ca dukkhaÃ± ca.

146.  [D. III,  254]:  Aá¹á¹ha  micchattÄ�.  MicchÄ�-diá¹á¹hi,  micchÄ�-saá¹�kappo,  micchÄ�-vÄ�cÄ�,
micchÄ�-kammanto, micchÄ�-Ä�jÄ«vo, micchÄ�-vÄ�yÄ�mo, micchÄ�-sati, micchÄ�-samÄ�dhi.

147. [D. III, 255]: Aá¹á¹ha sammattÄ�. SammÄ�-diá¹á¹hi...pe...sammÄ�-samÄ�dhi.

148.  []D. III,  263:  Nava  sattÄ�vÄ�sÄ�. The  first  four  =  the  first  four  at  footnote  above (Satta
viÃ±Ã±Ä�á¹‡a-  á¹á¹hitiyo);  the  fifá¹hâ€”Santâ€™  Ä�vuso  sattÄ�  asaÃ±Ã±ino  appaá¹isaá¹�vedino
seyyathÄ�  pi  devÄ�  AsaÃ±Ã±a-sattÄ�.  Ayaá¹�  paÃ±camo sattÄ�vÄ�so...;  the next three = (5),
(6),  (7)  of  the  footnote  above;  and  the  lastâ€”Santâ€™  Ä�vuso  sattÄ�  sabbaso
Ä�kiÃ±caÃ±Ã±Ä�yatanaá¹�  samatikamma  nevasaÃ±Ã±Ä�nÄ�saÃ±Ã±Ä�-yatanÅ«pagÄ�.
Ayaá¹� navamo sattÄ�vÄ�so.

149.  [Vbh. 390];  [A. IV,  400-1]:  Taá¹‡haá¹�  paá¹icca  pariyesanÄ�,  pariyesanaá¹�  paá¹icca  lÄ�bho,
lÄ�bhaá¹�  paá¹icca  vinicchayo,  vinicchayaá¹�  paá¹icca  chandarÄ�go,  chandarÄ�gaá¹�  paá¹icca
ajjhosÄ�naá¹�, ajjhosÄ�naá¹� paá¹icca pariggaho, pariggahaá¹� paá¹icca macchariyaá¹�, macchariyaá¹�
paá¹icca  Ä�rakkhÄ�dhikaraá¹‡aá¹�,  daá¹‡á¸�Ä�dÄ�nasatthÄ�dÄ�nakalahaviggahavivÄ�dÄ�
tuvaá¹�tuvaá¹�pesuÃ±Ã±amusÄ�-vÄ�dÄ� aneke pÄ�pakÄ� akusalÄ� dhammÄ� sambhavanti.

Ime kho bhikkhave nava taá¹‡hÄ�mÅ«lakÄ� dhammÄ� ti.
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Through these ways knowledge of the Noble Truths should be known. This is called the method of un‐
derstanding the Noble Truths. [346|283]

150.  [Pts. I,  86]:  Nava  yoniso  manasikÄ�ramÅ«lakÄ�  dhammÄ�:â€”  aniccato  yoniso  manasikaroto
pÄ�mojjaá¹� jÄ�yati, pamuditassa pÄ«ti jÄ�yati, pÄ«timanassa kÄ�yo passambhati, passaddhakÄ�yo
sukhaá¹�  vedeti,  sukhino  cittaá¹�  samÄ�dhiyati,  samÄ�hitena  cittena  â€˜idam  dukkhan'  ti
yathÄ�bhÅ«taá¹�  pajÄ�nÄ�ti,  â€˜ayaá¹�  dukkhasamudayoâ€™ ti  yathÄ�bhÅ«taá¹�  pajÄ�nÄ�ti,
â€˜ayaá¹� dukkhanirodho' ti yathÄ�bhÅ«taá¹� pajÄ�nÄ�ti, â€˜ayaá¹� dukkhanirodhagÄ�minÄ« paá¹‐
ipadÄ�â€™ ti  yathÄ�bhÅ«taá¹�  pajÄ�nÄ�ti;  dukkhato yoniso manasikaroto pÄ�mojjaá¹�  jÄ�yati,
pamuditassa  pÄ«ti  jÄ�yati,...pe...sukhino  cittaá¹�  samÄ�dhiyati,  samÄ�hitena  cittena  â€˜idaá¹�
dukkhanâ€™  ti  yathÄ�bhÅ«taá¹�  pajÄ�nÄ�ti,  ayaá¹�  dukkhasamudayoâ€™  ti  yathÄ�bhÅ«taá¹�
pajÄ�nÄ�ti,  â€˜ayaá¹�  dukkhanirodhoâ€™  ti  yathÄ�bhÅ«taá¹�  pajÄ�nÄ�ti;  ayaá¹�
dukkhanirodhagÄ�minÄ«  paá¹ipadÄ�â€™  ti  yathÄ�bhÅ«taá¹�  pajÄ�nÄ�ti;  anattato  yoniso
manasikaroto  pÄ�mojjaá¹�  jÄ�yati...  pe...RÅ«paá¹�  aniccato  yoniso  manasikaroto  pÄ�mojjaá¹�
jÄ�yati...pe...rÅ«paá¹�  dÅ«kkhato  yoniso  manasikaroto  pÄ�mojjaá¹�  jÄ�yati...pe...  rÅ«paá¹�  anattato
yoniso  manasikaroto  pÄ�mojjaá¹�  jÄ�yati...pe...vedanaá¹�,  saÃ±Ã±aá¹�,  saá¹…khÄ�re,
viÃ±Ã±Ä�á¹‡aá¹�,  cakkhuá¹�...pe...  jarÄ�maraá¹‡aá¹�  aniccato  yoniso  manasikaroto  pÄ�mojjaá¹�
jÄ�yati...pe...jarÄ�maraá¹‡aá¹�  dukkhato  yoniso  manasikaroto  pÄ�mojjaá¹�  jÄ�yati...pe...vedanaá¹�,
saÃ±Ã±aá¹�,  saá¹…khÄ�re,  viÃ±Ã±Ä�naá¹�,  cakkhuá¹�...pe...jarÄ�maraá¹‡aá¹�  anattato  yoniso
manasikaroto pÄ�mojjaá¹� jÄ�yati...peâ€¦sukhino cittaá¹� samÄ�dhiyati, samÄ�hitena cittena â€˜idam
dukkhanâ€™ ti  yathÄ�bhÅ«taá¹�  pajÄ�nÄ�ti,  â€˜ayaá¹�  dukkhasamudayoâ€™ ti  yathÄ�bhÅ«taá¹�
pajÄ�nÄ�ti,  â€˜ayaá¹�  dukkhanirodhoâ€™  ti  yathÄ�bhÅ«taá¹�  pajÄ�nÄ�ti,  â€˜ayaá¹�
dukkhanirodhagÄ�minÄ«  paá¹ipadÄ�â€™  ti  yathÄ�bhÅ«taá¹�  pajÄ�nÄ�ti.  Ime  nava  yoniso
manasikÄ�ramÅ«lakÄ� dhammÄ�.

151.  Cp.  [Nd1. , 410]:  DisÄ� sabbÄ� sameritÄ� ti. Ye puratthimÄ�ya disÄ�ya saá¹�khÄ�rÄ�, te pi
eritÄ�  sameritÄ�  calitÄ�  ghaá¹á¹itÄ�  aniccatÄ�ya  jÄ�tiyÄ�  anugatÄ�  jarÄ�ya  anusaá¹Ä�
byÄ�dhinÄ�  abhibhÅ«tÄ�  maraá¹‡ena  abbhÄ�hatÄ�  dukkhe  patiá¹á¹hitÄ�  atÄ�á¹‡Ä�  aleá¹‡Ä�
asaraá¹‡Ä�  asaraá¹‡Ä«bhÅ«tÄ�.  Ye pacchimÄ�ya disÄ�ya saá¹�khÄ�rÄ�,  ye uttarÄ�ya disÄ�ya
saá¹�khÄ�rÄ�,  ye  dakkhiá¹‡Ä�ya  disÄ�ya  saá¹�khÄ�rÄ�,  ye  puratthimÄ�ya  anudisÄ�ya
saá¹�khÄ�rÄ�,  ye  pacchimÄ�ya  anudisÄ�ya  saá¹�khÄ�rÄ�,  ye  uttarÄ�ya  anudisÄ�ya
saá¹�khÄ�rÄ�,  ye  dakkhiá¹‡Ä�ya  anudisÄ�ya  saá¹�khÄ�rÄ�,  ye  heá¹á¹himÄ�ya  disÄ�ya
saá¹�khÄ�rÄ�,  ye  uparimÄ�ya disÄ�ya saá¹�khÄ�rÄ�,  ye  dasadisÄ�su saá¹�khÄ�rÄ�,  te  pi
eritÄ�  sameritÄ�  calitÄ�  ghaá¹á¹itÄ�  aniccatÄ�ya  jÄ�tiyÄ�  anugatÄ�  jarÄ�ya  anusaá¹Ä�
byÄ�dhinÄ�  abhibhÅ«tÄ�  maraá¹‡ena  abbhÄ�hatÄ�  dukkhe  patiá¹á¹hitÄ�  atÄ�á¹‡Ä�  aleá¹‡Ä�
asaraá¹‡Ä� asaraá¹‡Ä«bhÅ«tÄ�. BhÄ�sitam pi câ€™etaá¹�:

152. [D. III, 234]: PaÃ±câ€™ oram-bhÄ�giyÄ�ni saá¹�yojanÄ�ni. SakkÄ�ya-diá¹á¹hi, vicikicchÄ�,
silabbata-parÄ�mÄ�so, kÄ�macchando, vyÄ�pÄ�do.

PaÃ±câ€™uddham-bhÄ�giyÄ�ni  saá¹�yojanÄ�ni.  RÅ«pa-rÄ�go,  arÅ«pa-rÄ�go,  mÄ�no,
uddhaccaá¹�, avijjÄ�.

153. Cp.

[It. 18]:
Sa sattakkhattuá¹� paramaá¹�
sandhÄ�vitvÄ�na puggalo,
dukkhassantakaro hoti
sabbosaá¹�yojanakkhayÄ� ti.

[Th. 181-2]:
Yato ahaá¹� pabbajito sammÄ�sambuddhasÄ�sane,
vimuccamÄ�no uggacchiá¹�, kÄ�madhÄ�tuá¹� upaccagaá¹�.Brahmuno

pekkhamÄ�nassa tato cittaá¹� vimucci me;
akuppÄ� me vimuttÄ«ti sabbasaá¹�yojanakkhayÄ�â€™ ti.

a. 
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Chapter XVI: On discerning
truth

1 Section One

1.1 Aggregates, elements, sense-spheres

Now the yogin has understood the aggregates, elements, sense-spheres, conditioned arising and the
Truths. He has also heard concerning virtue, austerities and meditation, jhÄ�na.

1.2 Similes of the three hundred halberds and of the burning head

The commoner fears ill-faring, because he is not enlightened. If after contemplating on the fearfulness
of ill-faring and of beginningless birth and death, he should think of not missing this opportunity, or

on the similes of the points of the three hundred halberds,1 

[M. III,  165-66];  [S. II,  100]:  SeyyathÄ�pi  bhikkhave  coraá¹�  Ä�gucÄ�riá¹�  gahetvÄ�
raÃ±Ã±o  dasseyyuá¹�,  Ayante  deva  coro  Ä�gucÄ�rÄ«,  imissa  yaá¹�  icchitaá¹�  taá¹�
daá¹‡á¸�aá¹�  paá¹‡ehÄ«ti,  tam  enaá¹�  rÄ�jÄ�  evaá¹�  vadeyya:  Gacchatha  bho  imaá¹�
purisaá¹�  pubbaá¹‡hasamayaá¹�  sattisatena  hanathÄ�ti,  tam enaá¹�  pubbaá¹‡hasamayaá¹�  sat‐
tisatena haneyyuá¹�.

Atha rÄ�jÄ� majjhantikaá¹� samayaá¹� evaá¹� vadeyya: Ambho kathaá¹� so purisoti?

Tatheva deva jÄ«vatÄ«ti,  tam enaá¹�  rÄ�jÄ�  evaá¹�  vadeyya.  Gacchatha bho taá¹�  purisaá¹�
majjhantikaá¹�  samayaá¹�  sattisatena  hanathÄ�ti,  tam enaá¹�  majjhantikaá¹�  samayaá¹�  sat‐
tisatena haneyyuá¹�.

Atha rÄ�jÄ� sÄ�yaá¹‡hasamayaá¹� evaá¹� vadeyya. Ambho kathaá¹� so puriso ti? Tatheva deva
jÄ«vatÄ«ti,  tam  enaá¹�  rÄ�jÄ�  evaÄ�  vadeyya:  Gacchatha  bho  taá¹�  purisaá¹�
sÄ�yaá¹‡hasamayaá¹�  sattisatena  hanathÄ�ti,  tam  enaá¹�  sÄ�yaá¹‡hasamayaá¹�  sattisatena
haneyyuá¹�.

Taá¹�  kiá¹�  maÃ±Ã±atha  bhikkhave?  Api  nu  so  puriso  divasaá¹�  tÄ«hi  sattisatehi
haÃ±Ã±amÄ�no tato nidÄ�naá¹� dukkhaá¹� domanassaá¹� paá¹isaá¹�vediyethÄ�ti?

EkissÄ� pi bhante sattiyÄ� haÃ±Ã±amÄ�no tato nidÄ�naá¹� dukkhaá¹� domanassaá¹� paá¹‐
isaá¹�vediyetha ko pana vÄ�do tÄ«hi satttsatehi haÃ±Ã±amÄ�no ti?

Evam eva kvÄ�haá¹� bhikkhave viÃ±Ã±Ä�á¹‡Ä�hÄ�ro daá¹á¹habbo ti vadÄ�mi.

[S. I, 128]; [ThÄ«. 58, 141]:
SattisÅ«lÅ«pamÄ� kÄ�mÄ� khandhÄ�naá¹� adhikuá¹á¹anÄ�,
yaá¹� tvaá¹� kÄ�maratiá¹� brÅ«si arati dÄ�ni sÄ� mamaá¹�.

and of the man desirous of saving his burning head,2 

a. 

b. 

154. [A. V, 105]: Dasa yimÄ� bikkhave saÃ±Ã±Ä� bhÄ�vitÄ� bahulikatÄ� mahapphalÄ� honti
mahÄ�nisaá¹�sÄ� amatogadhÄ� amatapariyosÄ�nÄ�. KatamÄ� dasa? AsubhasaÃ±Ã±Ä�,
maraá¹‡asaÃ±Ã±Ä�, Ä�hÄ�re paá¹ikkÅ«lasaÃ±Ã±Ä�, sabbaloke anabhiratasaÃ±Ã±Ä�,
aniccasaÃ±Ã±Ä�, anicce dukkhasaÃ±Ã±Ä�, dukkhe anattasaÃ±Ã±Ä�, pahÄ�nasaÃ±Ã±Ä�,
virÄ�gasaÃ±Ã±Ä�, nirodhasaÃ±Ã±Ä�.

155. Cp.

1. 
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1.3 Procedure

Q. What is the procedure? At first the yogin should listen to the Four Noble Truths expounded in brief
or in detail or in brief and in detail. Through [347|284] hearing, seizing the sense and reiteration, he
should bear them in mind. At this time the yogin enters into a quiet place, sits down and Composes
his mind. He does not let it run hither and thither, and recalls to mind the Four Noble Truths. First he
should recall to mind the Truth of Ill through aggregation, sense-sphere and element. The idea of ag‐
gregation should be recalled to mind through oneâ€™s own characteristics and through the character‐
istics of the aggregates, in the way it was taught, under the method of understanding the aggregates.
The (idea of) sense-sphere should be recalled to mind through the characteristic of sense-sphere, in
the way it was taught, under the method of understanding the sense-spheres. The (idea of) element
should be recalled to mind through the characteristics of element, in the way it was taught, under the
method of understanding the elements. Thus having understood aggregate, sense-sphere and element,
that yogin knows that there are only aggregates, sense-spheres and elements, and that there is no be‐

ing or soul.  Thus he gains the perception of  the formations3  and gets to know the two divisions,
namely, name and form. Here the ten sense-spheres and the ten elements of the aggregate of matter
constitute form. Four aggregates, the sense-sphere of mind and the seven elements constitute name.
The sense- sphere of ideas and the element of ideas are name and form. Name is one, form is another.
Form is void of name and name, of form. Name is not separate from form, and form is not separate

from name, like drum-sound.4  Only through dependence on name, form proceeds; and through de‐

pendence on form, name proceeds, like the journeying, afar of the blind and the cripple.5 

[Vis. Mag. 596]: Yatha jacchandho ca pÄ«á¹hasappÄ« ca disÄ� pakkamitukÄ�mÄ� assu. Jaccandho
pÄ«á¹hasappiá¹�  evam  Ä�ha:-  ahaá¹�  kho  bhaá¹‡e  sakkomi  pÄ�dehi  pÄ�dakaranÄ«yaá¹�
kÄ�tum,  nâ€™atthi  ca  me  cakkhÅ«ni  yehi  samavisamaá¹�  passeyyan  ti.  PÄ«á¹hasappÄ«  pÄ«
jacchandhaá¹�  evam  Ä�ha:-  ahaá¹�  kho  bhaá¹‡e  sakkomi  cakkhunÄ�  cakkhukaraá¹‡Ä«yaá¹�
kÄ�tuá¹�, nâ€™atthi ca me pÄ�dÄ�ni yehi abhikkameyyaá¹� vÄ� paá¹ikkameyyaá¹� vÄ� ti.
So  tuá¹á¹hahaá¹á¹ho  jaccandho  piá¹hasappiá¹�  aá¹�sakÅ«á¹aá¹�  Ä�ropesi.  PÄ«á¹hasappÄ«
jaccandhassa  aá¹�sakÅ«á¹ena  nisÄ«ditvÄ�  evam  Ä�ha:-  vÄ�maá¹�  muÃ±ca!  dakkhiá¹‡aá¹�
gaá¹‡ha! dakkhiá¹‡aá¹� muÃ±ca! vÄ�main gaá¹‡hÄ� ti.

Tattha jaccandho pi nittejo dubbalo na sakena tejena saketia balena gacchati; PÄ«á¹hasappÄ« pi nittejo
dubbalo na sakena tejena sakena balena gacchati;  na ca tesaá¹�  aÃ±Ã±amaÃ±Ã±aá¹�  nissÄ�ya
gamanaá¹�  nappavattati.  Evam eva nÄ�mam pi nittejaá¹�,  na sakena tejena uppajjati,  na tÄ�su
tÄ�su kiriyÄ�su pavattati; rÅ«paá¹� pi nittejaá¹� na sakena tejena uppajjati, na tÄ�su tÄ�su
kiriyÄ�su pavattati, na ca tesaá¹� aÃ±Ã±amaÃ±Ã±aá¹� nissÄ�ya uppatti vÄ� pavatti vÄ� na
hoti.

[Abhmv. 1220-21]:
NÄ�maá¹� nissÄ�ya rÅ«pan tu, rÅ«paá¹� nissÄ�ya nÄ�makaá¹�
pavattati sadÄ� sabbaá¹�, paÃ±cavokÄ�ra-bhÅ«miyaá¹�;
imassa pana atthassa, Ä�vibhÄ�vattham eva ca

a. 

b. 

2. 
[A. II, 93]: SeyyathÄ�pi bhikkhave Ä�dittacelo vÄ� Ä�dittasÄ«so vÄ�, tassâ€™ eva celassa vÄ�

sÄ«sassa vÄ� nibbÄ�panÄ�ya adhimattaá¹� chandaÃ± ca vÄ�yÄ�maÃ± ca ussÄ�haÃ± ca
ussoá¸·hiÃ± ca appaá¹ivÄ�niÃ± ca satiÃ± ca sampajaÃ±Ã±aÃ± ca kareyya, evam eva kho bhikkhave tena
puggalena tesaá¹� yeva kusalÄ�naá¹� dhammÄ�naá¹� paá¹ilÄ�bhÄ�ya adhimatto chando ca...
[S. V,  440]:  Ä€dittaá¹�  bhikkhave  celaá¹�  vÄ�  sÄ«saá¹�  vÄ�  anajjhupekkhitvÄ�  amanasikaritvÄ�
anabhisametÄ�naá¹�  catunnaá¹�  ariyasaccÄ�naá¹�  yathÄ�bhÅ«taá¹�  abhisamayÄ�ya  adhimatto
chando ca  vÄ�yÄ�mo ca  ussÄ�ho ca  ussoá¸·hÄ« ca  appaá¹ivÄ�nÄ« ca  sati  ca  sampajaÃ±Ã±aÃ± ca
karaá¹‡iyaá¹�.

 the yogin is yet unable to understand the Four Noble Truths, he should proceed to discern the
Noble Truths by way of analogy. He should develop the wish to do, strive earnestly, and accomplish
(the knowledge of the Truths) through completing the mindfulness of concentration.

3. Saá¹…khÄ�ra-saÃ±Ã±Ä�.

4.  Cp.  [Vis.  Mag. 595]:  YathÄ�  ca  daá¹‡á¸�Ä�bhihataá¹�  bheriá¹�  nissÄ�ya  sadde  pavattamÄ�ne
aÃ±Ã±Ä� bheri aÃ±Ã±o saddo, bherisaddÄ� asammissÄ�, bheri saddena suÃ±Ã±Ä�, saddo bheriyÄ�
suÃ±Ã±o,  evam  eva  vatthudvÄ�rÄ�rammaá¹‡asankhÄ�taá¹�  rÅ«paá¹�  nissÄ�ya  nÄ�me
pavattamÄ�ne  aÃ±Ã±aá¹�  rÅ«paá¹�,  aÃ±Ã±aá¹�  nÄ�maá¹�,  nÄ�marÅ«pÄ�  asammissÄ�,
nÄ�maá¹�  rÅ«pena  suÃ±Ã±aá¹�;  rÅ«paá¹�  nÄ�mena suÃ±Ã±aá¹�;  api  ca  kho  bheriá¹�  paá¹icca
saddo viya, rÅ«paá¹� paá¹icca nÄ�maá¹� pavattati.

5. 

a. 
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jaccandha-pÄ«á¹hasappÄ«naá¹�, vattabbÄ� upamÄ� idha.

1.4 Differences between name and form

Q. What are the differences between name and form?

A. Name has no body; form has body. Name is hard to discern; form is easily discerned. Name pro‐
ceeds quickly; form proceeds slowly. Name [348|285] does not accumulate; form accumulates. Name
excogitates, knows, considers, is aware; form does not do these. Form walks, leans, sits, lies down,
bends and stretches; name does not do these. Name knows: â€œI goâ€�, â€œI leanâ€�, â€œI sitâ€�,
â€œI lie downâ€�, â€œI bendâ€�, â€œI stretchâ€�; form does not know these. Form drinks, eats,
chews, tastes; name does not do these. Name knows: â€œI drinkâ€�, â€œI eatâ€�, â€œI chewâ€�,
â€œI tasteâ€�; form does not know these. Form claps the hands, frolics, laughs, cries and talks in
many  ways;  name  does  not  do  these.  Name  knows  thus:  â€œI  clapâ€�,  â€œI  frolicâ€�,  â€œI
laughâ€�, â€œI cryâ€�, â€œI talk in such and such a mannerâ€�; form does not know these. These
are  the  differences  between  name  and  form;  and  that  yogin  knows  name  (454) and  form  thus:
â€œOnly name and form are here; there is no being, there is no soulâ€�. Thus he, making it manifest,
gets the perception of the formations.

1.5 Summary of the truth of ill

Now, this is a summary of the whole Truth of Ill: One, causing to arise knowledge of pure views, ac‐
cording to reality, discerns name and form. All these should be known as descriptive of the Truth of Ill.

That yogin, having made manifest the Truth of Ill, considers the idea of a being.6 Thereafter he should
attend to the cause and condition of Ill.

1.6 Cause and condition of ill

Q. What are the cause and condition of ill?

A. That yogin knows thus: This ill has birth for cause and condition; birth has becoming for cause and
condition; becoming has clinging for cause and condition; clinging has craving for cause and condi‐
tion; craving has feeling for cause and condition; feeling has contact for cause and condition; contact
has the six sense-spheres for cause and condition; the six sense-spheres have name-form for cause and
condition; name-form has consciousness for cause and condition; consciousness has the formations for
cause and condition; the formations have ignorance for cause and condition. Thus depending on ig‐
norance there are the formations; depending on the formations there is consciousness; depending on
birth there are decay, death, and grief. Thus all the aggregates of ill arise. Thus that yogin introspects
the links of conditioned arising at length.

1.7 The purity of transcending uncertainty

Now, this is the summary: Depending on feeling there arises craving. [349|286]

One makes manifest the origin of ill. The knowledge of the Law of conditioned arising, Ariyan under‐
standing of conditioned arising and knowledge of the purity of transcending uncertainty are terms de‐

scriptive of the knowledge which makes manifest the Truth of Origin.7 

6.  Cp.  [Vis. Mag. 597]:  Evaá¹�  nÄ�nÄ�nayehi nÄ�marÅ«paá¹�  vavatthÄ�payato sattasaÃ±Ã±aá¹�
abhi- bhavitvÄ� asammohabhÅ«miyaá¹� á¹hitaá¹� nÄ�marÅ«pÄ�naá¹� yÄ�thÄ�vadassanaá¹� Diá¹‐
á¹hivisuddhi ti  veditabbaá¹�.  NÄ�marÅ«pavavatthÄ�nan ti  pi sankhÄ�raparicchedo ti  pi ekassâ€™ eva
adhivacanaá¹�.

7.  Cp.  [Vis.  Mag. 604]:  Evaá¹�  nÄ�nÄ�nayehi nÄ�marÅ«papaccayapariggahaá¹‡ena tÄ«su addhÄ�su
kankhaá¹� vitaritvÄ� á¹hitaá¹� Ã±Ä�á¹‡aá¹� kankhÄ�vitaraá¹‡avisuddhÄ« ti veditabbaá¹� dhammaá¹‐
á¹hitiÃ±Ä�á¹‡an  ti  pi  yathÄ�bhÅ«taÃ±Ä�á¹‡an  ti  pi  sammÄ�dassanan  ti  pi  etassâ€™  evâ€™
Ä�dhivaccanaá¹�.
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1.8 Truth of cessation

That yogin, after having grasped the Truth of the Origin of Ill and transcended the uncertainty of the
three phases of time, considers the cessation of ill. The destruction of what is the destruction of ill?
That yogin knows thus: When birth is destroyed, ill is destroyed; when birth is destroyed, becoming is
destroyed; when becoming is destroyed, clinging is destroyed; when clinging is destroyed, craving is
destroyed. When ignorance is destroyed, the formations are destroyed. Thus, with the destruction of
ignorance, the formations are destroyed; with the destruction of the formations, consciousness is des‐
troyed. Decay, death, sorrow, lamentation, misery and grief are destroyed through the destruction of
birth. Thus all the aggregates of ill are destroyed. Thus having considered the links of conditioned
arising at length, he views them in brief thus: Depending on feeling there is craving. Owing to its de‐
struction, ill is destroyed. Thus he makes manifest the Truth of Cessation.

1.9 Truth of the path

Now, that yogin, having grasped the Truth of Cessation considers the Path of the Cessation of Ill thus:
What Path and what perfection constitute the destruction of craving? He considers the five clinging

aggregates8  and the tribulation of these. (He thinks), â€œThis is the Path, this is perfectionâ€�. He
eradicates craving, and causes the arising of the Way-Truth. One should know this as has been taught
fully under the method of understanding the Truth.

1.10 One hundred and eighty ways of knowing the five clinging aggregates

Thus that yogin, having serially grasped the Four Truths, knows the five clinging aggregates in one
hundred and eighty ways and by way of accumulation. He considers at length all matter of the past,
future and the present, internal and external, great and small, gross and subtle, and far and near as
impermanent, ill, and not-self. In the same way, he deals with all feeling, perception, [350|287] forma‐

tions and consciousness.9 

Yaá¹�  kiÃ±ci  rÅ«paá¹�  atÄ«tÄ�nÄ�gatapaccuppannaá¹�  ajjhattaá¹�  vÄ�  bahiddhÄ�  vÄ�
oá¸·Ä�rikaá¹�  vÄ�  sukhumaá¹�  vÄ�  hÄ«naá¹�  vÄ�  paá¹‡Ä«taá¹�  vÄ�  yaá¹�  dÅ«re santike vÄ�,
sabbaá¹�  rÅ«paá¹�  aniccato  vavattheti,  ekaá¹�  sammasanaá¹�;  dukkhato  vavattheti,  ekaá¹�
sammasanaá¹�;  anattato  vavattheti,  ekaá¹�  sammasanaá¹�.  YÄ�  kÄ�ci  vedanÄ�...pe...yÄ�  kÄ�ci
saÃ±Ã±Ä�...pe...ye  keci  saá¹…khÄ�ra...pe...yaá¹�  kiÃ±ci  viÃ±Ã±Ä�á¹‡aá¹�
atÄ«tÄ�nÄ�gatapaccupannaá¹�  ajjhattaá¹�  vÄ�  bahiddhÄ�  vÄ�  oá¸·arikaá¹�  vÄ�  sukhumaá¹�
vÄ� hÄ«naá¹� vÄ� paá¹‡Ä«taá¹� vÄ� yaá¹� dÅ«re santike vÄ�, sabbaá¹� viÃ±Ã±Ä�á¹‡aá¹� anic‐
cato  vavattheti,  ekaá¹�  sammasanaá¹�;  dukkhato  vavattheti,  ekaá¹�  sammasanaá¹�;  anattato  vavattheti,
ekaá¹� sammasanaá¹�. Cakkhuá¹�...pe... jarÄ�maraá¹‡aá¹� atÄ«tÄ�nÄ�gÄ�tapaccuppannaá¹� anic‐
cato  vavattheti,  ekaá¹�  sammasanaá¹�;  dukkhato  vavattheti,  ekaá¹�  sammasanaá¹�;  anattato  vavattheti,
ekaá¹� sammasanaá¹�.

â€˜RÅ«paá¹�  atÄ«tÄ�nnÄ�gatapaccuppannaá¹�  aniccaá¹�  khayaá¹á¹hena,  dukkhaá¹�  bhayaá¹á¹hena,
anattÄ�  asÄ�rakaá¹á¹á¸¥enÄ�tiâ€™  sankhipitvÄ�  vavatthÄ�ne  paÃ±Ã±Ä�  sammasane
Ã±Ä�á¹‡aá¹�.  â€˜VedanÄ�...pe...saÃ±Ã±Ä�...pe...saá¹…
khÄ�rÄ�...pe...viÃ±Ã±Ä�á¹‡aá¹�...pe...cakkhuá¹�...pe...  jarÄ�maraá¹‡aá¹�
atitÄ�nÄ�gatapaccuppannaá¹�  aniccaá¹�  khayaá¹á¹hena,  dukkhaá¹�  bhayaá¹á¹hena,  anattÄ�
asÄ�rakaá¹á¹henÄ�tiâ€™ sankhipitvÄ� vavatthÄ�ne paÃ±Ã±Ä� sammasane Ã±Ä�á¹‡aá¹�.

â€˜RÅ«paá¹�  atÄ«tÄ�nÄ�gatapaccuppannaá¹�  aniccaá¹�  saá¹…khataá¹�  paá¹iccasamuppannaá¹�
khayadhammaá¹�  vayadhammaá¹�  virÄ�gadhammaá¹�  nirodhadhammanâ€™  it  saá¹…khipitvÄ�
vavatthÄ�ne  paÃ±Ã±Ä�  sammasane  Ã±Ä�á¹‡aá¹�.  â€˜VedanÄ�  ...pe  ...saÃ±Ã±Ä�  ...pe...  saá¹…
kharÄ�  ...pe...  viÃ±Ã±Ä�á¹‡aá¹�  ...pe...  cakkhuá¹�  â€¦peâ€¦  jarÄ�maraá¹‡aá¹�
atÄ«tÄ�nÄ�gatapaccuppannaá¹� aniccaá¹� saá¹…khataá¹� paá¹á¹ccasamuppannaá¹� khayadhammaá¹�
vayadhammaá¹� virÄ�gadhammaá¹� nirodhdammanâ€™ ti saá¹…khipitvÄ� vavatthÄ�ne paÃ±Ã±Ä�
sammasane Ã±Ä�á¹‡aá¹�.

â€˜JÄ�tipaccayÄ�  jarÄ�maraá¹‡aá¹�,  asati  jÄ�tiyÄ�  natthi  jarÄ�maraá¹‡aá¹�â€™  ti  saá¹…
khipitvÄ�  vavatthÄ�ne  paÃ±Ã±Ä�  sammasane  Ã±Ä�á¹‡aá¹�;  â€˜atÄ«taá¹�  pi  addhÄ�naá¹�
anÄ�gataá¹�  pi  addhÄ�naá¹�  jÄ�tipaccayÄ�  jarÄ�maraá¹‡aá¹�,  asati  jÄ�tiyÄ�  natthi

8. PaÃ±cupÄ�dÄ�nakkhandhÄ�.

9.  []Pts. I,  53-4:  Kathaá¹�  atÄ«tÄ�nÄ�gatapaccuppannÄ�naá¹�  dhammÄ�naá¹�  saá¹…khipitvÄ�
vavatthÄ�ne paÃ±Ã±Ä� sammasane Ã±Ä�naá¹�?
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jarÄ�maraá¹‡aá¹�â€™  ti  saá¹…khipitvÄ�  vavatthÄ�ne  paÃ±Ã±Ä�  sammasane  Ã±Ä�á¹‡aá¹�;
â€˜bhavapaccayÄ�  jÄ�ti,  asati...pe...upÄ�dÄ�napaccayÄ�  bhavo,  asati...pe...taá¹‡hÄ�paccayÄ�
upÄ�dÄ�naá¹�,  asati...pe...vedanÄ�paccayÄ�  taá¹‡hÄ�,  asati...pe...  phassapaccayÄ�  vedanÄ�,
asati...pe...saá¸·Ä�yatanapaccayÄ�  phasso,  asati...pe...  nÄ�marÅ«paccayÄ�  saá¸·Ä�yatanaá¹�,
asati...pe...viÃ±Ã±Ä�á¹‡apaccayÄ�  nÄ�marÅ«paá¹�,  asati...pe...  saá¹…khÄ�rapaccayÄ�
viÃ±Ã±Ä�á¹‡aá¹�,  asatiâ€¦pe...avijjÄ�paccayÄ�  saá¹…khÄ�rÄ�,  asati  avijjÄ�ya  natthi  saá¹…
khÄ�rÄ�â€™ ti sankhipitvÄ� vavatthÄ�ne paÃ±Ã±Ä� sammasane Ã±Ä�á¹‡aá¹�. â€˜AtÄ«taá¹� pi
addhÄ�naá¹�  anÄ�gataá¹�  pi  adhÄ�naá¹�  avijjÄ�paccayÄ�  saá¹…khÄ�rÄ�,  asati  avijjÄ�ya
natthi  saá¹…khÄ�rÄ�â€™ ti  saá¹…khipitvÄ�  vavatthÄ�ne paÃ±Ã±Ä�  sammasane  Ã±Ä�á¹‡aá¹�.
TaÃ±  Ã±Ä�taá¹á¹heria  Ã±Ä�naá¹�  pajÄ�nanaá¹á¹hena  paÃ±Ã±Ä�;  tena
vuccatiâ€”â€˜AtÄ«tÄ�nÄ�gata-pacuppannÄ�naá¹�  dhammÄ�naá¹�  saá¹…khipitvÄ�  vavatthÄ�ne
paÃ±Ã±Ä� sammasane Ã±Ä�á¹‡aá¹�.â€™
In each aggregate there are twelve states preceding at the door.  In five aggregates, twelve times five
make sixty. Thus the sixty kinds of seeing of impermanence, sixty kinds of seeing of ill, and sixty kinds
of seeing of not-self constitute one-hundred and eighty. And again, there are one hundred and eighty
states proceeding at the door; six internal sense-spheres; six external sense-spheres; six kinds of con‐
sciousness; six kinds of contact; six kinds of feeling; six kinds of perception; six kinds of volition; six
kinds  of  craving;  six  kinds  of  initial  application  of  thought;  six  kinds  of  sustained application  of

thought.10 These ten sixes make up sixty; sixty kinds of seeing of impermanence, sixty kinds of seeing
of ill and sixty kinds of seeing of not-self. Three times sixty are one hundred and eighty.

Thus he discerns and investigates the formations through impermanence: The endless years, seasons,
months, fortnights, days, nights, hours and thought-instants, roll on producing new states in succes‐

sion like the flame of a lamp.11 [351|288]

Thus he discerns and investigates the formations through suffering: Through ill-faring a man experi‐
ences unhappiness, hunger and fear; he is separated from dear ones; he experiences old age, disease,
death, sorrow, lamentation, misery and grief. Such are the vicissitudes of the formations.

1.11 Impermanence, ill, not-self

Thus he discerns and considers the formations as not-self : What is according to the teaching, concern‐
ing cause and condition of the aggregates, of the sense-spheres and of the elements, is the Truth. Ac‐
cording to kamma-result and conditioned arising, beings are born. There is no abiding being. There is
no intrinsic nature in objects.

He considers form as impermanent in the sense of extinction, as ill in the sense of fear, as not-self in
the sense of unreality. Thus he considers it in brief and at length. And in the same way he thinks that
feeling, perception, the formations, consciousness are impermanent in the sense of extinction, are suf‐
fering in the sense of fear, are not-self in the sense of unreality. Thus briefly and at length he discerns.
Here, through the discernment of impermanence, he removes the idea of permanence; through the
discernment of ill, he removes the idea of bliss; and through the discernment of not-self, he removes
the idea of self.

1.12 The signless, the unhankered, and the void

Q. How does he discern fully through impermanence? A. In discerning the formations as they are, he
limits the formations as not existing before their arising and as not going beyond their fall; and his
mind, springing forth into the signless element, attains to peace. Thus he discerns through imperman‐
ence, fully.

10. Cp. [Vis. Mag. 608]: Ettha ca: cakkhuá¹�...pe...jarÄ�maraá¹‡an (quoted at previous footnote) ti imina
peyyÄ�lena dvÄ�rÄ�rammaá¹‡ehi saddhiá¹� dvÄ�rappavattÄ� dhammÄ�, paÃ±cakkhandhÄ�, cha
dvÄ�rÄ�ni,  cha  Ä�ramtnaá¹‡Ä�ni,  cha  viÃ±Ã±Ä�á¹‡Ä�ni,  cha  phassÄ�,  cha  vedanÄ�,  cha
saÃ±Ã±Ä�, cha ceteanÄ�, cha taá¹‡hÄ�, cha vitakkÄ�, cha vicÄ�rÄ�.

11.  Cp.  [Mil. 40]:  Opammaá¹�  karohÄ«ti  â€”  YathÄ�  mahÄ�rÄ�ja  kocid  eva  puriso  padÄ«paá¹�
padÄ«peyya, kiá¹� so sabbarattiá¹� dipeyyÄ�ti.â€” Ä€ma bhante sabbarattiá¹� padÄ«peyyÄ�ti.â€” Kin-
nu kho mahÄ�rÄ�ja yÄ� purime yÄ�me acci sÄ� majjhime yÄ�me accÄ«ti. â€” Na hi bhante ti. â€” Ya
majjhime yÄ�me acci sÄ� pacchime yÄ�me accÄ«ti. â€” Na hi bhante ti. â€” Kin-nu kho mahÄ�rÄ�ja
aÃ±Ã±o  so  ahosi  purime  yÄ�me  padÄ«po,  aÃ±Ã±o  majjhime  yÄ�me  padÄ«po,  aÃ±Ã±o  pacchime
yÄ�me padÄ«po ti.  â€” Na hi  bhante,  taá¹�  yeva  nissÄ�ya sabbarattiá¹�  padÄ«pito  ti.  Evam eva kho
majÄ�rÄ�ja  dhammasantati  sandahati,  aÃ±Ã±o uppajjati  aÃ±Ã±o nirujjhati,  apubbaá¹�  acarimaá¹�
viya sandahati, tena na ca so na ca aÃ±Ã±o pacchimaviÃ±Ã±Ä�á¹‡asangahaá¹� gacchatÄ«ti.
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Q. How does he discern through ill? A. In discerning the formations his mind is agitated with fear as
regards hankering and springs forth into the unhankered. Thus he discerns through ill, fully.

Q. How does he discern fully through not-self?  A. In discerning all states, he regards them as alien,
and his mind springs forth to the element of the void and attains to peace. Thus he discerns not-self,

fully.12 

[Pts. II, 58]: Aniccato manasikaroto khayato saá¹…khÄ�rÄ� upaá¹á¹hahanti, Dukkhato manasikaroto
bhayato saá¹…khÄ�rÄ� upaá¹á¹hahanti. Anattato manasikaroto suÃ±Ã±ato saá¹…khÄ�rÄ� upaá¹‐
á¹hahanti.

[Pts. II,  61]:  Aniccato  manasikaroto  animitto  vimokkho  adhimatto  hoti,  animittavi-mokkhassa
adhimattattÄ�  saddhÄ�vimutto hoti; dukkhato manasikaroto appaá¹‡ihito vimokkho adhimatto hoti,
appaá¹‡ihitavimokkhassa  adhimattattÄ�  kÄ�yasakkhÄ«  hoti;  anattato  manasikaroto  suÃ±Ã±ato
vimokkho adhimatto hoti, suÃ±Ã±atavimokkhassa adhimattattÄ� diá¹á¹hippatto hoti.

[352|289]

Thus discerning the three states of becoming, the five states of existence, the seven stations of con‐

sciousness, the nine abodes of beings, through extinction, fear and unreality, he investigates these.13 

The discernment of Truth has ended.

1.13 The knowledge of the rise and fall

That yogin, having discerned the five clinging aggregates, applies the three characteristics to them,

wishing for the happiness of being released from phenomena.14  And when the internal five clinging
aggregates are grasped by way of the characteristics, he penetrates rise and fall thus: â€œAll these

states, not having been, arise; and having arisen, pass awayâ€�.15 Here, in grasping (the aggregates)
there are three kinds: defilement-grasp, concentration-grasp, insight-grasp.

1.14 Defilement-grasp

Here, the infatuated commoner clings to and grasps willingly the sign of the defilements owing to
mental reversal, and regards the world of sights, sounds, tangibles and ideas as blissful and perman‐

ent. It is likened to moths flying into a flame.16 

[Ud. 72]:  Evam me á¹£utaá¹�. Ekaá¹� samayaá¹� BhagavÄ� SÄ�vatthiyaá¹� viharati Jetavane
AnÄ�thapiá¹‡á¸�ikassa  Ä�rÄ�me.  Tena  kho  pana  samayena  BhagavÄ�
rattandhakÄ�ratimisÄ�yaá¹�  abbhokÄ�se nisinno hoti, telappadÄ«pesu jhÄ�yamÄ�nesu. Tena
kho  pana  samayena  sambahulÄ�  adhipÄ�takÄ�  tesu  telappadÄ«pesu  Ä�pÄ�taparipÄ�taá¹�
anayaá¹�  Ä�pajjanti,  byasanaá¹�  Ä�pajjanti,  anabyasanaá¹�  Ä�pajjanti.  AddasÄ�  kho
BhagavÄ�  te  sambahule  adhipÄ�take  tesu  telappadÄ«pesu  Ä�pÄ�taparipÄ�taá¹�  anayaá¹�
Ä�pajjante  byasanaá¹�  Ä�pajjante  anabyasanaá¹�  Ä�pajjante.  Atha  kho  BhagavÄ�  eá¹am
atthaá¹� viditvÄ� tÄ�yaá¹� velÄ�yaá¹� imaá¹� udÄ�naá¹� udÄ�nesi:

UpÄ�tidhÄ�vanti na sÄ�ram enti, navaá¹� navaá¹� bandhanaá¹� brÅ«hayanti,
patanti pajjotam ivâ€™ Ä�dhipÄ�tÄ�, diá¹á¹he sute iti hâ€™ eke niviá¹á¹hÄ�â€™ti.

(=  Tena  ca  samayena  bahÅ«  paá¹anga-pÄ�á¹‡akÄ�  patantÄ�  patantÄ�  tesu  tela-ppadÄ«pesu
nipatanti. Tena vuttaá¹�: tena kho pana samayena sambahulÄ� adhipÄ�takÄ� ti Ä�di.

Tattha adhipÄ�takÄ�  ti  paá¹anga-pÄ�á¹‡akÄ�:  ye salabhÄ�  ti  pi vuccanti.  Tehi dipa-sikhaá¹�
adhipatanato  adhipÄ�takÄ�  ti  adhippetÄ�.  Ä€pÄ�ta-paripÄ�tan  ti,  Ä�pÄ�taá¹�

a. 

b. 

a. 

12. Cp.

13.  Cp.  [Vis. Mag. 656]:  Tassa evaá¹� jÄ�nato evaá¹� passato tÄ«su bhavesu, catÅ«su yonisu, paÃ±casu
gatÄ«su, sattasu viÃ±Ã±Ä�á¹‡aá¹á¹hitÄ«su navasu sattÄ�vÄ�sesu cittaá¹� paá¹ilÄ«yati...

14. SankhÄ�rÄ�.

15.  Cp.  [Pts.-a. I,  256]:  Tassâ€™evaá¹�  pÄ�kaá¹Ä«bhÅ«ta-sacca-paá¹iccasamuppÄ�da-
nayalakkhaá¹‡abhedassa,  â€œEvaá¹�  kira  nÄ�mâ€™ime  dhammÄ�  anuppannapubbÄ�  uppajjantÄ«,
uppannÄ� nirujjhantÄ«â€� ti niccanavÄ� â€˜va hutvÄ� saá¹…khÄ�rÄ� upaá¹á¹hahanti.

16. 

252



paripÄ�taá¹� Ä�patitvÄ� Ä�patitvÄ�, paripatitvÄ� paripatitvÄ� abhimukhaá¹� pÄ�taÃ±
câ€™ eva paribbhamitvÄ� pÄ�taÃ± ca katvÄ� ti attho. Ä€pÄ�te padÄ«passa attano Ä�pÄ�tha-
gamane sati paripatitvÄ� paripatitvÄ� ti attho. Anayan ti, avaá¸�á¸�hiá¹�, dukkhaá¹�. Byasanan.
ti,  vinÄ�saá¹�.  Purima-padena hi  maraá¹‡a-mattaá¹�  dukkhaá¹�,  pacchima-padena maraá¹‡aá¹�
tesaá¹�  dÄ«peti.  Tattha  keci  pÄ�á¹‡akÄ�  saha  patanena  mariá¹�su,  keci  maraá¹‡a-mattaá¹�
dukkhaá¹� Ä�pajjiá¹�su. Etam atthaá¹� viditvÄ� ti, etaá¹� adhipÄ�taka-pÄ�á¹‡akÄ�naá¹�
atta-hitaá¹�  ajÄ�hantÄ�naá¹�  attâ€™  Å«pdkkama-vasena  niratthaka-byasana-ppattiá¹�
viditvÄ�  tesaá¹�  viya  diá¹á¹hi-gatikÄ�naá¹�  diá¹á¹hâ€™  abhinivesena  anayabyasana-ppatti-
dÄ«panaá¹� imaá¹� udÄ�naá¹� udÄ�nesi.

Tattha  upÄ�tidhÄ�vanti  na  sÄ�ram  entÄ«  ti,  sÄ«la-samÄ�dhi-paÃ±Ã±a-vimutti-
Ä�dibhedaá¹� sÄ�raá¹� na enti, catusaccâ€™ Ä�bhisamaya-vasena na adhigacchanti. Tasmiá¹�
pana  sa-upÄ�ya  sÄ�re  tiá¹á¹hante  yeva  vimuttâ€™  Ä�bhilÄ�sÄ�ya  taá¹�  upentÄ�  viya
hutvÄ� pi diá¹á¹hivipallÄ�sena atidhÄ�vanti atikkamitvÄ� gacchanti. Pancâ€™ upÄ�dÄ�na-
kkhandhe  niccaá¹�  subhaá¹�  sukhaá¹�  attani  abhinivisitvÄ�  gaá¹‡hantÄ�  ti  attho.  Navaá¹�
navaá¹�  bhandhnaá¹�  brÅ«hayantÄ«  ti,  tathÄ�  gaá¹‡hantÄ�  ca  taá¹‡hÄ�-diá¹á¹hi-saá¹…
khÄ�taá¹�  navaá¹�  navaá¹�  bhandhnaá¹�  brÅ«hayantÄ«,  vaá¸�á¸�hayanti.  Patanti  pajjotam
ivâ€™  Ä�dhipÄ�tÄ�,  diá¹á¹he  sute  iti  hâ€™  eke  niviá¹á¹hÄ�  ti,  evaá¹�  taá¹‡hÄ�-diá¹á¹hi-
bandhanehi baddhattÄ� eke samaá¹‡a-brÄ�hmaá¹‡Ä� diá¹á¹he attanÄ� cakkhu-viÃ±Ã±Ä�á¹‡ena
diá¹á¹hi-dassanena vÄ�  diá¹á¹he anussavâ€™ upalabbhamattenâ€™ eva ca sute iti hi ekantato evam
etan ti  niviá¹á¹hÄ�,  diá¹á¹hâ€™ Ä�bhinivesena  sassatan  ti  Ä�dinÄ�  abhiniviá¹á¹hÄ�,  ekanta-
hitaá¹�  vÄ�  nissaraá¹‡aá¹�  ajÄ�nantÄ�  rÄ�gÄ�dÄ«hi  ekadasahi  aggÄ«hi  Ä�ditta-bhava-
ttaya-saá¹…khÄ�taá¹� angÄ�ra-kÄ�suá¹� yeva ime viya adhipÄ�tÄ� imaá¹� pajjotaá¹� pa‐
tanti, na tato sÄ«saá¹� ukkhipituá¹� sakkontÄ« ti. â€” [Ud.-a. 355-6.]).

[Vbh.-a. 146]: Salabho viya dÄ«pasikhÄ�bhinipÄ�taá¹�.

This is called defilement-grasp. [353|290]

1.15 Concentration-grasp

Q. What is concentration-grasp? A. Here a yogin wishes to gain concentration and grasps the sign in
each of the thirty-eight subjects of meditation, with the mind, beginning with the knowledge of Right

Mindfulness, and thereby chains the mind as one chains an elephant to make it quiet.17 

Ä€rammaá¹‡e taá¹� balasÄ� nibandhisaá¹� nÄ�gaá¹� va thambhamhi daá¸·hÄ�ya rajjuyÄ�,
taá¹� me suguttaá¹� satiyÄ� subhÄ�vitaá¹� anissitaá¹� sabbabhavesu hehisi.

This is called concentration-grasp.

1.16 Insight-grasp

Q. What is insight-grasp? A. A man, beginning with the wisdom of steady viewing, discerns the char‐

acteristic of intrinsic nature18 of form, feeling, perception, the formations and consciousness. Wishing
for and happy in equanimity, he grasps the characteristics. It is like a man who lays hold of a poison‐

ous snake.19 This is called insight-grasp. It is well when a man grasps by way of insight.

Q. What is the grasping of the characteristics of feeling, perception, the formations and consciousness?
A. Characteristics of form: One grasps the form-consciousness by way of the earth-element, water-ele‐

b. 

17. [Th. 1141]:

18. SabhÄ�va lakkhaá¹‡a.

19. [As. 173]: YathÄ� hi purisassa sÄ�yaá¹� geham paviá¹á¹haá¹� sappam ajapadadaá¹‡á¸�aá¹� gahetvÄ�
pariyesamÄ�nassa  taá¹�  thusakoá¹á¹hake  nipannaá¹�  disvÄ�  â€˜sappo  nu  kho  no  tiâ€™ avalokentassa
sovatthikattayaá¹�  disvÄ�  nibbemÄ�tikassa â€˜sappo na sappo tiâ€™ vicinane majjhattatÄ�  hoti evam-
evaá¹�  yÄ�  Ä�raddhavipassakassa  vipassanÄ�Ã±Ä�á¹‡ena  lakkhaá¹‡attaye  diá¹á¹he  saá¹…
khÄ�rÄ�naá¹� aniccabhÄ�vÄ�divicinane majjhattatÄ� uppajjati ayaá¹� vipassanupekkhÄ�.

YathÄ�  thatâ€™  assa  purisassa  ajapadena  daá¹‡dena  gÄ�á¸·haá¹�  sappaá¹�  gahetvÄ�  â€˜kin  nâ€™
Ä�ham  imaá¹�  sappam  aviheá¹hento  Ä�ttÄ�naÃ±  ca  iminÄ�  adasÄ�pento  muÃ±ceyyan  tiâ€™
muÃ±canÄ�kÄ�ram eva pariyesato gahaá¹‡e majjhattatÄ� hoti evamevaá¹� yÄ� lakkhaá¹‡attayassa diá¹‐
á¹haá¹á¹Ä�  Ä�ditte  viya  tayo  bhave  passato  saá¹…khÄ�ragahaá¹‡e  majjhattatÄ�  ayaá¹�  saá¹…
khÄ�rupekkhÄ�. Iti vipassanupek-khÄ�ya siddhÄ�ya saá¹…khÄ�rupekkhÄ� pi siddhÄ� va hoti.
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ment, fire-element, air-element, sense-sphere of eye or sense-sphere of body. Characteristic of feeling:
One grasps feeling by way of the pleasurable, the painful or the neither pleasurable nor painful. Char‐
acteristics of perception: One grasps perception by way of form-perception of perception of states.
Characteristics of the formations: One grasps the formations through contact, volition, initial applica‐
tion of thought,  sustained application of thought,  or deliberation. Characteristics of consciousness:
One grasps consciousness through eye-consciousness or mind-consciousness.  One grasps oneâ€™s
particular meditation and produces the sign skilfully. Thus one grasps the characteristics of form, feel‐
ing, perception, the formations and consciousness. [354|291]

1.17 Two ways of grasping of thought-characteristics

And again, through two ways one grasps the characteristics of thought: through object and through
taking to heart. Q. How does one grasp the characteristics of thought through the object? A. Thought
arises owing to object. One should grasp that, â€œThrough this form-object, feeling-object, perception-
object, formation-object, and consciousness-object, thought arisesâ€�, â€”thus one grasps. This is the
grasping of the characteristics of thought through the object. Q. How does one grasp the characterist‐
ics of thought through taking to heart?  A. â€œThrough taking to heart, thought arisesâ€�,â€”thus
one should consider.  â€œThrough taking feeling,  perception and the formations to heart,  thought
arisesâ€�,â€”thus should one introspect. Thus through the taking to heart one grasps the characterist‐
ics of thought.

Q. What is the grasping well of the characteristics? A. Through these activities and these characterist‐
ics, one grasps form, feeling, perception, the formations and consciousness.

(455) And again, one is able to grasp the characteristics through these activities and these attributes.
This is  called the grasping well  of  the characteristics.  â€œOne penetrates rise and fallâ€�  means:
â€œOne sees clearly, â€˜There is arising; there is passing awayâ€™â€�. Here the form that has arisen
continues. The sign of birth is arising. The characteristic of change is passing away. When these two
passages are perceived with the eye of wisdom, there is knowledge of â€œrise and fallâ€�. The feel‐
ing that has arisen, continues. The characteristic of the coming to be of feeling, perception, the forma‐
tions and consciousness is arising; the characteristic of change in them is passing away. When these
two passages are perceived with the eye of wisdom, there is knowledge of â€œrise and fallâ€�.

1.18 Characteristics of rise and fall in three ways

And again, one can be well acquainted with the characteristics of rise and fall through three ways:
through cause, condition and own property. Q. How can one be well acquainted with the characterist‐
ics of arising through â€œcauseâ€�? A. The aggregates arise owing to craving, ignorance, and kamma.
When a man perceives this with the eye of wisdom, he becomes familiar with the characteristics of

arising through â€œcauseâ€�.20 How can one be well acquainted [355|292] with the characteristics of
arising through â€œconditionâ€�? Conditioned by nutriment, the form-aggregate arises. Conditioned

by contact, three aggregates arise. Conditioned by name-form, the aggregate of consciousness arises.21 

When a man perceives these with the eye of wisdom, he becomes familiar with the characteristics of
arising  through  â€œconditionâ€�.  Q. How  can  one  be  well  acquainted  with  the  characteristics
through â€œown propertyâ€�? A. The formations arise, renewing themselves. It is like the succession
in the flame of a lamp. When a man perceives this with the eye of wisdom, he becomes familiar with
the characteristics  of  arising through â€œown propertyâ€�  One can see the characteristics  of  the
Truth of  Origin through cause and condition.  One can see the Truth of  Ill  through the arising of

thought,22  through condition and through own property. One can see by means of characteristics of

the being observed.23  Thus one can be acquainted with the characteristics of arising through three
ways.

20.  Cp.  [Pts. I,  55]:  â€˜AvijjÄ�samudayÄ�  rÅ«pasamudayoâ€™ ti  paccayasamudayaá¹á¹hena rÅ«pakkhan-
dhassa  udayaá¹�  passati,  â€˜taá¹‡hÄ�samudayÄ�  rÅ«pasamudayoâ€™  ti  paccayasamudayaá¹á¹hena
rÅ«pakkhandhassa  udayaá¹�  passati,  â€˜kammasamudayÄ�  rÅ«pasamudayoâ€™ ti  paccayasamudayaá¹á¹‐
hena rÅ«pakkhandhassa udayaá¹� passati.

21. Cp. [Pts. 57]: RÅ«pakkhandho Ä�hÄ�rasamudayo, vedanÄ� saÃ±Ã±Ä� saá¹…khÄ�rÄ� tayo khand‐
hÄ� phassasamudayÄ�, viÃ±Ã±Ä�á¹‡akkhandho nÄ�marÅ«pasamudayo.

22. Vitakka.

23. *Lit. â€˜the being seenâ€™
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Q. How can one be well acquainted with falling through three ways? A. Through the falling away of
cause, the falling away of condition and the falling away of own property. Here through the falling

away of craving, ignorance, and kamma, the falling away of the aggregates is fulfilled.24 When one per‐
ceives this  with the eye of  wisdom, one becomes familiar  with the characteristics  of  falling away,
through the falling away of condition. Through the falling away of nutriment, the falling away of the

form-aggregate is fulfilled;25 through the falling away of contact, the falling away of three aggregates
is fulfilled; through the falling away of name-form, the falling away of the aggregate of consciousness

is fulfilled.26 When a man sees this with the eye of wisdom, he becomes familiar with the falling away
by way of the falling away of condition. The falling away of the formations is likened to recession in
the flame of a lamp. When a man sees this with the eye of wisdom, he becomes familiar with falling
away by way of own property. Here, through the falling away of the cause, one sees the Truth of Ces‐

sation. Owing to characteristics, (the first) seeing27 is fulfilled. Through the grasping of the character‐
istics of the non-become, through the falling away of condition, through own property, through the
destruction of views and through the characteristics of the Truth of Ill, the first seeing is fulfilled. [356|
293]

1.19 Acquiring the highest knowledge

Q. How does one acquire the highest knowledge by seeing the Truth of ill through rise and fall and
through the characteristics? A. How is the destruction of views the cause? One is able to see what he
has not yet seen through the sign of the Truth of Ill. Ill pervades all (things). With the destroying of
pernicious kamma, one sees things as they are. One causes the arising of the thought which is associ‐
ated with the characteristics of phenomena, and rescues the mind from pernicious  kamma.  Having
seen the tribulation of kamma according to reality, one causes the arising of the thought which is asso‐
ciated with the characteristics of phenomena, and rescues the mind from pernicious kamma. Here one
sees ill everywhere, because one goes to the furthest end (investigates fully).

1.20 Simile of the bird surrounded by fire

It is like a winged bird surrounded by a fire. Before it flies away into the open sky, it is not free of sub‐
jection to fear. But when it sees the tribulation of the surrounding fire and is affected by the fearfulness
thereof, it flies away. Thus it should be known. Here, through cause, through condition and through
arising, one becomes familiar with the sign of the arising of conditioned arising. This being, this be‐

comes: Owing to the arising of this (cause) the arising of this (result) is fulfilled.28 Owing to the de‐
struction of the cause, and of the destruction of condition: Through the seeing of this destruction, one
becomes familiar with the characteristics of birth according to conditioned arising. This not being, this

does not arise: Owing to the destruction of this, this ceases.29 One can be familiar with arising, having
seen its ceasing through own property and through rise and fall: One can see the arising of condi‐
tioned arising and the constructed states. One can see the arising and the cessation of this and also the
stability of this.

1.21 Four states

One should, through rise and fall, know the four states: through oneness, diversity, non-effort and in‐

herent nature.30 Seeing the unbroken sequence of the formations, a man holds the flux31 to be single

24. Cp. [Pts. I, 55-57]:  â€˜AvijjÄ�nirodhÄ� rÅ«panirodhoâ€™ ti paccayanirodhaá¹á¹hena rÅ«pakkhandhassa
vayaá¹�  passati,  â€˜taá¹‡hÄ�nirodhÄ�  rÅ«panirodhoâ€™  ti  paccayanirodhaá¹á¹hena  rÅ«pakkhandhassa
vayaá¹� passati, kammanirodhÄ� rÅ«panirodho,â€™ ti paccayanirodhaá¹á¹hena rÅ«pakkhandhassa vayaá¹�
passati...

25. [S. III, 59]: Ä€hÄ�ranirodhÄ� rÅ«panirodho.

26.  Cp.  [Pts. 1,  57]:  â€˜NÄ�marÅ«panirodhÄ�  viÃ±Ã±Ä�á¹‡anirodhoâ€™  ti  paccayanirodhaá¹á¹hena
viÃ±Ã±Ä�á¹‡akkhandhassa vayaá¹� passati.

27. Dassana.

28.  [Ud. 1]:  Imasmiá¹�  sati  idaá¹�  hoti,  imassâ€™  uppÄ�dÄ�  idaá¹�  uppajjati,  yadidaá¹�:
avijjÄ�paccayÄ� saá¹…khÄ�rÄ�.

29.  [Ud. 2:] Imasmiá¹�  asati  idaá¹�  na  hoti,  imassa  nirodhÄ�  idaá¹�  nirujjhati  yadidaá¹�:
avijjÄ�nirodhÄ� saá¹…khÄ�ranirodho.

30. Ekatta, nÄ�natta, avyÄ�pÄ�ra, dhammatÄ�. Cp. [Vis. Mag. 585]; [Vbh.-a. 198-9].
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and does not cling to the idea of multiple fluxes. He does not hold it to be same throughout, because
he sees the destruction of it (momentarily), and because of the succession of the formations. He does
not cling to self because by nature the formations [357|294] are uncertain, and because of the succes‐
sion of the formations. The uninstructed commoner, through wrongly grasping oneness, falls into eter‐
nalism or nihilism. Through wrongly grasping diversity, he falls into eternalism. Through wrongly

grasping non-effort, he falls into the self-theory.32 Thus through wrongly grasping the states, he falls

into the theory of non-effort (?). Here, in the sense of entirety (wholeness),33 in the sense of distinct‐
iveness of oneness and in the sense of the inclusion of different characteristics, the characteristic of
oneness is fulfilled (?). In the sense of understanding, it is diversity. In the sense of defilement, it is
single. In the sense of means it is multiple. As the fruit of craving, it is one; as the fruit of kamma, it is
varied. That yogin, seeing oneness thus, does not cling to the view of discrete (series) ; and seeing di‐
versity, he does not cling to the eternalist theory of oneness.

If he sees oneness, he removes annihilationism. If he sees diversity, he removes eternalism. That yogin,
thus, through rise and fall, knows oneness and diversity.

1.22 Non-effort in the arising of the formations

Q. How does one see non-effort in the arising of the formations? By what reason are all phenomena
characterized by non-effort and immovability, and how do they proceed without being caused to arise
by others?  A. Owing to intrinsic nature, cause and effect, union, origin, there is conditioned arising.
Thus through inherent nature birth causes one to be born. Here, in the sense of non-life and non-mÃ
´tion, non-effort should be known. In the sense of own nature and condition, inherent nature should
be known. Here there is the manifestation of emptiness and non-effort, and also of the kamma and the
formations. The manifestation of non-effort is called inherent nature. The manifestation of inherent
nature is called the formations. Here through the correct seizure of oneness, one becomes familiar
with  ill;  through  the  correct  seizure  of  diversity,  one  becomes  familiar  with  impermanence,  and
through the correct seizure of non-effort and inherent nature, one becomes familiar with not-self.

Q. Does the yogin review the rise and fall of all formations without remainder or only one? A. Grasp‐
ing the characteristics in various subjects, he becomes familiar with rise and fall and causes that know‐
ledge to fill ail formations without remainder. It is like a man who, having tasted the water of the sea

in one spot, knows all sea-water to be salty.34 Thus should it be known. He fills all formations in two
ways : by way of object and by way of non-delusion. Here, grasping the characteristics, one becomes
familiar with arising and falling away of all formations. This knowledge of rise and fall is the discern‐
ment of all formations. All formations are discerned at the first moment of arising and in the last mo‐
ment of falling away. They are [358|295] empty before the first moment of arising, and are empty after
the last moment of falling away, because there is no other arising before they arose, and there is no
other falling away after their fall. Therefore the knowledge of the rise and fall is the knowledge of the
discernment of all formations.

The knowledge of rise and fall has ended.

1.23 Reviewing of breaking up

Thus that yogin enjoys dwelling upon the characteristics of arising and passing away, discerns the
formations as subject to breaking up arid develops concentration. Effortlessly he produces intellection
and sees the breaking up of mind-states. Through the form-object and through the arising and passing
away of the mind, he sees the rise and fall of the mind-states associated with that object. In the same
way he sees the rise and fall of the mind-states which are associated with these objects, through the
perception-object, the formationobject, the consciousness-object and through the rise and fall of mind.

31. SantÄ�na.

32. Atta-vÄ�da.

33. Samanta.

34. [A. IV, 199]: Puna ca paraá¹� bhante mahÄ�samuddo ekaraso loá¹‡araso.
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1.24 Breaking up through three ways

1.24.1 (a) Through assemblage

And again, he sees breaking up through three ways: through assemblage, duality and through under‐
standing.

Q. How, through assemblage? A. Through assemblage, he sees the falling away of the postures in their
several spheres and the associated mind and the mental properties with them. And again, he grasps
form-impermanence,  feeling-impermanence,  perception-impermanence,  formation-impermanence
and consciousness-impermanence. After that he sees the breaking up of the mind and the mental
properties which are associated with the object of impermanence, by way of assemblage. In the same

way, with the object of ill and the object of not-self.35 Thus one should discern through assemblage.

1.24.2 (b) Through duality

Q. How, through duality? A. Having discerned impermanence of form, he arouses the states of mind
that conform to impermanence and he sees the arising and the passing away of the mind. Thus having
investigated the impermanence of feeling, perception, the formations and consciousness, he arouses
the state of mind that conforms to the object of impermanence and [359|296] sees the arising and the
passing away of the mind. In the same way, with the object of suffering and the object of not-self. Thus
he should discern through duality.

1.24.3 (c) Through understanding

Q. How, through understanding?  A. Having discerned the impermanence of form, he arouses the
mind together with the object of impermanence (456) and sees the arising and the passing away of the
mind. Thus through the understanding of insight, he sees the breaking up of many mind-states. He
discerns the impermanence of feeling, perception, the formations and consciousness, and arouses the
state of mind that conforms to the object of impermanence, and sees the arising and the falling away of
mind-states. Thus he sees again and again the breaking up of mind-states. Thus through understand‐
ing he sees the breaking up of many states. Likewise, he discerns ill and not-self. Thus having under‐
stood, he grasps breaking up. That object of ill and breaking up makes for intentness, intent on the
formations always, he attains to well-being every moment. Through this understanding, that yogin, in‐
dependent of another, knows the whole world by itself (and as unenduring) as a poppy seed on the

point (of an awl),36 

VÄ�ri pokkharapatte va, Ä�ragge-r-iva sÄ�sapo,
Yo na lippati kÄ�mesu, tam ahaá¹� brÅ«mi brÄ�hmaá¹‡aá¹�.

and that in every concentrated thought-moment there is the change of arising, stability and destruc‐

tion.37 

1.25 Similes of drum-sound, town of gods, lightning

At this time the yogin again sees as it is taught in the stanzas thus:

Depending on each other do the two

35. Cp. [Pts. I, 57-8]: RÅ«pÄ�rammaá¹‡atÄ� cittaá¹� uppajjitvÄ� bhijjati, taá¹� Ä�rammaá¹‡aá¹� paá¹‐
isaá¹…khÄ� tassa cittassa bhaá¹…gaá¹� anupassati.

â€˜AnupassatÄ«tiâ€™ Kathaá¹� anupassati? Aniccato anupassati no niccato dukkhato anupassati no sukhato,
anattato anupassati no attato...

VedanÄ�rammaá¹‡atÄ�...pe...saÃ±Ã±Ä�rammaá¹‡atÄ�...pe...saá¹…khÄ�rÄ�rammaá¹‡atÄ�...pe...
viÃ±Ã±Ä�á¹‡Ä�rammaá¹‡atÄ�:  cakkhuá¹�...pe...jarÄ�maraá¹‡Ä�rammaá¹‡atÄ�  cittaá¹�
uppajjitvÄ� bhijjati, taá¹� Ä�rammaá¹‡aá¹� paá¹isaá¹…khÄ� tassa cittassa bhaá¹…gaá¹� anupassati.

36. Cp. [Sn. 625]:

37. Cp. [A. I, 152]: UppÄ�do paÃ±Ã±Ä�yati vayo paÃ±Ã±Ä�yati á¹hitassa aÃ±Ã±athattaá¹�
paÃ±Ã±Ä�yati. ImÄ�ni kho bhikkhave tÄ«á¹‡i saá¹…khatassa saá¹…khatalakkhaá¹‡Ä�nÄ« ti.

257



called name and form, by nature carry on.
When one breaks up the other also breaks;
together do they always start their course.
The five states of form, odour and the rest,
rise not form eye, and also not from forms;
yet are not different from the set of two.
The states conditioned from a cause arise,
like the sound when a drum is struck.
The states of form, odour and the rest,
rise not from ear, and also not from sounds;
yet are not different from the set of two.
The five states of form, odour and the rest,
rise not from nose and also not from smell; [360|297]
yet are not different from the set of two.
The five states of form, odour and the rest,
rise not from tongue, and also not from taste;
yet are not different from the set of two.
The five states of form, odour and the rest,
rise not from body; also not from touch;
yet are not different from the set of two.
These are not born of form material;
these do not rise out of the sphere of thought;
they rise depending on condition-cause
like the sound when a drum is struck.
The functions are themselves without strength;
weak is the former cause; what has become
is feeble, poor. Infirm is that which is
to others bound. Co-states are also weak.
There is no strength at all in union;
and what rolls on is always impotent,
for what rolls on has no abiding strength.
It has no pith; it cannot cause to rise;

â€˜tis coreless even as a town of gods;38 

none cause this to be; â€˜tis not produced,
by self and does not by its strength remain.
On other states, depending, does it rise,
and what it does produce is called corrupt.
Weak is this body, it is not produced,
by itself and is low. It is not â€˜causeâ€™
or â€˜objectâ€™, by itself. It has no pith
and is not free of states conditioned, but
is truly due to many complex-states.
Short is its life, because it is most weak;
it goes not anywhere; from nowhere comes;
and is not born in some land, distant, far.
The mind is not a person, soul or self;
at every point of thought it is bound up,
with what is pleasing or with what is ill.
It passes over mountain, sea and clime,
sees eighty thousand aeons in a trice,
lives only once and does not come again,
does not to two thought-moments bind itself,
and in it is all past and future lost.
All that remains is merely aggregate
and this is ever falling without end
and so will also fall the state to be. [361|298]
There are no different signs occurring here,
from the non-born there is no coming here,
in the sense that is highest, there is none
who goes or comes. And in the future will
no heaping be, but just a going-on.
The world does not with dhamma ever mix.
One cannot see the future or the source.
All dhammas are un-madeâ€”they are like spaceâ€”
and rising like the lightning, perish soon.

38. Gandhabba nagara.
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Thus seeing endless destruction, that yogin enters into, concentration. Just as in rubbing sticks togeth‐
er for fire, sparks flash forth, just so is the class of enlightenment moments. When illumination, joy,

calm, bliss, resolve, uplift, presentation, equanimity and desire39 arise, if he is not intelligent, the yogin
will arouse thoughts of distraction or conceit in this state.

Q. How can he remove distraction? A. That yogin arouses rapture for the doctrine. That rapture paci‐
fies his mind; and sitting again, he calms the mind and makes it conform to the doctrine. If his mind
conforms to the doctrine, he rejects the idea of permanence through concentration of the reviewing of
breaking up. Being free from the idea of permanence, he becomes familiar with the method and re‐
moves (distraction of mind).

Q. How does the yogin remove conceit?  A. That yogin causes the arising of illumination in the doc‐
trine at first, believes that he has attained to the supramundane state, thinks that he has attained what
he has not attained and does not endeavour further. Thus he arouses conceit. The intelligent yogin
knows that defilement disturbs meditation, arid knows that worldly states have the formations for ob‐
ject, Thus he knows that the supramundane state has NibbÄ�na for object. Having seen thus, he re‐
moves distraction and conceit by this knowledge and seeing only breaking up, practises well and prac‐
tises repeatedly.

The knowledge which is the discernment of falling away has ended.

The Eleventh Fascicle has ended.

[362|299]

2 Section Two

2.1 Fear knowledge

Thus to that yogin who discerns breaking up, owing to breaking-up-, discernment, knowledge of fear
arises.

2.2 Similes of the man with the sword, poisonous snake, and heap of fire

The cause of the aggregates, the arising of the aggregates, the three planes of becoming,40  the five

kinds of faring-on,41 the seven stations of consciousness,42 and the nine abodes of sentience,43 appear

to him as fearful as a wicked man who takes up a sword,44  a poisonous snake,45  or a heap of fire.46 

Thus owing to his discernment of breaking-up, fear arises: fear of the cause of aggregation; fear of the
arising of aggregation. Thus considering the three planes of becoming,  [363|300] the five kinds of
faring-on, the seven stations of intelligence, the nine abodes of sentience as impermanent, he grasps

the idea of fear and causes the arising of the signless47 through tranquillity. Attending to ill and fear‐

ing birth, he causes the arising of the birthless48 through tranquillity. Attending to not-self, he fears the

39. Cp. [Vis. Mag. 633]: ObhÄ�so, Ã±Ä�á¹‡aá¹�, pÄ«ti, passaddhi, sukhaá¹�, adhimokkho, paggaho, upaá¹‐
á¹hÄ�naá¹�,  upekkhÄ�,  nikanti. Nikanti is  mistranslated  into  Chinese  as  renunciation,  it  being
equated with the Sk. nishkrÄ�nta.

40. [D. III, 216]: Tayo bhavÄ�. KÄ�ma-bhavo, rÅ«pa-bhavo, arÅ«pa-bhavo.

41. [D. III, 234]: PaÃ±ca gatiyo: Nirayo, tiracchÄ�na-yoni, pettivisayo, manussÄ�, devÄ�.

42. [D. III, 253]â€”See note 1.

43. [D. III, 263]â€”See note 7.

44.  [S. III,  115]:  Vadhakaá¹�  rÅ«paá¹�  Vadhakaá¹�  rÅ«pan  ti  yathÄ�bhÅ«taá¹�  pajÄ�nÄ�ti.
Vadhakaá¹�  vedanaá¹�.  Vadhakaá¹�  saÃ±Ã±aá¹�.  Vadhake  saá¹…khÄ�re.  Vadhakaá¹�
viÃ±Ã±Ä�á¹‡aá¹� Vadhakaá¹� viÃ±Ã±Ä�nanti yathÄ�bhÅ«taá¹� pajÄ�nÄ�ti.

45.  [S. IV,  174]:  CattÄ�ro  Ä�sÄ«visÄ�  uggatejÄ�  ghoravÄ«sÄ�  ti  kho  bhikkhave  catunnetaá¹�
mahÄ�bhÅ«tÄ�naá¹�  adhivacanaá¹�,  paá¹havÄ«dhÄ�tuyÄ�  Ä�podhÄ�tuyÄ�  tejodhÄ�tuyÄ�
vÄ�yodhÄ�tuyÄ�.
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sign of birth and causes the arising of the signless and the birthless through tranquillity. He reviews

tribulation and repulsion and observes conformable patience.49 

[Dh.-a. II,  207]: So  there  anumodanaá¹�  karonte  ekaggacitto  hutvÄ�  dhammaá¹�  sunanto
sotÄ�pattimaggassa  orato  anulomikaá¹�  khantiá¹�  nibbattesi,  thero  pi  anumodanaá¹�  katvÄ�
pakkÄ�mi.  UpÄ�sakaá¹�  theraá¹�  anugantvÄ�  nivattamÄ�naá¹�  ekÄ�  yakkhinÄ«
dhenuvesena Ä�gantvÄ�  ure paharitvÄ�  mÄ�resi.  So kÄ�laá¹�  katvÄ�  Tusitapure nibbatti.
DhammasabhÄ�yaá¹�  kathaá¹�  samuá¹á¹hÄ�pesuá¹�:  â€˜coraghÄ�tako
paÃ±capaá¹‡á¹‡Ä�savassÄ�ni  kakkhaá¸·a-kammaá¹�  katvÄ�  ajjâ€™eva  tato  mutto  ajjâ€™eva
therassa  bhikkhaá¹�  datvÄ�  ajjâ€™eva  kÄ�lakato,  kahaá¹�  nu  kho  nibbattoâ€™  ti.  SatthÄ�
Ä�gantvÄ� â€˜kÄ�ya nuâ€™ttha bhikkhave etarahi kathÄ�ya sannisinnÄ�â€™ ti pucchitvÄ�,
â€˜imÄ�ya nÄ�mÄ�â€™ ti vutte, â€˜bhikkhave Tusitapure nibbattoâ€™ ti Ä�ha. â€˜Kiá¹� bhante
vadetha  ettakaá¹�  kÄ�laá¹�  ettake  manusse  ghÄ�tetvÄ�  TusitavimÄ�ne  nibbattoâ€™  ti.
â€˜Ä€ma  bhikkhave  mahanto  tena  kalyÄ�á¹‡amitto  laddho,  so  SÄ�riputtassa  dhammadesanaá¹�
sutvÄ�  anulomaÃ±Ä�á¹‡aá¹�  nibbattetvÄ�  ito  cuto  TusitavimÄ�ne  nibbattoâ€™  ti  vatvÄ�
imaá¹� gÄ�tham Ä�ha:

SubhÄ�sitaá¹� suá¹‡itvÄ�na nagare coraghÄ�tako
anulomakhantiá¹� laddhÄ�na modati tidivaá¹� gatoâ€™ ti.

[Pts. II,  240-41]:  PaÃ±cakkhandhe suÃ±Ã±tato  passanto  anulomikaá¹�  khantiá¹�  paá¹ilab-  hati,
â€˜paÃ±cannaá¹� khandhÄ�naá¹� nirodho paramasuÃ±Ã±aá¹� nibbÄ�nanâ€™ ti passanto sam‐
mattaniyÄ�maá¹� okkamati.

â€¦

PaÃ±cakkhandhe jÄ�tidhammato passanto anulomikaá¹� khantiá¹� paá¹ilabhati, â€˜paÃ±cannaá¹�
khandhÄ�naá¹� nirodho ajÄ�taá¹� nibbÄ�nanâ€™ ti passanto sammattaniyÄ�maá¹� okkamati.

â€¦

PaÃ±cakkhandhe  upÄ�yÄ�sadhammato  passanto  anulomikaá¹�  khantiá¹�  paá¹ilabhati,
â€˜paÃ±cannaá¹� khandhÄ�naá¹� nirodho anupÄ�yÄ�saá¹� nibbÄ�nanâ€™ ti passanto sam‐
matta- niyÄ�maá¹� okkamati.

This is the explanation in full.

The cause of the arising of fear-knowledge has ended.

2.3 Knowledge of the desire for release

Practising (the knowledge of) fear, that yogin produces the knowledge of the desire for release. When
he fears the sign of the aggregates, the knowledge of the desire for release arises. When he fears the
arising of the aggregates, the knowledge of the desire for release arises. When he fears the three planes
of becoming, the five kinds of faring-on, the seven stations of intelligence, and the nine abodes of sen‐
tience, the knowledge of the desire for release arises. It is like a bird hemmed in by a fire desiring to es‐
cape it, and like a man surrounded by robbers seeking to get free of them. Thus if that yogin fears the
cause of the aggregates, the coming to be of the aggregates, the three planes of becoming, the five
kinds of ill-faring, the seven abodes of consciousness and the nine abodes of sentience, the knowledge

of the desire for release arises.50 Attending[364|301] to impermanence, he fears the cause; attending to
ill, he fears birth; attending to not-self, he fears both cause and birth. Then the knowledge of the desire

for release arises. Here the commoner and the learner51 (457)

a. 

b. 

46.  [S. II, 84-5]:  SeyyathÄ�pi bhikkhave dasannaá¹� va kaá¹á¹havÄ�hÄ�naá¹� vÄ«sÄ�ya vÄ� kaá¹á¹‐
havÄ�hÄ�naá¹�  tiá¹�sÄ�ya  vÄ�  kaá¹á¹havÄ�hÄ�naá¹�  cattÄ�rÄ«sÄ�ya  vÄ�  kaá¹á¹‐
havÄ�hÄ�naá¹�  mahÄ�  aggikkhandho jÄ�leyya.  Tatra puriso kÄ�lena kÄ�laá¹�  sukkhÄ�ni ceva
tiá¹‡Ä�ni pakkhipeyya, sukkhÄ�ni ca gomayÄ�ni pakkhipeyya, sukkhÄ�ni ca kaá¹á¹hÄ�ni pakkhipeyya.
EvaÃ±hi  so  bhikkhave  mahÄ�  aggikkhandho  tadÄ�hÄ�ro  tadupÄ�dÄ�no  ciraá¹�  digha‐
maddhÄ�naá¹� jÄ�leyya.

Evam  eva  kho  bhikkhave  upÄ�dÄ�niyesu  dhammesu  assÄ�dÄ�nupassino  viharato  taá¹‡hÄ�
pavaá¸�á¸�hati.  Taá¹‡hÄ�paccayÄ�  upÄ�dÄ�naá¹�...pe...Evam  etassa  kevalassa  dukkhakkhandhassa
samudayo hoti.

47. Animitta.

48. AjÄ�ta.

49. Cp.
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This is the full explanation.

The knowledge of the desire for release has ended.

2.4 Adaptive knowledge

Practising the knowledge of the desire for. release that yogin wishes to free himself from all action and
attain to  NibbÄ�na. Wishing to arouse only one sign (?), he arouses knowledge conformable to the

Way  of  Escape.  Through  three  ways  adaptive  knowledge52  arises.  He  transcends  the  formations
through three ways: Reviewing the impermanence of the five aggregates, he attains to adaptive know‐
ledge. The extinction of the five aggregates is permanent NibbÄ�na. Reviewing the ill of the five ag‐
gregates,  he attains to adaptive knowledge. The extinction of the aggregates is  blissful  NibbÄ�na.
Thus he transcends the formations. Reviewing not-selfness of the five aggregates, he attains to adapt‐
ive knowledge. The extinction of the aggregates is absolute NibbÄ�na. He transcends the formations
considering them as impermanent, ill and not-self. Q. Through what knowledge does he transcend the
formations, and through what knowledge is transcending of the formations completed?  A. He tran‐
scends the formations through adaptive knowledge. The transcending of the formations is completed
through Path-knowledge. Q. What is adaptive knowledge? A. The knowledge which conforms to the
four foundations of mindfulness, the four right efforts, the four bases of supernormal power, the five
faculties, the five powers, the seven enlightenment factors and the factors of the Noble Eightfold Path,
53 is called adaptive knowledge. This is the full explanation of adaptive knowledge.

Adaptive knowledge has ended.

2.5 Knowledge of adoption

Adaptive knowledge arises from dwelling upon the characteristics of the formations immediately after.

But when he attends taking NibbÄ�na as object, [365|302] he arouses the knowledge of adoption.54 Q.

What is adoption? A. The passing beyond of commoner-states, is called adoptive knowledge....55 

And again, the sowing of the seed of NibbÄ�na, is called adoption. It is as has been stated in the Ab‐

hidhamma: â€œThe overcoming of birth is named adoption.56  The victory of non-birth is also named

adoptionâ€�.57 And again, the overcoming of the cause of birth is adoption. To pass over to non-birth
and the signless is named adoption. This is the first turning to NibbÄ�na. From without, he produces
the wisdom of procedure. This is the full explanation of adoption.

The knowledge of adoption has ended.

By means of the knowledge of adoption, he knows ill, immediately after. He cuts off origin, and makes
cessation manifest. He practises the Path, and attains to the Path-knowledge of Stream-entrance and all

50.  Cp.  [Pts. I,  61]:  â€˜UppÄ�do  bhayanâ€™  ti  muÃ±citukamyatÄ�  paá¹isaá¹…khÄ�  santiá¹á¹hanÄ�
paÃ±Ã±Ä�  saá¹…khÄ�rupekkhÄ�su  Ã±Ä�á¹‡aá¹�,  â€˜pavattaá¹�  bhayanâ€™  ti
muÃ±citukamyatÄ�  paá¹isaá¹…khÄ�  santiá¹á¹hanÄ�  paÃ±Ã±Ä�  saá¹…khÄ�rupekkhÄ�su
Ã±Ä�á¹‡aá¹�...pe...  â€˜upÄ�yÄ�so  bhayanâ€™  ti  muÃ±citukamyatÄ�  paá¹isaá¹…khÄ�  santiá¹á¹‐
hanÄ� paÃ±Ã±Ä� saá¹…khÄ�rupekkhÄ�su Ã±Ä�á¹‡aá¹�.

51. * The rest of the sentence is unintelligible. Possibly this refers to a passage of [Pts. I, 60-4].

52. AmlomaÃ±Ä�á¹‡a.

53.  Cp.  [Vis.  Mag. 678]:  CattÄ�ro  satipaá¹á¹hÄ�nÄ�,  cattÄ�ro  sammappadhÄ�nÄ�  cattÄ�ro
iddhipÄ�dÄ�, paÃ±cindriyÄ�ni, paÃ±cabalÄ�ni, satta bojjhangÄ�, ariyo aá¹á¹hangiko maggo ti hi ime
sattatiá¹�sa  dhammÄ�  bojjhangaá¹á¹hena  bodhÄ« ti  laddhamÄ�nassa  ariyamaggassa  pakkhe  bhavattÄ�
bodhi-pakkhiyÄ� nÄ�ma; pakkhe bhavattÄ� ti nÄ�ma upakÄ�rabhÄ�ve á¹hitattÄ�.

While [Vis. Mag.] calls these bodhipakkhiyÄ�, [Vim. Mag.] calls them anulomaÃ±Ä�á¹‡a. See Preface
to [Vbh. XIV-XVI], for a discussion on bodhipakkhiya-dhammÄ�.

54. GotrabhÅ«Ã±Ä�á¹‡a. Cp. [Vis. Mag. 673].

55. *This passage is unintelligible.

56. [Pts. I, 66]: â€˜JÄ�tim abhibhuyyatÄ«tiâ€™ gotrabhÅ«.

57. Cp. [Pts. I, 67]: â€˜JÄ�tiyÄ� vuá¹á¹hitvÄ� ajÄ�tiá¹� pakkhandatÄ«tiâ€™ gotrabhÅ«.
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accessories of enlightenment. At this time the yogin sees the limited, the unconditioned, and the sub‐
lime, through seclusion. He understands the Four Noble Truths in one moment, in one comprehen‐
sion, not before or after (each other).

He understands at once ill, the cutting off of origin, the realization of cessation and the practice of the
Path. Thus he understands. It is taught in the simile in verse thus:

By boat one goes with goods leaving this bank,
And cutting the stream, reaches that.

2.6 Similes of the boat, lamp, and sun

It is like the crossing in the boat. The four actions occur simultaneously, neither before nor after. The
man leaves this bank, cuts the stream, carries the goods and reaches the further bank. Like the leaving
of this bank is the knowledge that understands ill; like the cutting of the stream is the cutting off of the
origin; like the arrival at the further bank is the realization of cessation; like the carrying of the foods is

the practising of the Path.58 

[Vis. Mag. 690-1]: YathÄ� nÄ�vÄ� apubbaá¹� acarimaá¹� ekakkhaá¹‡e cattÄ�ri kiccÄ�ni ka‐
roti:â€” orimatÄ«raá¹� pajahati, sotaá¹� chindati, bhaá¹‡á¸�aá¹� vahati, pÄ�rimaá¹� tÄ«raá¹�
appeti,  evam  eva  maggaÃ±Ä�á¹‡aá¹�...pe...nirodhaá¹�  sacchikiriyÄ�-abhisamayena  abhisameti;
etthÄ�  pi yathÄ�  nÄ�vÄ�  orimatÄ«raá¹�  pajahati,  evaá¹�  maggaÃ±Ä�á¹‡aá¹�  dukkhaá¹�
parijÄ�nÄ�ti; yathÄ� sotaá¹� chindati, evam samudayaá¹� pajahati; yathÄ� bhaá¹‡á¸�aá¹� va‐
hati, evaá¹� sahajÄ�tÄ�di-paccayatÄ�ya maggaá¹� bhÄ�veti; yathÄ� pÄ�rimaá¹� tÄ«raá¹�
appeti,  evam  pÄ�rimatÄ«rabhÅ«taá¹�  nirodhaá¹�  sacchikarotÄ«  ti  evaá¹�
upamÄ�saá¹�sandanam veditabbam.

[Peá¹aka. 134]:  Evaá¹�  diá¹á¹hanto  yathÄ�  nÄ�vÄ�  jalaá¹�  gacchanto  cattÄ�ri  kiccÄ�ni
karoti,  pÄ�rimaá¹�  tÄ«raá¹�  pÄ�peti,  orimaá¹�  tÄ«raá¹�  jahati,  sÄ�raá¹�  vahati,  sotaá¹�
chindati, evam eva samathavipassanÄ�  yuganandhÄ�  vattamÄ�nÄ�  ekakÄ�le ekakkhaá¹‡e eka‐
citte  cattÄ�ri  kiccÄ�ni  karoti,  dukkhaá¹�  pariÃ±Ã±Ä�bhisamayena  abhisameti,  yÄ�va
maggaá¹� bhÄ�vaÄ�bhisamayena abhisameti.

Or it is like a lamp which in one moment, neither before nor after, fulfils four functions thus: the burn‐
ing of the wick; the dispelling of darkness; the  [366|303] consumption of oil; and the production of

light.59 

[Vis.  Mag. 690]:  YathÄ�  padipo  apubbaá¹�  acarimaá¹�  ekakkhaá¹‡ena  cattÄ�ri  kiccÄ�ni
karoti:â€” vaá¹á¹iá¹� jhÄ�peti, andhakÄ�raá¹� vidhamati, Ä�lokaá¹� parividaá¹�seti, sinehaá¹�
pariyÄ�diyatiâ€”evam eva maggaÃ±Ä�á¹‡aá¹�  apubbaá¹�  acarimaá¹�  ekakkhaá¹‡ena cattÄ�ri
saccÄ�ni  abhisameti,  dukkhaá¹�  pariÃ±Ã±Ä�bhisamayena  abhisameti,  samudayaá¹�
pahÄ�nÄ�bhisamayena abhisameti,  maggaá¹�  bhÄ�vanÄ�bhisamayena abhisameti,  nirodhaá¹�
sacchikiriyÄ�bhisamayena abhisameti.

[Peá¹aka. 134-5]: YathÄ� dÄ«po jalanto ekakÄ�le apubbaá¹� acarimaá¹� cattÄ�ri kiccÄ�ni ka‐
roti,  andhakÄ�raá¹�  vidhamati,  Ä�lokaá¹�  pÄ�tukaroti,  rÅ«paá¹�  nidassiyati,
upÄ�dÄ�naá¹�  pariyÄ�diyati,  evam  eva  samathavipassanÄ�  yuganandhÄ�  vattamÄ�nÄ�
ekakÄ�le...pe...

And again, it is like the sun which performs four functions simultaneously, neither before nor after,
thus: It makes forms visible, dispels darkness, removes cold and produces light; Like the making vis‐
ible of forms, is the knowledge which understands ill ; like the dispelling of darkness, is the destruc‐
tion of origin; like the removal of cold, is the realization of cessation; like the production of light, is the

practising of the Path. Thus is the Ariyan knowledge compared to the sun.60 

[Vis.  Mag. 690]:  YathÄ�  suriyo  udayanto  apubbaá¹�  acarimaá¹�  saha  pÄ�tubhÄ�vÄ�
cattÄ�ri kiccÄ�ni karoti:â€” rÅ«pagatÄ�ni obhÄ�seti, andhakÄ�raá¹� vidhamati, Ä�lokaá¹�
dasseti,  sÄ«taá¹�  paá¹ippassambhetiâ€”evam  eva  maggaÃ±Ä�á¹‡aá¹�...pe...nirodhaá¹�
sacchikiriyÄ�bhisamayena abhisameti. IdhÄ� pi yathÄ� suriyo rÅ«pagatÄ�ni obhÄ�seti, evaá¹�
maggaÃ±Ä�á¹‡aá¹�  dukkhaá¹�  parijÄ�nÄ�ti;  yathÄ�  andhakÄ�raá¹�  vidhamati,  evaá¹�

a. 

a. 

b. 

a. 

58. 

59. 

60. 
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samudayaá¹�  pajahati;  yathÄ�  Ä�lokaá¹�  dasseti,  evaá¹�  sahajÄ�tÄ�ni  paccayatÄ�ya
maggaá¹�  bhÄ�veti;  yathÄ�  sÄ«taá¹�  paá¹ippassambheti,  evaá¹�  kilesapaá¹ippassaddhiá¹�
nirodhaá¹� sacchikarotÄ« ti evaá¹� upamÄ�saá¹�sandanaá¹� veditabbaá¹�.

[Vis. Mag.] attributes these three similes to the ancient teachersâ€”â€˜Vuttaá¹� hâ€™ etaá¹�
PorÄ�á¹‡ehiâ€™.

[Peá¹aka. 134]:  YathÄ� vÄ� sÅ«riyo udayanto ekakÄ�le. apubbaá¹� acarimaá¹� cattÄ�ri kic‐
cÄ�ni  karoti,  andhakÄ�raá¹�  vidhamati,  Ä�lokaá¹�  pÄ�tukaroti,  rÅ«paá¹�  nidassiyati,
sÄ«taá¹�  pariyÄ�diyati,  evaá¹�  eva  samathavipassanÄ�  yuganandhÄ�  vattamÄ�nÄ�
ekakÄ�le...pe...

Q. Of the knowledge that understands ill, of the removal of origin, of the realization of cessation and
of the practising of the Path, what are the signs? A. If the yogin does not understand ill, the four re‐
versals occur. And at that time the yogin sees the limited, the unconditioned and the element of the
sublime through solitude. Through the knowledge that occurs in one moment, he realizes the Four
Truths at the same time, neither before nor after. Q. How should these be understood. A. By means of
the knowledge of arising and falling away, he cannot comprehend the flood of ill and the tribulation of
the formations as they truly are; He practises on a sign which does not belong to the formations. And
he passes over to that which is not formation. Thus he sees the tribulation of the formations as they are
through causing the mind to practise on a sign belonging to the formations, and passes over to that
which is not formations. Here he comprehends the flood of ill and reaches the end. And again, it is
said that if that is so, he should be able to discern the Truth through, the solitude and the knowledge
of adoption. The knowledge of adoption arises from the formations, and passes over that which is non-
formation. When the knowledge of adoption which arises from the sign of the formations passes over
to that which is non-formation, he can attain to NibbÄ�na. Intentness on the cause is its only object.
Through intentness on the object, he can develop concentration of mind. When he gets concentration,
[[367|304]]  he  produces  serenity  and  insight,  and  also  can  fulfil  the  enlightenment  accessories.
Thereby he understands the Truth through the knowledge of adoption. From that knowledge of adop‐
tion the knowledge of the Path is produced immediately. At that time he can get the concentration of
NibbÄ�na. His mind attains to concentration and develops serenity and insight and the enlighten‐
ment accessories.  Therefore it  is only through the knowledge of the Path that one can discern the
Truth.

2.7 Simile of the burning city

It is like a man stepping across the threshold of the gate of a burning city. When he has placed one foot
outside the city, he is not yet entirely outside the city. Thus at that time, the knowledge of adoption
arises from that object of the formations and passes over to that which is non-formation. But here it
cannot be said that he has done with the defilements, because many states are yet not perfected. Just as
when a man places both his feet outside the threshold of the gate of the burning city, it can be said that
he is out of the burning city, just so when the knowledge of adoption arouses the knowledge of the
Path without end, it could be said that one has gone out of the walled city of the defilements, because
the states are complete. Therefore, through the knowledge of adoption, one fulfils the discernment of

Truth.61 

Q. What is meant by discernment? A. The Four Noble Truths occur in one momentâ€”this is under‐
standing. Here Path-knowledge and the balance of the faculties mean equilibrium; the powers mean
immovability; the enlightenment factors mean vehicle; the factors of the Eightfold Path mean cause;
the foundations of mindfulness mean dwelling; the right efforts mean distinction; the bases of super‐
normal power mean contrivance; truth means Truth; serenity means non-disturbance; insight means
vision; the twofold means non-separation; the purity of virtue means shielding; the purity of thought
means non-excitement; the purity of views means seeing; skill in wisdom means shedding; illumina‐
tion of indifference means pervading everywhere; the faculty of the knowledge of extinction means
complete sloughing; uniformity of attention means the development of regenerate desire; renunciation

means the extinction of contact and feeling; concentration means the setting-up in front;62 mindfulness
means shelter; wisdom means Truth; the sublime means supreme distinction; NibbÄ�na means ulti‐
mate rest. [368|305]

b. 

61. Cp. [Vis. Mag. 672 f].

62.  Cp.  [A. II,  210]:  Ujuá¹�  kÄ�yaá¹�  panidhÄ�ya  parimukhaá¹�  satiá¹�  upaá¹á¹hapetvÄ�
(=Parimukhaá¹�  satiá¹�  upaá¹á¹hapetvÄ�  ti  kammaá¹á¹hÄ�nÄ�bhimukhaá¹�  satiá¹�  á¹hapayitvÄ�,
mukhasamÄ«pe  vÄ�  katvÄ�  ti  attho.  Tenâ€™eva  Vibhange  ayaá¹�  vuttaá¹�:  sail  upaá¹á¹‐
hitÄ�  hoti  supaá¹á¹‐
hitÄ�  nÄ�sikagge vÄ�  mukhanimitte vÄ�,  tena vuccati  parimukhaá¹�  satiá¹�  upaá¹á¹hapetvÄ�  ti
([Vbh. 252]):â€”[Mp. III, 202]).
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2.8 Three fetters

Thus that yogin knows presently, sees presently and cuts off the three fetters, i.e., self-illusion, uncer‐

tainty, addiction to rites and ceremonies, and the defilements standing in that place.63 

Q. What is self-illusion A. Here seeing form, the uninstructed commoner thinks: â€œThis is the self;
the self is form; form is the abode of the self; in form there is the selfâ€�. Thus in the same way he
thinks of feeling, perception, the formations or consciousness thus: â€œconsciousness is the self; the
self is consciousness; consciousness is the abode of the self; in consciousness is the selfâ€�. This is

called self-illusion.64 This self is cut off and thereby sixty-two views,65 beginning with self-illusion, are
also cut off.

Q. What is uncertainty? A. Uncertainty regarding ill, origin, cessation, the Path, the Buddha, the Law,
the Community of Bhikkhus, the beginning, the end, and the beginning and the end, or uncertainty

concerning the doctrine of cause and condition, is called uncertainty.66 This is cut off.

Q. What is addiction to rites and ceremonies.  A. There are two kinds in addiction to rites and cere‐
monies. They are, (addiction due to) craving and (addiction due to) delusion. (Here one thinks thus:)
â€œThrough this vow, through this conduct, through this painful practice and through this holiness, I
shall be reborn in heaven or I shall be reborn in every heavenâ€�. This is called addiction to rites and
ceremonies due to craving. Here a recluse or a brahmin thinks: â€œThrough this virtue, through this
purity and the action of purity of virtue, (I shall be reborn etc.)â€�. This is called addiction to rites

and ceremonies due to delusion.67 This is also cut off. [369|306]

Q. What are the defilements standing in that place? A. Sense-desire, hate and infatuation which cause
ill-faring are called the defilements standing in that place. (458) These are also cut down. At this time
one realizes the Fruit of Stream-entrance. If a man has not yet attained to the stage of a Stream-entrant,
he dwells in the Stream-entrantâ€™s place of departure, or the eighth place. Or else, in the ground of
vision or concentration or in the wisdom procedure which arises from both. This is the full explana‐
tion of the knowledge of the Path of Stream-entrance. Immediately after, the Stream-entrant cuts off
the three fetters. Therefore his object is unconditioned. The method which is not different from the

63.  Cp.  [Pts. II, 94]:  SotÄ�pattimaggena sakkÄ�yadiá¹á¹hi vicikicchÄ�  silabbataparÄ�mÄ�so, imÄ�ni
tÄ«á¹‡i  saÃ±Ã±ojanÄ�ni  pahÄ«yanti;  diá¹á¹hÄ�nusayo  vicikicchÄ�nusayo,  ime  dve  anusayÄ�
byantihonti.

64.  Cp.  [M. I,  8;  III,  17];  [Vbh. 364]:  Tattha  katamÄ�  sakkÄ�yadiá¹á¹hi?  Idha  assutavÄ�  puthujjano
ariyÄ�naá¹�  adassÄ�vÄ«  ariyadhammassa  akovido  ariyadhamme.  avinÄ«to,  sappurisÄ�naá¹�
adassÄ�vi  sappurisdhammassa  akovido  sappurisadhamme  avinÄ«tto,  rÅ«paá¹�  attato  samanupassati,
rÅ«pavantaá¹� vÄ� attÄ�naá¹�, attani vÄ� rÅ«paá¹�, rÅ«pasmiá¹� vÄ� attÄ�naá¹�; vedanaá¹�...
saÃ±Ã±aá¹�...  saá¹�khÄ�re...  viÃ±Ã±Ä�á¹‡aá¹�  attato  samanupassati,  viÃ±Ã±Ä�á¹‡avantaá¹�
vÄ� attÄ�naá¹�, attani vÄ� viÃ±Ã±Ä�á¹‡aá¹�, viÃ±Ã±Ä�á¹‡asmiá¹� vÄ� attÄ�naá¹�: yÄ�
evarÅ«pÄ� diá¹á¹hi diá¹á¹higataá¹�...pe...vipariyesagÄ�ho: ayaá¹� vuccati sakkÄ�yadiá¹á¹hi.

65.  [Vbh. 400]:  Tattha  katamÄ�ni  dvÄ�saá¹á¹hi  diá¹á¹higatÄ�ni  BrahmajÄ�le ([D. I,  44-5.]) 
veyyÄ�karaá¹‡e  vuttÄ�ni  BhagavatÄ�?  CattÄ�ro  sassatavÄ�dÄ�,  cattÄ�ro  ekaccasassatikÄ�,
cattÄ�ro  antÄ�nantikÄ�,  cattÄ�ro  amarÄ�vikkhepikÄ�,  dve  adhiccasamuppannikÄ�,  soá¸·asa
saÃ±Ã±Ä«vÄ�dÄ�,  aá¹á¹ha  asaÃ±Ã±Ä«vÄ�dÄ�,  aá¹á¹ha  nevasaÃ±Ã±Ä«-
nÄ�saÃ±Ã±Ä«vÄ�dÄ�,  satta  ucchedavÄ�dÄ�,  paÃ±ca  diá¹á¹ha-dhammanibbÄ�navÄ�dÄ�.
ImÄ�ni dvÄ�saá¹á¹hi diá¹á¹higatÄ�ni BrahmajÄ�le veyyÄ�karaá¹‡e vuttÄ�ni BhagavatÄ�.

66. Cp. [Dhs. 198, par. 1118]; [Vbh. 364-5]: Tattha katamÄ� vicikicchÄ�? Satthari kaá¹�khati vicikicchati,
dhamme  kaá¹�khati  vicikicchati,  saá¹�ghe  kaá¹�khati  vicikicchati,  sikkhÄ�ya  kaá¹�khati  vicikicchati;
pubbante  kaá¹�khati  vicikicchati,  aparante  kaá¹�khati  vicikicchati,  pubbantÄ�parante  kaá¹�khati
vicikicchati,  idappaccayatÄ�-paá¹iccasamuppannesu  dhammesu  kaá¹�khati  vicikicchati:  yÄ�  evarÅ«pÄ�
kaá¹�khÄ�  kaá¹�khÄ�yanÄ�  kaá¹�khÄ�yitattaá¹�  vimati  vicikicchÄ�  dveá¸·hakaá¹�  dved‐
hÄ�patho  saá¹�sayo  anekaá¹�sagÄ�ho  Ä�sappanÄ�  parisappanÄ�  apariyogÄ�hanÄ�
thambhitattaá¹� cittassa manovilekho: ayaá¹� vuccati vicikicchÄ�.

These two references (i.e., [Dhs.] and [Vbh.]) are not identical.

67.  Cp.  [Vbh. 365];  [Dhs. 183,  par.  1005]:  Tattha  katamo  sÄ«labbataparÄ�mÄ�so?  Ito  bahiddhÄ�
samaá¹‡abrahmaá¹‡Ä�naá¹� sÄ«lena suddhivatena suddhisÄ«labbatena suddhÄ«ti â€” evarÅ«pÄ� diá¹á¹hi
diá¹á¹higataá¹�  diá¹á¹higahaá¹‡aá¹�  diá¹á¹hikantÄ�ro  diá¹á¹hivisÅ«kÄ�yikaá¹�  diá¹á¹hivipphanditaá¹�
diá¹á¹hisaÃ±Ã±ojanaá¹�  â€” gÄ�ho paá¹iggÄ�ho abhiniveso parÄ�mÄ�so kummaggo micchÄ�patho
micchattaá¹� titthÄ�yatanaá¹� vipariyesagÄ�ho â€” ayaá¹� vuccati sÄ«labbataparÄ�mÄ�so.
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Path and other states arouses the fruitional knowledge and the fruitional consciousness of the Stream-
entrant.

Having seen the Path, Fruit and NibbÄ�na, he cuts off the defilements and sees the remaining defile‐
ments. This is Stream-entrance, non-retrogression. This is to be born of the breast of the Blessed One.

This is to be born of the mouth of the Blessed One. This is the dhamma that is born of dhamma.68 

[S. II, 221];  [M. III, 29]:  Yaá¹� kho taá¹�, bhikkhave, sammÄ� vadamÄ�no vedeyya: Bhagavato
putto  oraso  mukhato  jÄ�to  dhammajo  dhammanimmito  dhammadÄ�yÄ�do  no
Ä�misadÄ�yÄ�do  ti,â€”SÄ�riputtam  eva  taá¹�  sammÄ�  vadamÄ�no  vadeyya:  Bhagavato
putto  oraso  mukhato  jÄ�to  dhammajo  dhammanimmito  dhammadÄ�yÄ�do  no
Ä�misadÄ�yÄ�do ti.

[S. III, 83]:
PaÃ±cakkdandhe pariÃ±Ã±Ä�ya, sattasaddhammagocarÄ�,
pasaá¹�siyÄ� sappurisÄ�, puttÄ� buddhassa orasÄ�.

This is the getting of the limbs of dhamma. It is separation from all things. It is called the good course
endowed with vision. It is called familiarity with the Noble Doctrine. It is the dwelling at the threshold

of the Sublime.69 Here, perfecting his vision, he sees the Good Law. After seeing the Good Law, he ful‐
fils knowledge. If his knowledge is fulfilled, he enters the stream of the Noble Doctrine and becomes
familiar with wisdom, and opening the gate of the Sublime, he dwells within it. Therefore it is said in
the verse thus:

Royal is that one who wins the stream,
a king of deva-realms is he,
a ruler of all worlds that be,

for Fruit of Stream is verily supreme!70 

2.9 Once-returner

Dwelling in this stage, that yogin endeavours further wishing to obtain the Fruit of Once-return, and
he sees birth, destruction and the rest. As explained above he sees. He develops in the way through
which he saw the Path. Depending on the faculties, the powers and enlightenment-intellection, [370|
307] he discerns the Truth. Thus he practises and goes towards cessation. He cuts off coarse passion

and hatred and the defilements standing in that place.71 By this Path he gains the Fruit of Once-return
immediately.

2.10 Non-returner

Dwelling in this stage, he endeavours further, wishing to obtain the Fruit, of Non-return, and sees
birth, destruction and the rest. As explained above he sees. He develops in the way through which he
saw the Path. Depending on the faculties, the powers and enlightenment-intellection, he understands
the truth and goes towards cessation. He cuts off fine passion and hate and the defilements standing in

that place. By this Path he gains the Fruit of Non-return immediately.72 

a. 

b. 

68. 

69. [S. II, 43]: Yato kho bhikkhave arÄ«yasÄ�vako evaá¹� paccayaá¹� pajÄ�nÄ�ti, evaá¹�
paccayasamudayaá¹� pajÄ�nÄ�ti, evaá¹� paccayanirodhaá¹� pajÄ�nÄ�ti, evaá¹�
paccayanirodhagÄ�miniá¹� paá¹ipadaá¹� pajÄ�nÄ�ti, evaá¹� vuccati bhikkhave ariyasÄ�vako diá¹á¹‐
hisampanno iti pi, dassanasampanno iti pi, Ä�gato imaá¹� saddhammaá¹� iti pi, passati imaá¹�
saddhammaá¹� iti pi, sekhena Ã±aá¹‡ena samannÄ�gato iti pi sekhÄ�ya vijjÄ�ya samannÄ�gato iti pi,
dhammasotaá¹� samÄ�panno iti pi, ariyo nibbedhikapaÃ±Ã±o iti pi, amatadvÄ�raá¹� Ä�hacca tiá¹á¹hati
iti pÄ«ti.

70. Cp. [Dh. 178]:
Paá¹havyÄ� ekarajjena saggassa gamanena vÄ�
SabbalokÄ�dhipaccena sotÄ�patti phalaá¹� varaá¹�.

71.  [Pts. II,  94]:  SakadÄ�gÄ�mimaggena  oá¸·Ä�rikaá¹�  kÄ�marÄ�gasaÃ±Ã±ojanaá¹�  paá¹‐
ighasaÃ±Ã±ojanaá¹�,  imÄ�ni  dve  sÄ�Ã±Ã±ojanÄ�ni  pahÄ«yanti,  oá¸·Ä�riko
kÄ�marÄ�gÄ�nusayo paá¹ighÄ�nusayo, ime dve anusayÄ� byantihonti.
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2.11 Saintship

Dwelling in this stage, he endeavours further wishing to obtain the Fruit of Saintship and sees birth,
destruction and the others. As explained above he sees. He develops in the same way by which he saw
the  Path.  Depending  on  the  faculties,  the  powers  and  enlightenment-intellection,  he  discerns  the
Truth. Thus he cuts off desire for the form and the formless; and he cuts off conceit, agitation, ignor‐

ance and all other defilements without remainder.73 Thereafter that yogin gains the Fruit of Saintship.
He sees the Path; he sees the Fruit of enlightenment, and he sees the extirpation of the defilements.
Thus that bhikkhu becomes a Consummate One, eradicates the cankers, does what there is to do, lays
down the burden, attains to the goal, removes the fetters, knows liberation, is separate from the five
and (endowed with) the six factors, and attains to security. He is not fettered by death, removes cessa‐
tion associated with other (false) truths, believes in and looks for the stainless, attends to the calming

of the bodily formations,74 and gains the highest guerdon. He is called one who has removed hatred,

one who has won the further shore,75 one who has broken free of the defilements, one who is without
fetters  [371|308] and hindrances, possessor of Ariyan wings, remover of the burden, the dissociated
one, recluse, brÄ�hmaá¹‡a, the purified one, knower of the lore, highest brahmin, Consummate One,
one who has attained (knowledge), has sloughed off, conqueror, the man tranquillized who arouses
tranquillity. This is the full explanation of Consummate One.

2.12 Three kinds of stream-entrant

Here, if a Stream-entrant does not endeavour further in this life, he falls into one of three classes. The
three classes of Stream-entrants are: ekabÄ«jin (one-seeder), sattakkhattuparama (one who will be born
seven times at most), kolaá¹…kola (one who will be born in good families).

Sattakkhattuparama is of weak faculty;  kolaá¹…kola is of middling faculty; and ekabÄ«jin is of keen fac‐
ulty.

Sattakkhattuparama: After dwelling in divine-realms (for six births), he, in his seventh birth, is born
here, and makes an end of ill.

Kolaá¹…kola: He is born in a good family three or four76 times, and makes an end of ill.

EkabÄ«jin: With one more birth as a man, he makes an end of ill.

If a Once-returner does not make further endeavour in this life, he returns to this world once more,

and makes an end of ill.77 

72.  [Pts. II,  94-5]:  AnÄ�gÄ�mimaggena  aá¹‡usahagataá¹�  kÄ�marÄ�gassÃ±Ã±ojanaá¹�  paá¹‐
ighasaÃ±Ã±ojanaá¹�,  imÄ�ni  dve  sÄ�Ã±Ã±ojanÄ�ni  pahÄ«yanti,  aá¹‡usahagato
kÄ�marÄ�gÄ�nusayo paá¹ighÄ�nusayo, ime dve anusayÄ� byantihonti.

73.  [Pts. II, 95]:  Arahattamaggena rÅ«parÄ�go arÅ«parÄ�go mÄ�no uddhaccaá¹� avijjÄ�â€” imÄ�ni
paÃ±ca  saÃ±Ã±ojanÄ�ni  pahiyanti,  mÄ�nÄ�nusayo  bhavarÄ�gÄ�nusayo  avijjÄ�nusayo  â€”  ime
tayo anusayÄ� byantihonti. Evaá¹� saÃ±Ã±ojanÄ�ni pahiyanti, anusayÄ� byantihonti.

74.  Cp.  [Pts. II, 269]:  Idhâ€™ Ä�vuso bhikkhu paÃ±caá¹…gavippahÄ«no hoti chaá¸·aá¹…ga-samannÄ�gato
ekÄ�rakkho  caturÄ�passeno  panunna-pacceka-sacco  samavaya-saá¹á¹hesano  anÄ�vila-saá¹�kappo
passaddha-kÄ�ya-saá¹�kharo suvimutta-citto suvimutta-paÃ±Ã±o.

75. Cp. [S. IV, 175]: PÄ�rimaá¹� tÄ«raá¹� khemaá¹� appaá¹ibhayaá¹� ti kho bhikkhave nibbÄ�nassetaá¹�
adhivacanaá¹�.

76. *Evidently a copyistâ€™s error. Should be two or three.

77.  [A. I,  233]:  So  tiá¹‡á¹‡aá¹�  saá¹�yojanÄ�naá¹�  parikkhayÄ�  sattakkhattuparamo  hoti
sattakkhattuparamaá¹� deve ca mÄ�nuse ca sandhÄ�vitvÄ� saá¹�saritvÄ� dukkhassa antaá¹� karoti.
So  tiá¹‡á¹‡aá¹�  saá¹�yojanÄ�naá¹�  parikkhayÄ�  kolaá¹…kolo  hoti  dve  vÄ�  tÄ«á¹‡i  vÄ�  kulÄ�ni
sandhÄ�vitvÄ�  saá¹�saritvÄ�  dukkhassa  antaá¹�  karoti.  So  tiá¹‡á¹‡aá¹�  saá¹�yojanÄ�naá¹�
parikkhayÄ� ekabÄ«ji hoti ekaá¹� yeva mÄ�nusakaá¹� bhavaá¹� nibbattevÄ� dukkhassa antaá¹�. karoti.
So  tiá¹‡á¹‡aá¹�  saá¹�yojanÄ�naá¹�  parikkhayÄ�  rÄ�gadosamohÄ�naá¹�  tanuttÄ�
sakadÄ�gÄ�mi hoti sakid eva imaá¹� lokaá¹� Ä�gantvÄ� dhukkhassa antaá¹� karoti.
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2.13 Five kinds of non-returner

If a Non-returner makes no further endeavour in this life, he will be reborn in a Pure Abode.78 Accord‐
ing to the difference of faculties, there are five kinds of Non-returners: AntarÄ� parinibbÄ�yin,  upa‐
hacca  parinibbÄ�yin,  asaá¹…khÄ�ra  parinibbÄ�yin,  asaá¹…khÄ�ra  parinibbÄ�yin, uddhaá¹�sota
Akaniá¹á¹hagÄ�min. Here, he who makes the Ariyan Path manifest in order to remove the remaining
fetters and latencies and passes away without reaching the middle of his life-span is antarÄ� parinib‐
bÄ�yin. He who makes the Ariyan Path manifest, in order to remove the remaining fetters and laten‐
cies, and passes away after reaching the middle of his life-span, is  upahacca parinibbÄ�yin. He who
makes the Ariyan Path manifest, in order to remove the remaining fetters and latencies without extern‐
al stimulus, is asaá¹…khÄ�ra parinibbÄ�yin. He who makes the Ariyan Path manifest, in order to re‐
move the remaining fetters and latencies  [372|309] with external stimulus, is  sasaá¹…khÄ�ra parinib‐
bÄ�yin. From AvihÄ� he goes to AtappÄ�; from AtappÄ� he goes to SudassÄ� from SudassÄ� he
goes to SudassÄ«; from SudassÄ« he goes to Akaniá¹á¹hÄ�. In Akaniá¹á¹hÄ� he makes the Ariyan Path
manifest  in  order  to  remove  the  remaining  fetters  and  latencies,  and  passes  away.  This  is  the

uddhamsota Akaniá¹á¹hagÄ�min.79 The life-span in AvihÄ� is ten thousand aeons; in AtappÄ�, twenty
thousand; in SudassÄ�, forty thousand; in SudassÄ«, eighty thousand; and in Akaniá¹á¹hÄ�, one hun‐

dred and sixty thousand.80 In each of the four spheres there are five persons, and in the Akaniá¹á¹hÄ�,
four. There, the up-stream-goer is not. Thus there are twenty- four persons.

The Consummate One has removed all defilements. No more has he. Therefore there is no cause of fu‐
ture birth in him. Because he has no cause, he is free from becoming. He destroys the formations. He
cuts off ill. He stirs up no more ill. This verily is the end of ill. Therefore it is taught in the stanza thus:

2.14 Simile of the fiery sparks

As when a smith beats red-hot iron to shape,
sparks fly, fall into water, and then cease;
so is his ending wrought in sequence true,
and of his faring-on there is no trace.
Escaping thus and breaking himself loose
from lust, and tangle and corruptions base,
he gains the blissful state immovable,

and of his faring-on there is no trace.81 [373|310]

78. [D. III. 237]: PaÃ±ca suddhÄ�vÄ�sÄ�. AvihÄ�, AtappÄ�, SudassÄ�, SudassÄ«, Akaniá¹á¹hÄ�.

79.  [D. III,  237]:  PaÃ±ca  anÄ�gÄ�mino.  AntarÄ�-parinibbÄ�yi,  upahaccaparinibbÄ�yi,
asaá¹�khÄ�ra-parinibbÄ�yi,  sasaá¹�khÄ�ra-parinibbÄ�yi,  uddhaá¹�soto  Akaniá¹á¹ha-gÄ�mi.
(=AnÄ�gÄ�misu  Ä�yuno  majjhaá¹�  anatikkamitvÄ�  antarÄ�  va  kilesa-parinibbÄ�naá¹�
arahattaá¹� patio antarÄ�-parinibbÄ�yi nÄ�ma. Majjhaá¹� upahacca atikkamitvÄ� patto upahacca-par‐
inibbÄ�yi nÄ�ma. Asaá¹…khÄ�rena appayogena akilamanto sukhena patto asaá¹…khÄ�ra-parinibbÄ�yi
nÄ�ma. Sasaá¹…khÄ�rena sappayogena kilamanto dukkhena patto sasaá¹…khÄ�ra-parinibbÄ�yi nÄ�ma.
Ime cattÄ�ro paÃ±casu pi suddh Ä�vÄ�sesu labbhanti.

Uddhaá¹�-soto  Akaniá¹á¹ha-gÄ�mi  ti  ettha  pana  catukkaá¹�  veditabbaá¹�.  Yo  hi  avihato  paá¹á¹hÄ�ya
cattÄ�ro devaloke sodhetvÄ� Akaniá¹á¹haá¹� gantvÄ� parinibbÄ�yati, ayaá¹� uddhaá¹�soto Akaniá¹á¹‐
ha-gÄ�mi  nÄ�ma.  Yo  avihato  paá¹á¹hÄ�ya  dutiyaá¹�  vÄ�  tatiyaá¹�  vÄ�  catutthaá¹�  vÄ�
devalokaá¹�  gantvÄ�  parinibbÄ�yati,  ayaá¹�  uddhaá¹�-soto  na  Akaniá¹á¹ha-gÄ�mi  nÄ�ma.  Yo
kÄ�ma-bhavato  ca  Akaniá¹á¹hesu nibbattetvÄ�  parinibbÄ�yati,  ayaá¹�  na  uddhaá¹�-soto  Akaniá¹á¹ha-
gÄ�mi  nÄ�ma.  Yo  heá¹á¹hÄ�  catusu  devalokesu  tattha  tatthâ€™  eva  nibbattitvÄ�  parinibbÄ�yati,
ayaá¹� na uddhaá¹�-soto na Akaniá¹á¹ha-gÄ�mi tiâ€”[Sv. III, 1029-30]).

80.  Possibly a copyistâ€™s error. The life-span in these heavens should beâ€”one thousand, two thou‐
sand, four thousand, eight thousand, sixteen thousand respectively. Cp.  [Vbh. 425]:  AvihÄ�naá¹�
devÄ�naá¹�  kittakaá¹�  Ä�yuppamÄ�á¹‡aá¹�?  Kappasahassaá¹�.  AtappÄ�naá¹�  devÄ�naá¹�
kittakaá¹�  Ä�yuppamÄ�á¹‡aá¹�?  Dve  kappasahassÄ�ni.  SudassÄ�naá¹�  devÄ�naá¹�  kittakaá¹�
Ä�yuppamÄ�á¹‡aá¹�?  CattÄ�ri  kappasahassÄ�ni.  SudassÄ«naá¹�  devÄ�naá¹�  kittakaá¹�
Ä�yuppamÄ�á¹‡aá¹�?  Aá¹á¹ha  kappasahassÄ�ni.  Akaniá¹á¹hÄ�naá¹�  devÄ�naá¹�  kittakaá¹�
Ä�yuppamÄ�á¹‡aá¹�? Soá¸·asa kappasahassÄ�ni.
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2.15 Miscellaneous teachings

82 The following are the miscellaneous teachings here: insight, initial application of thought, joy, feel‐
ing, plane, faculty, emancipation, defilements, two attainments in concentration.

2.16 Serenity and insight

Insight is of two kinds, namely, of the method of serenity and of bare insight.  Q. What is insight by
way of  serenity?  Having acquired concentration,  one  overcomes  the  hindrances  by  concentration-
strength, and one understands form after one penetrates name by way of the factors of meditation,
jhÄ�na. Here beginning with concentration one proceeds to insight.

Bare insight: One overcomes the hindrances through understanding-strength. One discerns name after
form has  been  penetrated  by  way  of  the  bodily  formations.  Beginning  with  insight,  he  develops

serenity.83 

[]
A. II, 157; [Pts. II, 92-6]: Idhâ€™ Ä�vuso bhikkhu samathapubbaá¹…gamaá¹� vipassanaá¹�
bhÄ�veti, tassa samathapubbaá¹…gamaá¹� vipassanaá¹� bhÄ�vayato maggo saÃ±jÄ�yati. So
taá¹� maggaá¹� Ä�sevati bhÄ�veti bahulikaroti, tassa taá¹� maggaá¹� Ä�sevato bhÄ�vayato
bahulikaroto saÃ±Ã±ojanÄ�ni pahÄ«yanti, anusayÄ� byantihonti.

Puna ca paraá¹� Ä�vuso bhikkhu vipassanÄ�pubbaá¹…gamaá¹� samathaá¹� bhÄ�veti, tassa vi‐
passanÄ�pubbaá¹…gamaá¹�  samathaá¹�  bhÄ�vayato maggo saÃ±jÄ�yati. So taá¹�  maggaá¹�
Ä�sevati...; tassa taá¹� maggaá¹� Ä�sevato...anusayÄ� byantihonti...

â€¡  Kathaá¹�  samathapubbaá¹…gamaá¹�  vipassanaá¹�  bhÄ�veti?  Nekkhamma-vasena  cittassa
ekaggatÄ�  avikkhepo samÄ�dhi,  tattha jÄ�te dhamme aniccato anupassanaá¹á¹hena vipassanÄ�,
dukkhato  anupassanaá¹á¹hena  vipassanÄ�,  anattato  anupassanaá¹á¹hena  vipassanÄ�.  Iti  paá¹‐
hamaá¹� samatho, pacchÄ� vipassanÄ�; tena vuccatiâ€” samathapubbaá¹…gamaá¹� vipassanaá¹�
bhÄ�veti...

â€¡â€¡ Kathaá¹�  vipassanÄ�pubbaá¹…gamaá¹�  samathaá¹�  bhÄ�veti? Aniccato anupassanaá¹á¹‐
hena  vipassanÄ�,  dukkhato  anupassanaá¹á¹hena  vipassanÄ�,  anattato  anupassanaá¹á¹hena
vipassanÄ�;  tattha  jÄ�tÄ�naá¹�  dhammÄ�naÃ±  ca  vossaggÄ�rammaá¹‡atÄ�  cittassa
ekaggatÄ� avikkhepo samÄ�dhi. Iti paá¹hamaá¹� vipassanÄ� pacchÄ� samatho; tena vuccatiâ€”
vipassanÄ�pubbaá¹…gamaá¹� samathaá¹� bhÄ�veti.

Nekkhamma is explained as  kÄ�mÄ�naá¹� nissaraá¹‡aá¹�â€”(1)  [A. III, 245]:  Idha bhikkhave
bhikkhuno kÄ�maá¹� manasikaroto kÄ�mesu cittaá¹� na pakkhandati, na ppasÄ«dati na santiá¹á¹‐
hati na vimuccati, nekkhammaá¹�  kho panâ€™ assa manasikaroto nekkhamme cittaá¹�  pakkhandati
pasidati  santiá¹á¹hati  vimuccati.  Tassa taá¹�  cittaá¹�  sukataá¹�  subhÄ�vitaá¹�  suvuá¹á¹hitaá¹�
suvimuttaá¹�  suvisaá¹�yuttaá¹�  kÄ�mehi,  ye  ca  kÄ�mapaccayÄ�  uppajjanti  Ä�savÄ�
vighÄ�tapariá¸·Ä�hÄ�,  mutto  so  tehi,  na  so  taá¹�  vedanaá¹�  vediyati.  Idam  akkhÄ�taá¹�
kÄ�mÄ�naá¹� nissaraá¹‡aá¹�. (2)  [It. 61]:  KÄ�mÄ�nam-etaá¹� nissaraá¹‡aá¹� yad-idaá¹�
nekkhammaá¹�.

[Pts.-a. III, 586]: VossaggÄ�rammaá¹‡atÄ� â€˜ti ettha vossaggo nibbÄ�á¹‡aá¹�. NibbÄ�á¹‡aá¹�
hi  saá¹…khatavossaggato  pariccÄ�gato  Vossaggo  â€˜ti  vutto,  vipassanÄ�  ca
taá¹�sampayuttadhammÄ�  ca  nibbÄ�á¹‡aninnatÄ�ya  ajjhÄ�sayavasena  nibbÄ�á¹‡e  patiá¹á¹‐
hitattÄ�  nibbÄ�á¹‡apatiá¹á¹hÄ�  nibbÄ�á¹‡Ä�-rammaá¹‡Ä�.  Patiá¹á¹hÄ�  â€˜pi,  hi
Ä�lambÄ«yatÄ« â€˜ti  Ä�rammaá¹‡aá¹�  nÄ�ma hoti.  NibbÄ�á¹‡e patiá¹á¹ha-naá¹á¹henâ€™ eva
nibbÄ�á¹‡Ä�rammaá¹‡Ä�.  AÃ±Ã±attha  pÄ�á¸·iyam  â€˜pi  hi  â€œPatiá¹á¹hÄ�
Ä�rammaá¹‡anâ€�  â€˜ti  vuccati,  yathâ€™  Ä�ha:  â€œSeyyathÄ�  â€˜pi  Ä�vuso
nalÄ�gÄ�raá¹�  vÄ�  tiá¹‡Ä�gÄ�raá¹�  vÄ�  sukkhaá¹�  kolcpaá¹�  terovassikaá¹�

a. 

b. 

c. 

81. [Ud. 93]:
Ayoghanahatassâ€™ eva jalato jÄ�tavedasso
anupubbÅ«pasantassa yathÄ� na Ã±Ä�yate gati,
evaá¹� sammÄ�vimuttÄ�naá¹� kÄ�mabandhoghatÄ�rinaá¹�
paÃ±Ã±Ä�petuá¹� gati nâ€™atthi pattÄ�naá¹� acalaá¹� sukhan ti.

82. *The section preceding this, owing to unintelligibility, is untranslated.

83. 
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puratthimÄ�ya ce  â€˜pi  disÄ�ya puriso Ä�dittÄ�ya tiá¹‡ukkÄ�ya upasaá¹…kameyya,  labhetha
aggi  otÄ�raá¹�,  labhetha  aggi  Ä�rammaá¹‡aá¹�?â€�  â€˜ti  Ä�di.  TasmÄ�  tattha
jÄ�tÄ�naá¹�  dhammÄ�naá¹�  vossaggÄ�rammaá¹‡atÄ�ya  nibbÄ�á¹‡a-patiá¹á¹‐
hÄ�bhÄ�vena  hetubhÅ«tena  uppÄ�dito  yo  cittassa  ekaggatÄ�-saá¹…khÄ�to
upacÄ�rappaá¹‡Ä�bhedo  avikkhepo,  so  SamÄ�dhi  â€˜ti  vipassanÄ�to  pacchÄ�  uppÄ�dito
nibbedhabhÄ�giyo  samÄ�dhi  niddiá¹á¹ho  hoti.  TasmÄ�  yeva  hi,  Iti  paá¹hamaá¹�  vipassanÄ�
pacchÄ� samatho â€˜ti vuttaá¹�.

In  (x)  samathapubbaá¹…gama  vipassanÄ� (â€¡  above)  the  abandonment  (pahÄ�na)  is  of  the  five
hindrances (paÃ±ca nivaranÄ�) beginning with sense-desire (kÄ�macchanda) by means of the first
meditation (paá¹hamajjhÄ�na). In (y) vipassanÄ�pubbaá¹…gama samatha (â€¡â€¡ above) the abandon‐
ment (pahÄ�na) is of all stain (sabbamala) by means of the concentration partaking of penetration (so
sabbamalavirahito  nibbedhabhÄ�giyo  samÄ�dhi  sesasamÄ�dhito  adhikattÄ�  adhicittan  â€˜ti  vuc‐
catiâ€”[Pts.-a. I, 228]).

Sometimes the samatha in (x) is mistakenly equated with that in (y) because the word used in both in‐
stances is serenity (samatha). But they are different. While in the one samatha of the first meditation
(paá¹hamajjhÄ�na) by way of suppression abandonment is meant, in the other samatha of substitution
abandonment  is  meantâ€”[Pts. I,  27]:  VikkhambanappahÄ�naÃ±  ca  nivaraá¹‡Ä�naá¹�  paá¹‐
hamajjhÄ�naá¹�  bhÄ�vayato,  tadaá¹…gappahÄ�naÃ± ca diá¹á¹higatÄ�naá¹�  nibbedhabhÄ�giyaá¹�
samÄ�dhiá¹�  bhÄ�vayato (=Tadaá¹…gappahÄ�naÃ± ca  diá¹á¹higatÄ�naá¹�  nibbedhabhÄ�giyaá¹�
samÄ�dhiá¹� bhÄ�vayato â€˜ti diá¹á¹higatÄ�naá¹� yeva pahÄ�á¹‡aá¹� oá¸·Ä�rikavasena vuttan â€˜ti
veditabbaá¹�.  Diá¹á¹higatÄ�  hi  oá¸·Ä�rikÄ�,  niccasaÃ±Ã±Ä�dayo  sukhumÄ�.  Tattha:  diá¹á¹higatan
â€˜ti  diá¹á¹hi  yeva  diá¹á¹higataá¹�,  â€˜gÅ«thagataá¹�â€™,  â€˜muttagatanâ€™  â€˜ti  Ä�dÄ«ni  viya.
GantabbabhÄ�vato ca diá¹á¹hiyÄ� gatamattam evâ€™ etan â€˜ti. â€˜pi diá¹á¹higataá¹�, dvÄ�saá¹á¹hidiá¹á¹‐
hisu  antogadhattÄ�  diá¹á¹hisu  gatanâ€™ti  â€˜pi  diá¹á¹higataá¹�;  bahuvacanena  tesaá¹�  diá¹á¹‐
higatÄ�naá¹�.  NibbedhabhÄ�giyaá¹�  samÄ�dhin  â€˜ti  vipassanÄ�sampayuttaá¹�
samÄ�dhiá¹�â€”[Pts.-a. I, 122]).

2.17 Initial application of thought and bare insight

Bare insight is with initial application of thought. In the first meditation,  jhÄ�na, the Path and the
Fruit of insight are with initial application of thought. In the third meditation, jhÄ�na, insight and ad‐
option are with initial application of thought, and the Path and the Fruit are without initial application
of thought. The Path in the plane of initial application of thought fulfils the eight factors of the Path. In
the plane that is without initial application of thought, seven factors remove consideration. [374|311]

2.18 Joy

At first the bare insight worker experiences the suffering of the formations. Through adaptive know‐
ledge of insight he fulfils non-suffering, and develops adoption. The Path and the Fruit bring about joy
together. Then the bare insight worker gains perfection of the ease of the formations. In the second
meditation,  jhÄ�na, insight and Path and Fruit bring about joy. In the third and the fourth medita‐
tions, jhÄ�nas, insight, Path and Fruit bring about joy. In the Path and the Fruit of the plane of joy, the
seven enlightenment factors arise. The six kinds of enlightenment in the plane of non-joy remove the
enlightenment-initial-application-of-thought that is joy.

2.19 Feeling

At first the bare insight worker experiences the suffering of the formations. Insight and adaptive know‐
ledge bring about equanimity. Adoption, the Path and the Fruit bring about joy. Then the bare insight
worker gains perfection of the ease of the formations. In the third meditation (jhÄ�na), insight, the
Path and the Fruit bring about joy. In the fourth meditation (jhÄ�na), insight, the Path and the Fruit
bring about equanimity.
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2.20 Plane

There are two kinds of planes: plane of seeing and plane of volition. Here, the Path of Stream-entrance
is the plane of seeing. The other three Paths and the four Fruits of the recluse are the plane of volition.
Not having seen before, one sees now. This is the plane of seeing. One sees [375|312] thus and attends

to it. This is called the plane of volition.84 

[Peá¹aka. 130]:  Catasso  ariyabhÅ«miyo,  cattÄ�ri  sÄ�maÃ±Ã±aphalÄ�ni,  tattha  yo
yuchÄ�bhÅ«taá¹� pajÄ�nÄ�ti, esÄ� dassanabhÅ«mi.

[Netti. 8]:  ImÄ�hi  dvÄ«hi  paÃ±Ã±Ä�hi  manasikÄ�rasampayuttassa  yaá¹�  Ã±Ä�á¹‡aá¹�
uppajjati dassanabhÅ«miyaá¹� vÄ� bhÄ�vanÄ�bhÅ«miyaá¹� vÄ�, ayaá¹� bhÄ�vanÄ�mayi
paÃ±Ã±Ä�,  parato  ghosÄ�  sutamayi  paÃ±Ã±Ä�,  paccattasamuá¹á¹hitÄ�
yonisomanasikÄ�rÄ� cintÄ�mayi paÃ±Ã±Ä�, yaá¹� parato ca ghosena paccattasamuá¹á¹hitena
ca yonisomanasikÄ�rena Ã±Ä�á¹‡aá¹� uppajjati, ayaá¹� bhÄ�vanÄ�mayi paÃ±Ã±Ä�.

[Netti. 14]:  Tiá¹‡i  ca  saccÄ�ni  saá¹�khatÄ�ni  nirodhadhammÄ�ni:  dukkhaá¹�,  samudayo,
maggo. Nirodho asaá¹�khato.

Tattha samudayo dvisu bhÅ«misu pahiyyati: dassanabhÅ«miyÄ� ca bhÄ�vanÄ�bhÅ«miyÄ� ca.

Dassanena  tiá¹‡i  saá¹�yojanÄ�ni  pahiyyanti:  sakkÄ�yadiá¹á¹hi,  vicikicchÄ�,
silabbataparÄ�mÄ�so.  BhÄ�vanÄ�ya  satta  saá¹�yojanÄ�ni  pahiyyanti:  kÄ�macchando,
byÄ�pÄ�do, rÅ«parÄ�go, arÅ«parÄ�go mÄ�no, uddhaccaá¹�, avijjÄ� ca niravasesÄ�.

[Netti. 50]:  DassanabhÅ«mi niyÄ�mÄ�vakkantiyÄ� padaá¹á¹hÄ�naá¹�. BhÄ�vanÄ�bhÅ«mi
uttarikÄ�naá¹� phalÄ�naá¹� pattiyÄ� padaá¹á¹hÄ�naá¹�.

And again, there are two planes: the plane of the learner and the plane of the learning-ender. Here, the
four Paths and the three Fruits of the recluse are of the plane of the learner. Arahatship is learning-en‐
derâ€™s plane.

2.21 Faculties

There are  three  supramundane faculties,  namely,  the  faculty  which assures  knowledge of  the  un‐
known, the faculty of perfect knowability and the faculty of him who has known. Here, the knowledge
of the Stream-winnerâ€™s Path is called the faculty which assures knowledge of the unknown. The
knowledge of the three (other) Paths and of the (first) three Fruits is called the faculty of perfect
knowability. The faculty of him who has known belongs to the plane of Fruition of the Saint. One who

knows all dhammas without remainder is possessed of the faculty of him who has known.85 

[Netti. 15]: Yaá¹� pana evaá¹� jÄ�nÄ�ti: khiá¹‡Ä� me jÄ�ti ti idaá¹� khaye-Ã±Ä�á¹‡aá¹�,
nÄ�paraá¹� itthattÄ�yÄ� ti pajÄ�nÄ�ti idaá¹� anuppÄ�de- Ã±Ä�á¹‡aá¹�.

ImÄ�ni dve Ã±Ä�á¹‡Ä�ni aÃ±Ã±Ä�tÄ�vindriyaá¹�.

Tattha yaÃ± ca aÃ±Ã±Ä�taÃ±Ã±assÄ�mÄ«tindriyaá¹� yaÃ± ca aÃ±Ã±indriyaá¹�, imÄ�ni
aggaphalaá¹� arahattaá¹� pÄ�puá¹‡antassa nirujjhanti.

[D. III,  219]:  Tinâ€™  indriyÄ�ni.  AnaÃ±Ã±Ä�taá¹�-Ã±assÄ�mitindriyaá¹�,
aÃ±Ã±indriyaá¹�,  aÃ±Ã±Ä�tÄ�vindriyaá¹�. (=AnaÃ±Ã±Ä�ta-Ã±assÄ�mÄ«  tâ€™
indriyan  ti:  Ito  pubbe  na  aÃ±Ã±Ä�taá¹�  aviditaá¹�  dhammaá¹�  jÄ�nissÄ�mÄ«  ti,  paá¹‐
ipannassa  uppannaá¹�  indriyaá¹�  sotâ€™  Ä�patti-magga-Ã±Ä�á¹‡assâ€™  etaá¹�
adhivacanaá¹�.

AÃ±Ã±â€™indriyan ti  aÃ±Ã±Ä�bhÅ«taá¹�  jÄ�nanabhÅ«taá¹�  indriyaá¹�.  Sotâ€™Ä�patti
phalato paá¹á¹hÄ�ya chasu á¹hÄ�nesu Ã±Ä�á¹‡assâ€™ etaá¹� adhivacanaá¹�.

AÃ±Ã±Ä�tÄ�vâ€™  indriyan  ti  aÃ±Ã±Ä�tavisu  jÄ�nana-kicca-pariyosÄ�na-pattesu
dhammesu indriyaá¹�. Arahatta-phalassâ€™ etaá¹� adhivacanaá¹�â€”[Sv. III, 1002]).

a. 

b. 

c. 

d. 

a. 

b. 

84. Cp.

85. 
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2.22 The three emancipations

Here, there are three kinds, namely, the signless emancipation, the unhankered emancipation and the

void emancipation.86 Here, the absence of [[376|313]] the sign in the adoption knowledge of the Path,
is the signless emancipation. The absence of hankering is unhankered emancipation. The absence of
attachment is void emancipation. And again, these three emancipations fulfil different Paths through
penetration; and they fulfil one Path through attainment.

Q. How do these fulfil different Paths through penetration?  A. Through impermanence-penetration,
the signless emancipation is fulfilled. Through ill-penetration, the unhankered emancipation is ful‐
filled. Through notself-penetration, void emancipation is fulfilled.

Q. How is the signless emancipation fulfilled through impermanence- penetration? A. Attention to im‐
permanence destroys the formations, and emancipates the mind in many ways. Thus faith and the oth‐
er four faculties are got. And the knowledge of the thus-isness of the sign makes manifest the imper‐
manence of all compounded things, arouses fear of the sign of the formations and, through proceed‐
ing in the signless, surpasses the sign through the emancipation that is without sigh: and the release
from the aggregates takes place. Thus the signless emancipation is fulfilled through impermanence-
penetration.

Q. How is the unhankered emancipation fulfilled through ill-penetration? A. Attention to ill develops
fear towards the formations and emancipates the mind in many ways. Thus concentration and the four
other faculties are got. And the knowledge of the thus-isness of birth makes manifest the ill of all com‐
pounded things, arouses fear towards birth, gains the knowledge of birth and, proceeding in the birth‐
less, surpasses birth through the emancipation that is without hankering; and the release from the ag‐
gregates takes place. Thus the unhankered emancipation is fulfilled through ill-penetration.

Q. How is the void emancipation fulfilled through not-self-penetration?

A. Attention to Not-self makes manifest the voidness of the formations and stirs up aversion for them..
Thus wisdom and the four other faculties are got. And the knowledge of the thus-isness of the fac‐
ulties and of birth make manifest the not-self of all compounded things. Liberating itself from the sign
and birth, the mind, proceeding along the signless, the birthless, goes beyond to breaking-up and Nib‐
bÄ�na, through the emancipation that is void; and the release from the aggregates takes place. Thus
through not-self- penetration, the void emancipation is fulfilled. Thus do these three emancipations
fulfil different Paths through penetration. [377|314]

Q. How do these three emancipations fulfil one Path through penetration?

A. With the signless emancipation, three emancipations are gained. Owing to the signless, there is
emancipation of the mind. Although emancipation is gained, there is hankering left, yet; therefore un‐
hankered emancipation is won. Thus the three emancipations are fulfilled. Through attention (to im‐
permanence etc.) emancipation of the mind is gained. Through emancipation from the sign and at‐
tachment, void emancipation is won and the three emancipations are fulfilled; because if emancipation
from attachment is fulfilled, it also is emancipation due to attention to the sign. Thus after attaining to
the three emancipations the one Path is fulfilled.

86. [Pts. II, 35]: Tayoâ€™ me bhikkhave vimokkhÄ�. Katame tayo? SuÃ±Ã±ato vimokkho, animitto vimokkho,
appaá¹‡ihito  vimokkho. (=Ä€gamanaá¹�  pana duvidhaá¹�:  vipassanÄ�gamanaá¹�  maggÄ�gamanaÄ�
ca.  Tattha  magge  vipassanÄ�gamanaá¹�  labbhati,  phale  maggÄ�gamanaá¹�.  AnattÄ�nupassanÄ�  hi
suÃ±Ã±atÄ�  nÄ�ma,  suÃ±Ã±atavipassanÄ�ya  maggo  suÃ±Ã±ato,  suÃ±Ã±atamaggassa  phalaá¹�
suÃ±Ã±ataá¹�.  AniccÄ�nupassanÄ�  animittÄ�  nÄ�ma, animittÄ�nupassanÄ�ya maggo animitto.
Idaá¹�, pana nÄ�maá¹� AbhidhammapariyÄ�yena labbhati; SuttantapariyÄ�yena na labbhati. Tatha hi
â€œGotrabhÅ«Ã±Ä�á¹‡aá¹�  animittaá¹�  nibbÄ�á¹‡aá¹�  Ä�rammaá¹‡aá¹�  katvÄ�  animitta-
nÄ�makaá¹� hutvÄ� sayaá¹� Ä�gamaniyaá¹á¹hÄ�ne á¹hatvÄ� maggassa nÄ�maá¹� detÃ¯â€™ â€˜ti
vadanti.  Tena  maggo  animitto  â€˜ti  vutta.  MaggÄ�gamanena  phalaá¹�  animittan  â€˜ti  yujjati  yeva.
DukkhÄ�nupassanÄ�  saá¹…khÄ�resu  paá¹‡idhiá¹�  sukkhÄ�petvÄ�  Ä�gatattÄ�  appaá¹‡ihitÄ�
nÄ�ma. Appaá¹‡ihitavipassanÄ�ya maggo appaá¹‡ihito, appaá¹‡ihitamaggassa phalaá¹� appaá¹‡ihitan â€˜ti
evaá¹�  vipassanÄ�  attano  nÄ�maá¹�  maggassa  deti,  maggo  phalassÄ�  â€˜ti  idaá¹�  Ä�gamanato
nÄ�maá¹� nÄ�ma. Evaá¹� sankhÄ�rupekkhÄ� vimokkhavisesaá¹� niyameti â€˜tiâ€”[Pts.-a. III,
551]).
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2.23 Emancipation and the entrance into it

Q. What is the difference between emancipation and the entrance into emancipation? A. The freedom
from the defilements that  cloud Path-knowledge is  emancipation.  The entry into the sublime way
(460) is entrance into emancipation. Again emancipation is only Path-knowledge; its object which is
NibbÄ�na is called the entering into emancipation.

2.24 One hundred and thirty-four defilements

There are one hundred and thirty-four defilements. They are the three immoral roots, the three kinds
of seeking, the four cankers, the four knots, the four floods, the four yokes, the four clingings, the four
wrong courses of action, the five kinds of meanness, the five hindrances, the six roots of contention,
the seven latencies, the eight worldly conditions, the nine conceits, the ten defilements, the ten courses
of immoral action, the ten fetters, the ten errors, the twelve reversals, the twelve risings of immoral
consciousness.

2.25 Three immoral roots

Here, the three immoral roots are lust, hatred and delusion.87  (Of these three), hatred is thinned in
two Paths. It perishes without remainder in the Path of Non-return. Lust and delusion are thinned in
three Paths. They perish without remainder in the Path of Saintship.

2.26 The three kinds of seeking

The three kinds of seeking are the seeking for pleasure, for existence and for holiness.88 Of these three,
the seeking for holiness is destroyed without remainder in the Path of Stream-entrance. The seeking
for pleasure is destroyed in the Path of Non-return. And the seeking for existence is destroyed in the
Path of Saintship. [378|315]

2.27 The four corruptions

The four cankers are the canker of lust, of becoming, of views and of ignorance.89 

[D. II,  81, 84, 91, 98, 123, 126]:  PaÃ±Ã±Ä�-pari- bhÄ�vitaá¹ƒ cittaá¹ƒ sammad eva Ä�savehi
vimuccati, seyyathÄ«daá¹ƒ kÄ�mÄ�savÄ� bhavÄ�sava diá¹á¹hÄ�sava avijjdsavÄ� ti.

[Dhs. 195,  par.  1096]:  CattÄ�ro  Ä�savÄ�  â€” kÄ�mÄ�-  savo  bhavÄ�savo diá¹á¹hÄ�sava
avijjdsavÄ�.

[Netti. 116]: Tassa evaá¹ƒ gandhitÄ� kilesÄ� asavanti. Kuto ca Ä�succati asavantÄ« ti? Anusayato
vÄ�  pariyuá¹á¹hÄ�nato  vÄ�.  Tattha  abhijjhÄ�-  kÄ�yagandhena  kÄ�mÄ�savo,
byÄ�pÄ�dakÄ�-  yagandhena  bhÄ�vasavo,  parÄ�mÄ�sakÄ�-  yagandhena  diá¹á¹hÄ�savo,
idaá¹ƒ-saccÄ�bhi- nivesakÄ�yagandhena avijjÄ�savo.

[Pts. I, 94, 117]:  *Ä€savÄ�â€™ ti. Katame te Ä�savÄ�? KÄ�mÄ�savo, bhavÄ�savo, diá¹á¹‐
hÄ�savo, avijjÄ�savo.

Here, the canker of views is destroyed through the Path of Stream-entrance; the canker of lust is des‐
troyed through the Path of Non-return; the cankers of becoming and ignorance are destroyed through
the Path of Saintship.

a. 

b. 

c. 

d. 

87. [D. III, 214]: Tiá¹‡i akusala mÅ«lÄ�ni. Lobho akusala-mÅ«laá¹�, doso akusala-mÅ«laá¹�, moho akusala-
mÅ«laá¹�.

88. [D. III, 216]: Tisso esanÄ�. KÄ�mesanÄ�, bhavesanÄ�, brahmacariyesanÄ�.

89. 
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2.28 The four knots

The four knots are the knot of the group of covetousness, the knot of the group of ill will, the knot of
the group of addiction to rites and ceremonies and the knot of the group of the obsession that â€œthis

is the truthâ€�.90 

Here, the knots of the group of addiction to rites and ceremonies and the knot of the group of the ob‐
session that â€œthis is the truthâ€�  are cut through the Path of Stream-entrance. The knot of the
group of ill will is cut through the Path of Non-return. The knot of the group of covetousness is cut
through the Path of Saintship.

2.29 The four floods

The four floods are the flood of lust, the flood of becoming, the flood of views and the flood of ignor‐

ance.91 

2.30 The four yokes

The four yokes are the yoke of lust, the yoke of becoming, the yoke of views and the yoke of ignorance.
92 These are destroyed as it was taught before.

2.31 The four clingings

The four clingings are the clinging of lust, of views, of addiction to rites and ceremonies and of the the‐

ory of self.93 Here, three clingings are destroyed in the Path of Stream-entrance. The clinging of lust is
destroyed in the Path of Saintship. [379|316]

2.32 The four wrong courses of action

The four wrong courses of action are the wrong course of action of desire, the wrong course of action

of anger, the wrong course of action of fear and the wrong course of action of delusion.94 These four
are cut in the Path of Stream-entrance.

2.33 The five kinds of meanness

The five kinds of meanness are, namely, meanness as to dwelling, family, gain, colour and doctrine.95 

These five are destroyed through the Path of Non-return.

90.  [D. III, 230]:  CattÄ�ro ganthÄ�. AbhijjhÄ� kÄ�ya-gantho, vyÄ�pÄ�do kÄ�ya-gantho, silabbata-
parÄ�mÄ�so  kÄ�ya-gantho,  idaá¹�-saccÄ�bhiniveso  kÄ�ya-gantho. (=Ganthana-vasena  ganthÄ�.
Vaá¹á¹asmiá¹� nÄ�ma-kÄ�yaÃ± câ€™eva rÅ«pa-kÄ�yaÃ± ca ganthati bandhati palibuddhati ti kÄ�ya-
gantho. Idaá¹� saccÄ�bhiniveso ti: Idam eva saccaá¹� mogham aÃ±Ã±an ti, evaá¹� pavatto diá¹á¹hi-
nivesoâ€”[Sv. III, 1024]).

91. [D. III, 230]: CattÄ�ro oghÄ�. KÄ�mogho, bhavogho, diá¹á¹hogho, avjjhogo.

92. [D. III, 230]: CattÄ�ro yogÄ�. KÄ�ma-yogo, bhava-yogo, diá¹á¹hi-yogo, avijjÄ�-yogo.

93.  [D. III,  230]:  CattÄ�ri  upÄ�dÄ�nÄ�ni.  KÄ�mÅ«pÄ�dÄ�naá¹�,  diá¹á¹hÅ«pÄ�dÄ�naá¹�,
silabbatÅ«pÄ�dÄ�naá¹�, attavÄ�-dÅ«pÄ�dÄ�naá¹�.

94.  [D. III,  228]:  CattÄ�ri  agati-gamanÄ�ni.  ChandÄ�gatiá¹�  gacchati,  dosÄ�gatiá¹�  gacchati,
mohÄ�gatiá¹� gacchati, bhayÄ�gatiá¹� gacchati.

95.  [D. III, 234]:  PaÃ±ca macchariyÄ�ni. Ä€vÄ�sa-macchariyaá¹�, kula-macchariyaá¹�, lÄ�bha-maccha-
riyaá¹�, vaá¹‡á¹‡a-macchariyaá¹�, dhamma-macchariyaá¹�.
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2.34 The five hindrances

The five hindrances are sense-desire, ill  will,  rigidity and torpor, agitation and anxiety, and uncer‐

tainty.96 Here uncertainty is destroyed through the Path of Stream-entrance; sense-desire, ill will and
anxiety are destroyed through the Path of Non-Return; rigidity and agitation are destroyed through
the Path of Saintship. Torpor goes together with the form.

2.35 The six roots of contention

The six roots of  contention are quarrelsomeness,  envy, jealousy,  craft,  evil  desires and infection of

views.97  Here, craft, evil desires and infection of views are destroyed in the Path of Stream-entrance.
Quarrelsomeness, envy and jealousy are destroyed through the Path of Non-Return. [380|317]

2.36 The seven latencies

The seven latencies are the latency of sense-desire, the latency of anger, the latency of conceit, the
latency of views, the latency of uncertainty, the latency of the desire for becoming and the latency of

ignorance.98 Here, the latencies of views and uncertainty are destroyed through the Path of Stream-en‐
trance. The latency of sense-desire and the latency of anger are destroyed through the Path of Non-Re‐
turn. The latency of conceit, the latency of desire for becoming and the latency of ignorance are des‐
troyed through the Path of Saintship.

2.37 The eight worldly conditions

The eight worldly conditions are gain, loss, disgrace, fame, praise, blame, pain and pleasure.99  Here,
the resentment produced by the four kinds of places one dislikes, is destroyed through the Path of

96.  [D. III,  234]:  PaÃ±ca  nÄ«varaá¹‡Ä�ni.  KÄ�macchandha-nÄ«varaá¹‡aá¹�,  vyÄ�pÄ�da-
nÄ«varaá¹‡aá¹�,  thÄ«na-middha-nÄ«varaá¹‡aá¹�,  uddhacca-kukkucca-nÄ«varaá¹‡aá¹�,  vicikicchÄ�-
nÄ«varaá¹‡aá¹�.

97.  [D. III,  246-47]:  Cha vivÄ�da-mÅ«lÄ�ni.  Idhâ€™ Ä�vuso  bhikkhu kodhano hoti  upanÄ�hi.  Yo  so
Ä�vuso  bhikkhu  kodhano  hoti  upanÄ�hi,  so  Satthari  pi  agÄ�ravo  viharati  appaá¹isso,  Dhamme  pi
agÄ�ravo  viharati  appaá¹isso,  Saá¹�ghe  pi  agÄ�ravo  viharati  appaá¹isso,  sikkhÄ�ya  pi  na  paripÅ«ra-
kÄ�rÄ« hoti. Yo so Ä�vuso bhikkhu Satthari agÄ�ravo viharati appaá¹isso, Dhamme agÄ�ravo viharati
appaá¹isso,  Saá¹�ghe  agÄ�ravo  viharati  appaá¹isso,  sikkhayÄ�  na  paripÅ«ra-kÄ�rÄ«,  so  Saá¹�ghe
vivÄ�daá¹�  janeti.  Yo  so  hoti  vivÄ�do  bahujana-ahitÄ�ya  bahujana-asukhÄ�ya  bahu-janassa
anatthÄ�ya  ahitÄ�ya  dukkhÄ�ya  deva-manussÄ�naá¹�.  EvarÅ«paÃ±  ce  tumhe  Ä�vuso  vivÄ�da
mÅ«laá¹�  ajjhataá¹�  vÄ�  bahiddhÄ�  vÄ�  samanupasseyyÄ�tha.  tarta  tumhe Ä�vuso  tassâ€™ eva
pÄ�pakassa  vivÄ�da-mÅ«lassa  pahÄ�nÄ�ya  vÄ�yameyyÄ�tha.  EvarÅ«paÃ±  ce  tumhe  Ä�vuso
vivÄ�da-mÅ«laá¹�  ajjhattaá¹�  vÄ�  bahiddhÄ�  vÄ�  na samanupasseyyÄ�tha, tatra tumhe Ä�vuso
tassâ€™ eva pÄ�pakassa vivÄ�da-mÅ«lassa Ä�yatiá¹� anavassavÄ�ya paá¹ipajjeyyÄ�tha. Evam etassa
pÄ�pakassa  vivÄ�da-  mÅ«lassa  pahÄ�naá¹�  hoti,  evam  etassa  pÄ�pakassa  vivÄ�da-mÅ«lassa
Ä�yatiá¹�  anavassavo  hoti.  Puna  ca  paraá¹�  Ä�vuso  bhikkhu  makkhÄ«  hoti  paá¸·Ä�si...issukÄ«  hoti
macchari...saá¹ho hoti mÄ�yÄ�vÄ«...pÄ�piccho hoti micchÄ�-diá¹á¹hi...sandiá¹á¹hi-parÄ�mÄ�sÄ« hoti
Ä�dhÄ�na-gÄ�hÄ«  duppaá¹inissaggá¹.  Yo  so  Ä�vuso  bhikkhu  sandiá¹á¹hi-parÄ�mÄ�sÄ«  hoti
Ä�dhÄ�na-gÄ�hÄ« duppaá¹inissaggi, so Satthari pi agÄ�ravo viharati appaá¹isso, Dhamme pi agÄ�ravo
viharati  appaÄ�isso,  Saá¹�gheâ€¦peâ€¦sikkhÄ�ya  na  paripÅ«ra-kÄ�rÄ«  hoti.  Yo  so  Ä�vuso  bhikkhu
Satthari  agÄ�ravo  viharati  appaá¹isso,  Dhammeâ€¦Saá¹�gheâ€¦sikkhÄ�ya  na  paripÅ«ra-kÄ�rÄ«,  so
Saá¹�ghe vivÄ�daá¹� janeti. Yo so hoti vivÄ�do bahujana-ahitÄ�ya bahujana-asukhÄ�ya bahujanassa
anatthÄ�ya  ahitÄ�ya  dukkhÄ�ya  deva-manussÄ�naá¹�.  EvarÅ«paÃ± ce  tumhe  Ä�vilso  vivÄ�da-
mÅ«laá¹� ajjhattaá¹� vÄ� bahiddhÄ� vÄ� samanu-passeyyÄ�tha, tatra tumhe Ä�vuso tassâ€™ eva
pÄ�pakassa  vivÄ�da-mÅ«lassa  pahÄ�nÄ�ya  vÄ�yam-eyyÄ�tha.  EvarÅ«paÃ±  ce  tumhe  Ä�vuso
vivÄ�da-mÅ«laá¹� ajjhattaá¹� vÄ� bahiddhÄ� vÄ� na samanupas-seyyÄ�tha, tatra tumhe Ä�vuso
tassâ€™ eva pÄ�pakassa vivÄ�da-mÅ«lassa Ä�yatiá¹� anavassavÄ�ya paá¹ipajjeyyÄ�tha. Evam etassa
pÄ�pakassa vivÄ�da-mÅ«lassa pahÄ�naá¹� hoti, evam etassa pÄ�pakassa vivÄ�da-mÅ«lassa Ä�yatim
anavassavo hoti.

98.  [D. III,  254]:  Satta  anusayÄ�.  KÄ�marÄ�gÄ�nusayo,  paá¹ighÄ�nusayo,  diá¹á¹hÄ�nusayo,
vicikicchÄ�nusayo, mÄ�nÄ�nusayo, bhavarÄ�gÄ�nusayo, avijjÄ�nusayo.
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Non-Return. The inclination for the four kinds of places one likes, is destroyed through the Path of
Saintship.

2.38 The nine conceits

One produces the conceit: â€œI am superior to others who are superiorâ€�; or one produces the con‐
ceit: â€œI am equal to the superior onesâ€�; or one produces the conceit: â€œI am inferior to the su‐
perior ones;â€� or one produces the conceit: â€œI am superior to others who are like me;â€� or one
produces the conceit: â€œI am inferior to others who are like me;â€� or one produces the conceit:
â€œI am superior to those who are inferior;â€� or one produces the conceit: â€œI am equal to those

who are inferior;â€� or one produces the. conceit: â€œI am inferior to others who are inferiorâ€�.100 

Tattha katame navavidhÄ� mÄ�nÄ�?
Seyyassa seyyo â€˜ham asmÄ«ti mÄ�no.
Seyyassa sadiso â€˜ham asmÄ«ti mÄ�no.
Seyyassa hÄ«no â€˜ham asmÄ«ti mÄ�no.
Sadisassa seyyo â€˜ham asmÄ«ti mÄ�no.
Sadisassa sadiso â€˜ham asmÄ«ti mÄ�no.
Sadisassa hÄ«no â€˜ham asmÄ«ti mÄ�no.
HÄ«nassa seyyo â€˜ham asmÄ«ti mÄ�no.
HÄ«nassa sadiso â€˜ham asmÄ«ti mÄ�no.
HÄ«nassa hÄ«no â€˜ham asmÄ«ti mÄ�no.

These nine conceits are destroyed through the Path of Saintship. [381|318]

2.39 The ten defilements

The ten defilements are greed, hatred, delusion, conceit, views, uncertainty, rigidity, agitation, immod‐

esty, indecorum.101  Here, views and uncertainty are destroyed through the Path of Stream-entrance.
Hatred is destroyed through the Path of Non-return. The other seven are destroyed through the Path
of Saintship.

(And again, there are these) ten defilements: Here one thinks: â€œThis man opposed me, opposes me,
will oppose meâ€�;  or one thinks: â€œThis man opposed those who are dear to me, is opposing
them, will oppose themâ€�; or he thinks: â€œThis man supported my enemy, is supporting him, will
support himâ€�; and he produces what is improper. These ten defilements are destroyed by the Path
of Non-return.

2.40 The ten courses of unskilful actions

The ten courses of unskilful action are: Taking the life of beings, taking what is not given, fornication,

lying, slanderous talk, harsh talk, frivolous talk, covetousness, ill will, wrong views.102 Here, the taking
of life, of what is not given, fornication, lying and wrong views are destroyed by the Path of Stream-en‐
trance. Slanderous talk, harsh talk, ill will are destroyed by the Path of Non-return. Frivolous talk and
covetousness are destroyed by the Path of Saintship.

99. [D. III, 260]: Aá¹á¹ha loka-dhammÄ�. LÄ�bho ca alÄ�bho ca yaso ca ayaso ca nindÄ� ca pasaá¹�sÄ�
ca sukhaÃ± ca dukkhaÃ± ca.

100. [Vbh. 389-90]:

101. [Vbh. 341]: Katame te sattÄ� mahÄ�rajakkhÄ�?

Dasa kilesavatthÅ«ni: lobho do so moho mÄ�no diá¹á¹hi vicikicchÄ� thÄ«naá¹� uddhaccaá¹� ahirikaá¹�
anottappaá¹�.  Yesaá¹�  sattÄ�naá¹�  imÄ�ni dasa kilesavatthÅ«ni Ä�sevitÄ�ni bhÄ�vitÄ�ni bahu‐
likatÄ�ni ussadagatÄ�ni: ime te sattÄ� mahÄ�rajakkhÄ�.

102.  [D. III,  269]:  Dasa  akusala-kammapathÄ�.  PÄ�nÄ�tipÄ�to,  adinnÄ�dÄ�naá¹�,  kÄ�mesu
micchÄ�cÄ�ra,  musÄ�-vÄ�do,  pisuá¹‡Ä�  vÄ�cÄ�,  pharusÄ�  vÄ�cÄ�,  samphappalÄ�po,
abhijjhÄ�, vyÄ�pÄ�do, micchÄ�diá¹á¹hi.
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2.41 The ten fetters

The ten fetters are sensuous-desire, ill will, conceit, self-illusion, uncertainty, addiction to rites and ce‐

remonies, desire for existence, envy, avarice and ignorance.103  Here, self-illusion, uncertainty, addic‐
tion to rites and ceremonies are destroyed through the Path of Stream-entrance. Sensuous-desire, ill
will, envy, and avarice are destroyed through the Path of Non-return. Conceit, desire for existence and
ignorance are destroyed through the Path of Saintship.

2.42 The ten errors

The ten errors are wrong view, wrong thought, wrong speech, wrong action, wrong, livelihood wrong
exertion, wrong mindfulness, wrong concentration, [382|319] wrong knowledge, wrong emancipation.
104  Here wrong view, wrong speech in the sense of lying, (wrong) action, wrong livelihood, wrong
knowledge  and  wrong  emancipation  are  destroyed  through  the  Path  of  Stream-entrance.  Wrong
thought, wrong speech in the sense of slanderous talk and harsh talk are destroyed by the Path of
Non-return. Wrong speech in the sense of frivolous talk, wrong exertion, wrong mindfulness, wrong
concentration are destroyed through the Path of Saintship.

2.43 The twelve reversals

The twelve reversals are perception-reversal, thought-reversal, and view- reversal by which one re‐

gards the impermanent as permanent, the ill as well, the foul as fair and the not-self as self.105 

Here, the three reversals by which one regards the impermanent as permanent, the three reversals by
which one regards the not-self as self, the reversal of view by which one regards the foul as fair and
the reversal of view by which one regards ill as well are destroyed through the Path of Stream-en‐
trance. The reversal of perception and the reversal of thought, by which one regards the foul as fair, are
destroyed through the Path of Non-return. The reversal of perception and the reversal of thought, by
which one regards ill as well, are destroyed by the Path of Saintship.

2.44 The twelve arisings of unskilful thought

The twelve arisings of unskilful consciousness are arisings of consciousness without external stimulus
and arisings of consciousness with external stimulus, associated with views and accompanied by joy;
arisings of consciousness without external stimulus and arisings of consciousness with external stimu‐
lus, not associated with views and accompanied by joy; arisings of consciousness without external
stimulus and arisings of consciousness with external stimulus, associated with views and accompan‐
ied by indifference; arisings of consciousness without external stimulus and arising of consciousness
with external stimulus, not associated with views and accompanied by indifference; arisings of con‐
sciousness without external stimulus and arisings of consciousness with external stimulus associated

103.  [Dhs. 197,  par.  1113]:  Dasa  saÃ±Ã±ojanÄ�niâ€”kÄ�marÄ�gasaÃ±Ã±ojanaá¹�  paá¹‐
ighasaÃ±Ã±ojanaá¹� mÄ�nasaÃ±Ã±ojanaá¹� diá¹á¹hisaÃ±Ã±ojanaá¹� vicikicchÄ�saÃ±Ã±ojanaá¹�
sÄ«labbataparÄ�mÄ�sasaÃ±Ã±ojanaá¹� bhavarÄ�gasaÃ±Ã±ojanaá¹� issÄ�saÃ±Ã±ojanaá¹� mac‐
chariyasaÃ±Ã±ojanaá¹� avijjÄ�saÃ±Ã±ojanaá¹�.

104. [Vbh. 391-2]: Tattha katamÄ� dosa micchattÄ�?

MicchÄ�diá¹á¹hi  micchÄ�saá¹�kappo  micchÄ�vÄ�cÄ�  micchÄ�kammanto  micchÄ�-Ä�jÃ¯vo
micchÄ�vÄ�yÄ�mo micchÄ�sati micchÄ�samÄ�dhi micchÄ�Ã±Ä�á¹‡aá¹� micchÄ�vimutti. Ime
dosa micchattÄ�.

105.  [Pts. II,  80]:  Anicce  Bhikkhave  â€˜niccanâ€™  ti  saÃ±Ã±Ä�vipallÄ�so  cittavipallÄ�so  diá¹á¹‐
hivipallÄ�so,  dukkhe  Bhikkhave  â€˜sukhanâ€™  ti  saÃ±Ã±Ä�vipallÄ�so  cittavipallÄ�so  diá¹á¹‐
hivipallÄ�so,  anattani  Bhikkhave  â€˜attÄ�â€™  ti  saÃ±Ã±Ä�vipallÄ�so  cittavipallÄ�so  diá¹á¹‐
hivipallÄ�so,  asubhe  Bhikkhave  â€˜subhanâ€™  ti  saÃ±Ã±Ä�vipallÄ�so  cittavipallÄ�so  diá¹á¹‐
hivipallÄ�so.

Ime kho Bhikkhave cattÄ�ro saÃ±Ã±Ä�vipallÄ�sÄ� cittavipallÄ�sÄ� diá¹á¹hivipallÄ�sÄ�.
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with hatred and accompanied by grief;  arisings of  consciousness accompanied by excitement;  and

arisings of consciousness accompanied by uncertainty.106 

[Dhs. 234, par.  1369]:  Katame dhammÄ�  akusalÄ�? DvÄ�dasa akusalacittuppÄ�dÄ�â€”ime
dhammÄ� akusalÄ�.

[Dhs. 239,  par.  1409]:  Katame  dhammÄ�  hinÄ�?  DvÄ�dasa  akusalacittuppÄ�dÄ�â€”ime
dhammÄ� hinÄ�.

[Vis.  Mag. 684]:  AkusalacittuppÄ�dÄ�  ti  lobhamÅ«lÄ�  aá¹á¹ha,  dosamÅ«lÄ�  dve,
mohamÅ«lÄ� dve ti ime dvÄ�dasa.

[Abhms. 1  Ch.  1,  par.  2-3]: Tattha  cittaá¹�  tÄ�va  catubbidhaá¹�  hoti  kÄ�mÄ�vacaraá¹�
rÅ«pÄ�vacaraá¹� arÅ«pÄ�vacaraá¹� lokuttaraÃ± ceti. Tattha katamaá¹� kÄ�mÄ�vacaraá¹�?
Soman- assa-sahagataá¹� diá¹á¹higata-sampayuttaá¹� asaá¹…khÄ�rikam ekaá¹� sasá¹…khÄ�rikam
ekaá¹�,  soma-nassa-sahagataá¹�  diá¹á¹higata-vippayuttaá¹�  asaá¹…khÄ�rikam  ekaá¹�  sasaá¹…
khÄ�rikam ekaá¹�, upekkhÄ�-sahagataá¹� diá¹á¹higata-sampayuttaá¹� asaá¹…khÄ�rikam ekaá¹�
sasaá¹…khÄ�rikam ekaá¹�, upekkhÄ�-sahagataá¹� diá¹á¹higata-vippayuttaá¹� asaá¹…khÄ�rikam
ekaá¹�,  sasaá¹…khÄ�rikam  ekan  ti,  imÄ�ni  aá¹á¹ha  pi  lobha-sahagatacittÄ�ni  nÄ�ma.
Domanassa-sahagatam paá¹igha-sam-payuttaá¹� asaá¹…khÄ�rikam ekaá¹� sasaá¹…khÄ�rikam ekan
ti,  imÄ�ni  dve  pi  paá¹igha-sampayutta-ciitÄ�ni  nÄ�ma.  UpekkhÄ�-sahagataá¹�  vicikicchÄ�-
sampayuttam  ekaá¹�  upekkhÄ�-sahagataá¹�  uddhacca-sampayuttam  ekan  ti,  imÄ�ni  dve  pi
momÅ«ha-cittÄ�ni nÄ�ma. Icc evaá¹� sabbathÄ� pi dvÄ�dasÄ�kusala-cittÄ�ni samattÄ�ni.

Aá¹á¹hadhÄ� lobhamÅ«lÄ�ni dosamÅ«lÄ�ni ca dvidhÄ�
MohamÅ«lÄ�ni ca dve ti dvÄ�dasÄ�kusalÄ� siyuá¹�.

Here the four arisings of consciousness [383|320] associated with views and the arisings of conscious‐
ness accompanied by uncertainty are destroyed through the Path of Stream-entrance. The two arisings
of consciousness which are accompanied (by grief) are thinned out in two Paths and destroyed
without remainder through the Path of Non-return. The four arisings of consciousness not associated
with views and the arising of consciousness accompanied by excitement are thinned out in three Paths
and are destroyed without remainder through the Path of Saintship.

2.45 The two enjoyments

There are two enjoyments. They are the enjoyment of the essence of the Fruit and the enjoyment of the
attainment of dissolution which the commoner cannot acquire.

Q. What is the enjoyment of the Fruit? Why is it called enjoyment? Who enter upon it? How does one
emerge? Why does one enter upon it? How does one enter upon it? How does one attend? Through
how many conditions is it fulfilled? Conditioned by what does it stand? What conditions cause it to
arise? Is this enjoyment mundane or supramundane?

2.46 Enjoyment of the fruit

A. â€œWhat is the enjoyment of the Fruit?â€�: This is recluse Fruit.107  It is the pacification of the
mind in NibbÄ�na. This is called â€œenjoyment of the Fruitâ€�.

Why is it called enjoyment of the Fruit? Because it is the effect of the supramundane Path which is
neither skilful nor unskilful. It is not an object. This is enjoyment of the Fruit. Here the Consummate
One and the Non-returner enter this concentration.

2.47 A second point of view

Again, there is another teaching; All Noble Ones can develop it as taught in the  Abhidhamma thus:
â€œFor the sake of attaining the Path of [384|321] Stream-entrance, it overcomes up-springing. This is

called adoptionâ€�.108 In the same way the others should be understood.

a. 

b. 

c. 

d. 

106. 

107. SÄ�maÃ±Ã±aphala.
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2.48 A third point of view

Again, it is said: â€œOnly those Noble Ones who have extirpated (the cankers) attain to (this) concen‐
trationâ€�. It is as has been stated in the utterance of the Venerable Elder NÄ�rada to the bhikkhus:
â€œVenerable sirs, it is as if in a forest mount there were a well, with no rope beside it for drawing wa‐
ter. A man sore stricken by the heat of the sun, thirsty and tired, coming there, would merely see the
water without reaching it. Even so am I (461) venerable sirs; I know well that the destruction of be‐
coming is NibbÄ�na, but I am not a Consummate One because I have not yet done with the canker‐

sâ€�.109 

2.49 The signless concentration of mind

Why is it entered upon? Having seen the Law, one enters upon it for the sake of dwelling in bliss, as
the Blessed One declared to the Venerable  [385|322] Elder Ä€nanda: â€œAt this time, Ä€nanda, the
TathÄ�gata does not attend to any sign; he destroys sensation only and dwells developing the con‐
centration  of  signless  consciousness.  At  this  time,  Ä€nanda,  the  body  of  the  TathÄ�gata  is  at

peaceâ€�.110 

108.  [Pts. I.  68]:  Sotapattimaggaá¹�  paá¹ilÄ�bhatthÄ�ya  uppÄ�daá¹�  pavattaá¹�  nimittaá¹�
Ä�yuhanaá¹�  paá¹isandhiá¹�  gatiá¹�  nibbattiá¹�  uppattiá¹�  jÄ�tiá¹�  jaraá¹�  byÄ�dhiá¹�
maraá¹‡aá¹�  sokaá¹�  paridevaá¹�  upÄ�yÄ�saá¹�  bahiddhÄ�saá¹…khÄ�ranimittaá¹�  abhibhuyy‐
atÄ«ti gotrabhÅ«.

109.  [S. II,  117-18]:  AÃ±Ã±atreva  Ä�vuso  NÄ�rada  saddhÄ�ya  aÃ±Ã±atra  ruciyÄ�  aÃ±Ã±atra
anussavÄ�  aÃ±Ã±atra  Ä�kÄ�raparivitakkÄ�  aÃ±Ã±atra  diá¹á¹hinijjhÄ�nakkhantiyÄ�  aham etam
jÄ�nÄ�mi aham etam passÄ�mi bhavanirodho nibbÄ�nanti.

TenÄ�yasmÄ� NÄ�rado arahaá¹� khÄ«á¹‡Ä�savo ti.

Bhavanirodho nibbÄ�nanti  kho me Ä�vuso yathÄ�bhutaá¹�  sammappaÃ±Ã±Ä�ya sudiá¹á¹haá¹�  na
camhi arahaá¹� khÄ«á¹‡Ä�savo.

SeyathÄ�pi  Ä�vuso  kantÄ�ramagge  udapÄ�no,  tatra  nevassa  rajju  na  udakavÄ�rako.  Atha  puriso
Ä�gaccheyya ghammÄ�bhitatto ghammapareto kilanto tasito pipÄ�sito, so taá¹� udapÄ�naá¹� olokeyya,
tassa udakanti hi kho Ã±Ä�á¹‡aá¹� assa na ca kÄ�yena phassitvÄ� vihareyya.

Evam eva kho Ä�vuso bhavanirodho nibbÄ�á¹‡anti yathÄ�bhÅ«taá¹�  sammappaÃ±Ã±Ä�ya sudiá¹á¹‐
haá¹� na camhi arahaá¹� khÄ«á¹‡Ä�savo ti.

(=AÃ±Ã±atrâ€™evÄ� ti, ekacco hi parassa saddahitvÄ� â€˜yaá¹� esa bhaá¹‡ati, taá¹� bhÅ«tanâ€™ ti
gaá¹‡hÄ�ti.  Aparassa  nisÄ«ditvÄ�  cintentassa  â€˜yaá¹�  kÄ�raá¹‡aá¹�  ruccati,  so  atthi  etanâ€™  ti
ruciyÄ�  gaá¹‡hÄ�ti.  Eko  cira-kÄ�lato  paá¹á¹hÄ�ya  evaá¹�  anussavo  atthi:  â€œbhÅ«tam  etanâ€™ti
anussavena  gaá¹‡hÄ�ti.  AÃ±Ã±assa  vitakkayato  ekaá¹�  kÄ�raá¹‡aá¹�  upaá¹á¹hÄ�ti.  So  â€˜atthâ€™
etanâ€™ti  Ä�kÄ�ra-parivitakkena  gaá¹‡hÄ�ti.  Aparassa  cintayato  ekÄ�  diá¹á¹hi  uppajjati.  Yassa  hi
kÄ�raá¹‡aá¹�  nijjhÄ�yantassa  khamati  so  â€˜atthâ€™  etanâ€™  ti  diá¹á¹hi-nijjhÄ�na-khantiyÄ�
gaá¹‡hÄ�ti.  Thero  pana  paÃ±ca  pi  etÄ�ni  kÄ�raá¹‡ani  paá¹ikkhipitvÄ�  paccÄ�vekkhaá¹‡ena  paá¹‐
ividdhabhÄ�vaá¹� pucchanto aÃ±Ã±atrâ€™ eva, Ä�vuso MusÄ«la, saddhÄ�yÄ� ti Ä�dÄ«ni Ä�ha.

Tattha aÃ±Ã±atrÄ� ti, saddhÄ�dÄ«ni kÄ�raá¹‡Ä�ni á¹hapetvÄ�. VinÄ� etehi kÄ�raá¹‡ehi ti attho.
Bhavanirodho nibbÄ�nan ti, paÃ±cakkhandha-nirodho nibbÄ�naá¹�â€¦. 

Samma-ppaÃ±Ã±Ä�ya sudiá¹á¹han ti, sammÄ� vipassanÄ�ya maggam paÃ±Ã±Ä�ya suá¹á¹hu diá¹á¹‐
haá¹�.  Na câ€™ amhi arahan ti, anÄ�gÄ�mimagge á¹hitattÄ�  arahaá¹�  na homÄ« ti dÄ«peti. Yaá¹�
panâ€™  assa  idaá¹�  bhavanirodho  nibbÄ�nan  ti  Ã±Ä�á¹‡aá¹�,  taá¹�  ekÅ«navÄ«satiyÄ�
paccavekkhaá¹‡a-Ã±Ä�á¹‡ehi vimuttaá¹� paccavekkhaá¹‡a-Ã±Ä�á¹‡aá¹�.

UdapÄ�no  ti,  vÄ«sa-tiá¹�sa-hatthÄ�-gambhÄ«ro  pÄ�nÄ«ya-kÅ«po.  Udaka-vÄ�rako  ti,  udaka-
ussiÃ±cana-vÄ�rako.  Udakan  ti  kho  Ã±Ä�á¹‡aá¹�  assÄ�  ti,  tire  á¹hitassa  olokayato  evaá¹�
Ã±Ä�á¹‡aá¹� bhaveyyÄ�. Na ca kÄ�yena phassitvÄ� ti, udakaá¹� pana niharitvÄ�, kÄ�yena phas‐
sitvÄ�,  viharituá¹�  na sakuá¹‡eyya. UdapÄ�ne udaka-dassanaá¹�  viya hi anÄ�gÄ�mino nibbÄ�na-
dassanaá¹�. Gham-mÄ�bhitatta-puriso viya anÄ�gÄ�mi. Udaka-vÄ�rako viya arahatta-maggo. YathÄ�
gham-mÄ�bhitatta-puriso  udapÄ�ne  udakaá¹�  passati,  evaá¹�  anÄ�gÄ�mi  paccavekkhana-
Ã±Ä�á¹‡ena  upari  arahatta-phalÄ�bhisamayo  nÄ�ma  atthÄ«  ti  jÄ�nÄ�ti.  YathÄ�  pana  so  puriso
udaka-vÄ�rakassa  nâ€™atthitÄ�ya  udakaá¹�  niharitvÄ�  kÄ�yena  phassituá¹�  na  labhati,  evaá¹�
anÄ�gÄ�mÄ« arahatta-maggassa nâ€™atthitÄ�ya, nibbÄ�naá¹� Ä�rammaá¹‡aá¹� katvÄ�, arahatta-
phala-samÄ�pattiá¹� appetvÄ� nisidituá¹� na labhati tiâ€”[Spk. II, 122-23]).
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â€œHow does one enter upon it?â€�:  A. If that yogin wishes to get the enjoyment of Fruition, he
enters into a place of solitude, views the formations by way of rise and fall and proceeds to adoptive-
knowledge. Adoptive-knowledge brings the enjoyment of the Fruition of NibbÄ�na immediately. The
Fruition that arises is of that meditation, jhÄ�na, by which he attains to the Path. This is called the en‐
joyment of Fruition.

â€œHow does one attend?â€�: A. The unconditioned element of the Sublime is attended to through
tranquillity.

â€œThrough how many conditions is it fulfilled?â€�, â€œConditioned by what does it stand?â€�,
Through what conditions does one emerge?: A. The yogin enjoys it through two conditions: the non-

attending to all signs and the attending to the element of the signless.111  Three are the conditions of

persistence: non-attention to all signs; attention to the signless element; previous preparation.112 Two

are the conditions of emergence:, attention to all signs and non-attention to the signless element.113 

â€œIs this enjoyment mundane or supramundane?â€�: A. This enjoyment is supramundane and not
mundane.

Q. The Non-returner experiences the enjoyment of Fruition. Why does not adoption develop the Path
of  Saintship  immediately?  A. Because  it  does  not  reach  the  vision  of  insight  and  (that  which  is
present) is of little strength.

The enjoyment of Fruition has ended.

2.50 The enjoyment of the dissolution of perception and sensation

Q. What is the enjoyment of the dissolution of perception and sensation? Who enter upon it? Through
the fulfilment of how many kinds of strength is it entered upon? Through the tranquillizing of how
many activities is it entered upon? What are the preliminary duties? How is it entered upon? How
does it persist? How does the mind emerge from it? Towards what is the mind inclined? By how many
kinds of  contact  is  it  experienced? What are the activities  aroused at  first?  What is  the difference
between a dead man [386|323] and a man who enters into the concentration of the dissolution of per‐
ception and sensation? Is this concentration conditioned or unconditioned? A. The not-proceeding of
states of mind and mental propertiesâ€”this is called the concentration of the dissolution of perception
and sensation.

â€œWho enter upon it?â€�:  A. The Consummate One and the Non-returner enter upon this attain‐
ment Who do not enter upon it? The commoner, the Stream-entrant, the Once-returner and he who is
born in the formless element. Here, the commoner cannot enter upon it,  because he is not of that
plane. The Stream-entrant and the Once-returner cannot, because they have not yet cut off the bondage
of the defilements. He who enters the formless element cannot, because it is not its plane.

â€œThrough the fulfilment of how many kinds of strength is it entered upon?â€�:  A. It is entered
upon through the fulfilment of two kinds of strength: serenity-strength and insight-strength. Here

â€œserenityâ€� means: â€œmastery gained in the eight attainmentsâ€�.114  â€œInsightâ€� means:
â€œmastery gained in the seven insights, namely, impermanence-reviewing, ill-reviewing, not-self-re‐
viewing,  repulsion-reviewing,  dispassion-reviewing,  cessation-reviewing,  abandonment-reviewing.
Serenity-strength develops the factors of the meditation, jhÄ�na, of dissolution and develops immov‐
able emancipation. Through insight-strength one is able to see the tribulations of birth, and acquire the
Freedom of the Unborn.

110.  [D. II,  100]:  Yasmiá¹�  Ä€nanda samaye TathÄ�gato sabba-nimittÄ�naá¹�  amanasikÄ�rÄ�  ekac‐
cÄ�naá¹� vedanÄ�naá¹� nirodhÄ� animittaá¹� ceto-samÄ�dhiá¹� upasampajja viharati, phÄ�sukato
Ä€nanda tasmiá¹� samaye TathÄ�gatassa kÄ�yo hoti.

111.  [M. I, 296]:  Dve kho, Ä�vuso, paccayÄ� animittÄ�ya cetovimuttiyÄ� samÄ�pattiyÄ� sabbanmit‐
tÄ�naÃ± ca amanasikÄ�ro animittÄ�ya ca dhÄ�tuyÄ� manasikÄ�ro ti.

112.  [M. I,  296-97]:  Tayo  kho,  Ä�vuso,  paccayÄ�  animittÄ�ya  cetovimuttiyÄ�  á¹hitiyÄ�:
sabbanimittÄ�naÃ±  ca  amanasikÄ�ro,  animittÄ�ya  ca  dhÄ�tuyÄ�  manasikÄ�ro,  pubbe  ca
abhisaá¹‡khÄ�ro.

113.  [M. I,  297]:  Dve  kho,  Ä�vuso,  paccayÄ�  animittÄ�ya  cetovimuttiyÄ�  vuá¹á¹hÄ�nÄ�ya:
sabbanimittÄ�naÃ± ca manasikÄ�ro, animittÄ�ya ca dhÄ�tuyÄ� amanasikÄ�ro.

114. Aá¹á¹ha-samÄ�patti
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â€œThrough tranquillizing how many activities is it entered upon?â€�:  A. One attains to concentra‐
tion through the tranquillizing of three activities. They are verbal formations, bodily formations and
thought formations. Here, entering into the second meditation,  jhÄ�na, one tranquillizes the verbal
formations  of  initial  and  sustained  application  of  thought.  Entering  into  the  fourth  meditation,
jhÄ�na, one tranquillizes the bodily formations of inhalation and exhalation. Entering into the con‐
centration of the dissolution of perception and sensation, one removes the thought-formations of per‐
ception and sensation.

â€œWhat are the preliminary duties?â€�115  :  A. There are four preliminary duties: Non-destruction
of othersâ€™ property, discerning the time, non-disturbance, honouring the Community of Bhikkhus.
He resolves as regards bowl, robe and other requisites. He resolves as regards non-disturbance of this
body in every way. He reflects on the strength of his body and resolves after discerning the time. Here,
he should consider the remote past. Discerning that it is not the time for the meeting of the Com‐
munity of Bhikkhus, he sits and resolves: â€œI shall emerge, when I am calledâ€�. And here the non-
destruction of othersâ€™ property is for the sake of protecting the robes (of others). The second and
third are for the sake of protecting the body. [387|324]

The fourth is for the sake of not obstructing the meeting of the Community of Bhikkhus. Thus attain‐
ing to the sphere of nothingness and emerging therefrom, he performs the preliminary duties and
enters the first meditation, jhÄ�na.

Why is it developed? For the sake of happiness in the present. This is the Noble Individualâ€™s last
immovable  concentration.  And again,  for  the  sake  of  supernormal  magical  power,  one  enters  the

whole range of concentration like the Arahant SaÃ±jÄ«va.116 It is (entered also) for the sake of pro‐

tecting the body as in the case of the Venerable Elder SÄ�riputta117 

Yassa selÅ«pamaá¹� cittaá¹� á¹hitaá¹� nâ€™ Ä�nupakampati
virattaá¹� rajanÄ«yesu kopaneyye na kuppati,
yassâ€™ evaá¹� bhÄ�vitaá¹� cittaá¹�, kuto taá¹� dukkham essati â€˜ti.

(=AÃ±Ã±ataraá¹�  samÄ�dhiá¹�  samÄ�pajjitvÄ�  ti  tattha  aÃ±Ã±Ä�taraá¹�  samÄ�dhin  ti,
upekkhÄ�-brahma-vihÄ�ra-samÄ�pattiá¹�.  Keci  saÃ±Ã±a-vedayita-nirodha-samÄ�pattin  ti  vadanti.
Apare  panÄ�hu Ä�ruppa-pÄ�dakaá¹�  phala-samÄ�pattin  ti,  ImÄ�  eva  hi  tisso  kÄ�ya-rakkhaá¹‡a-
samatthÄ� samÄ�â€™ pattiyo. Tattha nirodha-samÄ�pattiyÄ� samÄ�dhi-pariyÄ�ya sambhavo heá¹á¹‐
hÄ� vutto yeva. Pacchimassâ€™ eva pana Ä�cariyÄ� vaá¹‡á¹‡entiâ€”[Ud.-a. 245.]).
and in the case of the Venerable Elder Tissa, the son of the Snowy Heron. [388|325]

â€œHow is it entered upon?â€�: That yogin enters into a solitary dwelling, and sitting down, or lying
down, enjoys the consciousness of dissolution. He enters the first meditation,  jhÄ�na, and merging
from it peacefully, sees the impermanence, ill and not-self of that meditation,  jhÄ�na, immediately.

Possessed of the knowledge of equanimity towards the formations,118 he enters , into the second, the
third and the fourth meditations, jhÄ�nas, the sphere of the infinity of space, the sphere of the infinity
of consciousness and the sphere of nothingness. Then emerging therefrom peacefully, he sees the im‐
permanence, ill and not-self of Right Concentration immediately, and being possessed of the know‐
ledge of equanimity towards the formations, he enters into the sphere of neither perception nor non-
perception immediately. Then passing beyond two or three turns of consciousness, he causes the per‐

115.  Cp.  [Vis.  Mag. 705]: 
Catubbidhaá¹�  pubbakiccaá¹�  karoti:  nÄ�nÄ�-baddha-avikopanaá¹�,  sanghapaá¹imÄ�nanaá¹�,  satthu
pakkosanaá¹� addhÄ�naparicchedan ti.

116. [M. I, 333-34]: BhÅ«tapubbaá¹� pÄ�pima Ä�yasmÄ� SaÃ±jÄ«vo aÃ±Ã±atarasmiá¹� rukkhamÅ«le
saÃ±Ã±Ä�vedayitanirodhaá¹� samÄ�panno nisinno hoti. AddasÄ�suá¹� kho, pÄ�pima gopÄ�lakÄ�
pasupÄ�lakÄ�  kassakÄ�  pathÄ�vino  Ä�yasmantaá¹�  SaÃ±jÄ«vaá¹�  aÃ±Ã±atarasmiá¹�
rukkhamÅ«le saÃ±Ã±Ä�vedayitanirodhaá¹� samÄ�pannaá¹� nisinnaá¹�, disvÄ�na nesaá¹� edatahosi.
Acchariyaá¹�  vata  bho,  abbhutaá¹�  vata  bho,  ayaá¹�  samaá¹‡o  nisinnako  va  kÄ�lakato,  handa  naá¹�
dahÄ�mÄ�ti, Atha kho te pÄ�pima gopÄ�lakÄ� pasupÄ�lukÄ� kassakÄ� pathÄ�vino tiá¹‡aÃ± ca
kaá¹á¹haÃ±  ca  gomayaÃ±  ca  saá¹…kaá¸�á¸�hitvÄ�  Ä�yasmato  SaÃ±jÄ«vassa  kÄ�ye  upacinitvÄ�
aggiá¹� datvÄ� pakkamiá¹�su. Atha kho pÄ�pima Ä�yasmÄ� SaÃ±jÄ«vo tassÄ� rattiyÄ� accayena
tÄ�ya  samÄ�pattiyÄ�  vuá¹á¹hahitvÄ�  cÄ«varÄ�ni  papphoá¹etvÄ�  pubbanhasamayaá¹�
nivÄ�setvÄ� pattacivaraá¹� Ä�dÄ�ya gÄ�maá¹� piá¹‡á¸�Ä�ya pÄ�visi. AddasÄ�suá¹� kho te
pÄ�pima  gopÄ�lakÄ�  pasupÄ�lakÄ�  kassakÄ�  pathÄ�vino  Ä�yasmantaá¹�  SaÃ±jivaá¹�
piá¹‡á¸�Ä�ya carantaá¹�;  disvÄ�na nesaá¹�  etad ahosi:  acchariyaá¹�  vata bho,  abbhutaá¹�  vata bho,
ayaá¹� samaá¹‡o nisinnako va kÄ�lakato svÄ�yaá¹� patisaÃ±jÄ«vito ti. IminÄ� kho etaá¹� pÄ�pima
pariyÄ�yena Ä�yasmato SaÃ±jÄ«vassa SaÃ±jÄ«vo SaÃ±jÄ«vo tveva samaÃ±Ã±Ä� udapÄ�di.
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ishing of mind and enters into the Unborn and the Unmanifest. This is called the entry into the attain‐
ment of the dissolution of perception and sensation.

â€œHow does one persist?â€�: Here one does not consider thus: â€œI shall emergeâ€�. In the per‐
formance of the preliminary duties, one discerns.

â€œHow does the mind emerge (from it)?â€�: The Non-returner emerges on the attainment of the
Fruit of Non-returning. The Consummate One emerges on the attainment of the Fruit of Saintship.

Q. â€œTowards what is the mind inclined?â€�; A. The mind inclines towards peace only.

Q. â€œBy how many kinds of contact is it experienced?â€�:  A. Through three contacts, namely, the
contact of the void, the signless and the unhankered-after.

Through what formations does he emerge? With his bodily formations and his verbal formations.

â€œWhat is the difference between a dead man and a man who enters into the attainment of the dis‐
solution of perception and sensation?â€�: In the dead man, not only are three formations stilled, but
vitality is cut off, heat is cut off, the faculties are cut off. In the man who has entered the attainment of
the dissolution of perception and sensation, although the (three) formations are stilled, vitality, heat

and the faculties are not cut off. This is the difference.119 

â€œIs this attainment conditioned or unconditioned?â€�: One should not say that this attainment is
conditioned or unconditioned. Q. Why should it not be said that his attainment is conditioned or un‐
conditioned?  A. There is no  [389|326] put-together state in this attainment. The entry into and exit
from the unconditioned state cannot be known. Therefore it cannot be said that this attainment is con‐
ditioned or unconditioned.

The Attainment of the Concentration of Dissolution has ended.

117.  [Ud. 39-41]:  Tena  kho  pana  samayena  Ä�yasmÄ�  ca  SÄ�riputto  Ä�yasmÄ�  ca
MahÄ�moggallÄ�no  KapotakandarÄ�yaá¹�  viharanti.  Tena  kho  pana  samayena  Ä�yasmÄ�
SÄ�riputto  juá¹‡hÄ�ya  rattiyÄ�  navoropitchi  kesehi  abbhokÄ�se  nisinno  hoti  aÃ±Ã±ataraá¹�
samÄ�dhiá¹�  samÄ�pajjitvÄ�.  Tena  kho  pana  samayena  dve  yakkhÄ�  sahÄ�yakÄ�  uttarÄ�ya
disÄ�ya  dakkhiá¹‡aá¹�  disaá¹�  gacchanti  kena  cid  eva  karanÄ«yena.  Addasaá¹�su  kho  te  yakkhÄ�
Ä�yasmantaá¹�  SÄ�riputtaá¹�  juá¹‡hÄ�ya  rattiyÄ�  navoropitehi  kesehi  abbhokÄ�se  nisinnaá¹�,
disvÄ� eko yakkho dutiyaá¹� yakkhaá¹� etad avoca: paá¹ibhÄ�ti maá¹�-samma imassa samaá¹‡assa sÄ«se
pahÄ�raá¹�  dÄ�tun  ti.  Evaá¹�  vutte  so  yakkho  taá¹�  yakkhaá¹�  etad  avoca:  alaá¹�  samma,  mÄ�
samaá¹‡aá¹� Ä�sÄ�desi. Uá¸·Ä�ro so samma samaá¹‡o mahiddhiko mahÄ�nubhÄ�vo â€˜ti. Dutiyam pi
kho  so  yakkhoâ€¦dÄ�tun  ti.  Dutiyam  pi  kho  so  yakkho  taá¹�  yakkhaá¹�  etad  avoca:  alaá¹�
samma...mahÄ�nubhavo â€˜ti. Tatiyam pi kho so yakkho taá¹� yakkhaá¹� etad avoca: paá¹ibhÄ�ti...dÄ�tun
ti. Tatiyam pi kho so yakkho taá¹� yakkhaá¹� etad avoca: alaá¹� samma...mahÄ�nubhÄ�vo â€˜ti. Atha kho
so yakkho taá¹� yakkhaá¹� anÄ�diyitvÄ� Ä�yasmato SÄ�riputtatherassa sÄ«so pahÄ�raá¹� adÄ�si.
Api  tena  pahÄ�rena  sattaratanaá¹�  vÄ�  aá¸�á¸�haá¹á¹haratanaá¹�  vÄ�  nÄ�gaá¹�  osÄ�deyya
mahantaá¹� vÄ� pabbatakÅ«á¹aá¹� padÄ�leyya. Atha ca pana so yakkho á¸�ayhÄ�mi á¸�ayhÄ�mÄ«
â€˜ti  vatvÄ�  tatthâ€™  eva  mahÄ�nirayaá¹�  apatÄ�si.  AddasÄ�  kho  Ä�yasmÄ�
MahÄ�moggallÄ�no dibbena cakkhunÄ� visuddhena atikkan- tamÄ�nusakena tena yakkhena Ä�yasmato
SÄ�riputtassa sÄ«se pahÄ�raá¹� dÄ«yamÄ�naá¹�, disvÄ�na yena Ä�yasmÄ� SÄ�riputto tenâ€™
upasaá¹…kami, upasaá¹…kamitvÄ�  Ä�yasmantaá¹�  SÄ�riputtaá¹�  etad avoca: kacci te Ä�vuso kham‐
anÄ«yaá¹�  kacci  yÄ�panÄ«yaá¹�  kacci  na  kiÃ±ci  dukkhan  ti.  KhamanÄ«yaá¹�  me  Ä�yuso  Mog‐
gallÄ�na  yÄ�panÄ«yaá¹�  Ä�vuso  MoggallÄ�na,  api  ca  me  sÄ«se  thokaá¹�  á¸�ukkhan  ti.
Acchariyaá¹�  Ä�vuso  SÄ�riputta,  abbhutaá¹�  Ä�vuso  SÄ�riputta,  yaá¹�  tvaá¹�  mahiddhiko
Ä�yasmÄ�  SÄ�riputto  mahÄ�nubhÄ�vo.  Idha  te  Ä�vuso  SÄ�riputta  aÃ±Ã±ataro  yakkho  sise
pahÄ�raá¹�  adÄ�si,  tÄ�va  mahÄ�pahÄ�ro  ahosi.  Api  tena  pahÄ�rena
sattaratanaá¹�â€¦padÄ�leyyaâ€™ti.  Atha  ca  panâ€™  Ä�yasmÄ�  SÄ�riputto  evam  Ä�ha:  kham‐
anÄ«yaá¹�  me  Ä�vuso  MoggallÄ�na,  yÄ�panÄ«yaá¹�  me  Ä�vuso  MoggallÄ�na,  api  ca  me  sise
thokaá¹� dukkhan ti. Acchariyaá¹� Ä�vuso MoggallÄ�na, abbhutaá¹� Ä�vuso MoggallÄ�na, yÄ�va
mahiddhiko Ä�yasmÄ� MahÄ�moggallÄ�no mahÄ�nubhÄ�vo, yatra hi nÄ�ma yakkham pi passissati;
mayaá¹�  panâ€™ etarahi  Paá¹�supisÄ�cakam pi  na  passÄ�mÄ�  â€™ti.  Assosi  kho  BhagavÄ�  dib‐
bÄ�ya  sotadhÄ�tuyÄ�  visuddhÄ�ya  atikkantamÄ�nusikÄ�ya  tesaá¹�  ubhinnaá¹�
mahÄ�nÄ�gÄ�naá¹� imaá¹� evarÅ«paá¹� kathÄ�sallÄ�paá¹�. Atha kho BhagavÄ� etam atthaá¹�
viditvÄ� tÄ�yaá¹� velÄ�yaá¹� imaá¹� udÄ�naá¹� udÄ�nesi:

118. Saá¹…khÄ�rupekkhÄ�.
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The Twelfth Fascicle of the Path of Freedom has ended.

Here the chapters are as follows:â€”

Introductory Discourse

On Distinguishing Virtue

On Austerities

On Distinguishing Concentration

On Approaching a Good Friend

The Distinguishing of Behaviour

The Distinguishing of the Subjects of Meditation

Entrance into the Subjects of Meditation

Five Kinds of Higher Knowledge

On Distinguishing Wisdom

The Five Methods

The Discernment of Truth

Thus is the sequence of the twelve chapters in the Path of Freedom.

Vast, boundless, past all thought and praise,
are the good words and knowledge set forth here,
and none but the yogin knows and grasps
the essence of the Doctrine full and clear.
Best is this Path for skilful deeds;
for it away from ignorance does steer.

[390|327]

I. 

II. 

III. 

IV. 

V. 

VI. 

VII. 

VIII. 

IX. 

X. 

XI. 

XII. 

119.  [M. I,  296]:  YvÄ�yaá¹�  Ä�vuso  mato  kÄ�lakato,  yo  cÄ�yaá¹�  bhikkhu
saÃ±Ã±Ä�vedayitanirodhaá¹�  samÄ�panno,  imesaá¹�  kiá¹�  nÄ�nÄ�karaá¹‡an  ti?  YvÄ�yaá¹�
Ä�vuso  mato  kÄ�lakato,  tassa  kÄ�yasaá¹…khÄ�rÄ�  niruddhÄ�  paá¹ippassaddhÄ�,  vÄ�cisaá¹…
khÄ�rÄ� niruddhÄ� paá¹ippassaddhÄ�, cittasaá¹…khÄ�rÄ� niruddhÄ� paá¹ippassaddhÄ�, Ä�yu
parikkhÄ«á¹‡o,  usmÄ�  vÅ«pasantÄ�,  indriyÄ�ni  viparibhinnÄ�ni:  yo  cÄ�yaá¹�  bhikkhu
saÃ±Ã±Ä�vedayitanirodhaá¹�  samÄ�panno  tassa  pi  kÄ�yasaá¹…khÄ�rÄ�  niruddhÄ�,  paá¹‐
ippassaddhÄ�, vacÄ«saá¹…khÄ�rÄ� niruddhÄ� paá¹ippassaddhÄ�, cittasaá¹…khÄ�rÄ� niruddhÄ�
paá¹ippassaddhÄ�,  Ä�yu  aparikkhÄ«no,  usmÄ�  avÅ«pasantÄ�,  indriyÄ�ni  vippasannÄ�ni,
YvÄ�yaá¹� Ä�vuso mato kÄ�lakato yo cayaá¹� bhikkhu saÃ±Ã±Ä�vedayitanirodhaá¹� samÄ�panno,
idaá¹� tesaá¹� nÄ�nÄ�karaá¹‡anti.
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Chapter XVII: Contemplation
in the Dhamma

1 By Soma Thera

[416|353] NibbÄ�na the goal of contemplation in the Buddhaâ€™s teaching is reached with the attain‐
ment of knowledge (aÃ±Ã±Ä�rÄ�dhanÄ�), through gradual training, gradual work, and gradual
practice  (anupubbasikkhÄ�,  anupubbakiriyÄ�,  anupubbapaá¹ipadÄ�).  Says  the  Master,  â€˜Truly,  the
penetration of knowledge occurs not abruptlyâ€™ (na Ä�yatakenâ€™ eva aÃ±Ã±Ä�paá¹ivedho). Step
by step, and not in the manner of a jumping frog, does a person progress on the Noble Path. Having
fulfilled virtue first, then concentration, and after that wisdom, does one attain full sanctitude in the

Buddhaâ€™s doctrine.2 

The order and method of development of the Path is shown in the Ratha- vinÄ«ta Sutta of the Majjhima
NikÄ�ya. There are seven purifications taught there. They are: purification of virtue, purification of
mind, purification of view, purification of transcending doubt, purification of knowledge and vision of
what is and is not the Path, purification of knowledge and vision of practice, purification of knowledge
and vision.

These seven have to be developed one by one, in the order given in the sutta mentioned above, because
of the dependence of concentration on virtue, and of wisdom on concentration. The purifications have
been set forth with an illustration of seven carriages arranged for Pasenadi, the king of Kosala, from
SÄ�vatthi to SÄ�keta. No carriage takes the king beyond the one next to it on the road to SÄ�keta,
and the last carries him to his destination. The carriages arranged for the yogi going to NibbÄ�na are
the seven purifications. No purification takes the yogi beyond the one next to it on the road to  Nib‐
bÄ�na, and it is by the last that he reaches his bourne.

Virtue is fulfilled by the first purification, concentration, by the second, and wisdom that precedes the
Supramundane Path by the  next  four  purifications.  The last  purification is  attained in  the  Supra‐
mundane Path-moment when all the factors of the Noble Path occur together. The purifications [417|
354] cannot function out of place. Each of the purifications has to work in its proper place, and do
what it should to aid the others in fulfilling the yogiâ€™s aim. None of these can be ignored as they

are all vital parts of single system.3 

The gradualness of the Path of the Buddha is also taught in the following passage: â€˜The attainment
of knowledge at once, bhikkhus, I do not make known; still the attainment of knowledge occurs by
gradual training, gradual work, and gradual practice. How bhikkhus, does the attainment of know‐
ledge occur, by gradual training, work, and practice? Here, a man imbued with faith draws near; draw‐
ing near, he sits down near by; sitting down near by, he pays attention; paying attention, he hears the
doctrine; having heard the doctrine, he remembers it; of what he remembers, he examines the mean‐
ing; while he examines the meaning, the teachings become intelligible to him; when to him the teach‐
ings become intelligible, ardour is born in him; when he is with ardour, he becomes energetic; having
become energetic, he investigates the nature, of things; having investigated the nature of things, he
strives to reach the Path; while striving to reach the Path, he realises truly by his mental body the

highest truth and sees it, having penetrated it with wisdomâ€™.4 [418|355]

Further the Buddha says in this connection that if that man had no faith, he would not have drawn
near, sat down near by, and while paying attention, heard the doctrine and realised the truth.

1. * Bosat, July, 1959.

2.  [A. TV,  201]:  Yam  pi  PahÄ�rÄ�da  imasmiá¹�  dhammavinaye  anupubbasikkhÄ�  anupubbakiriyÄ�
anupubbapaá¹ipadÄ�  na  Ä�yatakenâ€™eva aÃ±Ã±Ä�paá¹ivedho. (=na Ä�yatakena aÃ±Ã±Ä�paá¹‐
ivedho  ti  maá¹‡á¸�Å«kassa  uppatitvÄ�  gamanaá¹�  viya  Ä�ditova  sÄ«lapÅ«raá¹‡Ä�diá¹�  akatvÄ�
arahattapaá¹ivedho nÄ�ma natthÄ«ti paá¹ipÄ�á¹iyÄ� pana silasamÄ�dhipaÃ±Ã±Ä�yo pÅ«retvÄ� va
sakkÄ�  arahattaá¹�  pettunti  attho â€” [Mp. p.  762],  Ven.  RatmalÄ�ne DharmÄ�rÄ�ma NÄ�yaka
Sthaviraâ€™s Sinhalese ed.)
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Conscientiousness and the fear of doing evil are called the world-protecting qualities.5 These must be

strong in one who, by faith in the Jewels, wishes to purify his virtue.6 These world-protecting qualities
make for the refinement of mind essential for the purification of virtue, the first stage in the orderly
progress of the Buddhist yogi.

One who observes the precepts carefully is never callous in regard to othersâ€™ good. He acts in a
way that does not harm, injure, or distress others. The yogi bent on reaching the first stage of purity

wants to be entirely free from any sense of guilt or remorse,7  as they are not helpful to tranquillity,
which he wants to acquire, and which has to be supported by strong virtue. Until a man has penet‐
rated the meaning of virtue and appreciated fully its importance for the attainment of jhÄ�na, which
has been described by the Buddha as a state that is separate from sense-desires and other mental con‐

ditions that hinder the development of insight,8  he does not produce the sensitiveness necessary for
the purification of the first stage of progress on the Path.

One who is established in the purity of virtue has to guard his senses so that he may not be over‐
whelmed, by evil thoughts. This is done by making the mind see things in the way leading to right un‐
derstanding. Such a one trains himself in the practice of detachment, neutrality, or indifference, to all
that he contacts.

3.  [M. I, 148-50] (RathavinÄ«ta Sutta):  Tena hâ€™ a Ä�vuso upaman-te karissÄ�mi, upamÄ�ya pâ€™
idhâ€™ ekacce viÃ±Ã±Å« purisÄ� bhÄ�sitassa atthaá¹� ajÄ�nanti. SeyyathÄ� pi Ä�vuso raÃ±Ã±o
Pasenadissa  Kosalassa  SÄ�vatthiyaá¹�  paá¹ivasantassa  SÄ�kete  kiÃ±cid-eva  accÄ�yikaá¹�
karaá¹‡Ä«yaá¹�  uppajjeyya,  tassa  antarÄ�  ca  SÄ�vatthiá¹�  antarÄ�  ca  SÄ�ketaá¹�  satta
rathavinÄ«tÄ�ni  upaá¹á¹hapeyyuá¹�.  Atha  kho  Ä�vuso  rÄ�jÄ�  Pasenadi  Kosalo  SÄ�vatthiyÄ�
nikkhamitvÄ�  antepuradvÄ�rÄ�  paá¹hamaá¹�  rathavinÄ«taá¹�  abhirÅ«heyya,  paá¹hamena
rathavinÄ«tena  dutiyaá¹�  rathavinÄ«taá¹�  pÄ�puá¹‡eyya;  paá¹hamaá¹�  rathavinÄ«taá¹�  vissajjeyya
dutiyaá¹�  rathavinÄ«taá¹�  abhirÅ«heyya,  dutiyena  rathavinÄ«tena  tatiyaá¹�  rathavinÄ«taá¹�
pÄ�puá¹‡eyya;  dutiyaá¹�...pÄ�puá¹‡eyya;  tatiyaá¹�â€¦.  pÄ�puá¹‡eyya;  catutthaá¹�  pÄ�puá¹‡eyya;
paÃ±camaá¹�  rathavinÄ«taá¹�  vissajjeyya  chaá¹á¹haá¹�  rathavinÄ«taá¹�  abhirÅ«heyya,  chaá¹á¹hena
rathavinÄ«tena  sattamaá¹�  rathavinÄ«taá¹�  pÄ�puá¹‡eyya;  chaá¹á¹haá¹�  rathavinÄ«taá¹�  vissajjeyya
sattamaá¹�  rathavinÄ«taá¹�  abhirÅ«heyya,  sattamena  rathavinÄ«tena  sÄ�ketaá¹�  anupÄ�puá¹‡eyya
antepuradvÄ�raá¹�.  Tam-enaá¹�  antepuradvÄ�ragataá¹�  samÄ�naá¹�  mittÄ�maccÄ�
Ã±Ä�tisÄ�lohitÄ�  evaá¹�  puccheyyuá¹�:  IminÄ�  tvaá¹�  mahÄ�rÄ�ja  rathavinÄ«tena
SÄ�vatthiyÄ�  SÄ�ketaá¹�  anuppatto  antepuradvÄ�ran-ti.  Kathaá¹�  byÄ�karamÄ�no  nu  kho
Ä�vuso  rÄ�jÄ�  Pasenadi  Kosalo  sammÄ�  byÄ�karamÄ�no  byÄ�kareyyÄ�ti.â€”Evaá¹�
byÄ�karamÄ�no  kho  Ä�vuso  rÄ�jÄ�  Pasenadi  Kosalo  sammÄ�  byÄ�karamÄ�no  byÄ�kareyya:
Idha  me SÄ�vatthiyaá¹�  paá¹isavantassa  SÄ�kete  kiÃ±cid-eva  accÄ�yikaá¹�  karaá¹‡Ä«yaá¹�  uppajji.
Tassa me antarÄ� ca SÄ�vatthiá¹� antarÄ� ca SÄ�ketaá¹� satta rathavinÄ«tÄ�ni upaá¹á¹hapesuá¹�.
Atha  kvÄ�haá¹�  SÄ�vatthiyÄ�  nikkhamitvÄ�  antepuradvÄ�rÄ�  paá¹hamaá¹�  rathavinÄ«taá¹�
abhirÅ«hiá¹�,  paá¹hamena  rathavinÄ«tena  dutiyaá¹�  rathavinÄ«taá¹�  pÄ�puá¹‡iá¹�;  paá¹hamaá¹�
rathavinÄ«taá¹� nissajiá¹� dutiyaá¹� rathavinÄ«taá¹� abhirÅ«hiá¹�, dutiyena rathavinÄ«tena tatiyaá¹�
rathavinÄ«taá¹� pÄ�puá¹‡iá¹�, dutiyaá¹�â€¦.pÄ�puá¹‡iá¹�; tatiyaá¹�... pÄ�puá¹‡iá¹�; catutthaá¹�
pÄ�puá¹‡iá¹�; paÃ±camaá¹� rathavinÄ«taá¹� nissajiá¹� chaá¹á¹haá¹� rathavinÄ«taá¹� abhirÅ«hiá¹�,
chaá¹á¹hena  rathavinÄ«tena  sattamaá¹�  rathavinÄ«taá¹�  pÄ�puá¹‡iá¹�;  chaá¹á¹haá¹�  rathavinÄ«taá¹�
nissajiá¹�  sattamaá¹�  rathavinÄ«taá¹�  abhirÅ«hiá¹�,  sattamena rathavinÄ«tena SÄ�ketaá¹�  anuppatto
antepuradvÄ�ran  ti.  Evaá¹�  byÄ�karamÄ�no  kho  Ä�vuso  rÄ�jÄ�  Pasenadi  Kosalo  sammÄ�
byÄ�karamÄ�no  byÄ�kareyyÄ�ti.â€”  Evam-eva  kho  Ä�vuso  sÄ«lavisuddhi  yÄ�vad-eva
cittavisuddhatthÄ�, cittavisuddhi yÄ�vad-eva diá¹á¹hivisuddhatthÄ�, diá¹á¹hivisuddhi yÄ�vad-eva kaá¹…
khÄ�vitaraá¹‡avisuddhatthÄ�,  kaá¹…khÄ�vitaraá¹‡avisuddhi  yÄ�vad-eva  maggÄ�-
maggaÃ±Ä�á¹‡adassanavisuddhatthÄ�,  maggÄ�maggaÃ±Ä�á¹‡adassanavisuddhi  yÄ�vad-eva  paá¹‐
ipadÄ�Ã±aá¹‡Ä�dassanavisuddhatthÄ�,  paá¹ipadÄ�Ã±aá¹‡adassanavisuddhi  yÄ�vad-eva
Ã±Ä�á¹‡adassanavisuddhatthÄ�,  Ã±Ä�á¹‡adassanavisuddhi  yÄ�vad-eva  anupÄ�dÄ�  parinib‐
bÄ�natthÄ�. AnupÄ�dÄ� parinibbÄ�natthaá¹� kho Ä�vuso Bhagavati brahmacariyaá¹� vussatÄ«ti.

4. [M. I, 479-80] (KÄ«á¹Ä�giri Sutta): NÄ�haá¹� bhikkhave Ä�dikenâ€™eva aÃ±Ã±Ä�rÄ�dhanaá¹�
vadÄ�mi,  api  ca  bhikkhave  anupubbasikkhÄ�  anupubbakiriyÄ�  anupubbapaá¹ipadÄ�
aÃ±Ã±Ä�rÄ�dhanÄ�  hoti.Katthan ca bhikkhave anupubbasikkhd anupubbakiriya anupubbapafipada an‐
harddhana  hoti?  Idha  bhikkhave  saddhÄ�jÄ�to  upasaá¹…kamati,  upasaá¹…kamanato  payirupÄ�sati,
payirupÄ�santo  sotaá¹�  odahati,  ohitasoto  dhammaá¹�  suá¹‡Ä�ti,  sutvÄ�  dhammaá¹�  dhÄ�reti,
dhatÄ�naá¹�  dhammÄ�naá¹�  atthaá¹�  upaparikkhati,  atthaá¹�  upaparikkhato  dhammÄ�
nijjhÄ�naá¹�  khamanti,  dhammanijjhÄ�nakhantiyÄ�  sati  chando jÄ�yati,  chandajÄ�to  ussahari,  us‐
sahitvÄ� tuleti, tulayitvÄ� padahati, pahitatto samÄ�no kÄ�yena câ€™eva paramaá¹� saccaá¹� sacchi‐
karoti paÃ±Ã±Ä�ya ca naá¹� ativijjha passati.
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As earth, water, fire, and air, are not affected, and not worried, repelled, or vexed, by what is cast on
them, so the yogi must be possessed of unshakable serenity and calm, in all circumstances. Then the

things that flow into his mind through the senses will not be able to inflame him.9 

Control of the sense-faculties, abandoning of thoughts of sense-desires, bringing into being the factors
of  enlightenment,  and protecting the sign of  [419|356] concentration,  are aspects  of  right  effort  to
which the yogi has to pay attention. The practice of contemplation however, is born with the effort to
control the sense-faculties. It may be rightly said that the long journey to peace and immunity from
mental ill through the Path does not really begin until the restraint of sense-faculties, which stops the
arising of thoughts useless for release from ill, become habitual to the yogi. When control of the sense-
faculties becomes strong and a habit, it makes for the maturing of the qualities necessary for intuition
of highest freedom. The value of constant practice of restraint of the sense-faculties is brought out in
the story given below of the Elder MahÄ�tissa who dwelt on Cetiya Hill (Mihintale).

The Elder was once going for alms to AnurÄ�dhapura. A woman who had quarrelled with her hus‐
band having thought, â€˜Remaining alone in the house is better than this unpleasant marriage5, got on
to the road early in the morning, fully trimmed up and decked out like a divine nymph, to go towards
Mihintale. And she who was going to the house of her relatives saw on the way the worshipful Elder
of calm demeanour and broke out into wanton laughter with low intent of making him look at her.
The Elder, who was walking with attention on his basic contemplation subject, wondering â€˜What is
it?â€™ looked up. And because of his seeing the row of bones of her teeth, his own contemplation
subject of bones became clear to his mind. Developing insight then and there, he attained the Fruit of
Arahatship. So it is said:

Having beheld the bones that were her teeth,
And called back to mind his first perception,
The elder, who was standing in that place,
Indeed, arrived at the consummate state.

The husband, who was going in search of her, saw the Elder and asked him, â€˜Venerable sir, did you
see a woman going?â€™. The Elder replied:

I know not whether what passed
Through this place was a man or woman,
But I know that on this highway

There is going a frame of bones.10 

One who is devoted to control of the senses should keep all evil thoughts out of his mind and be unre‐
mitting in his effort to be on the alert  remembering the teaching of the Buddha on diligence (ap‐
pamÄ�da), and also keep his thoughts directed on grasping the meaning of the Dhamma, by study of,

5. [A. I, 51]: Dveâ€™me bhikkhave sukkÄ� dhammÄ� lokaá¹� pÄ�lenti. Katame dve? Hiri ca ottappaÃ± ca.

6.  [A. IV,  336]:  Hirottappe  sati  hirottappasamÄ�pannassa  upanisampanno  hoti  indriyasaá¹�varo,
indriyasaá¹�vare sati indriyasaá¹�varasampannassa upanisampannam hoti silaá¹�.

7.  [A. V, 1]:  Ekamantaá¹� nisinno kho Ä�yasmÄ� Ä€nando Bhagavantaá¹� etad avoca â€˜kimatthiyÄ�ni
bhante  kusalÄ�ni  sÄ«lÄ�ni  kimÄ�nisaá¹�sÄ�niâ€™  ti?  â€˜Avippaá¹isÄ�ratthÄ�ni  kho  Ä€nanda
kusalÄ�ni silÄ�ni avippaá¹isÄ�rÄ�nisaá¹�sÄ�nÄ«â€™ ti.

8.  [A. II,  211]:  So  ime  paÃ±ca  nÄ«varaá¹‡e  pahÄ�ya  cetaso  upakkilese  paÃ±Ã±Ä�ya  dubbalÄ«karaá¹‡e
Viviccâ€™ eva kÄ�mehiâ€¦. peâ€¦. catutthaá¹� jhÄ�naá¹� upasampajja viharati.

9.  [M. I,  423-24] (MahÄ�-RÄ�hulovÄ�da  Sutta):  Paá¹havÄ«samaá¹�  RÄ�hula  bhÄ�vanaá¹�
bhÄ�vehi,  paá¹havÄ«samaá¹�  hi  te  RÄ�hula,  bhÄ�vanaá¹�  bhÄ�vayato  uppannÄ�
manÄ�pÄ�manÄ�pÄ�  phassÄ�  cittaá¹�  na  pariyÄ�dÄ�ya  á¹‐
hassanti. SeyyathÄ� pi RÄ�hula paá¹haviyÄ� sucim pi nikkhipanti asucim pi nikkhipanti gÅ«tagatam pi
nikkhipanti  muttagatam pi  nikkhipanti  khelagatam pi  nikkhipanti  pubbagatam pi  nikkhipanti  lohitagatam pi
nikkhipanti, na ca tena paá¹havi aá¹á¹Ä«yati vÄ� harÄ�yati vÄ� jigucchati vÄ�, evam eva kho tvaá¹�
RÄ�hula paá¹havÄ«samaá¹� bhÄ�vanaá¹� bhÄ�vehi... cittaá¹� na pariyÄ�dÄ�ya á¹hassanti.

Ä€posamaá¹�  RÄ�hula  bhÄ�vanaá¹�  bhÄ�vehi....  Tejosamaá¹�....  VÄ�yosamaá¹�....
Ä€kÄ�sasamaá¹� RÄ�hula bhÄ�vanaá¹� bhÄ�vehiâ€¦. cittaá¹� na pariyÄ�dÄ�ya á¹hassanti.

10. [Vis. Mag. 21]:
TassÄ� dantaá¹á¹hikaá¹� disvÄ� pubbasaÃ±Ã±aá¹� anussari;
Tatthâ€™ eva so á¹hito thero arahattaá¹� apÄ�puá¹‡Ä« ti.
â€¦
NÄ�bhijÄ�nÄ�mi itthÄ« vÄ� puriso vÄ� ito goto,
api ca aá¹á¹hisanghÄ�á¹o gacchaâ€™ esa mahÄ�pathe ti.
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and reflection on, it. In that way the ardent disciple makes use of all his contacts to help [420|357] the
ripening of his wisdom. For bringing about that state of wisdom the yogi has to give attention to the
practice of mindfulness and full  awareness.  Mindfulness is  required in all  effective contemplation.
Through full awareness one learns to do everything with deliberation and not on the spur of the mo‐
ment. Mindfulness belongs to the aggregate of concentration of the Noble Path ; it has to be highly de‐
veloped before success in jhÄ�na, meditation, that is aloof from sense-desires, and other evil states of
mind, can be achieved. When contemplatives are weak in remembering what should be remembered
at the proper time their mindfulness is ineffective and full awareness of what is fit to be done, is not
present. Then they also lack wise consideration, which is necessary for overcoming adventitious defile‐

ments, and are assailed by passion.11 The story of the Elder TissabhÅ«ti, given in the commentary to
the  SabbÄ�sava Sutta,  illustrates what happens, when through lack of mindfulness and full aware‐
ness, one considers an object unwisely. It is said that this Elder was overcome by passion for an object
of the opposite sex, while he was collecting alms in a village, but by means of immediate reflection on
the danger of such a mental state, he abandoned the defilement by suppression, and returned to his
monastery. The object,  however,  came up to him in a dream. Seeing danger in it,  he was strongly
moved to rid himself of the disturbing thought. He visited a teacher of contemplation. Having got
from him a contemplation subject connected with the foulness of the body and opposed to lust, he

practised contemplation in a jungle, and attained the third Path of Sanctitude after destroying lust.12 

Mindfulness may also be likened to the driver of the yogiâ€™s car,13 which travels to NibbÄ�na, be‐
cause it is mindfulness that keeps the mind to the right path, does not let the mind fall into any state of
excess or deficiency, and makes for the smooth working of all other mental qualities. In this sense
mindfulness may also be called a protector and a refuge of the mind. Mindfulness prevents the arising
of mental discord; who practises mindfulness applies himself to every action in the right way and is
circumspective, planful, scrutinising, and bright of mind.

All kinds of contemplation for the production of serenity (samatha) and of insight (vipassanÄ�) are in
a sense forms of mindfulness. Mindfulness is [421|358] the central factor in the development of amity
(mettÄ�),  which  is  a  contemplation  subject  of  serenity  and  in  pondering  on  things  (dham‐
mÄ�nupassanÄ�), which is a contemplation subject of pure insight (suddhavipassanÄ�); so mindful‐
ness is wanted in all wholesome activities of the yogi, and has been compared to a salt-tempering re‐

quired for all curries.14 

Mindfulness is above all the quality chiefly instrumental in organising mental activity generally, mak‐

ing it useful and coherent, producing mental catharsis (cittavodÄ�na).15 

RÅ«pamhi sankiliá¹á¹hamhi sankilissanti mÄ�á¹‡avÄ�,
RÅ«pe suddhe visujjhanti anakkhÄ�taá¹� Mahesiá¹‡Ä�.
Cittamhi sankiliá¹á¹hamhi sankilissanti mÄ�á¹‡avÄ�,

11. Cp. [A. I, 10]: Pabhassaram idaá¹� bhikkhave cittaá¹� taÃ± ca kho Ä�gantukehi upakkilesehi upakkiliá¹á¹‐
haá¹�.  Taá¹�  assutavÄ�  puthujjano yathÄ�bhÅ«taá¹�  nappajÄ�nÄ�ti.  TasmÄ�  assutavato  puthuj‐
janassa citta-bhÄ�vanÄ� natthÄ« ti vadÄ�mÄ« ti.

Pabhassaraá¹�  idaá¹�  bhikkhave cittaá¹�  taÃ± ca kho Ä�gantukehi upakkilesehi vippamuttaá¹�.  Taá¹�
sutavÄ�  ariyasÄ�vako  yathÄ�bhÅ«taá¹�  pajÄ�nÄ�ti.  TasmÄ�  sutavato  ariyasÄ�vakassa  citta-
bhÄ�vanÄ� atthÄ« ti vadÄ�mÄ« ti.

12.  [Ps. I,  66]:  Maá¹‡á¸�alÄ�rÄ�mavÄ�si-MahÄ�-TissabhÅ«tittherassa  viya.  So  kira  tasmiá¹�  yeva
vihÄ�re  uddesaá¹�  gaá¹‡hÄ�ti.  Athâ€™assa  gÄ�me piá¹‡á¸�Ä�ya  carato  visabhÄ�gÄ�rammaá¹‡e
kileso uppajji. So taá¹� vipassanÄ�ya vikkhambhetvÄ� vihÄ�raá¹� agamÄ�si. Tassa supinante pi taá¹�
Ä�rammaá¹‡aá¹�  upaá¹á¹hÄ�si.  So,  ayaá¹�  kileso  vaá¸�á¸�hitvÄ�  apÄ�yasaá¹�vattaniko  hotÄ« ti
saá¹�vegaá¹�  janetvÄ�  Ä�cariyaá¹�  Ä�pucchitvÄ�  vihÄ�rÄ�  nikkhamma  MahÄ�-
Sangharakkhitattherassa  santike  rÄ�gapaá¹ipakkhaá¹�  asubhakammaá¹á¹hÄ�naá¹�  gahetvÄ�
gumbantaraá¹�  pavisitvÄ�  paá¹�sukÅ«lacÄ«varaá¹�  pattharitvÄ�  nisajja  anÄ�gÄ�mimaggena
paÃ±cakÄ�magunarÄ�gaá¹�  chinditvÄ�,  ntthÄ�ya  Ä�cariyaá¹�  vanditvÄ�  punadivase
uddesamaggaá¹� pÄ�puá¹‡i.

13. [S. V, 6]; Sati Ä�rakkhasÄ�rathi.

14.  [S. V, 115]:  SatiÃ± ca kvÄ�haá¹� bhikkhave sabbatthikaá¹� vadÄ�mÄ«ti. (=SatiÃ± ca kvÄ�haá¹�
bhikkhave  sabbâ€™  atthikaá¹�  vadÄ�mÄ«  ti,  loá¹‡a-dhÅ«panaá¹�  viya  sabbattha  icchitabbaá¹�
vadÄ�mÄ« ti atthoâ€”Spk. III, 171).

15. [S. III, 151]: Cittasaá¹�kilesÄ� bhikkhave sattÄ� saá¹�kilissanti, cittavodÄ�nÄ� sattÄ� visujjhanti.
(=citta-sankilesÄ� ti, sunahÄ�tÄ�pi hi sattÄ� citta-sankilesenâ€™ eva sankilissanti. Mala-ggahita-sari‐
rÄ�pi cittassa vodanattÄ� visujjhanti. Tenâ€™ Ä�hu porÄ�á¹‡Ä�:
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Citte suddhe visujjhanti: iti vuttaá¹� MahesinÄ�â€”[Spk. II, 327]).
and perfecting sense-faculty restraint. In connection with control of the sense-faculties it has been

compared to a rope that restrains a rebellious elephant.16 Pure intellectual activity cannot come to be
unless the mind is freed of the dirt of false imaginings, judgment and views, through mindfulness,
which produces right understanding through its ability to discriminate, choose what is good, and
eliminate what is ill.

The development of mind (cittabhÄ�vanÄ�) takes place through serenity (samatha), which elimin‐
ates obstructions to clear thinking. Without such elimination clear vision due to analysis that is to say,
insight (vipassanÄ�) can never arise. Serenity has been described thus, â€˜What extinguishes, des‐
troys, the hostile things beginning with sense-desire is serenity; it is a name for concentrationâ€™. In‐
sight has been explained thus, â€˜What sees things in different ways, according to impermanence and
the like, is insight; it is a name for wisdomâ€™. These two, serenity and insight, are essential, factors of
the Supramundane Path. But they are also necessary to the antecedent part of the Path leading to the
highest. In the antecedent part of the Path these two are mundane factors. Thus they have first to be

developed as mundane qualities before they can become supramundane.17 

Of the great  suttas in which both serenity (samatha) and insight (vipassanÄ�) have been combined,
the most popular are the Satipaá¹á¹hÄ�na Sutta of the Majjhima NikÄ�ya, and the MahÄ� Satipaá¹á¹‐
hÄ�na Sutta of the DÄ«gha NikÄ�ya. Now both these discourses on the foundations of mindfulness
lay more stress on the development of insight, but the aim of these suttas is to lead the yogi to the real‐
isation of the highest according to the inevitable method of attainment [422|359] taught in the Noble
Eightfold Path, that is, by following the order of the seven purifications.

The yogi who wishes to train himself in contemplation, that is, in the higher training of the mind (adhi‐
cittasikkhÄ�), and of wisdom (adhipaÃ±Ã±Ä�sikkhÄ�), should be one who, having perfected his
purity of virtue and exercised himself in the control of the sense-faculties (indriya saá¹�vara), has well
established himself in mindfulness and full awareness  (satisampajaÃ±Ã±a). Concentrating on a con‐
templation subject of serenity (samatha kammaá¹á¹hÄ�na) at first, he should labour to suppress the

hindrances and stop distraction.18 In the Paá¹isambhidÄ� Magga (I, 27), it is said that the abandoning
of  the  hindrances  by  suppression  occurs  in  him  who  develops  the  First  JhÄ�na

(vikkhambhanappahÄ�naÃ± ca nÄ«varaá¹‡Ä�naá¹� paá¹hamajjhÄ�naá¹� bhÄ�vayato).19  Of no state
before the First JhÄ�na has it been said by the Blessed One that it is separate from sense-desires and
separate from other evil states, that is to say, aloof from the hindrances that obstruct clear vision, by

being far from the plane of the sensuous (kÄ�mÄ�vacara bhÅ«mi).20 

16. [Th. 1141]:
Ä€rammaá¹‡e taá¹� balasÄ� nibandhisaá¹� nÄ�gaá¹� va thambhamhi dalhÄ�ya rajjuyÄ�,
taá¹� me suguttaá¹� satiyÄ� subhÄ�vitaá¹� anissitaá¹� sabbabhavesu hehisi.

17. [Pts.-a. I, 125]: Samatho ca vipassanÄ� cÄ� â€˜ti kÄ�macchandÄ�dayo paccanÄ«kadhamme vinÄ�seti
â€˜ti samatho, samÄ�dhissâ€™ etaá¹� nÄ�maá¹�. AniccatÄ�divasena vividhehi Ä�kÄ�rehi dhamme
vipassatÄ« â€˜ti vipassanÄ�, paÃ±Ã±Ä�yâ€™ etaá¹� nÄ�maá¹�. Ime pana dve DasuttarapariyÄ�ye
pubbabhÄ�gÄ� â€˜ti vuttÄ�, SangÄ«tipariyÄ�ye ca lokiya-lokuttara-missakÄ� ti.

18.  [D. I,  71]:  So  iminÄ�  ca  ariyena  sÄ«lakkhandhena  samannÄ�gato  iminÄ�  ca  ariyena  indriya-
saá¹�varena  samannÄ�gato  iminÄ�  ca  ariyena  sati-sampajaÃ±Ã±ena  samannÄ�gato  imÄ�ya  ca
ariyÄ�ya  santuá¹á¹hiyÄ�  samannÄ�gato  vivittaá¹�  senÄ�sanaá¹�  bhajati,  araÃ±Ã±aá¹�  rukkha-
mÅ«laá¹� pabbataá¹� kandaraá¹� giri-guhaá¹� susÄ�naá¹� vana-patthaá¹� abbhokÄ�saá¹� palÄ�la-
puÃ±jaá¹�. So pacchÄ�bhattaá¹� piá¹‡á¸�apÄ�ta-paá¹ikkanto nisÄ«dati pallaá¹…kaá¹� Ä�bhujitvÄ�
ujuá¹� kÄ�yaá¹� panidhÄ�ya parimukhaá¹� satiá¹� upaá¹á¹hapetvÄ�.

So  abhijjhaá¹�  loke  pahÄ�ya  vigatÄ�bhijjhena  cetasÄ�  viharati,  abhijjhÄ�ya  cittaá¹�  parisodheti.
VyÄ�pÄ�da-padosaá¹�  pahÄ�ya avyÄ�panna-citto  viharati,  sabba-pÄ�á¹‡a-bhÅ«ta-hitÄ�nukampÄ«
vyÄ�pÄ�da-padosÄ� cittaá¹� parisodheti. ThÄ«na-middhaá¹� pahÄ�ya vigata-thÄ«na-middho viharati,
Ä�loka-saÃ±Ã±Ä«  sato  sampajÄ�no  thÄ«na-middhÄ�  cittaá¹�  parisodheti.  Uddhacca-kukkuccaá¹�
pahÄ�ya  anuddhato  viharati,  ajjhattaá¹�  vÅ«pasanta-citto  uddhacca-kukkuccÄ�  cittaá¹�  parisodheti.
Vicikicchaá¹�  pahÄ�ya tiá¹‡á¹‡a-vicikiccho viharati,  qkathaá¹�kathÄ« kusalesu dhammesu vicikicchÄ�ya
cittaá¹� parisodheti.

19.  [Pts.-a. I, 122]:  PaÃ±casu pahÄ�á¹‡esu yaá¹� sasevÄ�le udake pakkhittena ghaá¹ena sevÄ�lassa viya
tena tena lokiyasamÄ�dhinÄ� nÄ«varaá¹‡Ä�dÄ«naá¹� paccanÄ«kadhammÄ�naá¹� vikkhambhanaá¹�
dÅ«rikaraá¹‡aá¹�,  idaá¹�  vikkhaá¹�bhanapahÄ�á¹‡aá¹�  nÄ�ma.  VikkhambhanappahÄ�á¹‡aÃ±  ca
nivaraá¹‡Ä�naá¹�  paá¹hamajjhÄ�naá¹�  bhÄ�vayato  â€˜ti  nÄ«varaá¹‡Ä�naá¹�  yeva  pahÄ�á¹‡aá¹�
pÄ�kaá¹attÄ�  vuttan,  â€˜ti  veditabbaá¹�.  NÄ«varaá¹‡Ä�ni  hi  jhÄ�nassa  pubbabhÄ�ge  â€˜pi
pacchÄ�bhÄ�ge â€˜pi na sahasÄ� cittaá¹� ajjhottaranti; ajjhotthaá¹esu ca tesu jhÄ�naá¹� parihÄ�yati.
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The whole teaching of the two main Satipaá¹á¹hÄ�na Suttas on inner development belongs to the ante‐
cedent (mundane) part of the way (pubbabhÄ�gamagga) or the antecedent (mundane) part of pro‐

gress (pubbabhÄ�gapaá¹ipadÄ�).21 

MaggÄ�nâ€™aá¹á¹hangiko seá¹á¹ho saccÄ�naá¹� caturo padÄ�
virÄ�go seá¹á¹ho dhammÄ�naá¹� dipadÄ�naÃ± ca cakkhumÄ�.
Eso va maggo nâ€™atthâ€™ aÃ±Ã±o dassanassa visuddhiyÄ�
etasmiá¹� tumhe paá¹ipajjatha MÄ�rassâ€™etaá¹� pamohanaá¹�
etasmiá¹� tumhe paá¹ipannÄ� dukkhassâ€™antaá¹� karissathÄ�â€� ti

suttaá¹� Ä�haritvÄ� á¹hapesi.

20.  [D. I,  73]:  So  viviccâ€™  eva  kÄ�mehi  vivicca  akusalehi  dhammehi  savitakkaá¹�  savicÄ�raá¹�
vivekajaá¹� pÄ«ti-sukhaá¹� paá¹hamajjhÄ�naá¹� upasumpajja viharati.

21.  [Ps. I,  230-31]:  Keci  pana,  â€œNa pÄ�raá¹�  diguá¹‡aá¹�  yantiâ€�  ti  ([Sn. 714])  Ä�gatanayena,
yasmÄ� ekavÄ�raá¹� nibbÄ�naá¹� gacchati, tasmÄ� ekÄ�yano ti pi vadanti. Taá¹� na yujjati. Imassa
hi atthassa sakiá¹� ayano ti iminÄ� byaÃ±janena bhavitabbaá¹�. Yadi pana ekaá¹� ayanam assa, ekÄ� gati
pavattÄ« ti evaá¹�  atthaá¹�  yojetvÄ�  vucceyya, byaÃ±janaá¹�  yujjeyya; attho pana ubhayathÄ�  pi na
yujjati. KasmÄ�? Idha pubbabhÄ�gamaggassa adhippetattÄ�. KÄ�yÄ�di-catu-Ä�ram-maá¹‡appavatto
hi  pubbabhÄ�gasatipaá¹á¹hÄ�namaggo  idhÄ�dhippeto;  na  lokuttaro.  So  ca  aneka-vÄ�ram  pi  ayati,
anekaÃ±  câ€™  assa  ayanaá¹�  hotiâ€¦.  Thero  (Tipiá¹aka-Culla-NÄ�gatthera)  cintesi:  AmahÄ�kaá¹�
Ä�cariyo  sabbapariyattiko  tepiá¹ako  sutabuddho.  EvarÅ«passÄ�pi  nÄ�ma  bhikkhuno  ayaá¹�  paÃ±ho
Ä�lulati. AnÄ�gate mama bhÄ�tikÄ� imaá¹� paÃ±haá¹� Ä�lulissanti. Suttaá¹� gahetvÄ� imaá¹�
paÃ±haá¹�  niccalaá¹�  karissÄ�mi  ti  Paá¹isambhidÄ�maggato,  â€œEkÄ�yano  maggo  vuccati
pubbabhÄ�gasatipaá¹á¹hÄ�namaggo.

22. See n. 1.

23. [Pts. I,41-2]; [D. II, 313]: See n. 1 (d).

24.  [As. 164]:  KÄ�madhÄ�tusamatikkamanato  hi  kÄ�marÄ�gapaá¹Ã¬pakkhato  ca  idaá¹�  jhÄ�naá¹�
kÄ�mÄ�nam eva nissaraá¹‡aá¹�. See n. 1 (b).

25. [M. III, 129-30]: Yan taá¹� nekkhammena Ã±Ä�tabbaá¹�, nekkhammena daá¹á¹habbaá¹�, nekkhammena
pattabbaá¹�,  nekkhammena  sacchikÄ�tabbaá¹�,  taá¹�  vata  Jayaseno  rÄ�jakumÄ�ro  kÄ�mamajjhe
vasanto  kÄ�me  paribhuÃ±janto  kÄ�mavitakkehi  khajjamÄ�no  kÄ�mapariá¸·Ä�hena
pariá¸�ayahamÄ�no  kÄ�mapariyesanÄ�ya  ussukko  Ã±assati  vÄ�  dakkhati  vÄ�  sacchi  vÄ�
karissatÄ«ti n'etaá¹� á¹hÄ�naá¹� vijjati.

26. []A. V, 1-2: Ekamantaá¹� nisinno kho Ä�yasmÄ� Ä€nando Bhagavantaá¹� etad avoca â€˜kimathtiyÄ�ni
bhante  kusalÄ�ni  sÄ«lÄ�ni  kimÄ�nisaá¹�sÄ�nÄ«â€˜ti?  â€˜Avippaá¹isÄ�ratthÄ�ni  kho  Ä€nanda
kusalÄ�ni  sÄ«lÄ�ni  avippaá¹isÄ�rÄ�nisaá¹�sÄ�nÄ«â€˜ti.  â€˜Ä€vippaá¹isÄ�ro  pana  bhante
kimatthiyo  kimÄ�nisaá¹�soâ€™ti?  â€˜Avippaá¹isÄ�ro  kho  Ä€nanda  pÄ�mujjattho
pÄ�mujjÄ�nisaá¹�soâ€™ ti.  â€˜PÄ�mujjaá¹�  pana bhante kimatthiyaá¹�  kimÄ�nisaá¹�sanâ€™ ti?
â€˜PÄ�mujjaá¹� kho Ä€nanda pÄ«tatthaá¹� pÄ«tÄ�nisaá¹�sanâ€˜ ti. â€˜PÄ«ti pana bhante kimatthiyÄ�
kimÄ�nisaá¹�sÄ�â€™ ti? PÄ«ti kho Ä€nanda passaddhatthÄ�  passaddhÄ�nisaá¹�saâ€˜ ti.  Passaddhi
pana  bhante  kimatthiyÄ�  kimÄ�nisaá¹�sÄ�â€™  ti?  â€˜Passaddhi  kho  Ä€nanda  sukhatthÄ�
sukhÄ�nisamsÄ�â€™  ti.  â€˜Sukhaá¹�  pana  bhante  kimatthiyaá¹�  kimÄ�nisaá¹�sanâ€™  ti?
â€˜Sukhaá¹� kho Ä€nanda samÄ�dhatthaá¹� samÄ�dhÄ�nisaá¹�sanâ€˜ ti. â€˜SamÄ�dhi pana bhante
kimatthiyo  kimÄ�nisaá¹�soâ€™  ti?  â€˜SamÄ�dhi  kho  Ä€nanda  yathÄ�bhÅ«taÃ±Ä�á¹‡adassanattho
yathÄ�bhÅ«taÃ±Ä�á¹‡adassanÄ�nisaá¹�soâ€™  ti.  â€˜YathÄ�bhÅ«taÃ±Ä�á¹‡Ä�dassanaá¹�  pana
bhante  kimatthiyaá¹�  kimÄ�nisaá¹�sanâ€™ ti?  â€˜YathÄ�bhÅ«taÃ±Ä�á¹‡adassanaá¹�  kho  Ä€nanda
nibbidÄ�virÄ�gatthaá¹� nibbidavirÄ�gÄ�nisaá¹�sanâ€™ ti? NibbidÄ�virÄ�go pana bhante kimat‐
thiyo  kimÄ�nisaá¹�soâ€™  ti?  NibbidÄ�virÄ�go  kho  Ä€nanda  vimuttiÃ±Ä�á¹‡adassanattho  vimut‐
tiÃ±Ä�á¹‡adassanÄ�nisaá¹�soâ€™  ti. (=YathÄ�bhÅ«taÃ±Ä�á¹‡adassanattho  ti  Ä�disu
yathÄ�bhÅ«taÃ±Ä�á¹‡adassanaá¹�  nÄ�ma.  taruá¹‡avipassanÄ�;  nibbidÄ�  nÄ�ma  balavavipas‐
sanÄ�; virÄ�go nÄ�ma maggo; vimutti nÄ�ma arahattaphalaá¹�; Ã±Ä�á¹‡adassanaá¹� nÄ�ma pac‐
cavekkhanaÃ±Ä�á¹‡aá¹�â€”[Mp. V, 1]).
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The teaching of these two suttas comprises the preparatory training in contemplation, the development
of mundane concentration and insight. It has already been [423|360] said that the teaching of the dis‐
courses on the foundations of mindfulness, the Satipaá¹á¹hÄ�na Suttas, is a combination of serenity
and insight and that it lays stress on insight. But the practice of serenity in these suttas on mindfulness
is not something that can be ignored. The Satipaá¹á¹hÄ�na Suttas do not permit of restriction only to
the development of insight. In short the practice of serenity (samatha) in these suttas is not optional. It
is necessary for the cultivator of mindfulness to bring into being both serenity and insight, because the
first leads to the second, and the practice of the first, that is, serenity is unavoidable for the beginner in
the practice of the Foundations of Mindfulness, according to the pattern of the standard suttas on the
subject. The insight taught in these suttas can be developed only by those who have the purity of virtue
(sÄ«lavisuddhi) and the purity of mind (cittavisuddhi), which is always taught in the books as the
product of serenity, mental purity, which must be in existence before one begins to purify oneâ€™s

views.27 
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27. 
[Vis. Mag. 436]: SÄ«te patiá¹á¹hÄ�ya naro sapaÃ±Ã±o cittaá¹� paÃ±Ã±aÃ± ca bhÄ�vayan ti ettha

cittasÄ«-sena niddiá¹á¹ho samÄ�á¸�hi sabbÄ�karena bhÄ�vito hoti, tad anantarÄ� pana paÃ±Ã±Ä�
bhÄ�vetabbÄ�.
[Vis. Mag. 443]:  Ettha pana yasmÄ� imÄ�ya paÃ±Ã±Ä�ya khandhâ€™-Ä�yatana-dhÄ�tu-indriya-
sacca-  paá¹iccasamuppÄ�dÄ�dibhedÄ�  dhammÄ�  bhÅ«mi.  SÄ«lavisuddhi  ceva  cittavisuddhi  cÄ�  ti
imÄ�  dve  visuddhiyo  mÅ«laá¹�.  Diá¹á¹hivisuddhi  kankhÄ�vitaraá¹‡avisuddhi
maggÄ�maggaÃ±Ä�á¹‡adassanavisuddhi  paá¹ipadÄ�Ã±Ä�á¹‡adassanavisuddhi  Ã±Ä�á¹‡adassa-
navisuddhi  ti  imÄ�  paÃ±ca  visuddhiyo  sarÄ«raá¹�.  TasmÄ�  tesu  bhÅ«mÄ«su  tesu  maggesu  ugga‐
haparipucchÄ�vasena  Ã±Ä�á¹‡aparicayaá¹�  katva  mÅ«labhÅ«tÄ�  dve  visuddhiyo  sampÄ�detvÄ�
sarÄ«rabhÅ«tÄ� paÃ±cavisuddhiyo sampÄ�dentena bhÄ�vetabbÄ�.

[Vis.  Mag. 587]:  IdÄ�ni  yÄ�  imesu  bhÅ«mi-bhÅ«tesu  dhammesu  uggahaparipucchÄ�vasena
Ã±Ä�á¹‡aparicayaá¹�  katvÄ�:  sÄ«lavisuddhi  câ€™eva  cittavisuddhi  cÄ�  ti  dve  mÅ«labhÅ«tÄ�
visuddhiyo  sampÄ�detabbÄ�  ti  vuttÄ�,  tattha  sÄ«lavisuddhi  nÄ�ma  suparisuddhaá¹�
pÄ�timokkhasaá¹�varÄ�di catubbidhaá¹� silaá¹�, taÃ± ca SÄ«laniddese vitthÄ�ritam eva, cittavisuddhi
nÄ�ma  sa  upacÄ�rÄ�  aá¹á¹ha  samÄ�pattiyo,  tÄ�  pi  cittasisena  vutta-SamÄ�dhiniddese
sabbÄ�kÄ�rena vitthÄ�ritÄ� eva. TasmÄ� tÄ� tattha vitthÄ�rita-mayenâ€™eva veditabbÄ�. Yaá¹�
pana  vuttaá¹�:  diá¹á¹hivisuddhi...  .imÄ�  paÃ±ca  visuddhiyo  sarÄ«ran  ti  tattha  nÄ�marÅ«pÄ�naá¹�
yÄ�thÄ�vadassanaá¹� diá¹á¹hivisuddhi nÄ�ma.

 So the Buddha begins his instruction in the two standard Satipaá¹á¹hÄ�na Suttas by setting forth
the way of producing serenity through mindfulness on breathing (Ä�nÄ�pÄ�nasati), for purifica‐
tion of mind through the meditation, jhÄ�na, by which he himself attained full enlightenment, sam‐

bodhi, and of which he said, â€˜This truly is the way to enlightenment (eso va maggo bodhÄ�ya).22 

The placing of the first tetrad of the  Ä€nÄ�pÄ�nasati  Sutta at the very beginning of the two main
Satipaá¹á¹hÄ�na Suttas is clear indication of the necessity of at least the First JhÄ�na, the first medita‐
tion of the plane of form, for getting rid of the hindrances and coming to the proper ground for the de‐
velopment of insight, the ground that is aloof from sense-desires and other evil states. It is certain that,
from the structure of the Satipaá¹á¹hÄ�na Suttas, the testimony of other suttas, and the whole architec‐
ture of the Noble Eightfold Path seen from different angles, there is no getting away from the fact that
the development of insight is impossible to one who has not brought into being the antecedent part of
the Path, at least, the First JhÄ�na. This is because it is admitted on all hands that the lowest jhÄ�na
needed in the Supramundane Path is the First JhÄ�na. [424|361]

It should be clear to those who know the Texts that there is no way of avoiding the practice of serenity
and the development of at least the First JhÄ�na, in the antecedent part of the Noble Path according to
the facts mentioned below. The Buddha placed the first tetrad of the Ä€nÄ�pÄ�nosati Sutta, an exer‐
cise in serenity, at the very beginning of the two main Satipaá¹á¹hÄ�na Suttas; the Paá¹isambhidÄ� pas‐
sage cited above attributes  the abandoning of the hindrances by suppression to one who develops
nothing less than the First JhÄ�na; the Buddha does not apply the words, â€˜having separated himself
from sense-desires, having separated himself from evil statesâ€™, namely, from the hindrances, to a
winner of a lower state than the First JhÄ�na; and the Buddha has defined Right Concentration, Sam‐

mÄ�samÄ�dhi, as the four jhÄ�nas, and not anything lower than them.23 

No progress in contemplation leading towards the Supramundane Path is possible without at least get‐
ting the First  JhÄ�na. The practice of insight is unfruitful, ineffective, and obstructed when it is at‐
tempted without going away from thought-proximity to the sensual plane, kÄ�mabhÅ«mi. In one who
has  attained the  First  JhÄ�na a  proper  environment  is  created internally  for  the  intuition  of  the
highest as well as for progress in the antecedent part of the Path that is connected with insight-devel‐
opment.

Of the First JhÄ�na, from the time of coming to which a yogi undergoes the first great transformation of
consciousness, it is said that it is the escape from sensuality. That escape is due to the factor of unifica‐
tion in the jhÄ�na brought about by concentration on what is not connected with sense-desire. With
the escape into the consciousness of the First JhÄ�na the sensuous realm is not in being for the yogi,
since attainment of this jhÄ�na is only possible with abandoning the sensuous realm. As the light of a
lamp is not in being when there is full darkness, so jhÄ�na is not in being when sense-desires, which
are contrary to it, are present. As by leaving the hither bank the reaching of the thither bank takes
place, so by giving up sense-desires the First JhÄ�na is reached. The First JhÄ�na, owing to its tran‐
scension of the element of the sensuous (kÄ�madhÄ�tu samatikkapnanato) and its being opposed to
sensuous lust (kÄ�mÄ�rÄ�ga paá¹ipakkhabhÄ�vato), is truly free from sense-desires. In the sense of
escape from sense-desires this  jhÄ�na is renunciation according to the Venerable SÄ�riputta Ther‐

aâ€™s words. This is the escape from sense-desires, namely, renunciation.24 [425|362]

In the DantabhÅ«mi Sutta of the Majjhima NikÄ�ya, the Blessed one says that it is not possible for one
who is given to a life of pleasure, who indulges himself in sensual delights, who is devoured by sensu‐
al thoughts, who is consumed with the fever of sensual enjoyment, and who is eager in the pursuit of
the sensually pleasant, to experience, see, or realise, what has to be experienced, seen, and realised by

renunciation of sense-desires.25  Now sense-desires and the other hindrances to the First  JhÄ�na are
not conducive to the penetration of things and seeing them as they are. So, for the development of in‐
sight (vipassanÄ�),  the bringing into being of the First  JhÄ�na is  indispensable according to the

Buddhaâ€™s teaching, that is to say, the words of the Buddha in the Pali Texts.26  There is no doubt
that  according  to  the  Bodhisattaâ€™s  words  repeated  by  the  Buddha  in  conformation,  the  First
JhÄ�na is truly the way to enlightenment, and so this jhÄ�na has a specially important place in the
Buddhaâ€™s scheme of salvation.

[426|363]

a. 

b. 

290


	I. Prefaces
	Electronic edition note
	Dedication quote
	Editorial data
	Dedication
	Prefatory Note to Original Draft Translation
	Acknowledgments (Original Draft Translation)
	Preface

	II. In Memoriam: Soma MahÄ� Thera (1898â€”1960)
	III. Introduction
	Tipiá¹aka SanghapÄ�la Thera of Funan
	The Visuddhimagga
	The Vimuttimagga and the Visuddhimagga

	IV. Bibliography
	Abbreviations

	V. Introductory discourse
	Salutation
	Introductory stanza
	Path of freedom described
	Merits of acknowledgement of the path
	Three trainings
	The meaning of training
	Removal of impurities
	The three kinds of good
	The three kinds of happiness
	Perfection of the middle way

	VI. On distinguishing virtue
	Virtue defined
	Salient characteristic of virtue
	Function, manifestation and near cause of virtue
	Benefits of virtue
	Meaning of virtue
	Virtue and mode of life
	Thee kinds of virtue
	What produces virtue
	Stages in virtue
	Impediments and causes of virtue
	Groups of virtue (various)
	First group of two in virtue
	Second group of two in virtue
	Third group of two in virtue
	Fourth group of two in virtue
	Fifth group of two in virtue
	Sixth group of two in virtue
	Seventh group of two in virtue
	Eighth group of two in virtue
	Ninth group of two in virtue
	Tenth group of two in virtue
	First group of three in virtue
	Second group of three in virtue
	Third group of three in virtue
	Fourth group of three in virtue
	Fifth group of three in virtue
	Sixth group of three in virtue
	Seventh group of three in virtue
	Eighth group of three in virtue
	First group of four in virtue
	Second group of four in virtue
	Third group of four in virtue
	Fourth group of four in virtue
	Fifth group of four in virtue
	Fifth group of four in virtue summarized

	What purifies virtue
	Causes through which one dwells in virtue

	VII. On austerities
	The thirteen austerities
	Brief explanation of the thirteen austerities
	â€˜Dirt-ragsâ€™
	â€˜Three robesâ€™
	â€˜Begged foodâ€™
	â€˜Regular alms-roundâ€™
	â€˜One-eatingâ€™
	â€˜Measured foodâ€™
	â€˜No food after timeâ€™
	â€˜Dwelling in a peaceful placeâ€™
	â€˜Dwelling under a treeâ€™
	â€˜Dwelling in a dewy placeâ€™
	â€˜Dwelling among the gravesâ€™
	â€˜Any chanced upon placeâ€™
	â€˜Always sitting and not lying downâ€™
	Expedience in the observance of the austerities
	Miscellaneous teachings

	VIII. On distinguishing concentration
	Meaning of concentration
	Salient characteristic etc.
	Benefits produced by concentration
	Obstacles to concentration
	Causes of concentration
	Requisites of concentration
	Kinds of concentration (Various)
	Two kinds of concentration
	Three kinds of concentration
	Four kinds of concentration
	Five kinds of concentration

	Miscellaneous teachings
	Why four and five meditations are taught


	IX. On approaching a good friend
	Qualities of a good friend
	The search for a good friend
	A beginnerâ€™s duties

	X. The distinguishing of behaviour
	Kinds of behaviour
	Fourteen kinds of persons
	Fourteen kinds reduced to seven
	Modes of practice
	Seven reduced to three
	Causes of behaviour
	Elements as causes of behaviour
	The humours as causes of behaviour
	Seven aspects of behaviour
	On robbing, begging, sitting, sleeping and resort
	Miscellaneous teachings

	XI. The distinguishing of the subjects of meditation
	Thirty-eight subjects of meditation
	Method of discovering the qualities
	By way of meditation
	By way of transcending
	By way of increasing
	By way of cause
	By way of object
	By way of speciality
	By way of plane
	By way of seizing
	By way of person

	XII. Entrance into the subject of meditation
	Section One
	Earth kasiá¹‡a, its practice, salient characteristic, function and near cause
	Benefits
	Meaning of kasiá¹‡a
	Kinds of earth
	Non-prepared earth
	On making a mandala
	Method of earth kasiá¹‡a meditation
	Tribulations of sense-desires illustrated in twenty similes
	Renunciation and its benefits
	Method of practice of earth kasiá¹‡a
	Three ways of sign-taking
	Grasping sign
	The after-image
	The sign
	Protecting the sign
	Access-meditation
	Fixed meditation, jhÄ�na
	Increasing of the kasiá¹‡a
	Skilfulness in fixed meditation, jhÄ�na
	Ten ways
	Simile of the horse-chariot
	Simile of the inked-string
	The first meditation, jhÄ�na
	Three kinds of separation from lust and demeritorious states
	Two kinds of lust
	Roots of demerit
	Reasons for treating lust and demerit separately
	Separation from demeritorious states
	Difference between lust and demerit
	Initial and sustained application of thought
	Initial application and sustained application of thought discriminated
	Similes of the bell etc.
	Similes of the bird etc.
	Solitude
	Joy and bliss
	Five kinds of joy
	Bliss
	Five kinds of bliss
	Differences between joy and bliss
	First meditation (jhÄ�na)
	Five hindrances
	Five factors
	Similes of chariot and army
	Three kinds of goodness
	Ten characteristics
	Twenty-five benefits
	Simile of the bath-attendant
	Three kinds of rebirth
	Meditation which partakes of deterioration, stability, distinction and penetration

	Section Two
	The simile of the young cow
	Entrance into the second meditation, jhÄ�na
	Simile of the pool of water
	The third meditation, jhÄ�na
	Simile of the calf
	Simile of the lotus pond
	The fourth meditation, jhÄ�na
	Simile of the white cloth
	The sphere of the infinity of space
	The concentration of the sphere of infinite consciousness
	The sphere of nothingness
	The sphere of neither perception nor non-perception
	Miscellaneous teachings
	The water kasiá¹‡a
	The fire kasiá¹‡a
	The air kasiá¹‡a
	The blue-green kasiá¹‡a
	The yellow kasiá¹‡a
	The red kasiá¹‡a
	The white kasiá¹‡a
	The light kasiá¹‡a

	Section Three
	The (separated) space kasiá¹‡a
	The consciousness kasiá¹‡a
	Miscellaneous teachings
	The ten perceptions of putrescence
	(1) The perception of bloatedness
	(2) The perception of discolouration
	(3) The perception of festering
	(4) The perception of the fissured
	(5) The perception of the gnawed
	(6) The perception of the dismembered
	(7) The perception of the cut and the dismembered
	(8) The perception of the blood-stained
	(9) The perception of worminess
	(10) The perception of the bony
	Miscellaneous teachings
	The recollection of the Buddha
	The recollection of the law
	The recollection of the community of bhikkhus
	The recollection of virtue
	The recollection of liberality
	The recollection of deities


	Section Four
	Mindfulness of respiration
	Benefits
	Procedure
	Counting, connection, contacting and fixing
	Sixteen ways of training in mindfulness of respiration
	The three trainings
	The four foundations of mindfulness
	The seven enlightenment factors
	Mindfulness of death
	Similes of the foam, plantain trunk and bubble
	Mindfulness of body
	Thirty-two parts of the body
	Mindfulness in thirteen ways
	The worms that rely on the body
	Bones of the body
	Impurity of the body
	Some diseases
	The recollection of peace
	Miscellaneous teachings

	Section Five
	The immeasurable thought of loving-kindness
	Disadvantages of anger and resentment
	Simile of the saw
	Twelve means of removing hatred
	Simile of the pond
	Ten perfections
	The four resolves
	The immeasurable thought of compassion
	The immeasurable thought of appreciative joy
	The immeasurable thought of equanimity
	Miscellaneous teachings
	The determining of the four elements
	Twenty ways of grasping the element of earth
	Twelve ways of grasping the element of water
	Four ways of grasping the element of fire
	Six ways of grasping the element of air
	The four elements
	Simile of the puppet
	The loathsomeness of food
	The dwelling of the homeless


	XIII. The five forms of higher knowledge
	Three kinds of supernormal power
	Seven kinds of supernormal power
	Procedure of developing supernormal power
	Supernormal power of resolve
	Supernormal power of transformation
	Supernormal power caused by mind
	Miscellaneous teachings
	Divine hearing
	Knowledge of othersâ€™ thoughts
	Recollection of past lives
	Divine sight
	Miscellaneous teachings

	XIV. On distinguishing wisdom
	Wisdom defined
	Benefits of wisdom
	Meaning of wisdom
	Two kinds of wisdom
	Groups of wisdom (various)
	First group of three in wisdom
	Second group of three in wisdom
	Third group of three in wisdom
	First group of four in wisdom
	Second group of four in wisdom
	Third group of four in wisdom
	Fourth group of four in wisdom
	Fifth group of four in wisdom
	Sixth group of four in wisdom
	Seventh group of four in wisdom
	Eighth group of four in wisdom
	Ninth group of four in wisdom
	Tenth group of four in wisdom
	Eleventh group of four in wisdom


	XV. The five methods
	Section One
	The aggregate of form
	Four primaries defined
	Derived material qualities
	Sense-organ of eye
	Sense-organ of ear
	Sense-organ of nose
	Sense-organ of tongue
	Sense-organ of body
	Difference between the four primaries and derived matter
	Simile of the three sticks
	Material qualities by way of arising
	Material qualities by way of group
	Material qualities by way of birth
	Material qualities by way of diversity,â€”groups of two in material qualities
	Groups of three in material qualities
	Four kinds of material qualities
	Material qualities by way of unity
	Aggregate of feeling
	Aggregate of perception
	Aggregate of formations
	Thirty-one similes
	Aggregate of consciousness
	Through sense-organ-object
	Through object
	Through states
	Through word meaning
	Through characteristic
	Through discrimination
	Through comprehension
	Twelve sense-organs and sense-objects
	Through word meaning
	Through limits
	Through condition
	Simile of the thread
	Simile of the mango
	Element method
	Conditioned arising method
	(a) Direct order
	(b) Reverse order

	Ignorance
	Formations
	Simile of the seeds
	Simile of the sun
	Simile of the two bundles of reeds
	Simile of the seed, shoot and plant
	What conditions ignorance
	Simile of the colours of a painter
	Conditioned arising to be known in seven ways
	First three links
	Death of the ignorant craving evil-doer
	Action, action-sign, destiny, destiny-sign
	Four group division
	Twenty modes
	Direct and reverse order
	Mundane and supramundane conditioned arising
	Four kinds of conditioned arising
	Through comprehension

	Section Two
	The four noble truths
	Truth of ill
	Five groups of clinging
	Two kinds of ill
	Three kinds of ill
	Truth of the origin of ill
	Truth of the cessation of ill
	Truth of the path leading to cessation of ill
	Through word meaning
	Through characteristics
	Through series
	In brief
	Similes of the poisonous tree, the ship, the burden
	Through discrimination
	Through enumeration
	Through sameness
	Through difference
	Through one kind etc.
	Through inclusion


	XVI. On discerning truth
	Section One
	Aggregates, elements, sense-spheres
	Similes of the three hundred halberds and of the burning head
	Procedure
	Differences between name and form
	Summary of the truth of ill
	Cause and condition of ill
	The purity of transcending uncertainty
	Truth of cessation
	Truth of the path
	One hundred and eighty ways of knowing the five clinging aggregates
	Impermanence, ill, not-self
	The signless, the unhankered, and the void
	The knowledge of the rise and fall
	Defilement-grasp
	Concentration-grasp
	Insight-grasp
	Two ways of grasping of thought-characteristics
	Characteristics of rise and fall in three ways
	Acquiring the highest knowledge
	Simile of the bird surrounded by fire
	Four states
	Non-effort in the arising of the formations
	Reviewing of breaking up
	Breaking up through three ways
	(a) Through assemblage
	(b) Through duality
	(c) Through understanding

	Similes of drum-sound, town of gods, lightning

	Section Two
	Fear knowledge
	Similes of the man with the sword, poisonous snake, and heap of fire
	Knowledge of the desire for release
	Adaptive knowledge
	Knowledge of adoption
	Similes of the boat, lamp, and sun
	Simile of the burning city
	Three fetters
	Once-returner
	Non-returner
	Saintship
	Three kinds of stream-entrant
	Five kinds of non-returner
	Simile of the fiery sparks
	Miscellaneous teachings
	Serenity and insight
	Initial application of thought and bare insight
	Joy
	Feeling
	Plane
	Faculties
	The three emancipations
	Emancipation and the entrance into it
	One hundred and thirty-four defilements
	Three immoral roots
	The three kinds of seeking
	The four corruptions
	The four knots
	The four floods
	The four yokes
	The four clingings
	The four wrong courses of action
	The five kinds of meanness
	The five hindrances
	The six roots of contention
	The seven latencies
	The eight worldly conditions
	The nine conceits
	The ten defilements
	The ten courses of unskilful actions
	The ten fetters
	The ten errors
	The twelve reversals
	The twelve arisings of unskilful thought
	The two enjoyments
	Enjoyment of the fruit
	A second point of view
	A third point of view
	The signless concentration of mind
	The enjoyment of the dissolution of perception and sensation


	XVII. Contemplation in the Dhamma

