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A7 Preface| . . . . . . xiii

A.1 Electronic edition note

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

(a) Sections in the front matter were reordered — short dedications, prefatory notes, acknowledgements
were moved under the new heading Prefaces for clarity.

(b) Index and glossaries are skipped in the electronic edition.

(c) The Additions and Corrections section was applied and is therefore skipped.

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

(e) Citation references were fixed (Ibid. expanded, inconsistent citation abbreviations fixed). Bibliogra-
phy was somewhat reorganized.

(f) 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.

(g) 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.

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

(j) Publisher’s note on Gedatsu-Dd-Ron vs. Cié-to-tao-lun was removed as the few confusing instances
were fixed in the text itself.

A.2 Dedication quote

Anupubbena medhavi thokathokam khane khane
kammaro rajatass’ 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)

A.3 Editorial data

{41ii}
The Path of Freedom (Vimuttimagga)
By the Arahant Upatissa
Translated into Chinese as Cié-to-tao-lun by Tipitaka Sanghapala of Funan

Translated from the Chinese by Rev. N. R. M. Ehara, Soma Thera, and Kheminda Thera
Buddhist Publication Society. Kandy, Sri Lanka

{51iii}

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 © 1995 Buddhist Publication Society

ISBN 955-24-0054-6

Reprinted and Donated for free distribution by The Corporate Body of the Buddha Educational
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

(8lini}

A.4 Dedication

Dedicated to the memory of
The Venerable Maha Nayaka Thera, Paelaéné Siri Vajirafiana of Vajirarama, Colombo, Ceylon
and

The Venerable Myin Mu Myo Sayadaw, Pandava Maha Thera of the Satipatthana Monastery, Moulmein,
Burma.

{1{Dwiii}
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Prefatory Note to Original Draft Translation

A.5 Prefatory Note to Original Draft Translation

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 Nanjio’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.

A.6 Acknowledgments (Original Draft Translation)

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

For having encouraged us, we offer our hearty thanks to Dr. C. A. F. Rhys Davids, |. F. McKechnie Esq.,
(England); Prof. Dr. Wilh, Geiger (Germany); Dr. B. C Law, Ven. Nyanatiloka Mahd Thera, Ven. Narada 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

A.7 Preface

As stated elsewhere (In Memoriam, page|xviil) the draft translation of the Cié-fo-tdo-lun (being the Chinese
name for the Vimuttimagga, rendered as Gedatsu Do Ron in Japanese) was completed in four months.
Therefore it was thought that it needed some revision. This the Venerable Soma Thera intended 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 Translation during the war
had to be given up. With the end of the war, however, conditions were even less favourable. 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. Further, 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 dayakas 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
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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 Nanamoli 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
Vimuttimagga, the Reverend N. R. M. Ehara and the Venerable Soma Maha Thera.

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 Thera’s notes. All the longer Pali
quotations in the footnotes, except a few from the Visuddhimagga and some from the Dhammasarigani etc.,
were inserted by me. They are given in full mainly with the idea of helping the 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 myself amply rewarded.

Since the Introduction had already been sent to the Printers by the time the ‘Encyclopaedia of Buddhism’
(1961 Government of Ceylon, Fascicule A-Aca) was out, the following is included here. In his article,
Abhidharma Literature, Dr. Kogen Mizuno makes three statements on page 78 of the Encyclopaedia
regarding the Vimuttimagga: (1) that the Vimuttimagga (along with the Dhammapada, the Atthakavagga of
the Suttanipata etc.) “probably belonged to the Abhayagiri sect and not to the Mahavihara sect” (paragraph
B continued from the previous page); (2) that “He (i. e., the Venerable Buddhaghosa Thera) evidently
studied the Vimuttimagga, which was a manual of the Abhayagirivihara sect” (paragraph c); and (3)
“That the Vimuttimagga, was Upatissa’s work and belonged to the Abhayagirivihara sect is mentioned in
the tika (sub-commentary, i.e., Dhammapala’s Paramatthamafijiisa) of the Visuddhimagga” (paragraph c).

The first statement, (1) above, says that the Vimuttimagga “probably belonged to the Abhayagiri sect”,
while the second, (2) above, says “Vimuttimagga, which was a manuel of the Abhayagirivihara sect”. How,
precisely, did probability in paragraph b became certainty in paragraph c? As for the third statement,
(3) above, the Paramatthamaiijiisi does not say that the Vimuttimagga “belonged to the Abhayagirivihara
sect” 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 Abhayagirivihara and the Vimuttimagga does not
prove that the latter belonged to the Abhayagirivihara sect. For details see [ntroduction, pageJxxxiland n]

2, page[o4|of the present translation.

I have derived much help from Prof. Dr. P. V. Bapat’s Vimuttimagga and Visuddhimagga—a Compar-
ative Study [[Vim. Mag. and Vis. Mag/]|, and the Venerable Nanamoli Thera’s translation of the Visud-
dhimagga—The Path of Purification [[Vis. Mag.]. The Pali Text Society’s Pali-English Dictionary 1921, and
Trenchner’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
encouragement made my work less difficult.

To the Venerable Madihé Pafifidstha Maha Nayaka Thera of Vajirarama 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 Nanavira Thera for his welcome suggestions and the readiness with which he helped
in many ways.
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To Mr. W. Joseph Soysa who helped in reading over some of the proofs. He has always been much
interested 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 (puiifiakamma) with great faith (saddhd) wishing his father,
Mudaliyar D. D. Weerasuria J. P., who passed away on 25. 5. 1949, the happiness of Nibbana. 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.
Vijirarama, Colombo, Ceylon.

Kheminda Thera, October 2505/1961.
{35xxxiv}
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FRONT B

IN MEMORIAM: SOMA MAHA THERA (1898—1960)

Aciram vat’ ayam kayo pathavim adhisessati

Chuddho apetavififiano, nirattham va kalingamr.rﬂ

Truly it will not be long before this body lies in the earth, bereft of consciousness, like a useless piece {1Mehoriam
of wood, which is thrown away.

— Soma Thera’s translation in "“Words Leading to Disenchantment”, Bosat, Oct. 1959.

Truly, indeed, it was not long, after—just four months since he wrote this article—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 Maha Thera, for, but for his
indomitable 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 others 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, “Better wear out than rust out”.

Soma Maha Thera was born on December 23,1898, in Kotahena, Colombo, and passed away at
Vajirarama, Bambalapitiya, Colombo, Tuesday, February 23, 1960. His father was Emmanuel Marian
Perera Pulle, and his mother, Theresa Rodrigo Babapulle. His name was Victor Emmanuel Perera Pulle.
He received his education at St. Benedict’s College, Kotahena.

Once at the age of eleven, when he was told by his teacher that God made man, he promptly asked him,
“Who made God?”. The teacher, apparently unused to this sort of question from his pupils, snapped back,
“Do not question the antecedents of God”. 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 eagerly attended lectures and sermons on the Dhamma, the while reading what {11/x}
literature came his way on philosophy;, art, archaeology, history—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 reading 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.

1Dh. 41.

4227206 XVii


https://github.com/eudoxos/vism/commit/4a27206
https://github.com/eudoxos/vism/issues/new?title=Vimuttimagga%20issue%20at%20page%20xvii&body=(in%20version%204a27206%20dated%202024-03-11)

{12|xi}

In Memoriam: Soma Maha Thera (1898—1960)

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 sometime in
the publication of the “Blessing” which was edited by the then president of the association, 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 “A formula of associate worship’ﬂ to be
used by members of the Union at their monthly joint flower-offering 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.

The following extracts are from Mr. Michael’s article entitled “Apostle of the Dhamma”, written on
the passing away of Soma Maha Thera:

‘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
Master’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: “Nihil tetigit quod non ornavit”

‘These sterling qualities of Soma Thera were happily blended in a character in which humility and ser-
vice formed the keynote. He never spared himself. He gave till it hurt. He gave UNTO THIS LAST—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.

“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 1930s, 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.

‘Their motto was sacrifice and service and their main object was the economic and cultural development
of the country. The regular weekly programme of the Circle, all planned by Victor, included classes
in Pali, Hindi, Layman’s Law, History, Economics and politics. With what resourcefulness, with what
prevision of judgement and success, he organised and directed its activities towards the cultural and
literary formation of the day are now matters of history...

“Young Victor’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 making
the acquaintance of Mr. V. E. P. Pulle; and Mr. K. P. S. Menon, one of the most graceful and eloquent
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.

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 beings. 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, sympathising 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 beings. 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 Service trodden by the Master—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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‘For Victor Pulle reason was the touchstone of truth. In this quest, he studied comparative religion,
logic, philosophy—Dahlke and Schopenhauer had a particular appeal to him—art, sculpture, archaeology,
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 combined in himself such a vast amalgam of knowledge.
Literary and economic studies, however, could not satisfy his ardent 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 orientation.

‘Meditation, study, teaching the Dhamma, canonical research and his own trials and tribulation in the
process produced a vast transformation in Soma Thera. The élan and impulsiveness of the layman 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 “ragging” him
once in a way, that this great pioneer and savant, by a terrific ordeal 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 Master’s Way of Life.

‘As a writer, Soma Thera belongs to the genre whom Buffon’s dictum “Le style est I'homme meme” 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 recent years, his thoughts turned to
poetry. They all centre on the Dhamma. One of them recalls so naturally the self-abnegation of the bees
in Virgil’s lines “Sic vos, non vobis, mellificatis, apes”—not for yourself, ye bees, your cells ye fill—that the
verses “Giving Up” deserve quotation’ﬂ

One day, towards the end of 1928, our common friend, Mr. W. Joseph Soysa (Oliver as we call him),
introduced me to Victor. But it was hardly necessary. Simultaneously Victor and I knew that we had
been friends before, in an earlier lifeE] 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, “What is
the reason for this”? and himself answers: “Not to be known is the 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 (sankharas),
cut them off, and become free of them”—S. II, 190 (Soma Thera’s translation). This is no poetic fancy, as
at first sight it may appear to be. This is the word of the Supremely Enlightened One who has done with
poetic fancy. His is the vision of things as they are (yathabhiitafidgandassana). And this vision he describes
without exaggeration; for exaggeration the Buddhas do not indulge in.

3See|In Memoriam, page xxi}
4Since writing this the Ven. Vinita Thera of Vajirarama 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:

“As 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, ‘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 true—
Opposed mirrors each reflecting each—

That tho’ I knew not in what time or place,
Methought that I had often met with you,

And either lived in either’s heart and speech”.
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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 Theravada in his
country and that there was much that could be translated from the Mahayana 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 journey 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 (Svargaloka—heaven world),
Pisaloke (Visnuloka — Visnu’s world), we arrived in Krum Teb (Deva Nagara — 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 invited us to attend his English lectures on Mahayana.
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 host—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.

When we arrived at Kawatana-Machi, Jozaiji was being rebuilt. By the end of April, the building
operations over, our host set apart the new guesthouse for our use and called it the Lion Hall, “in honour”,
as he said, “of the Lion Isle, the home of my friends”. We spent a most pleasant and fruitful year in
our Lion Hall, for, it was here that the whole of the Gedatsu Do 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. Nyanatiloka Maha Thera was in Japan 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 welcomed 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 translating it
that very instant,—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 Vesak in Theravida 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 attractively twisted
and gnarled sufigi 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 recognize. At first we thought
they were well-grown violets. But soon found they were gotukola (Hydrocotyle 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.

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 Sambuddha
so clearly set forth in the Vimuttimagga. It was plain, open, and easy to understand. What it said reached
the heart direct — hadayangama seemed to be the correct word to describe one’s reaction 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, “Come back, come back again”. That was the last time we were to see him. For, though
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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 dayaka, had made all
arrangements for our ordination in an arafifidvasa (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 November 6, 1936,
Victor and I received our higher ordination with the Venerable Pandava Maha Thera of Taungwainggyi
Shewgyin Kyaung Taik, Moulmein, as teacher. Here we came to hear of the Venerable Narada Maha
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 Satipatthana method of meditation, too,
accompanied us to see the Sayadaw. His method was strictly in accordance with the Satipatthana Suttas
of the Digha and Majjhima Nikayas 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 ‘sole” 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 — that distressing
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 dayaka, 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 Vidyalankara Oriental College, Kelaniya, for a time.

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 Mahanadi Arama at Gampolawela, Then at the invitation of the late Sir
Baron Jayatilaka we visited Bangalore in 1939 with the Venerable Naravila Dhammaratana Maha 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 months’ stay there we were invited by the Venerable Nyanaponika
Maha 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 Nyanaloka Maha 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 Himrod’s Asthma Cure. It had to be lit with a
match and the fumes inhaled. Bhikkhu Soma could hardly walk two yards without this Himrod’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.
Where’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 poverty’s pressure? By giving up.
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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.

He lived in this “our little island home”, 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 Anapana 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 water’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.
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 Asokarama
in Nuwara Eliya for sometime. There, walking along in Moon Plains once, he was absorbed 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, “I am thoroughly fit. I can work even the
whole day”, reminiscent of the Lion Hall days when he really worked almost 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:

E’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.

At the invitation of the late Venerable Tai Tsu, the well known Buddhist leader of China, the Venerable
Madihé Panifiastha Thera (now Maha Nayaka 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-vasa, the rainy season residence, was spent in Shanghai after which the mission returned.
During this period Soma Thera’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
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groups of Buddhists. Arriving in Singapore in January 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 Sasanadhara Kanta Samitiya and The Banks’ 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 ‘Buddha
Jayanti’ 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 Maha Thera for his help, he threw himself wholeheartedly
into the work, for half-hearted effort was alien to his nature. Most of the editorials on the Dhamma in the
‘Buddha Jayanti’ 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 masterly articles on ‘The Greatest Mahanayaka
Thera of Our Time” and the editorial ‘A Maker of Good Men’ on the passing away of the. Venerable
Paelaéneé Siri Vajiranana Maha Nayaka 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 Paelaéné Siri Vajirafiana Maha Nayaka Thera at Vajirarama with
its well equipped library, Soma Thera came to reside once more at Vajirarama. Both the Maha Nayaka
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 Thera’s regard and respect for him kept
on increasing during the years. They used to converse on the Dhamma and on allied subjects such as
literature, history, grammar, folk-lore, and so on, for hours at a time. The Maha Nayaka Thera, too, was
always ailing, but when both of them began to converse they forgot their ailments. It might be wondered
how it was possible for one to get so interested in such a theme as grammar. But the Maha Nayaka 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 Maha Nayaka 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 Maha Nayaka Thera that he continued the conversation till three o’clock in the morning.

This early earnestness he maintained to the very end. How this long and earnest practice of the
Dhamma moulded Soma Maha Thera’s character is briefly shown in the following extracts from an article
by Ceylon’s Director of Education, Mr. S. F. de Silva: ‘I came to know the Venerable Soma Thera as Mr.
Victor Pulle some thirty years ago.... 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 earnestness and I often listened
to him arguing a point....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 Dhamma.... 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 Maha 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 island....To me his translation, edition and notes of the Satipatthana Sutta is
characteristic of the man. He was one who wanted to practise the Dhamma, and the Satipatthana Sutta was
to him ‘the one way for the ending of unhappiness’. I can see his mind in his introductory notes and his
interpretations of the text. The Venerable Soma Thera’s edition of the Satipatthana 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 the....end Alert and intensely alive in the search and practice of
the Truth, it is of these that the Buddha has said that ‘those who are heedful do not die’. 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 follow Him on the Noble Quest. May
the Venerable Soma Thera attain the Noble Quest he started some forty years ago’.

When one happens to be the only person in a powerful group to accept another teaching, much
opposition may be expected. This Victor had in plenty. At these times he resorted to the calm atmosphere
of Vajirarama, where the late Venerable Maha Nayaka Thera and the Venerable Narada Maha 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 Vidyalankara Oriental College, Kelaniya, found
that the opposition had grown into hostility, he had the ready sympathy and unstinted support of the
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late Venerable Lunupokuné Dhammananda Nayaka Thera, the Venerable Kirivattuduvé Siri Pafifiasara
Nayaka 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. Sagara 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 sima, chapter house, at the Mahabodhi Society’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 return to Ceylon
in early 1957, Soma Thera was invited by the German Dharmadiita Society to lead the first Buddhist
Mission to Germany in June that year, the other members being Vinita Thera, Mr. W Joseph Soysa and
myself. But though he underwent a serious operation just two weeks before the mission 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 months’
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, “No 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 before”.

Yet the work which he had undertaken absorbed all Soma Thera’s time and attention. He met the
leading Buddhists in Berlin, who were anxious to co-operate with the mission’s work, and soon there
began a series of weekly meetings at which Soma Thera read a paper in German which was followed 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 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 “Indian Week” which was a part of the ‘Sauerland Cultural Season’. About one hundred
people from all walks of life attended it. The 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 Maha 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 satisfying answers as had been given by Soma Maha 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 Maha 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 ill—this time with
renal colic—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, “I have gathered enough now but I have not time enough to give”. 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: “I 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 eminently
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qualified by way of knowledge and learning to fill the Chair of Eastern Religions which is now vacant”.

Mr. Guido Auster, the Director of the Oriental Department of the German State Library, Berlin, hearing

of his death wrote, “He contacted many personalities of the religious and intellectual life in Berlin and
Germany. He delivered lectures at various places, among them—most important in my opinion—several {23/xxii}
to pupils in our schools. He had an especially lucky hand in dealing with children and young people who
admired him. He was most patient towards enquirers and beginners”. Again, he says, “This impressive
personality, reminding me in his dignity of a high prelate during the Middle Ages, weilding not only
spiritual but also temporal power, has dissolved”.

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

‘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 questions—deep, simple, direct questions—the answers to which as
given by his parents and spiritual advisors did not satisfy him.

‘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.

‘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 associated
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.

‘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.

‘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. Sometimes he
seemed impulsive, sometimes even a shade pugnacious, but never, never, did he say or do a mean, false,
or deliberately unkind thing.

‘He was generous—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.

‘Soma Thera was a genuine monk. He observed the Vinaya rules with absolute strictness, never
permitting himself the slightest infringement, His standards were the highest. His life was a shining
example to others, Bhikkhus and lay-folk alike.

‘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 gone on, strong and assured, brave and smiling, kind, gentle, {24/xxiii}
untiring. The story is not done. We too must fare onward when our time comes. We shall meet again’.

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 Visnusarman 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: “Uncertain 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 sure” —
[Dh.-a.] IIL, 170; and from the Sutta—[S.]] IV, 211: “Mindfully and with complete awareness should a
bhikkhu meet his end. This is the advice I give you”.

‘I knew the Venerable Soma Maha Thera intimately for nearly thirty-two years. During this period 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.
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{26]xxv}

In Memoriam: Soma Maha Thera (1898—1960)

Before this event “the separation” referred to in the words of the Buddha: Piyehi vippayogo dukkho, “the
separation from the loved is ill”, did not seem so difficult a thing to bear. Now it appeared in a different
light.

The passing away of the Venerable Sariputta Thera caused in the Venerable Ananda Thera, who was
then only Sotapanna, 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
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 grewﬂ

And it is this ‘knowledge and understanding’ that he refers to as being ‘confused’ for him in the
following verses, when the Venerable Sariputta 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[f]

The following is a description by Soma Thera (Bosat, October 1959, pp. 170-71) of how the Buddha
comforted the Venerable Ananda Thera on this occasion:

“When the Buddha was told of the passing away of the Venerable Sariputta Thera, who was considered
to be the Commander of the Army of Righteousness, the Blessed One said this to the Venerable Ananda
Thera, who was upset, “Tell me Ananda, did Sariputta take the aggregate of virtue 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?’—'No Venerable Sir’.—Have I not, indeed, told
you before that with all that is dear, pleasing, involved are change, separation, and variation?”

‘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 Sariputta 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 Sariputta Thera’s passing away and no
one can stop the breaking of what is breakable by ordering that thing not to break’.

But when this peerless comforter, the Blessed One himself, passed away shortly afterwards the
Venerable Ananda Thera uttered the following verses:

5Psalms of the Brethren, 1039-44.
6Psalms of the Brethren, 1034.
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And is the comrade passed away,

And is the Master gone from hence?

No better friend is left, methinks,

Than to mount guard o’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 fallE]

Thus did the Venerable Ananda 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: Anavhato tato
aga, anufifiato ito gat%— “uncalled he hither came, unbidden soon to go’, Soma Maha Thera, too, came
uninvited and unbidden went away, the while having cheered some weary traveller on the way.

To me Soma Maha Thera was a kalyanamitta. In life he blessed me with the friendship extolled
by the Blessed One in no uncertain terms: Sakalam eva h-idam Ananda brahmacariyan yad idari kalyana-
mittatd kalyana-sahayata kalyﬁnu—sampavankatdﬂ—’the whole of this holy fife consists in noble friendship, in
association, in intimacy with what is noble’. 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:

Dhammarit vind natthi pitd ca mata
Tameva tanar saranatir patittha
Tasma hi bho kiccamaiifiarii pahaya
Sunatha dharetha caratha dhamme[l"|

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 itE]

May that ‘trusty, staunch, true friend’, the Venerable Soma Maha Thera, attain to that happiness, higher
than which there is none — Nibbana, the Happiness Supreme!

Vissasaparama fiati, nibbanarii paramari sukharr’ze]

Kheminda Thera, Vajirarama, Bambalapitiya, Colombo, September 3, 1960.
{271xxvi}

7Psalms of the Brethren, 1035-36.
8]. 111, 165 (Uraga Jataka).
9S.1, 87-8.

10Rasavahini.

11Soma Thera’s translation.

12Dh. 204.
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In the Journal of the Pali Text Society of 1919, there appeared an article by Prof. Dr. M. Nagai on “The
Vimutti-Magga, ‘The Way to Deliverance” ”. Referring to it Mrs. C. A. F. Rhys Davids in a letter dated
September 20, 1936 to the translators of the Gedatsu Do Ron (Vimuttimagga) said, “Then 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. Nagai’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 fit”.

This article of Prof. Nagai took the Buddhist world by surprise; for, according to the Ciilavariisa chapter
XXXVII, 236-39, when the Venerable Buddhaghosa Thera had written the Visuddhimagga at the behest of
the Mahasangha, 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 Mahasangha, it is said,
the devas produced the first two copies. It was then found that the three copies agreed in every detail. The
record goes on to say ([[Cv.] Ch. XXXVII, 241-43): ‘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: “without doubt, this
is Metteyya!” and handed over to him the books of the three Pitakas together with the commentary’ — Dr.
Geiger’s translation. By this statement it was, perhaps, only intended to stress the Venerable Buddhaghosa
Thera’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 Mahavihara Theras knew very
well that the Bodhisatta Metteyya could not have been born in this world at this time; — see, for instance,
the earlier statement of the Mahavarisa at [Mv.] ch. XXXII, 73: ‘Awaiting the time when he shall become
a Buddha, the compassionate Bodhisatta Metteyya dwells in the Tusita-city’— Dr. Geiger’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 Postscript to the Visuddhimagga
(found only in the Sinhalese texts and translated by Nanamoli Thera):

’

So may I in my last becoming
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Introduction

Behold the joys of Tavatirhsa,

And having in my last life seen
Metteyya, Lord of Sages, Highest

Of persons in the World, and Helper
Delighting in all beings” welfare,
And heard that Holy One proclaim
The Teaching of the Noble Law,

May I grace the Victor’s Dispensation
By realizing its Highest Fruit”.

And this, too, the Mahavihara Theras would have known. But in thus stressing his ability, the Citlavariisa
account seems to make out that the visuddhi-magga was written without recourse to other works. There
is a discrepancy in this account of the Ciilavarisa. It will be noted that ‘the three Pitakas together with
Commentary’ were handed over to the Venerable Buddhaghosa Thera by the Mahasangha only after
he had written the Visuddhimagga, which is correctly designated the General Commentary to the three
Pitakas. Now, if he had access to the three Pitakas, and the Commentary only after he had written this
General Commentary to the three Pitakas, how did he do it? This is difficult to comprehend. Here is
where the article of Prof. Dr. Nagai appears to fit in.

Bearing No. 1293 in Prof. Nanjio’s Catalogue is a work in Chinese called Cié-to-tao-Iun (in Japanese
rendered as Gedatsu Do Ron). Prof. Nanjio has rendered the title of this work in Sanskrit as “Vimoksa-
Marga’, the author being Arahant Upatissa. In trying to identify him with a Ceylon Thera, Prof. Nagai
adduces the following reasons:

1. It cannot be the Venerable Sariputta Thera, who was also called Upatissa, because he is often quoted
in the Venerable Upatissa Thera’s text.

2. In the Samantapasadika (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 Mahapaduma Thera and Mahasumana Thera. The
latter learned the Vinaya Pitaka nine times from his teacher, while Mahdpaduma Thera learned it eighteen
times and was, therefore, the superior. When the former left his teacher to live elsewhere Mahapaduma
Thera remained with his teacher saying that as long as one’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 Mahapaduma 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 Mahasangha in assembly, pronounced a ruling on a question that arose regarding the first
Pardjika.

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 Vasabha’s queen to the Venerable Mahapaduma Thera who accepted it as his teacher’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 “fourteen cariya’s”
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 Dhammapala Thera in his
commentary to the Visuddhimagga (Paramatthamaiijiisa, Venerable Morontuduvé Dhammananda Nayake
Thera’s Sinhalese ed. p. 103) which says: Ekacce ti Upatissattheratrit sandhayaha. Tena hi Vimuttimagge tatha
vuttan,—"‘Some’ is said with reference to the Venerable Upatissa Thera. It is said thus by him in the
Vimuttimagga”. From the foregoing it is clear that the Venerable Buddhaghosa Thera had the Vimuttimagga
of Venerable Upatissa Thera before him when he wrote the Visuddhimaggua.

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

(a) “The 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
Mahayana doctrine” (p. 86).

(b) He says, further, that if it is granted that the Vimuttimagga was taken to China by some of the

XXX 4227206


https://github.com/eudoxos/vism/issues/new?title=Vimuttimagga%20issue%20at%20page%20xxx&body=(in%20version%204a27206%20dated%202024-03-11)
https://github.com/eudoxos/vism/commit/4a27206

schools of approximately the same tradition, “it 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 — the Thera-vada” (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 “lead those on the other shore to
perfection, should be versed in the Sutta, Abhidhamma and Vinaya”. Here, the late Venerable Nanamoli
Thera’s opinion on the subject will be of interest: “However the Vimuttimagga itself contains nothing at
all of the Mahayana, its unorthodoxies being well within the ‘Hinayana’ field”. Again he says: “Also
Abhidhamma, which is the keystone of Bhadantacariya Buddhaghosa’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 description of the Consciousness Aggregate, no reference to the
Dhammasangani’s classification of 89 types, and nothing from the Patthana; and though the ‘Cognitive
Series’ 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 exegesis” (Path of Purification Introduction
pp. xxvii-xxviii). The statement of the Venerable Dhammapala Thera in the Paramatthamaiijiisi quoted
earlier seems to disallow (b) above.

The Venerable Buddhadatta Maha Nayaka Thera in the Pali Text Society’s edition of the Saddhammap-
pajotika refers to Prof. Nagai’s view that the author of the Vimuttimagga was the Venerable Upatissa Thera
who flourished during King Vasabha'’s reign, 66-109 A. C. He says, “However, there is no such great
difference as cannot be bridged between his supposition and mine” (Introduction p. VIII).

Regarding the view that the Vimuttimagga was a work written at the Abhayagiri Monastery, the late
Venerable Nanamoli Thera rightly says, “That it (the Vimuttimagga) contains some minor points accepted
by the Abhayagiri Monastery does not necessarily imply that it had any special connection with that centre.
The sources may have been common to both. The disputed points are not schismatical. Bhadantacariya
Buddhaghosa himself never mentions it” (Introduction, XXVIII).

Prof. Dr. P. V. Bapat in the Introduction ([[Vim. Mag. and Vis. Mag.]], p. liv) to his careful work
“Vimuttimagga and Visuddhimagga, A Comparative Study” (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) “Itis very likely that Vimuttimagga 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 nam or place in Ceylon”. If the view of the late Venerable Nanamoli Thera, that the
“Vimuttimaggu is in fact a book of practical instruction, not of exegesis” — which is also the view of the
late Venerable Soma Thera and myself — is accepted, and if it is recognized that the whole style of the
Vimuttimagga makes for brevity — it is even abrupt sometimes —, then it will be seen that the exclusion
of any ‘name or place in Ceylon’ is not surprising.

(b) “We 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 science” (p. liv). This
is as it should be, seeing that the Dhamma is of Indian origin, and when medicine or anything 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 Susruta and Vagbhata. Caraka is not unknownE] 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 medical work of Indian origin
known in Ceylon at the time.

Regarding the statement, “We find Upatissa going into the details of the development of the foetus

week by week” (p. Ivi), it will be seen from that here the Vimuttimagga follows the Sutta
and its commentary.

(c) “Besides, the reference to a Candala, which we have already noticed, also points to the origin of the
book in IndiaE] particularly, in South or Dravidian India where there is a very strong prejudice against
Candalas” ([Vim. Mag. and Vis. Mag.]], p. liv). References to Candalas are found elsewhere, in the texts

1“Unless the name Narada (p. 134) referred to any high personage from Ceylon, which seems to be very improbable”. This
name is found at S.1I, 117-18. See p. 321.

2* Since writing the above the Caraka Sarithitd has been translated into Sinhalese by Ayurveda Sastri R. Buddhadasa, Colombo.

3Upatissa’s change of the ‘yellow’ colour of the earth for kasina (as said by B.) Into ‘black’ (p. 43) may be considered as
significant. Can it suggest the black soil of the country of origin of Upatissa?” The soil in many parts of Ceylon; too, is black.
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and commentaries. For instance, as pointed out by Prof. Bapat himself ([Vim. Mag. and Vis. Mag.]],
p- xlvi), at [[A] I, 107 and [JA.] I1I, 214, candala is mentioned. Here it should be borne in mind that in
the society of the time, and also later, the candala 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 Disciples, 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
Satipatthana Suttas, says, “Just as if a clever butcher or butcher’s apprentice, having slaughtered a cow
and divided it into portions were sitting at the main cross-road,” and so on, it does not follow that the
Buddha upheld the butchers’ profession. If the word candaila was used in a simile, the motive behind it
was nothing else than to facilitate the understanding of the point under discussion. The upholding 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 candila in a different context referring to an updsaka (i.e., one who has gone
to the Buddha, the Dhamma, and the Sangha for refuge) but who does not observe the silas etc. — he
being called upasakacandala ([A.]] III, 206). The Vasala Sutta ([[Sn.] 116-42) may also be mentioned here.
Further, these sentences occur in the Vimuttimagga itself, thus: “Virtue is called excellent joy, the highest
of all castes . . . This is to wear the thread which must be worn. This is the sacred caste” (p. 8).

What has largely prompted Prof. Bapat to protest seems to be the statement found in Chapter m
dealing with the Austerities, and his objection runs thus: “Let us note one peculiar fact about Upatissa.
He seems to have some kind of contempt for, or low opinion of, a Candala” (p. xIvi). Then on the same
page he goes on to say the following, which are possibly the reasons for the statement mentioned above.

(1) “In one place, there is a reference to a Candala where we are told in a simile that he has no desire for
a princely throne” (p. xlvi). The relevant passage is, “As an outcast has no desire for a king’s throne” (p.
25 of the present translation). The same idea is found in the Visuddhimagga too, namely, “Niriso saddhamme
candalakumarako viya rajje” (p. 54) — “He is desireless for the Good Law as a candila (outcast) is for a
kingdom”. It is therefore not a statement peculiar to the Venerable Upatissa Thera.

(2) With regard to the next objection: “At another place, to see a Candala on the way is considered to
be a sufficient reason for the laxity in the observance of the practice of sapadina-cirikia (going from house
to house in succession for begging one’s food)” (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, “Upatissa says that if a
mendicant sees a Candala 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 conscientiousness (ahirika) is compared to a Candala”
(pp. xIvi-xlvii). Further, at p. 23, “Even if he has taken up the practice of a sapadanacirika, he should
avoid elephants or horses that may be coming in his way. Seeing a Candala, he should cover his begging-
bowl. ‘Following one’s dcariya or upajjhaya’ is also mentioned as an occasion for exception”. Here is the
relevant passage from the present translation (p. 36): “What is the teaching as regards expedience in the
observance of ‘regular almsround’? If a bhikkhu on seeing elephants or horses fighting or in rut, at the
gate, avoids them, or on seeing an outcast (candala, transliteration) covers his bowl, or goes behind his
preceptor, teacher or a visiting bhikkhu, and thus commits certain faults for expedience’ sake, he does not
fail in ‘regular almsround” ”.

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 — it is out of respect
due to them. It is an offence not to do so. Again, covering the bowl on seeing a candala 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 Dutthagamani comes readily to mind. It is said that the people were
prosperous and happy during his reign and that he had a son named Salirajakumara, concerning whom
the following is recorded.

“Greatly gifted was he and ever took delight in works of merit; he tenderly loved a candala woman
of exceedingly great beauty. Since he was greatly enamoured of the Asokamaladevi, who already in a
former birth had been his consort, because of her loveliness, he cared nothing for kingly rule” ([Mv.l] Ch.
XXXILL, 2-4). Therefore King Dutthagamani, after his death, was succeeded by his brother, Saddhatissa,
who reigned for eighteen years.

“He cared nothing for kingly rule”, — So rajjanii neva kamayi. Surely there is something similar in this
statement and the simile which is common to both the Vimuttimagga and the Visuddhimagga, namely,
Niraso saddhamme candalakumarako viya rajje; — Vimuttimagga p. 25: He has no desire for the Noble (Law),
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as an outcast has no desire for a king’s throne”; Visuddhimagga p. 54: “He is desireless for the Good Law
as an outcast (candala) is for a kingdom”! 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 Dutthagamani 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 prince’s story is for
purposes of the simile, which was perhaps even inspired by it, can be seen from [the present translation)
page}2>

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

1. Ma jatirii puccha caranafi ca puccha.
Kattha have jayati jatavedo;

nicakulino pi muni dhitima

ajaniyo hoti hirtnisedho — [ISn.l] 462

Judge not by birth but life.

As any chips feed fire

Mean birth may breed a sage
Noble and staunch and true*f]

2. Na jaccd 'vasalo” hoti; — na jacca hoti brahmano;
kammand "vasalo” hoti kammana hoti brahmano — [Sn.]] 136

No birth a wastrel — or a Brahmin — makes;
“tis conduct wastrels makes — and Brahmins too*

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

As for the statement that the Vimuttimagga “reveals no special mastery of the Vinaya which is claimed
by Prof. Nagai for that Upatissa who lived in the first century A.D. in Ceylon” (p. Ivi), the Vimuttimagga
is hardly the place to display such special knowledge.

Finally, to this following statement: “My discovery of the Tibetan version of the third chapter on
‘dhutas’ is also important. . . This Tibetan text provides an additional evidence to show the Indian 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
Tibetan” (pp. liv-lv). An article which the late Lama Geshe La Gedum Chomphell originally contributed

to The Buddhist, the journal of the Y.M.B.A., Colombo, and which was reprinted in the Buddha Jayanti of
July 22, 1956, begins — ‘The horse of Buddhism is dead in India; only the tops of the horse’s ears are still
visible in the east and the west of the land’. This saying which had gained currency in Tibet once, perhaps
originated with the monk Vanaratana, known, in Tibetan history, as the last great Indian Mahapandita who
came to live and teach in Tibet. A native of Bengal, he was ordained young, as a samanera, 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 Prabha (Splendour of the Discipline), a Sarvastivada work. Then he returned to his native country
and, after studying the Kalacakra, went to Tibet by way of Assam. The Lama says: “During the journey he
is believed to have remembered his Sinhalese preceptor, and inscribed on a wayside rock these words:
‘I salute Buddhaghosa the teacher of thousands of beings’ ”. 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. “Vanaratana’s second visit to Ceylon lasted six years; during that
time he studied all branches of Buddhism”, says the lama. The Venerable Vanaratana in his account of a
pilgrimage he made to Sri Pada in Ceylon states that he received two bone relics there. Then again the
lama goes on to say, “With the relics and some books he had collected, Vanaratana returned to his country

4*Lord Chalmers’ translation.
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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 Vanaratana’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 Nalanda”. The Venerable Vanaratana died fifteen years after he re-entered
Tibet “at 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
Ratnakara Gupta of Vikramasila stayed in Ceylon for seven years on his way to Dhanyakataka; and Atisa
(Diparnkara Sri Jiiana), who became abbot of Vikramasila, was here in the eleventh century”. Further, I
myself remember the late lama, when he was preparing this article, mentioning to the Venerable Soma
Thera that he had seen in a monastery in Tibet a Sinhalese manuscript which, he said, probably dated
back to the Venerable Vanaratana Thera’s time

In view of the above we are entitled to say that, while it is not proved that the Vimuttimagga was written
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 king’s throne, possibly drew
inspiration from the story of Salirajakumara, which must certainly have been current at the time, though

the account of it in the Mahavarisa came to be written later. Yet the Mahavarisa, according to Dr. Geiger
(Introduction, Mv. translation p. IX), was “based upon older material”, the “Atthakatha-Mahavariisa”, as
he calls it, and “existed as did the Atthakatha generally, in different monasteries of the Island, in various
recensions which diverged only slightly from one another” (p. X). He further says, “The 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 Mahasena (beginning of the fourth century A.D.)”.

C.1 Tipitaka Sanghapala Thera of Funan

Below is given the Life of Tipitaka Sanghapala Thera of Funan, being a translation from Kosoden, Biogra-
phies of Famous Clerics, in Vol. 50, No. 2059, Taisho edition of the Chinese Tripitaka:

In the early years of the Ryo dynasty there was Sanghapala; 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 Shokwanji (Mahavidarsanarama). The Emperor Bt honoured and respected him, and treated him
with great consideration. He was requested by the emperor to translate Buddhist scriptures in Jikoden
(Ayus-prabha vihara) and Sen-un-kwan (... megha-vihara). He translated the Maha Asoka Siitra, Vimoksa-
Marga-sastra, and others. Hosho, En-don-u and others assisted (lit. wrote).

This occurs under the Biography of Gunavrddhi of Mid-India who built Shokwanji and died in
Shokwanji in the second year of Chiiko (p. 345).

The following is from Zokukosoden, Further Biographies of Famous Clerics, number 2060, volume
50 of the Taisho edition of the Chinese Tripitaka. Here the life of Sanghapala is given first. Sanghapala:
In the language of Ryo his name may be translated thus: So: Order; and Y6: Nurse. Or So: Order; 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 Vinayapitaka. He
was zealous in the propagation of the Vanquisher’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 Shokwanji and became a disciple of Gunabhadra, a sramana of India and studied Vaipulya under him.
Sanghapala’s knowledge was wide and deep and he was conversant with the languages and books of
several countries . . . Pala 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), Shokwanji Senunkwan and Funankwan of the Capital Yoto (Sun
City). He translated for seventeen years. His translations amounted to eleven cases of forty-eight fascicles.

5Since writing the above, the Ceylon Daily News reported, in its issue of September 9, 1960, of the discovery of a Singhalese
manuscript in a Buddhist monastery of Saiskya in Tibet by Prof. Rahula Sankrityayana of the Vidyalankara 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 Vidyalankara University.
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The Visuddhimagga

They are the great Asoka siitra, the Vimoksa-Marga-sastra and others. When the translations began the
Emperor Bl himself came to Jukoden, attended the exposition of the Law by Sanghapala 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 $ramana Hosho, the sramana Echo and the $ramana Sochi to assist
Sanghapala. His translations were in elegant 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. Pala did not hoard treasure. With offerings that were made to him Pala built the
Ryujtiji (Arabdha-viryarama). The minister Rinsenoko was deeply attached to him. In the fifth year of
Futsu, he died at Shokwanji. He was sixty five years old.

About the beginning of the Ryo dynasty another sramana of Funan named Mandara came to China. He
brought many Sanskrit texts and presented them to the emperor. The emperor ordered him to translate
them together with Pala. They translated Ho-ung-ho-kai-taisho-monju-hafifia-kyo: Ratna-megha-dharma-dhatu-
kaya-svabhava-mafijusri-prajiia-siitra. Though he translated, he could not understand Chinese well. So in
his translations there are many vague renderings (p. 426, fascicle 1).

C.2 The Visuddhimagga

Much has been written about the Visuddhimagga from the earliest times right down to the present day.
King Parakrama-Bahu 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-Bahu (1271-72 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: “Had 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 Parakrama-Bahu II, a
comprehensive work which is of never-failing interest and great usefulness to all students of the Dhamma
and the Sinhalese language”. Then again there is the late Venerable Pandita Matara Sr Dharmavarnsa
Maha Stavira’s more recent translation which was completed by his pupil the Venerable Pandita Batuvita
Nandarama Maha 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 Nanamoli Thera of the Island
Hermitage, Dodanduwa in 1956. The German translation is by the late Venerable Nyanatiloka Maha
Thera, founder of the Island Hermitage, Dodanduwa, the publishers being Verlag Christiani, Konstanz,
1952.

The Visuddhimagga is a household word in all Theravida lands. No scholar of Buddhism whether of
Theravida or of Mahayana 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
Nanamoli 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 Mahavihara’s 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 Mahasena’s (277-304) giving protection to Sanghamitta, “a
Cola monk, follower of Vetullavada”, and driving away the monks of the Mahavihara from Anuradhapura
for nine years. Then, Mahasena, repenting of his deeds, restored the Mahavihara to its former position
and burnt the Vetulyan books. But by then Sanghamitta had got the Lohapasada destroyed, and he and
his friend, the minister Sona, were killed by a labourer on the orders of the queen when they attempted
to destroy the Thiiparama. The efforts of the Mahavihara 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 Nanamoli Thera, of “Pali as the language for the study and discussion of Buddhist teachings,
and the founding of a school of Pali literary composition” (Intro, p. xiv). He then goes on to say, “It is
not known what was the first original Pali composition in this period; but the Dipavarisa (dealing with
historical evidence) belongs here (for it ends with Mahasena’s reign and is quoted in the Samantapasadika),
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and quite possibly the Vimuttimagga (dealing with practice—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 conjectural” (Intro, p. xiv). It
will be noted here that the Venerable Nanamoli 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 “was another early attempt by the Great Monastery in this
period to reassert its supremacy through Pali composition” is acceptable, it would then not be difficult
to suppose that the Venerable Buddhaghosa Thera, with what knowledge he had already acquired of
the Dhamma in India—(for he had written the Nanodaya, the Atthasalini and had begun “to compose a
commentary to the Paritta”, [[Cv]] Ch. XXXVII, 225-26—), was able to write the Visuddhimagga, perhaps
with the assistance of the Mahavihara Theras. This work is more comprehensive 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 holding 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
Mahavihara 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 Mahavihara. Without this recognition he could not have obtained from them
the commentaries and the expositions of the teachers (dcariyavada) for translation into Pali as required by
his teacher in India, the Venerable Revata Maha Thera, and for which express purpose he came to Ceylon
([ICv.]] Ch. XXXVII, 227-32). That this dual need was supplied to the complete satisfaction of both parties
is amply borne out by the recorded history of the centuries that followed.

C.3 The Vimuttimagga and the Visuddhimagga

On certain points the Vimuttimagga and the Visuddhimagga hold contrary views. For instance, the latter
says that by developing the Buddhanussati (the recollection of the Buddha) the factors of meditation, jhana,
arise in a single moment; that as the qualities of the Buddha are unfathomable or else owing to reflection on
his numerous qualities appana (fixed meditation) is not attained, and only upacira (access-concentration)
is reached. The Vimuttimagga on the other hand says that “from the recollection of the Buddha the four
meditations, jhanas arise”. This statement seems to agree with the sutta and its commentary quoted in
nofe 3, page[116

They agree that in practising Anapanasati (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 illustration. It
also quotes ([TODO: p. 280]) the Patisambhidamagga ([[Ptsl] I, p. 165) which warns against the practice
of trying to follow the inhaled breath to the heart (hadaya) and the navel (nabhi) and the outgoing breath
back from the navel to the heart and nose-tip, for, both the mind and the body become “disquieted and
perturbed and shaky’ if this practice is resorted to. The Visuddhimagga ([TODO: p. 278]) says that there
are eight stages in the practice of Andpdnasati, 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, page|123)) supplies this omission by saying
that ‘certain predecessors’ taught these four ways. Here both base themselves on authority outside the
texts and the commentaries.

In discussing the earth kasina, the Visuddhimagga ([TODO: p. 123]) says, ‘The four blemishes of the
earth kasina are due to the intrusion of blue, yellow, red, or white’. But it does not give any reason. The
Vimuttimagga (VIII, pagel69) says, ‘By dwelling on white, black, or red, he practises colour kasina’. It
is seen here that by practising one subject of meditation another cannot be developed — for instance,
when one practises Anapanasati one does not become proficient in, say, Buddhanussati, 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 failure 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
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The Vimuttimagga and the Visuddhimagga

to appear is when Buddhanussati 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 original draft translation. It has inspired men of ancient times. {47|xlvi}
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 ‘Great Light’.

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 “Vimuttimagga and Visuddhimagga, a comparative
Study”, Poona 1937.
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CHAPTER I

INTRODUCTORY DISCOURSE

................................................

2 Introductorystanzal. . . .. .. ... ... ...
B Pathof freedomdescribed| . . . .. ... ... ... ...
f
b

Merits of acknowledgement of thepath| . . ... ... ... .. ... .. .. .. .. .. ..

Three trainings|. . . . . . . . . .. ..

6 Themeaning of training| . . .. .. ... .. .. .. ... ... ... ... ...

7 Removal of impurities| . .. .. .. ... ... ... ..
8  Thethreekindsofgood| . .. ... ... ... .. ... .. .. .. ... ... .. .. ... ...
9  Thethree kinds of happiness| . . ... ................ ... .. ... ........
[10  Perfectionof themiddleway|. . . . ... ............. .. ... ... .. .. ... ...

N OO O O O G o LW W

1 Salutation

Homage to the Blessed One, the Consummate One, the Supremely Enlightened Oneﬂ

2 Introductory stanza

Virtue, concentration,

Wisdom and the peerless freedom:
To these verities awoke

Ilustrious GotamaP]

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 freedom,

INamo tassa bhagavato arahato sammasambuddhassa.
2[IA]] 11, 2; [[DJ] 11, 123:
Silarii samadhi pafifid ca vimutti ca anuttard
Anubuddha ime dhamma Gotamena yasassind.
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I. I. INTRODUCTORY DISCOURSE

wishes, to achieve the yet unachieved extinction, Nibbana, 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 ‘virtue’?

Answer: ‘Virtue’ means restraintf] ‘Concentration’ means non-distractedness. ‘Wisdom’ means

comprehension. ‘Freedom” means freedom from bondage. ‘Peerless’ means canker-free. "Awoke” means

{6512} realized and understood through wisdom. ‘These verities’ means the four noble Veritiesﬂ ‘Gotama’ is

the name of a family. ‘Illustrious” 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? ‘Freedom’ means the five kinds of freedom: freedom
of suppressionE] freedom of partsﬂ freedom of eradicationﬂ freedom of tranquillityﬂ and freedom of
emancipation

What is ‘freedom of suppression’? It is the suppression of the passions through the practice of the
first meditationm This is called ‘freedom of suppression’. ‘Freedom of parts’ is the freedom from views
through the practice of concentration which partakes of penetration|™| This is called ‘freedom of parts’”.
‘Freedom of eradication’ is the destruction of the fetters through the practice of the supramundane patth]
This is called ‘freedom of eradication’. ‘Freedom of tranquillity” is (to be understood) as the happy heart
of a man who acquires fruit. This is called | [400]] ‘freedom of tranquillity’. “‘Freedom of emancipation’ is
extinction without residue of the substratum of being This is called ‘freedom of emancipation’. This
Path of Freedom is for the attainment of liberation. This perfect path is called the Path of Freedom through
virtue, concentration 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, because,
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: “There are beings covered with but a little dust.
They will fall away unless they hear the Truth” Again the Buddha has declared: “O bhikkhus, through
two occasioning causes can one arouse Right Understanding. Which two? Hearing from others is the first.
Intelligent attention is the second”E] 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.

3Smrirvara.

4Cattaro ariyadhamma.

SVikkhambana-vimutti.

STadanga-vimutti.

7 Samuccheda-vimutti.

8 Patippassaddha-vimutti.

9 Nissarana-vimutti.
10 Pathamajjhana.
U Nibbedhabhagiya-samadhi.
121 okuttara-magga.
13 Anupadisesanibbana.
14[1S]] 1, 105-6: Santi sattd apparajakkha-jatika assavanata dhammassa parihayanti.
15[1A]] 1, 87: Dve'me bhikkhave paccaya sammaditthiya uppadaya. Katame dve? Parato ca ghoso yoniso ca manasikaro.
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Merits of acknowledgement of the path L

4 Merits of acknowledgement of the path

If a man acknowledges this Path of Freedom, he fulfills three groupsm What are the three? They are the
group of virtue, E]the group of concentrationEg] and the group of wisdomEg]

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 VirtueET] the training of the higher thoughtﬂ and the training of the higher wisdom@

(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 concentratiorFE] which is the training of thought and there
is concentration which is the training of the higher thought. There is wisdom which is the training of
wisdom and there is wisdom which is the training of the higher wisdom.

Q. What is the training of virtue? A. Indicated virtue{zﬂ— this is called the training of virtue. Virtue
partaking of penetratior% — this is called the training of the higher virtue. Again, the virtue of the
commoner — this is called the training of virtue. Ariyan virtue — 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)°| Q. What
is the training of the higher thought? A. It is concentration pertaining to (the) form (plane)|and (the)
formless (plane)@ This is called the training of the higher thought. And again, indicated concentratio
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 — this is called the training of wisdom. The
four truths, (enlightenment) factors’ knowledgﬂ and the knowledge of the Path — 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.

16Khandha.

17 Silakkhandha.

18Samadhikkhandha.

19 Pafifiakkhandha.

20 Adhisilasikkha.

21 Adhicittasikkha.

22 Adhipaifiasikkha.

BLit. Samadhisikkha.

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

26 Kamavacara samadhi.

27 Ritpamcara samadhi.

8 Ardipavacara samadhi.

2The concentration that can be appreciated by ordinary men.
30Bodhipakkhiyadhamma fiana.
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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 Virtueﬂ purity of thoughtﬁ and
purity of ViewsE] 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 (— this is called the
purification of virtue). Concentration cleanses away the encompassing impurities—this is called the
purification of the mind. Wisdom removes the impurities of ignorance—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 latenciesEf] Through these three purities
a man acknowledges Freedom’s Path.

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 goodﬁ] 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 account of happiness,
his mind is at ease — this is called ‘the initial good’. ‘Concentration is the medial good’ thus: Through
concentration a man understands things as they are — this is called the medial good. ‘Wisdom is the
final good’ 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) {°| Thus a man accomplishes the Path of the triple good.

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 happiness
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.

3 Silavisuddhi.

32 Cittavisuddhi.

33Ditthivisuddhi.

34Cp. [[Vis. Mag]] 5, 6: Tatha silena kilesanari vitikkamapatipakkho pakasito hoti; samadhina pariyutthanapatipakkho; pafifidya anusaya-
patipakkho. Silena ca duccaritasankilesavisodhanarii pakasitani hoti; samadhind tanhdsankilesavisodhanariv; pafifidya ditthisankilesavisodhanari.

35 Adi-, majjha-, pariyosana-kalyana.

36Cp. [[A] V, 2: Iti kho Ananda kusalani silani avippatisaratthani avippatisaranisaritsani, avippatisaro pamujjattho pamujjanisariso,
pamujjam pitattharit pitanisamsar, piti passaddhattha passaddhanisariisa, passaddhi sukhattha sukhanisaritsa, sukharit samadhattham samad-
hanisamsari, samadhi yathabhiitafianadassanattho yathabhiitafianadassananisaniso, yathabhiitafianadassanarit nibbidaviragattharm nibbi-
daviraganisamsati, nibbidavirago vimuttifianadassanattho vimuttifianadassananisatso.
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Perfection of the middle way L

10 Perfection of the middle way

After a man acknowledges the Path of Freedom, he attains to the perfection of the middle wayE] rejecting
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
truthsFE] reaches the middle way and deeply cherishes the delectable happiness of Enlightenment. Thus,
he, rejecting the extremesf’f] attains to the perfection of the middle way.

After acknowledging the Path of Freedom, through virtue he transcends the way to states of regressﬂ
through concentration he transcends the sense planeﬂ through wisdom he transcends all becomingﬁ If
he practises virtue to the full and practises little of concentration and wisdom, he will reach the stage of
the Stream—entran and the stage of the Once—returner If he practises virtue and concentration to the
full and practises little of wisdom, he will reach the stage of the Non—returnerlz_g] If he practises virtue,
concentration and wisdom to the full, he will reach the peerless freedom of the Consummate One{z‘_zl

37 Majjhima patipada.

38 Cattari ariya-saccani.

¥ Anta.

40 Apaya.

4 Kamavacara.

425abba bhava.

BCp. [[AI| 1V, 381: Puna ca pararir Sariputta idh’ ekacco puggalo silesu paripiirakart hoti samadhismirii mattasokari pafifidya mattasokari.
So tinnarit sarityojananarit parikkhaya sattakkhattuparamo hoti.

4“4Cp. [IA]] IV, 380: Puna ca pararir Sariputta idh’ekacco puggalo silesu paripiirakari hoti, samadhismiri na paripiirakari pafifidya na
paripiirakdari. So tinnarit sayojanari parikkhaya ragadosamohanarit tanuttd sakadagami hoti.

5Cp. [A]] IV, 380: Puna ca paranit Sariputta idh’ekacco puggalo silesu paripiirakdri hoti, samadhismirir paripiirakari pafifidya na
paripiirakari. So paficannarit orambhagiyanari sarityojananarit parikkhaya .... uddharisoto hoti akanitthagami.

46 Araharit.
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ON DISTINGUISHING VIRTUE
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8 Whatproducesvirtue|. . . . ... ... ... 13
[0 Stagesinvirtue] . .. .. ... ... ... 13
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[11.3  Third group of twoinvirtue|. . . . .. .. ... ... ... 14
(114  Fourth group of twoinvirtue| . . . . .. ... ... ... ... ... .. 14
[11.5 Fifth group of twoinvirtue| . . .. ... ... .. ... ... ... 14
[11.6  Sixth groupof twoinvirtue[ . . . . .. .. ... ... ... .. 14
[11.7  Seventh group of twoinvirtue[ . . . ... ... ... ... L 14
[11.8  Eighth group of twoinvirtue| . . . . ... ... ... ... ... ... .. ... .. ... 15
[11.9 Ninth group of twoinvirtue| . . ... .. ... ... ... .. ... ... .. .. ...... 15
[11.10 Tenth group of twoinvirtue|. . . . . ... ... ... ... .. 15
[11.11 First group of threeinvirtue| . .. .. .. ... . ... .. ... ... ... ... .. .. ... 15
[11.12 Second group of threeinvirtue| . . . . .. ... .. ... ... .. ... L 15
[11.13 Third group of threeinvirtue[ . . . . . .. ... ... .. ... ... .. .. ... ... 16
[11.14 Fourth group of threeinvirtue| . . . . .. ... ....... .. .. .. ... .. .. ...... 16
[11.15 Fifth group of threeinvirtue| . . . .. .. ... ... ... ... .. ... .. ... .. .. ... 16
[11.16 Sixth group of threeinvirtue| . . . .. ... ... ... .. .. ... ... ... 17
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II. II. ON DISTINGUISHING VIRTUE

[11.17 Seventh group of three invirtue| . . . ... ... ... ... ... ... .. .. ... ... 17
[11.18 Eighth group of threeinvirtue| . . . . .. .. .. ......... ... .. ... ... .. .. 17
[11.19 Firstgroup of fourinvirtue| . . . ... ... ... ... ... 18
1120 Second group of fourinvirtue| . .. ... ... ... . 18
[11.21 Third group of fourinvirtue| . . ... ...... ... ... ... 18
[11.22 Fourth group of fourinvirtue|. . . . .. ... .. .. ... ... ... 19
[11.23 Fifth group of fourinvirtue[. . . ... ... ... ... ... 19
[11.24 Fifth group of four in virtue summarized| . . . . ... ... ... ... ... .. L. 24
12 Whatpurifiesvirtuel. . . . . . ... ... ... . 24
[13  Causes through which one dwellsinvirtue| . . . ... ....... ... .. ........... 25

Q. What is virtue? What is its salient characteristicf]] What is its function??] What is its manifestation?’]
What is its near Cause?ﬁ What are its benefits?ﬂ What is the meaning of virtue? What is the difference
between virtue and mode of life?ﬂ How many kinds of virtue are there? What produces (virtue)? What
are the initial, medial and final stages in virtue? How many statesﬂ are obstacles to progress in virtue?
How many are the causes of virtue? How many groups of virtue are there? What purifies virtue? Owing
to how many causes does one dwell in virtue?

1 Virtue defined

A."What is virtue?’ It is virtue of Volitionﬂ virtue of abstentiorﬂ and virtue of non—transgressionm What is
“virtue of volition’? It is this resolve: “I will dono evil, because, if I do evil, I shall have to suffer for it”. What
is “virtue of abstention’? It is keeping away from occasions of evil. What is ‘virtue of non-transgression’?
(Here) a virtuous man has no fault of body and speech. Again, the meaning of cutting is ‘abstention’. All
good activitieﬂ are virtue. It is said in the Abhidhamma'“|thus: “The destruction of sense desires b
renunciation (is virtue). This virtue can remove evil. It is the ‘virtue of volition’, the ‘virtue of restraint
the ‘virtue of abstention’. The destruction of ill will by not-ill will, the destruction of rigidity and torpor by
the perception of brightness, the destruction of agitation and anxiety by non-distraction, the destruction
of uncertainty 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 diversity
by the concentration of the sphere of the infinity of spaceﬁ the destruction of the perception of the sphere
{7017} of the infinity of space by the concentration of the sphere of the infinity of consciousness, the destruction
of the perception of the sphere of the infinity of consciousness by the concentration of the sphere of

1 Lakkhana.
2Rasa.
3 Paccuppatthana.
4 Padatthana.
5 Anisarisa.
Vata.
7 Dhamma.
8Cetana sila.
9Veramani sila.
10 Avitikkama sila.
YSabbe kusala dhamma.
12Cp. parallel passage in the [[Vis. Mag.| 49-50, beginning with “Vuttarii Ietarir Patisambhidayarir”. The beginning of the quotation
from “Abhidhamma” in the [[Vim. Mag.|] is confused, possibly due to copyist’s error. The repetition of ‘destruction’ or ‘severance’
(or is it ‘rejection’?) is perhaps due to the needs of Chinese composition.
13Sarirvara sila.
14The ideograph for ‘patigha’ is ‘hatred’
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nothingness, the destruction of the (perception of the) sphere of nothingness by the concentration of the
sphere of neither perception nor non-perception, the destruction of the perception 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 perception of the pure by the view of the
impure the destruction of the perception of craving by the view of tribulation@ the destruction of the
perception of passion by the view of the stainless, the destruction of origination by the view of cessationE]
the destruction of density by the view of evanescence, 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 delusion by the knowledge and discernment of things as they are, the
destruction of adherence to dwellinﬁ by the view of tribulation, the destruction of non-reflection by the
view of reflection, the destruction 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 One”” — these are
called the “virtue of non-transgression’, the ‘virtue of volition’, the virtue of restraint’ and the ‘virtue of
abstention’. These are called virtue.

2 Salient characteristic of virtue

‘What is the salient characteristic of virtue’?: The removal of non-dignity by dignity. What is called ‘non-
dignity’? 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[g] transgression of the virtue pertaining
to the requisites transgression of the virtue pertaining to the faculties|'| What is ‘transgression of the
virtue pertaining to the Community of Bhikkhus’? [[407]]. It is loss of faith in the Tathagata owing to
immodestyE] and indecorumEg] What is ‘transgression of the virtue pertaining to the requisites’? When a
man’s life is concerned with the adornment of the body, he loses contentment. What is ‘transgression of
virtue pertaining to the faculties’? It is separation from wise attentiveness through not closing the six
sense doors. These three constitute ‘non-dignity’. This is called the ‘salient characteristic of virtue’.

3 Function, manifestation and near cause of virtue

What are its ‘function’, ‘manifestation” and ‘near cause’? Excellent joy is its ‘function’. Non-repentance is
its ‘manifestation’. The three meritorious activities are its ‘near cause’. And again, excellent delight is its
‘function’. Non-repentance is its manifestation. The shielding of all faculties is its near cause.

4 Benefits of virtue

What are the ‘benefits’ 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) Ananda: “Non-repentance is the benefit and gain
of Virtue.’@ And again, virtue is called excellent joy, the highest of all castes, the treasureE] and the noble.

15Not in [[Vis. Mag.| And, ‘nibbidanupassanaya nandiya’ of [[Ptsl] 1, 46, quoted in [[Vis. Mag]], is not here.
16[TODO: [TODO: reference previous footnote]]

17 After this [[Vis. Mag]] has ‘patinissagganupassandya adanassa’.

18 Alaya.

19Lit. Patimokkha dhamma.

20Lit. Paccaya dhamma.

2 Indriya dhamma.

2 Ahiri.

23 Anottappa.

2 AIV,1: Avippatisaratthani kho Ananda kusalani silani avippatisaranisarisani.
25 Dhana.

4227206 11

{718}


https://github.com/eudoxos/vism/commit/4a27206
https://github.com/eudoxos/vism/issues/new?title=Vimuttimagga%20issue%20at%20page%2011&body=(in%20version%204a27206%20dated%202024-03-11)

{729}

II. II. ON DISTINGUISHING VIRTUE

This is the ground of the Buddhas. This is to bathe without waterFE] This is to permeate with fragranceE]
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 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-possessequ] Accomplishing the freedom of suppression he will experience the bliss
of artifice (?). Thus there are many merits of virtue.

5 Meaning of virtue

‘What is the meaning of virtue’? A. It means coolness, the higher excellence, action, nature and natural
condition of the nature of suffering and joy. Again, it means the head, coolnessET] and. peace. Why is it
said that virtue is the ‘head’? 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. Beheaded, (he) loses all good
qualities. Thus in the teaching of the Buddha it is called, death. This is the meaning of ‘head’ in virtue.
Why is it said that virtue means ‘coolness’? A. Just as the exceedingly 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 ‘coolness’. Why is it said that ‘peace’ is the meaning of virtue? A.Ifa
man practises virtue he will be quiet of behaviour. He will not arouse fear. This is the meaning of virtue
as ‘peace’.

6 Virtue and mode of life

‘What is the difference between (virtue) and mode of life’?FE] Practice EZ] energyE;] resolutionFE] austeritiesE]
These are modes of life, not virtue. Virtue is also called mode of life. Virtue is called dignity. Feeling (?)
is also called, mode of life.

7 Thee kinds of virtue

‘How many (kinds of) virtue are there’? There are three kinds of virtue: skilful virtue, unskilful virtue
and non-characterizable VirtueE] 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 tribulation, good
result does not ensue. What is ‘non- characterizable virtue’? It is bodily and verbal canker-free activities
and spotless livelihood. (Here) there is neither tabulation nor good result.

26(ITh.] 613: Titthai ca sabbabuddhanarii tasma silari visodhaye.

ZCp. [Thl] 615: Silarit vilepanari setthait.

2Cp. [Thl] 614: Silari abharanari settharit.

2(ID.] 11, 86: Silava silasampanno asammiilho kalatir karoti.

30See [[Vis. Mag]| 8: Afifie pana sirattho sitalattho ti evam adind pi nayen’ ev’ ettha atthari vannayanti.
31Vata, Vatta. Cp. [[Nd1]] 66, 92, 104, 106, 188.

32 Patipatti.

BViriya.

34 Aditthana.

S Dhutanga.

361 it. Indescribable virtue. [Pts.] 1, 44: Kali silaniti? Tini silam, kusalasilari, akusalasilari abyakatasilari.
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8 What produces virtue

“What produces virtue’? 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 Virtuem

9 Stages in virtue

‘What are the initial, medial, and final (stages in) virtue’? The keeping of precepts is the initial (stage),
non-transgression is the medial (stage) and rejoicing is the final (stage) in’ virtue

How many are the ‘obstacles’ to and how many are the ‘causes’ of virtue? A. Thirty-four statesfj] are
‘obstacles’. Thirty-four states are ‘causes’ of virtue.

10 Impediments and causes of virtue

Anger, malice, hypocrisy, agitation, covetousness, jealousy, wile, craftiness, resentment, disputatiousness,
pride, self-conceit, arrogance, negligence, idleness, lust, non-contentment with little, not following the
wise, non-mindfulness, harsh speech, evil companionship, evil knowledge, evil views, impatience, want
of faith, immodesty, indecorum, indulgence of body mouth and palate, 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 —
these thirty-four states are ‘obstacles’. 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 (‘obstacles”)
are the ‘cause’ of virtue ™

11 Groups of virtue (various)

11.1 First group of two in virtue

‘How many groups of virtue are there’? Group of two, group of three and group of four. What is the
group of two? Precepts governing usageEr] and precepts governing prohibitions@ Those decisions of the
Buddha which indicate what ought to be done by body and speech are ‘precepts governing usage’. Those
decisions of the Buddha which indicate what ought not to be done by body and speech are ‘precepts
governing prohibitions’. ‘Precepts governing usage’ are accomplished through the effort of faith. ‘Precepts
governing prohibitions” 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 discardin and the virtue of undertaking
What is called ‘discarding’? It is the destruction of non-virtue. What is called “undertaking’? 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

37Not in [[Vis. Mag/]

38Not in [[Vis. Mag/]|

3 Dhamma.

4Not in [[Vis. Mag/]

4 Caritta sila.

LVaritta sila.

43 Pahana.

44Samadana. Cp. with reference to both (1 and 2) [ID.] 1, 63: Kathaii ca maharaja bhikkhu sila-sampanno hoti? Idha maharaja bhikkhu
pandtipatarit pahdya panatipata pativirato hoti, nihita-dando nihita-sattho lajji dayaparmo sabba-pana-bhiita-hitanukampi viharati. Adinnadanari
pahaya....
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to keep good precepts he can enter the path of merit. Through the destruction of non-virtue he fulfils
steadfastness&]

11.3 Third group of two in virtue

And again, there is a group of two in virtue. Mundane Virtu and supra- mundane Virtue What is
‘supramundane virtue’? The virtue which is fulfilled together with the fruit of the noble Path — this
is ‘supramundane virtue’. The rest is ‘mundane virtue’. Through the fulfilment of ‘mundane virtue’
pre-eminence is accomplished. Through the fulfilment of ‘supramundane virtue’ freedom is accomplished.

11.4 Fourth group of two in virtue

And again, there is a group of two in virtue: measurable Virtuﬂ and immeasurable Virtue@ Incomplete
virtue — this is called ‘measurable virtue’. Complete virtue — this is called ‘immeasurable’ (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 limitF_U] What is ‘with limit’? 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 friendd'} for the sake of the bodyE] 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 ‘without
limit’? Here a bhikkhu undertakes to keep a precept rightly and does not entertain 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 virtue ‘without limit’.

11.6 Sixth group of two in virtue

And again, there is a group of two in virtue: dependent and non—dependent{ﬂ Virtue that is connected
with becoming is dependent on craving. The virtue that is connected with addiction to rites and ceremonies
is dependent on opinions. The virtue that is connected with self-praise and blame of others is dependent
on prideF_I] These are ‘dependent’ virtues. Virtue that is for the sake of freedom is ‘non-dependent’ virtue.
‘Dependent’ virtue is not for wise men. ‘Non-dependent’ 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 lifeE] and the
virtue or enhanced practiceﬁ What is ‘the virtue of the fundamentals of the holy life’? The virtue

Not in [[Vis. Mag]

461 okiya sila.

47 Lokuttara sila.

48 Pamana sila.

4 Appamana sila.

SOpariyantan, apariyanta-sila. Cp. [[Ptsl] 1, 43-44: Atthi silarii pariyantarir, atthi silarh apariyantari. Tattha katamari tarh silari pariyantari?
Atthi silam labhapariyantarii, atthi silarit yasapariyantari, atthi silam Aatipariyantar, atthi silari angapariyantari, atthi silari jivitapariyantari.
Katamari tar silarir [ahhapariyantari? 1dh’ ekacco labhahetu labhapaccaya labhakarand yathasamadinnari sikkhapadari vitikkamati — idarit tami
silarir labhapariyantan.... Katamari tan silarit na angapariyantari? Idh’ ekacco anigahetu anigapaccaya angakaranayathasamadinnan sikkhapadar
vitikkamaya cittari pi na uppadeti ki so vitikkamissati; idarit tam silarit na angapariyantari. Katamarii tam silam na jivitapariyantari? 1dh’
ekacco jivitahetu jivitapaccavd jivitakarana yathasamadinnam sikkhapadam vitikkamaya cittarit pi na uppadeti, ki so vitikkamissati; idam tam
silami na jivitapariyantar.

51* [[Pts]] passage quoted above reads iati (relatives).

524 griga (limb).

53 Niissita, Anissita.

54 Mana.

5 Adibrahmacariyaka.

% Abhisamacarika.
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comprising purified bodily action, purified verbal action and pure livelihood[ﬂ is called ‘the virtue of the
fundamentals of the holy life’. The remaining virtue of training is called ‘the virtue of enhanced practice”.

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 ‘connected with mind’? It is ‘the virtue of the fundamentals of the holy life’. What is ‘not connected
with mind’? The other, ‘the virtue of enhanced practice’, in observing ‘the virtue of the fundamentals
of the holy life’ the hearel{s_gl accomplishes the austere and the lofty virtue. By this ‘virtue of enhanced
practice” one does evil. Because the Buddha did not declare 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

VirtueFf] What is ‘inviolable’? It is hearer’s virtue. What is ‘spotless’? 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-limitm and virtue practised till
the dissolution of the bodyE] What is practised for a short time and is not connected with life is called
‘virtue practised within a time-limit. What is practised to the end of life from the time a man follows
his teacher and undertakes the precepts is called the ‘virtue practised till the dissolution of the body’.
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, ex-
periencing and not transgressing, extirpating and not transgressing|°>"| What is ‘quelling evil and not
transgressing’? Though hitherto not experienced feelings not belonging to one’s practice arise, yet one
does not suffer even the thought of transgression, in his mind—this is called ‘quelling evil and not
transgressing’.

What is ‘experiencing and not transgressing’? Having experienced a feeling one does not on that
account transgress ever after — this is called ‘experiencing and not transgressing’.

What is ‘extirpating and not transgressing’? The noble individua]@ extirpates various causes of evil
through the noble Path — this is called ‘extirpating and not transgressing’.

11.12 Second group of three in virtue

And again, there is a group of three in virtue thus: tarnished virtueE[]

57 Samma kammanta, samma, vaca, samma ajiva.

8 Savaku.

5Not in [[Vis. Mag/]

0Kalapariyanta.

61 Apanakotika.

92Not in [[Vis. Mag.]|

63 Ariva puggala.

64 Paramattha sila. Cp. [S]] 1L, 94: Digharattarir hetari bhikkhave assutavato puthujjanassa ajjhositatit mamayitari Paramattharit etari
mama eso "ham asmi eso me attati.
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not-tarnished VirtueE] tranquillized VirtueF_?’-]

What is ‘tarnished virtue’? One clings to the appearance of a put-together- thing at first sight—this is
called ‘tarnished virtue’.

The virtue of the commone which is also the means of entering into the Path—this is called ‘not-
tarnished’ virtue.

What is ‘tranquillized virtue’? 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 worldF_g] the virtue swayed
by the body and lifel% the virtue swayed by the LawF_U]

What is virtue swayed by the world’? A man, through fear, removes various evils following the will of
the world — this is called “virtue swayed by the world’.

What is ‘virtue swayed by the body and life’? A man, through fear, removes various evils in order to
protect his life—this is called ‘virtue swayed by the body and life’.

What is ‘virtue swayed by the Law’? A man, through reverence, removes various demeritorious states
for the sake of the True Law — this is called ‘virtue swayed by the Law.’

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@

What is “virtue allied to disparate desires’? (A man, while) tormenting others, undertakes to observe
the precepts — this is called ‘virtue allied to” disparate desires’.

What is ‘“virtue allied to like desires’? 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 — this is called
‘virtue allied to like desires’”.

What is “virtue allied to no desires’? A man undertakes to observe the precepts, does not repent and
benefits others — this is called ‘virtue allied to no desires’”.

11.15 Fifth group of three in virtue

And again, there is a group of three in virtue thus: pure Virtuer_zl impure Virtuef_gl doubtful Virtuer_I]

What is ‘pure virtue’? Through two causes ‘pure virtue’ is fulfilled: the first is non-transgression; the
second is confession after transgression — this is called “pure virtue’.

Through two causes ‘impure virtue’ is fulfilled: the first is wilful transgression; the second is non-
confession after transgression — this is called ‘impure virtue’.

What is ‘doubtful virtue’? Through three causes ‘doubtful virtue’ 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 — this is called ‘doubtful virtue’.

5 Aparamattha sila. Cp. [[Al] I, 56-7: Puna ca pararir bhikkhave ariyasavako ariyakantehi silehi samannagato hoti akkhandehi acchiddehi
asabalehi akammasehi bhujissehi vififiuppasatthehi aparamatthehi samadhisarvattanikehi.

6 Patippassaddha sila.

67 Puthujjana.

8[JAJ] 1, 147: Tin’ imani bhikkhave adhipateyyani. Katamani tini? Attadhipatteyyarir lokadhipateyyarit dhammadhipateyyar.

[TODO: footnote should not be repeated] [A]] I, 147: Tin’ imani bhikkhave adhipateyyani. Katamani tini? Attadhipatteyyari
lokadhipateyyarit dhammadhipateyyar.

7)[TODO: footnote should not be repeated] [A]] I, 147: Tin’ imani bhikkhave adhipateyyani. Katamani tini? Attadhipatteyyari
lokadhipateyyarit dhammadhipateyyar.

7INot in [Vis. Mag]

72Visuddha sila.

73 Avisuddha sila.

"4Vematika sila. Cp. [[Vis. Mag]] 14.
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If a yogin’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: learner’s VirtueE] learning ender’s VirtueE’-] neither learner’s
nor learning-ender’s Virtue

What is ‘learner’s virtue’? It is the virtue of the seven learner-individuals[?]
What is ‘learning-ender’s virtue’? It is the virtue of the Consummate One.

What is ‘neither learner’s nor learning-ender’s virtue’? 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@ {78]15}

What is ‘fearful virtue’? There is a man who through fear does not commit evil — this is called ‘fearful
virtue’.

What is ‘anxious virtue’? A certain man, remembering an intimate friend from whom he is separated,
is troubled with anxiety; owing to anxiety he does not commit evil — this is called ‘anxious virtue’.

What is ‘fatuous virtue’? There is a man; he observes the precepts of Cow—asceticisn'@] or dog-
asceticismP] — this is called ‘fatuous virtue'.

If a man fulfils ‘fatuous virtue’, he will become a cow or a dog. If he does not fulfil, he will fall into

hell 2

11.18 Eighth group of three in virtue

And again, there is a group of three in virtue: inferior@ middlingf’f] superiorE]

What is ‘inferior’? (A certain man) is affected with much passion, excessive passion, great passion
and is impregnated with non-paucity of wishes — this is called “inferior’ virtue.

What is ‘middling’? (A certain man) is affected with subtle passion and is impregnated with paucity
of wishes — this is called ‘middling’ virtue.

What is ‘superior’? (A certain man) is not affected with passion and is impregnated with paucity of
wishes — this is called ‘superior’ virtue.

Through the fulfilment of ‘inferior’ virtue, one is reborn as a man; through the fulfilment of ‘middling’
virtue, one is reborn as a god; through the fulfilment of ‘superior’ virtue, one attains to freedom.

75Sekha sila.

76 Asekha sila.

77 Nevasekhandsekha sila. Cp. [[Vis. Mag/]]| 14.

78 Sattasekhiyapuggala sila.

7’Not in [Vis. Mag/]

80Go Sila.

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

82[IML]] 1, 388-9: So go vatarii bhivetva paripunnarit abbokinnarit.... kayassa bheda parammarana gunnan sahavyatariv uppajjati. Sace
kho panassa evam ditthi hoti: imina ham silena va vatena va tapena va brahmacariyena va devo va bhavissami devafifiataro vati sassa hoti
micchaditthi. Micchaditthikassa kho aharit Seniya dvinnarit gatinan afifiatarari gatirit vadami: nirayari va tiracchanayonirit vi. A similar
result follows in the case of dog-asceticism.

8 Hina sila.

84 Majjhima sila.

8 Panita sila. Cp. [[Vis. Mag]] 13.
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11.19 First group of four in virtue

And again, there is a group of four in virtue: partaking of deteriorationﬁ] partaking of stagnationE]
partaking of excellenceﬁ partaking of penetrationlg_g]

What is ‘partaking of deterioration’? A certain man docs not remove what shuts out the attainment
of the Path; he is not energetic; and he wilfully transgresses (the precepts) and thereafter conceals (his
fault) — this is called “partaking of deterioration’.

What is ‘partaking of stagnation’? A certain man keeps the precepts and is not heedless, but he does
not arouse aversion — this is called ‘partaking of stagnation’.

A certain man fulfils virtue and concentration, is not heedless, but does not arouse aversion — this is
called ‘partaking of excellence’.

A certain man fulfils virtue and concentration, is not heedless and arouses aversion — this is called
‘partaking of penetration’.

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 and precepts for the white-clothed householders

What are ‘the precepts for bhikkhus’?@ The Patimokkha-restraints— these are ‘the precepts for
bhikkhus'.

(What are) ‘the precepts for bhikkhunis’?[qfl The Patimokkha-restraints— these are ‘the precepts for
bhikkhunis'.

The ten precepts for male and female noviceﬂ and the precepts for female probationerthese are
called ‘the precepts for the not-yet ordained’.

The five precepts and the eight precepts for lay-disciples, male and female— these are ‘the precepts
for the white-clothed householders’.

11.21 Third group of four in virtue

And again, there is a group of four in virtue thus: Virtue that is natural[°|virtue that is good mannersm
virtue that is la and virtue that is (the result of) former conditions

What is ‘virtue that is natural’? The virtue of the people of Uttarakuru— this is called ‘virtue that is
natural’.

What is ‘virtue that is good manners’? Conduct conforming to rules of clan, caste, country, beliefs and
the like—this is called ‘virtue that is good manners’.

What is ‘virtue that is law’? The virtue (of the mother of the Bodhisatta) when he enters the womb —
this is called “virtue that is law".

What is ‘virtue that is (the result of ) former conditions’? The virtue of the Bodhisatta and the Venerable
Elder Maha Kassapa—this is called ‘virtue that is (the result of) former conditions’.

86 Hanubhagiya.

87 Thitibhagiya.

8 Visesabhagiya.

89 Nibbedhabhagiya. For 7-10; see [[Al] 111, 427, [[Vis. Mag] 15.

N Anupasampanna sila.

91 Odata-vasana gahattha sila. Cp. [[DJ] 111, 125: Santi kho pana me Cunda etarahi updsaka sdvaka gihi odata-vasand brahmacarino.

92 Bhikkhu sila.

93 Bhikkhuri sila.

94 Samanera-samaneri dasa sila. Cp. [[Vis. Mag/]]| 15.

95 Sikkhamana sila.

9 Pakati sila.

97 Acara sila.

98 Dhammata sila. [D.] 11, 13: Dhammatd esa bhikkave, yada Bodhisatto matu kucchini okkanto hoti, na Bodhisattamatu purisesu manasarit
uppajjati kamaguniipasarithitarii, anatikkamaniya ca Bodhisattamata hoti kenaci purisena ratta-cittena. Ayam ettha dhammata.

9 Pubbahetuka sila. Cp. [Vis. Mag]] 15.
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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 endingFlUI

What is “virtue as virtue’? Two kinds: skilful and unskilful virtue — these are called ‘virtue as virtue’[™]

What is ‘virtue as accumulation’? A good heart accumulates skilful virtue; a bad heart accumulates
unskilful virtue [

What is ‘virtue as ending’? A man ends unskilful virtue through the acquisition of skilful virtue; a
man ends skilful virtue through the accomplishment of sanctity

What is ‘virtue as complete path of ending’? Namely, the four-fold right effort@— this is called
‘virtue as complete path of ending’. The four-fold activity is to be understood thus: It is called energy and
is not real observance of virtue — this is named ‘right effort’.

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| ™| virtue of the
purity of livelihood} | virtue of faculty restraintm virtue connected with the requisites

What is “virtue of the rules-of-the-order-restraint’? 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 ‘Here’ means in this Master’s teaching.
‘Bhikkhu” means good commoner. Also it means learner, learning ender, unshakable onem ‘Rules-of-
the-order-restraint’ means virtue, manifestation, beginning, activities, protection, restraint, sloughing
and unbinding. This is the entrance into the doctrines. By this the Good LawF—E] is accepted. This is
the meaning of ‘rules-of-the-order’. Not transgressing through bodily and verbal action is ‘restraint’.
‘Restrained” means accomplished in the rules-of-the-order-restraint. ‘Dwells” means guards the four
postures. ‘Is endowed with good behaviour and lawful resort”:— (In this) there is good behaviouIFEI and
there is misbehaviourFE]

What is ‘misbehaviour’? “Here 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 invite folk to an

100Not in [[Vis. Mag.|—Kusala sila, samutthana sila, nirodha sila, nirodha patipada sila.

101¢
P

(a) [IM.]] IL, 27: Katame ca thapati, kusalasila? Kusalam kayakammann, kusalaw vacikamman, djivaparisuddhii pi kho ahar, thapati,
silasmirit vadami. Ime kho, thapati, kusalasila;

(b) [M.] IL, 26: Katame ca, thapati, akusalasila? Akusalam kayakammari1, akusalam vacikammarii, papako djivo, — ime vuccanti, thapati,
akusalasila.

1020

p-

(a) [IM.] I, 27: Yari cittarit vitaragam vitadosarit vilamoham, itosamatthana kusalasild,
(b) [MLI] 11, 26: Sacittarit saragari sadosarit samoharit, itosamutthand akusalasila.

103Cp.

(a) [IMJIL, 26: Idha, thapati, bhikkhu kayaduccaritari pahdya kdyasucaritarit bhaveti... manoduccaritari pahaya manosucaritarit bhaveti,
miccha-ajivari pahdya samma-ajivena jivikarit kappeti. Etth’ete akusalasila aparisesa nirujjhanti,

(b) [M.]] 11, 27: Idha, thapati, bhikkhu silava hoti, no ca silamayo, tafi ca cetovimuttinm pafifidvimuttinit yathabhiitam pajandati, yatth'assa te
kusalasila aparisesd nirujjhanti.

104Cp. [MI] 11, 27: Idha, thapati, bhikkhu anuppannanan papakanar akusalanarm dhammanari anuppadaya chandari janeti vayamati
viriyam arabhati cittarit pagganhati padahati, uppannanari akusalanarit dhammanari pahanaya—pe—anuppannanari akusalanarit dhammanarit
viriyarit arabhati cittam pagganhati padahati. Evam patipanno kho, thapati, kusalanam silanan nirodhaya patipanno hoti.

195 patimokkhasarirvara sila.

106 Ajivaparisuddhi sila.

197 Indriyasariroara sila.

108 paceayanissita sila.

1991ID]] 1, 63-70.

110Sekha, asekha, akupparit.

M Saddhamma.

12 Acara.

13 Anacara.
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II. II. ON DISTINGUISHING VIRTUE

assembly; or does such other actions censured by the Buddha and thus subsists by wrong livelihood—this
is called ‘misbehaviour’[™]

And again, there are two kinds of ‘misbehaviour”: bodily and verbal misbehaviour. What is ‘bodily
misbehaviour’? 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 barefooted, 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 another’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 “misbehaviour” of bodyE]

What is “verbal misbehaviour’? 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 Patimokkha; or he speaks
to others patting them on the shoulder; or he enters another’s house and asks of a woman bluntly thus:
“Madam 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 food”. Such words are ‘verbal misbehaviour’E]

What is ‘good behaviour’? It is the opposite of ‘misbehaviour’. A certain bhikkhu has reverence 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 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 ‘good behaviour’.

‘Lawful resort’ means lawful resort and unlawful resort. What is ‘unlawful resort’? “A certain bhikkhu
goes to a harlot’s abode, a widow’s abode, a virgin’s abode, a eunuch’s abode, a bhikkuni’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 “unlawful resort”’E] The Buddha has declared: “A bhikkhu transgresses (the precept against)
impure unlawful resort. What is ‘impure unlawful resort’? It is to go to a harlot’s abode”. ‘Lawful resort’
is obvious.

And again, there are three kinds of ‘lawful resort’: lawful resort as close reliance lawful resort as
protectionm lawful resort as a bond@

[[403]] What is ‘lawful resort as close reliance’? It is a good friend endowed with the ten meritorious
qualitiesm Owing to these qualities a man hears what he has not heard before and what has been heard

4K ayika andcara. Cp. [[Vbhl]] 246: Idh'ekacco veludanena va pattadanena va pupphadanena va phaladanena va sinanadanena va
dantakatthadanena va catukamyataya vi muggasiipataya va paribhatthataya va janghapesanikena va afifthatarafifiatarena buddhapatikutthena
miccha djivena jivitari kappeti: ayam vuccati andacaro.
Cp. also [Th.]] 937, 938:
Mattikarir telarit cunnafi ca udakdasanabhojanar
gihinam upanamenti akankhanta bahuttaram
danta-ponarit kapitthafi ca pupphakhadaniyani ca
pindapate ca sampanne ambe amalakani ca.

USKayika andcara. Cp. [[NdLI] 228-9.

16 Vacasika andcara. Cp. [[NdL] 230.

117Gocara and agocara. Cp. [[Vbh.] 247: Idh'ekacco vesiyagocaro va hoti, vidhavagocaro v thullakumarigocaro va pandakagocaro va bhikkhu-
nigocaro v pandgaragocaro va, santsattho viharati rajihi rajamahamattehi titthiyehi titthiyasavakehi ananulomikena gihisariisaggena, yani va
pana tani kulani assaddhani appasannani anopanabhiitani akkosakaparibhasakani anatthakamani ahitakamani aphasukamani ayogakkhemakamani
bhikkhiinan bhikkhuninari upasakanar upasikanari, tathariipani kulani sevati bhajati payirupasati: ayarit vuccati agocaro.

181Ipanissayagocara.

119 Arakkhagocara.

120Upanibandhagocara.

121 Dasakathavatthugunasamannagatakalyanamitta. Cp. [Al] IV, 357: Puna ca pararit Meghiya bhikkhu yayarir katha abhisallekhika
cetovivaranasappaya, seyyathidam appicchakatha santutthikatha pavivekakatha asarisaggakatha viriyarambhakatha silakatha samadhikatha
pafifiakatha vimuttikathd vimuttififianadassanakatha.
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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, liberality and
wisdom [ This is called ‘lawful resort as close reliance’.

What is ‘lawful resort as protection’? When a certain bhikkhu goes to others’ houses or to the village,
he walks looking groundwards and not further than a fathom’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 ‘lawful resort as protection’.

What is ‘lawful resort as a bond’? It is as the Buddha has said: “A bhikkhu dwells within the preen
nets of his home and land"f23|— this is called ‘lawful resort as a bond’. These are called ‘lawful resort’.
Thus ‘lawful resort’ is fulfilled. Therefore, it is said, ‘endowed with lawful resort’.

‘Fears even a small fault’ means fears the small faults committed in the course of training — this is
called ‘fears even a small fault’.

And again, there is another teaching: One arouses unskilful states of consciousness — this is called
slight error. One wishes to dwell far from this ‘slight error’ seeing and fearing the retribution thereof.
This is called seeing danger in ‘slight error’.

‘Trains himself in the precepts in which he should be trained” — What is the meaning of ‘should be
trained’? It means the seven groups of restraint ‘Trains himself’ means follows all (as taught above).
This is called ‘trains himself (in the precepts) in which he should be trained’. This is called ‘virtue of the
rules-of-the-order-restraint’.

Q. What is ‘virtue of purity (of livelihood)’? A. It is to be not guilty of wrong livelihood. What is
wronvelihood? It is trickery, talkativenessfz’-] insinuationE] detractionfzg] and giving in order to get
more['?

What is ‘trickery’? There are three bases of ‘trickery”: —

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 others—this is called the ‘trickery” of scheming for requisitesF_m]

A certain bhikkhu having evil desires and coveting property, simulates dignified demeanour, and
says: ‘I have attained to meditation (jhana)” and recites the Discourses wishing to receive offerings — this
is called the ‘trickery’ of the posturesm

A certain bhikkhu who is covetous and talkative, declares to others: “I possess the Ariyan Truth and
dwell in solitude;” or, “I practise meditation,” “My preaching is deep and subtle,” “I possess the signs of a
superman.’@ Thus, desiring gain, he extols himself. This is called the ‘trickery” (of roundabout talk)Ff]

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 ‘insinuation’? 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 ‘insinuation’.

‘Detraction’ 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 ‘giving in order to get more’? He makes small offerings and expects great returns. This is

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

123Cp. [IS]] V, 148: Ko ca bhikkhave bhikkhumo gocaro sako pettiko visayo yad idarit cattdro satipatthand.
124 5attapattikkhandha: pardjika, sanghadisesa, thullaccaya, pacittiya, patidesaniya, dukkata, dubbhdsita.
125Ghould read kuhana. The ideograph means kosajja.

126] apana. The ideograph also means varikatd.

127 Nemittikatd.

128 Nippesikatd.

1297 abhena Iabharit nijigitisanatd. For 2-6 Cp. [[Vbhl] 352-3.

130[INd1.]] 224: Paccayapatisevanasarikhatari kuhanavatthu.

I31[INd1]] 224: Iriyapathasaritkhatari kuhanavatthu.

132These are quite different from the details given at pp. 25-6 in the [[Vis. MagJ]| on the same subject.
133N L] 226: Samantajappanasamkhatarit kuhanavatthu,
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called ‘giving in order to get more”. 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 ﬁre{T_g] 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 ‘virtue of the purity (of
livelihood)".

Q. What is ‘virtue of the restraint of the faculties’?

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{*°| This
is called “virtue of the restraint of the faculties’. This ‘virtue of the restraint of the faculties’ is fulfilled
through nine activitiesrz’}—

Through cutting down the signs of evil which arise in the faculties; through overcoming non-mindfulness;
through not letting (evil states of consciousness) to continue, as (in the simile of) the man who saves
his burning head}"’| through restraint comparable to that of the Venerable Elder Nandam 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 “virtue connected with the requisites’?
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
(8522} sixth: one always thinks that food and drink are intended to remove old ills and not to allow new ills 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

Q. What is ‘one does not take (food and drink) for the sake of violent sport or intoxication’?

A. “I take food greedily. I am strong. Therefore, I like violent sport, rough play, competing with others
and running.” These constitute ‘violent sport’. ‘Intoxication’ means self-arrogance and dissatisfaction.
It is likened to the state of an angry man who beats another. ‘Not for the sake of personal charm and
beautification”: (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. ‘One takes (food and drink) in order to sustain
the body and to preserve it": As a hub needs oil, so one yearns for the peaceful preservation of the body.
‘One takes (food and drink) in order to stay hunger and thirst”: One, always, takes little food. As a man
uses medicine for a disease of the skin, so one takes. ‘One takes (food and drink) in order to observe the
holy life’: 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[™| “Intended to remove old ills and not to allow new ills to
arise”: One takes not too little and not too much. As a man taking a mixture, so one takes. ‘One takes
(food and drink) finding satisfaction in little”: One keeps one’s body safe accepting little, always treating
one’s body as a nurse (treats a patient). ‘Faultlessly’ means one sets one’s body at ease with little. Using
in this way, one makes the body faultless and escapes the reproof of the wise. Thus “one takes (food and

134D 1. 9: Aggi-homa.
135Cp. D] L, 70.
1360nly eight are treated in the explanation which follows.
137Cp. S]] 111, 143:
Evarir khandhe avekkheyya bhikkhu araddhaviriyo
diva va yadi va rattiri sampajano patissato.
Jaheyya sabbasaiifiogarii kareyya saranattano
Careyyadittasiso va patthayarit accutarit padari.

138Cp. [[Al] 1, 25: Etad aggarit... indriyesu-gutta-doaranarir yadidarit Nando.

139 [[A]] 1L, 40: Idha bhikkhave bhikkhu patisarnikha yoniso ahararii ahareti, n’eva davaya na madaya na mandandya na vibhiisandya yavad
eva imassa kayassa thitiya yapanaya vihirisiiparatiya brahmacariyanuggahdya: iti puranadi ca vedana patihankhami navafi ca vedanam na
uppadessami, yatra ca me bhavissati anavajjatd ca phasu-viharo cati.

140[1S) 11, 98. Also [[Thl] 445: Uppajje ce rase tanha puttamanisiipamarii sara.
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drink) faultlessly and dwells in comfort’”.

If one’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 ‘through eight ways one wisely reflects in
accepting alms’. 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 consideration
of accepting little.

Q. What is ‘the consideration of what ought to be cut down’?

A. The state of not being addicted to ‘violent sport’, not being in a state of ‘intoxication” and the state
of not being concerned with ‘personal charm and beautification” — these are called ‘the consideration of
what ought to be cut down'.

Using ‘in order to sustain the body and to preserve it’, ‘in order to stay hunger and thirst’, and ‘in
order to observe the holy life’ — these are called ‘the consideration of reality’.

“T shall subdue the old ills and I shall cause no new ills to arise” — this is called ‘the consideration of
being satisfied with little”.

“I shall satisfy myself with little and, being faultless, I shall dwell in comfort” — this is called ‘the
consideration of accepting little”. These are the four considerations.

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

A man cuts down the attachment to sense-pleasures through the ‘consideration of cutting down’
i.e., removes hunger and thirst, destroys the old ills and does not cause new ills to arise. And again, by
this ‘consideration” a man destroys karmic weariness of the body. The others should be practised in the
‘consideration of mean’ and the ‘consideration of completion’.

And when one reflects on robes he understands that robes are for protection against wind, cold, heat,
mosquitoes, gadflies and ants and for covering one’s unsightly shame-producing parts. Thus one practises
‘consideration of completion’rzr]

And again, one reflects on medicines for ailments
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
always to reﬂect' 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["*]

What is ‘use as theft’? Use (of requisites) by the transgressor of the precepts.

What is “use as debt’? Use (of requisites) by individuals guilty of immodesty, indecorum and wrong
livelihood.

What is “use as inheritance’? Use (of requisites) by individuals who are strenuous.
What is ‘use like a master’? Use (of requisites) by the consummate ones.

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

use.

What is ‘unclean’? (Use of requisites by an) individual having modesty and decorum but who is not
capable of wise reflection — this is called “unclean’.

(Use of requisites by an) individual having modesty and decorum, who reflects wisely, knows, is

141[IML]] 1, 10: Patisarikha yoniso civarar patisevati ydvad eva sitassa patighataya unhassa patighataya darisamakasavitatapasiriisapa
samphassanarit patighataya yavad eva hirikoptnapaticchadanatthar.

92M1) 1, 10

183 [TA|V, 87—8: Parapatibaddha me jivika ti pabbajitena abhinharii paccavekkhitabbari.

144 77] V, 253: Theyyaparibhoga, inaparibhoga, dayajjaparibhoga, samiparibhoga. Vis. Mag. does not attribute these four to the ‘ancients’
(porana) as it is done here.
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self-moderated and is possessed of aversion — this is called ‘clean’. In this cleanliness one ought to train
oneself always. Thus one should understand the four requisites. This is called ‘virtue connected with the
requisites’.

11.24 Fifth group of four in virtue summarized

Thus ‘virtue of the rules-of-the-order-restraint’ should be fulfilled through higher faith; ‘virtue of purity
of livelihood” should be fulfilled through higher energy; | [404]] ‘virtue of the restraint of faculties” should
be fulfilled through higher faith and ‘virtue connected with the requisites’ should be fulfilled through
higher wisdom.

Thus “virtue of the purity of livelihood” goes together with the rules of the order, Pitimokkha. Why? Be-
cause, 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 ‘virtue of
the restraint of faculties’. What is the reason? If a man guards his mind in goodness, he can well protect
his bodily and verbal actions. ‘(Virtue) connected with the requisites’ is ‘restraint of faculties’. 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: “A bhikkhu
understands material food and the fivefold lust”.

‘Rules-of-the-order-restraint” and ‘purity of livelihood” belong to the ‘group of virtue’; ‘virtue of the
restraint of faculties” belongs to the ‘group of concentration” and ‘virtue connected with the requisites’
belongs to the ‘group of wisdom'.

12 What purifies virtue

‘What purifies virtue’? If a bhikkhu who has accepted the teaching of Ineditatio and is mindful of the
seven groups of offences, sees another committing a Defeat—offence{zg] 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 predecessors.

If a bhikkhu sees another committing a Suspension—offenc@ he confesses fully. If he sees another
committing any other offence, then he confesses concerning that transgression to one person

If a bhikkhu sees anothe@ committing wrong livelihood, he makes a proper confession concerning
that transgression. After he confesses, he resolves: “I will not do it again.” Thus having seen, he resolves.

When he transgresses ‘(virtue of) the restraint of faculties’ or ’(virtue) connected with the requisites’
he says: “I will not do it again”. 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 Virtue’@ One can control the passionsm destroy
rigidit and fulfil concentration This is the salient characteristic of the purity of virtue.

Y5Thana dhamma.

146 parajika.

197 Sanghadisesa.

148 Apattidesand.

149probably should read “himself”.
150 Silavisuddhi.

151 Kilesa.

12T hitta.

153 Samadhi.
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Causes through which one dwells in virtue II.

13 Causes through which one dwells in virtue

‘Owing to how many causes does one dwell in virtue?” 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 “tribulation’? If a man transgresses virtue, he makes demerit and prepares evil P2>Virtue-tribula
places (for himself) and fears the four Classes{TiZ‘] and doubting, blames the wise. Those who are virtuous
avoid him. He is not taught meditation. Heavenly beings despise him. He is hated and slighted by all.
When he hears others praising the merit of those who are virtuous, he feels sorrowful but does not believe
it (the merit of those who are virtuous). 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 himself,
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 king’s throneE] 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. {89126}

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 one’s sole eyeE] 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 virtue will acquire protection. {90127}

1%4Cp. [IDJ] 11, 85: Puna ca pararit gahapatayo dussilo sila-vipanno yarit yad eva parisarit upasaritkamati yadi khattiya-parisarit yadi
brahmana-parisari yadi gahapati-parisarit yadi samanaparisam, avisarado upasaritkamati manku-bhiito.

155 [Vis. Mag.] 54: Nirdso saddhamme candalakumarako viya rajje.

156

(a) [0]] 11N, 375: Sattha attano savake rattiya tayo vare divasassa tayo vare ti rattiridivarii cha vare olokento kiki v andari viya camarT va
valadhirit viya mata piyaputtam viya ekacakkhuko puriso cakkhurit viya rakkhati, tasmirit tasmirit yeva khane uppannakilesarit nigganhati.

(b) [[Vis. Magl] 36, and [[Saddh.] v.621:

Kiki va andarit camariva valadhim

Piyarir va puttarit nayanari va ekakari,

That’ eva silarr anurakhamanaka,

Supesald hotha sada sagarava.
(c) [Ap.] 61, v.16:

Kiki va andarit rakkheyya camari-r-iva valadhin
nipako silasampanno mamarir rakkhi mahamuni.

In the Pali passages, (a), (b) and (c) above instead of ant the bird, blue jay, (kiki) occurs.
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HQ. 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: “Why should one acquire the benefits of
the austerities”?

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 concentration.
These are (practices of) the ancient lineage of the Ariyasﬂ These are the excellent considerations.

' Dhuta (transliteration).

*Cp. [[Vis. Mag]] 59.
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I11. III. ON AUSTERITIES

1 The thirteen austerities

What are the austerities?ﬂ There are thirteen teachingsﬂ two teachings connected with robes, namely,
dirt—rags’ﬂ and three robes;'lﬂ five teachings connected with alms, namely, begged food, 'Iﬂ regular alms-
round,’ﬁ one eating,"ﬂ measured food,:@no food after time;ﬂ five teachings connected with residence:
the first: dwelling in a peaceful place, ' “|the second: dwelling under a tree,ﬁ the third: dwelling in a
dewy place, the fourth: dwelling among the graves, the fifth: any chanced upon place,‘ and there
is a kind of sitting connected with energy, namely, always sitting and not lying down.

2 Brief explanation of the thirteen austerities

What is the quality of ‘dirt-rags’? A. The quality of enabling to observe — this is the quality of dirt-rags’.
Others are similar.

What is the meaning of the observance of dirt-rags’? The non-acceptance of gifts of householders.
What is the meaning of the observance of ‘three robes’? The rejection of extra robes.

What is the meaning of the observance of ‘begged food’? The non-acceptance of the invitations of
others.

What is the meaning of the observance of ‘regular alms-round’? The abandoning of skipped begging.
What is the meaning of the observance of ‘one-eating’? The not sitting again.
What is the meaning of the observance of ‘measured food’? The abandoning of greed.

What is the meaning of the observance of ‘refusing food after time’? The abandoning of the desire to
eat afterwards.

What is the meaning of the observance of ‘dwelling in a peaceful place’? The abandoning of dwelling
in a village.

What is the meaning of the observance of ‘dwelling under a tree’? The abandoning of dwelling in a
house.

What is the meaning of the observance of ‘dwelling in a dewy place’? The abandoning of dwelling in
sheltered places.

What is the meaning of the observance of ‘dwelling among the graves’? The abandoning of dwelling
in other and in good places.

What is the meaning of the observance of ‘any chanced upon place’? The abandoning of desire for
pleasant places.

What is the meaning of the observance of ‘always sitting and not lying down’? The abandoning of
beds.

3+: [[A]] 1, 38; * [[A] I, 219-20.
4Cp. [[Vis. Mag]] 59.
5 Paritsukitlika-anga.
6 Tecivarika-°
7 Pindapatika-°
8 Sapadanacarika-°
9Ekasanika-°
10 pattapindika-°
1 Khalupacchabhattika-°
12 Araiifiika-°
13 Rukkhamiilika-°
14 Apbhokasika-°
15S0sanika-°
16Yathasanthatika-°
17 Nesajjika-°
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‘Dirt-rags’ 11

3 ‘Dirt-rags’

How does one undertake to observe (the austerity of) ‘dirt-rags’? One sees the fault of asking householders
for robes and the merit of ‘dirt-rags’ (and undertakes thus :) “I refuse the offerings of householders and

122

observe (the austerity of) ‘dirt-rags’”.

What are the benefits of the observance of ‘dirt-rags’? (‘Dirt-rags’) are just as useful as householders’
robes{ig] and are enough. One does not depend on others. There is no fear of losing, and one is not attached.
Thieves do not want ‘dirt-rags’. (‘Dirt-rags’) are always sufficient for one’s purpose.

In getting (‘dirt-rags’) 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 ‘dirt-rags’ praised by the BuddhaE;]

Q. How many kinds of ‘dirt-rags’ are there? Who observes?[?] How does one fail?

A. There are two kinds of ‘dirt-rags’. The first: ‘dirt-rags” which are ownerless, the second: ‘dirt-rags’
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 “ ‘dirt-rags” which are ownerless”.
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 “ ‘dirt-rags” which are thrown away by people”.

What is the observance of ‘dirt-rags’? When a bhikkhu refuses the offerings of householders, it is
called the observance of ‘dirt-rags’.

How does one fail? When a bhikkhu accepts the offerings of householders, it is called failing.

4 ‘Three robes’

How does one undertake to observe (the austerity of) ‘three robes’? One immediately gives up one’s
extra robes. Knowing the fault of keeping (extra robes) and seeing the benefits of the observance of ‘three
robes’, (one undertakes thus :) “I refuse extra robes from today and observe (the austerity of) ‘three

117

robes’”.

What are the benefits of the observance of ‘three robes’? 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 following of
good men. This observance is doubt-free.

Q. What are “three robes’? What is the observance? How does one fail?
A. Shoulder cloak@ upper garmen and waist—cloth These are called ‘three robes’.

What is the observance of ‘three robes’? When a bhikkhu does not hoard extra robes, it is called the
observance of ‘three robes”. When a bhikkhu accepts a fourth robe, it is called failing.

5 ‘Begged food’

How does one undertake to observe (the austerity of) ‘begged food’? If a bhikkhu accepts an invitation,
he interrupts his activities and is not at ease. One sees these draw-backs and the merits of the observance
of ‘begged food’ (and undertakes thus :) “I refuse invitations from today and observe (the austerity of
‘begged food”)”.

18 Gahapaticivara, robes offered by householders.

YA 110, 219: ‘Vannitarit buddhehi buddhasavakehi’.

2OAccording to the explanation which follows, this should be “what is the observance of ‘dirt-rags’?”
2 Sanghati.

2ttarasanga.

23 Antaravasaka.
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I11. III. ON AUSTERITIES

What are the benefits of the observance of ‘begged food’? One is free to go or stay according to one’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@

The non-acceptance of these three kinds of invitations is the observance of ‘begged food". If a bhikkhu
accepts these three kinds of invitations, he fails in the observance of ‘begged food’.

6 ‘Regular alms-round’

How does one undertake to observe (the austerity of) ‘regular alms-round’? When a bhikkhu is able
to obtain tasty food from any house by making a ‘regular alms-round’, 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 ‘regular alms-round” (and
undertakes thus :) “I abandon the irregular alms round from today and observe (the austerity of) ‘regular
alms-round””.

What are the benefits of the observance of ‘regular alms-round’? 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 at full,
one appears and is appreciated and honoured. One gets a following of good men. This observance is
doubt-free.

Q. What is a ‘regular alms-round’? 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 ‘regular alms-round’.

How does one fail? Skipped begging — this is called failing.

7 ‘One-eating’

How does one undertake to observe (the austerity of) ‘one-eating’? Eating in two places, eating frequently,
taking food frequently, washing the bowl frequently — the opposite of these is ‘one-eating’. This is an
observance of good men. This observance is doubt-free. One sees the faults (of eating at two places etc.)
and the merits of the observance of ‘one-eating’ (and undertakes thus:) “I abandon eating at two places

7

from today and observe (the austerity of) ‘one-eating” ”.

What are the benefits of the observance of ‘one-eating’? 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 ‘one-eating’? What are the limits?E] How does one fail?
A. There are three limits: sitting-limit, water-limit, food-limit.
What is ‘sitting-limit’? After one ends eating one (cannot) sit again.

After a bhikkhu fetches water and washes his bowl, he cannot eat again. This is called ‘water-limit”.
What is ‘food-limit’? After one thinks: “This lump of food is the last,” he should not drink or eat any
more. This is called ‘food-limit’.

If a bhikkhu sits twice, except in taking liquid-medicine and such other things, he fails in the observance
of ‘one-eating’. This has been disapproved by the Buddhas. This is called ‘food-limit’.

24Cp. [Vis. Mag]] 66. The Chinese is unclear.
25Cp. [[Vis. Mag/]]| 69.
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8 ‘Measured food’

How does one undertake to observe (the austerity of) ‘measured food’? 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 ‘measured food’ (and undertakes thus :) “From today, I
take food without greed, and observe (the austerity of) ‘measured food’”. This is called undertaking to
observe (the austerity of) ‘measured food'.

What are the benefits of the observance of ‘measured food’? One measures one’s meal. One does not
eat for belly’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 ‘measured food’? How does one fail?

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 ‘measured food’. If he does otherwise, he fails,

9 ‘No food after time’

How does one undertake to observe (the austerity of) ‘no food after time’? One abandons expectation and
avoids extra food. One knows these faults (expectation etc.) and sees the benefits of the observance of
‘no food after time’ (and undertakes thus :) “I abandon extra food from today and observe (the austerity

7

of) ‘no food after time” ”.

What are the benefits of the observance of ‘no food after time’? One abandons greed, and experiences
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 “(no food) after time’ are there? What is the observance? How does one fail?
A. There are two kinds of ‘(no food) after time”: immoderate limit, accepting limit.

What is ‘immoderate limit’? If a bhikkhu accepts extra food, his offence is (equal to) that of one who
accepts food offered to a particular person or personsE] He should not eat again. What is “accepting
limit"? A bhikkhu should not accept after he has eaten twenty-one handfuls. If he observes ‘no food after
time’, he abandons extra food. If he accepts extra food he fails in the observance of ‘no food after time’.

10 ‘Dwelling in a peaceful place’

How does one undertake (the austerity of) ‘dwelling in a peaceful place’? When the village is crowded,
one’s mind is touched by the five objects of sense and saturated with the desire for pleasure. 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 ‘dwelling in a peaceful place” (and undertakes thus :) “I abandon dwelling in

717

the village from today and observe (the austerity of) ‘dwelling in a peaceful place’”.

What are the merits of ‘peaceful place’? Even when the village is crowded, one’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 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 one’s bent of mind. This is an observance of good men.
This observance is doubt-free.

Q. What is the nearest distance of ‘dwelling in a peaceful place’? What is the observance? How does
one fail?

26Uddesabhatta.
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A. One dwells outside (the village) keeping some distance from the walls and avoiding the far end of
the suburb. The nearest distance of ‘dwelling in a peaceful place’ is five-hundred bow-lengthsE] One
bow-length is four cubits of an average man. Avoidance of dwelling in a village is called ‘dwelling in a
peaceful place’. If bhikkhu dwells in a village, he fails in the observance of ‘dwelling in a peaceful place’.

11 ‘Dwelling under a tree’

How does one undertake to observe (the austerity of) ‘dwelling under a tree’? 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
‘(dwelling) under a tree’ (and undertakes thus :) “I abandon roofed places from today and observe (the
austerity of) ‘dwelling under a tree’. Thus one undertakes to observe.

What are the benefits of ‘(dwelling) under a tree’? 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 ‘dwelling
under a tree’. If a bhikkhu goes to (live in) a roofed place, he fails in the observance of ‘dwelling under a
tree’.

12 ‘Dwelling in a dewy place’

How does one undertake to observe (the austerity of) ‘dwelling in a dewy place’? 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 the benefits of ‘dwelling in a dewy place’ (and undertakes thus:) “I avoid unpleasant places
from today and observe (the austerity of) ‘dwelling, in a dewy place”.

What are the benefits of ‘dwelling in a dewy place? One does not go to unpleasant places and abandons
negligence and torpor. One goes whithersoever one wills, like a forest-deer and is not attached to any
particular place 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 ‘dwelling in a dewy place’. If one dwells in roofed places and under the shelter of trees,
one fails in the observance of ‘dwelling in a dewy place’.

13 ‘Dwelling among the graves’

How does one undertake to observe (the austerity of) ‘dwelling among the graves’? One who dwells
in other places becomes careless and does not fear wrongdoing. One sees these faults and the merits of
‘dwelling among the graves’ (and undertakes thus :) “I avoid other places from today and observe (the
austerity of) ‘dwelling among the graves’ ”. This is the undertaking to observe.

What are the merits of the observance of ‘(dwelling) among the graves’? 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

27IVinl] 1V, 183: Araiifiakarir senasanarit pasica-dhanusatikarir pacchimarit.
28[1Sn.] 39:

Migo arafifiamhi yatha abandho
yen’ icchakarit gacchati gocaraya.
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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 “dwelling among the graves’?). 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 ‘among the graves’, 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 ‘among the graves’, he, as it were, flings all his belongings afar. At
dawn, he takes mat and robes and returns to the monastery{z_g] and avoids other dwelling places, If he
dwells in any other place, he breaks or fails in the observance of ‘dwelling among the graves'.

14 ‘Any chanced upon place’

How does one undertake to observe (the austerity of) ‘any chanced upon place’? 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 ‘any chanced upon place’, (and
undertakes thus :) “I abandon the greed for residence and observe (the austerity of) ‘any chanced upon
place’ This is the undertaking to observe.

What are the benefits of ‘any chanced upon place’? 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 dwelling—this is called dependence on ‘any chanced
upon place’. If a bhikkhu goes to dwell in a pleasant place, it is called failing.

15 ‘Always sitting and not lying down’

How does one undertake to observe (the austerity of) ‘always sitting and not lying down’? One sees the
faults of sleeping and idling in the dwelling place and the benefits of ‘always sitting and not lying down’
(and undertakes thus :) “I abandon sleeping and lying down from today and observe (the austerity of)
‘always sitting and not lying down’ ”. This is the undertaking to observe.

What are the benefits of ‘always sitting and not lying down’? One avoids the place where idleness
arises. One removes resentment produced on account of one’s body, and is freed from the pleasures which
taint the organ of touch. One diminishes the enshrouding torpor. One is always tranquil 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 ‘dirt-rags’? They are hemp, cotton, silk and woollen robe and other offered by house-
holders. If a bhikkhu accepts these for expedience’ sake, he does not fail in the observance of ‘dirt-rags’.

2 Sangharama (transliteration).
30Khoma, kappasa, koseyya, kambala—all transliterations.
31 According to the Chinese “Samantapasidika” these are sana and bhanga, two varieties of hemp.
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What are (not) ‘three-robes’? Extra robes stored for more than ten days; kathina robes and those other
extra robes used as bedding-holders, bed—spreadsE-] doth for skin-ailments and the likeEg] napkinsFE]
rain-bath dothE] should not be kept if they are not spotless gifts. If a bhikkhu uses these for expedience’
sake, he does not fail in the observance of ‘three robes’.

given to the Order as a whole[*°|of assured foodE] of ticket food@ of food offered on lunar fortnightsEg] of
food offered on a sacred day)*’|of food offered to the many@ and of food given in honour of a monastery;
for expedience’ sake is not to fail in the observance of ‘begged food'. If one sees faults, one should reject
such food.

What is the teaching as Ilﬁrds expedience in the observance of ‘begged- food’? To partake of food

What is the teaching as regards expedience in the observance of ‘regular alms-round’? If a bhikkhu
on seeing elephants or horses fighting or in rut, at the gate, avoids them, or on seeing an outcasﬁ covers
his bowl, or goes behind his preceptor, teacher or a visiting bhikkhu, and thus commits certain faults for
expedience’ sake, he does not fail in ‘regular alms-round’.

What is the teaching as regards expedience in the observance of ‘one eating’? 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 one’s
preceptoﬂ or teacherE] or a visiting bhikkhu, and stands up for expedience” sake, and after that resumes
one’s meal, one does not fail in the observance of ‘one-eating’.

In ‘measured food” and ‘no food after time’, there is nothing by way of expedience.

What is the teaching as regards expedience in the observance of ‘dwelling in a peaceful place’? If one
goes to the village for causing people to undertake the precepts, confession of faults, hearing the Law, the
service of the sacred dayﬁ the service of the termination of the rainy season residenceE] sickness, nursing
the sick, inquiries regarding doubts on the discourses, and the like, it is not failing in the observance of
‘dwelling in a peaceful place’.

What is the teaching as regards expedience in the observance of ‘dwelling under a tree’? 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
‘dwelling under a tree’.

Expedience in the observance of ‘dwelling in a dewy place’, ‘dwelling amongst the graves’, and ‘any
chanced upon place’ is also like this. A bhikkhu may dwell elsewhere.

There is nothing by way of expedience regarding ‘always sitting and not lying down’. Yet there is
a tradition as regards the expediency of pouring (medicine) into the nose. By this one does not fail in
‘always sitting and not lying down’.

17 Miscellaneous teachings

And again one fulfils eight teachings through these thirteen austerities. In the Abhidhamma these eight
are taught: “"Measured food” and ‘one-eating’ are involved in ‘no food after time’. “Dwelling under a
tree’, ‘dwelling in a dewy place’, ‘dwelling among the graves’ are involved in ‘dwelling in a peaceful
place’, because, if one gathers funds for building a house, or if one likes to (do remunerative) work, keeps
animals or is attached to ‘dwelling in a peaceful place’, one’s mind is not at ease. Thus thinking one dwells
in peace ‘under a tree’, ‘among the graves’ or ‘in a dewy place’ ”. Thus the eight are fulfilled.

32 paccattharana.

33 Kandupaticcadi.

34 Mukhapufichana.

35 Vassikasatika.

36 Sanghabhatta.

37 Niccabhatta.

38 Salakabhatta.

39 Pakkhikabhatta.
4O0Uposathabhatta.

4 Ganabhatta.
LViharabhatta.

Candala (transliteration).
“Upajjhaya (probably transliteration).
4 Acariya (transliteration).
46 Uposatha.

47 Pavarana.
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By these eight austerities three teachings are fulfilled: the first: ‘dwelling in a peaceful place’, the
second: ‘dirt-rags’, the third: ‘begged food’. If these three are pure, the austerities are fulfilled. Therefore
the Buddha taught the Venerable Elder Nanda thus: “Always you should observe ‘dwelling in a peaceful
place’, ‘dirt-rags” and ‘begged food’. You should not nurse your body and life. You should not see the
objects of lust.

Q. Who is called observer of the austerity—factors?[z_v] How many kinds of teachings are there regarding
austerities? Which of three persons observe the austerities? How many seasons are there for the observance
of austerities? Who is an observer and teacher of the austerities?

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—characterizable{ﬂ 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-
delusion. The Buddha has said, “If a bhikkhu who observes (the austerity of) ‘dirt-rags’ is endowed
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) ‘dirt-rags’ ”% The other austerities are all greedless
and delusion-free. By means of this greedlessness, a bhikkhu removes ignorance 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.

Which of the three persons observe the austerities’? The man of greed and the man of delusion
observe 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
increase 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 ‘in a peaceful place” or “under a tree’.
Why should he dwell “in a peaceful place’? 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, ‘dwelling under a tree’, ‘dwelling in a dewy place” and ‘dwelling among the graves’.
The Buddha has permitted dwelling in roofed places in the rainy season

Q. ‘Who is an observer and teacher of the austerities’?

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 “an observer and teacher of austerities’? The Consummate One who has fulfilled the observance
of the austerities.

Who is ‘an observer but not a teacher of austerities’? The Consummate One who has not fulfilled the
observance of the austerities.

Who is ‘not an observer but only a teacher of austerities’? The learner or the commoner who has
fulfilled the observance of the austerities.

Who is ‘neither an observer nor a teacher of austerities’? The learner or the commoner who has not
fulfilled the observance of the austerities.

48[1S.] 11, 281: Evariz kho te Nanda..... yarir toarir araifiako ca assasi pindapatiko ca pariisukiiliko ca kamesu ca anapekkho vihareyyasi.

4 Dhutanga.

50Kusala, akusala, avyakata.

S1Cp. [IA] 111, 219: Imesari kho bhikkhave paficannari arafifiakanari yodyarit arafifiako appicchatarii yeva nissiaya santutthiri yeva nissaya
sallekharir yeva nissaya pavivekar yeva nissaya idarit atthitam yeva nissaya arafifiako hoti, ayarit imesarit paficannam arafifiakanarit aggo ca
settho ca mokkho ca uttamo ca pavaro ca.

52Vassana.
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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.

What are the initial, medial and final stages of the austerities? The undertaking to observe is the initial
{10239} stage. Practice is the medial stage and rejoicing is the final stage.
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CHAPTER IV

ON DISTINGUISHING CONCENTRATION
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8.1  Why four and five meditationsare taught| . . . . .. .......... ... ... ... .. 42

Q. Now; what should the yogin who dwells in pure virtue do, when he has already observed the austerities
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 manifes-
tation? What is its near cause? Who observes it? What differences are there between meditation, freedom,
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.
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IV. IV. ON DISTINGUISHING CONCENTRATION

And again, it means not allowing one’s mind to be bent by the strong wind of passion. It is comparable
to the unflickering flame of the lamp behind the palace.

It is said in the Abhidhamma thus: “What 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
concentration and the power of concentration [[407]] is called concentration.’ﬂ

2 Salient characteristic etc.

What are its salient characteristic, function, manifestation and near cause? Dwelling of mind is its salient
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, 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: ’ﬁ* .......... is the
meaning of concentration.” This explanation of concentration is comprehensive.

‘Meditation” means the four meditations, namely, the first meditation and others.

‘Freedom’ means the eight kinds of freedom, namely, one having internal perception of form reflects
on external form and so on

‘Concentration” means the three kinds of concentration, namely, initial and sustained application of
thought and others.

‘Right observance’ means the right observance of the nine gradually ascending statesﬁ

‘What is ‘meditation’? 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 acquire 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 produce.
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 ‘pleasant dwelling in the happiness of truth in the present life’? Namely, one acquires concen-
tration and is freed from corruption. One’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:
“He produces joy from quietude, acquires coolness and becomes perfect gradually.’ﬂ And again, the
Buddha declared to the bhikkhus: “At first I was a naked ascetic; I did not move my body or open my

n his Vimuttimagga and Visuddhimagga, p. 26, Prof. Dr. P. V. Bapat has traced this passage to [Vbhl] 217: Y4 cittassa thiti
santhiti avatthiti avisaharo avikkhepo avisahatamanasata samatho samadhindriyarii samadhibalarit ssmmasamadhi: ayarit vuccati samadhi.
2* Unintelligible.

following account of the eight deliverances or kinds of freedom is given:- “Having (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 one’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; entirely
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
perception and sensation and, attaining to and realizing it through the body, dwells”.

4[1A]] IV, 410: Nava anupubhavihara.

5Not traced.
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Obstacles to concentration IV.

mouth for seven days and seven nights; I sat in silence enwrapped in bliss.’ﬁ This is the meaning, in the
Noble Teaching, of ‘pleasant dwelling in the happiness of truth in the present life’.

‘Enjoyment of all objects through investigation’ means that a yogin acquires concentration and is not
hindered by objects. Being pliant of mind, he is able to concentrate. He investigates the aggregations,
the sense-spheres, the elements and others. He is well-disposed. Therefore, the Blessed One taught the
bhikkhus thus: “Thus should you train yourselves. Everything depends on mind. Know this as it is.’ﬂ

‘Acquisition of worldly knowledge’ means that one having acquired concentration, develops the five
faculties of knowledge, namely, psychic power, divine ear, knowledge of others’” thoughts, recollection of
past existences, and the divine eye. Therefore, the Blessed One has declared: “With concentrated mind
one is able to change one’s body at will. Thus one produces psychic power in the various modes.’ﬂ

‘The attainment of perfection” 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 ‘the form’, ‘the formless” and to perfection. The Buddha has declared:
“Those who practise a little of the first meditation are able to join the retinue of Brahma. All such are born
insuch a world.’ﬂ 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, indolence,
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.

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 ‘supramundane concentration’; the others are
named ‘mundane’. Mundane concentration is accompanied by corruption, is connected with the fetters
and is bound. This is the flood. This is the bond. This is hindrance. This is the corruption of virtue

5Cp. [Td]] 3.

7Cp. [[Dhl] 1: Manopubbarigama dhamma.

8[ML] 11, 18.

[IA]] 11, 126: Idha bhikkhave ekacco puggalo vivic'eva kamehi vivicca akusalehi dhammehi .......... pathamajjhanam upasampajja viharati.
So tad assadeti tarit nikameti tena ca vittin apajjati, tattha thito tad-adhimutto tabbahulavihari aparihino kalam kurumano Brahma-kayikanarit
devanai sahavyatarit uppajjati.
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and views. This is clinging. This is defilement. Such are the qualities of ‘mundane concentration’. The
opposite of this is named ‘supramundane concentration’.

And again, there are two kinds in concentration: wrong concentratiorm and Right Concentration.
What is wrong concentration? Unskilful unification of mind is called ‘wrong concentration’. Skilful
unification of mind is called ‘Right Concentration’. Wrong concentration should be abandoned. Right
concentration should be practised.

And again, there are two kinds of concentration: access concentration and fixed concentration. The
antecedent portion — this is called ‘access concentration’. Suppression, of the hindrances — this is called
‘fixed concentration’.

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 application of

thoughtEr]

What is ‘with initial and sustained application of thought’? The first meditation is ‘with initial and
sustained application of thought’. In the second meditation there is no initial application of thought, but
there is sustained application of thought. In the other meditations there is ‘neither initial nor sustained
application of thought'.

And again, there are three kinds of concentration. Namely, the concentration that is produced together
with joy; the concentration that is produced together with bliss; the concentration that is produced
together with indifference. The first and the second meditations (jhdnas) are ‘produced together with joy’,
the third is ‘produced together with bliss” and the fourth meditation (jhana) is ‘produced together with
equanimity’.

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

What is ‘skilful concentration’? The concentration pertaining to the form and the formless practised
by the learner of the Noble Path and the commoner is called ‘skilful concentration’. 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 ‘result producing
concentration’. The concentration of the form and the formless practised by the learning-ender is called
‘real concentration’.

7.3 Four kinds of concentration

And again, there are four kinds of concentration: the sense plane concentrationE-] the form plane concen-
trationE-] the formless plane concentrationle unincluded concentrationE]

The putting away of each of the five hindrances by its opposite and the maintaining of it is called
‘the sense plane concentration’ ; the four meditations are called ‘the form plane concentration’ ; the four
formless plane meditations and the result of good action (?) are called ‘the formless plane concentration’.
The concentration of the four Paths and the four Fruits is called “unincluded concentration’.

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

To a man of dense passion and dull faculties practice is ‘painful’; he gains concentration with ‘slow

’

wit’.

O Micchasamadhi.

1 [D.] 111, 219: Tayo samadhi. Savitakko savicaro samadhi, avitakko vicaramatto samadhi, avitakko avicaro samadhi.

12Kamavacara samadhi. Lit., “That that’ practice and ‘true keeping’. The rendering is tentative.

13 Riipavacara samadhi.

14 Ariipavacara samadhi.

15 Apariyapanna samadhi.

16[IA]] 11, 149: Dukkhapatipada dandhabhififia, dukkhapatipada khippabhififia, sukhapatipada dandhabhififia sukhapatipada khippabhififia.
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To a man of dense passion and keen faculties practice is “painful’, though he gains concentration with
‘quick wit”.

To a man of rare passion and dull faculties practice is ‘pleasant’, though he gains concentration with
‘slow wit’.

To a man of rare passion and keen faculties practice is ‘pleasant’; he gains concentration with ‘quick

’

wit’.

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.

In this way the others also should be understood.

And again, there are four kinds in concentration, namely, restricted concentration with restricted
object; restricted concentration with immeasurable object; immeasurable concentration with restricted
object; immeasurable concentration with immeasurable objectm What is ‘restricted concentration with
restricted object’? The concentration that is not able to keep pace with the mind and an object that is weak
— these are called ‘restricted concentration with restricted object’. What is ‘restricted concentration with
immeasurable object’? The concentration that is not able to keep pace with the mind and an object that is
powerful—these are called ‘restricted concentration with immeasurable object’. What is ‘immeasurable
concentration with restricted object’? The concentration capable of keeping pace with the mind and
an object that is weak — these are called ‘immeasurable concentration with restricted object’. What is
‘immeasurable concentration with immeasurable object’? The concentration that is capable of keeping
pace with the mind and an object that is powerful — these are called ‘immeasurable concentration with
immeasurable object’.

And again, there are four kinds in concentration: will-concentration; effort-concentration; mind-
concentration; scrutiny—concentrationEg]

‘Will-concentration’ is attained by means of the will; ‘effort-concentration’ is attained by means of
effort; what is attained by means of the mind is “mind- concentration’; what is attained by means of
scrutiny is ‘scrutiny-concentration’.

And again, there are four kinds in concentration: the concentration to which the Enlightened One
attains 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 Commiseratioﬂ and the concentration of the twin—mirac are attainments
of the Enlightened One and not of the hearer. The fruition concentration of the learner [is an attainment
of the hearer and not of the Enlightened One. The concentration of the nine gradually ascending states
and the fruition concentration of the learning-ender are attainments of both the Enlightened One and the
hearer. And the concentration of inconscience@ 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
origination nor cessation.

Q. What are causes of ‘origination and not of cessation’? Skilful and unskilful concentration of the
sense plane are causes of ‘origination and not of cessation’. The concentration of the fourfold Noble Path
causes cessation and not origination. Skilful concentration of the learner and the commoner pertaining to
the form plane and the formless plane cause ‘origination and cessation’. [[408]| The concentration of the
Noble Fruit and object concentration cause ‘neither origination nor cessation’.

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

17 Paritta-samadhi, paritta-arammana; paritta-samadhi, appamana-Grammana; appamdana- samadhi, paritta-Grammana; appamana-samadhi,
appamana-arammand.

18[1A]] 1, 39, 297—Chanda, viriya, citta and vimarisa.

19Maha karuna samapatti.

0Yamakapatihariya.

21Sek hiya-phala-samadhi.

22The concentration that causes rebirth among the unconscious gods (asaiifia samapatti).
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IV. IV. ON DISTINGUISHING CONCENTRATION

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 ‘the first meditation’.

Freedom from initial and sustained application of thought and the fulfilment of the other three (are
called ‘the second meditation”).

Freedom from joy and the fulfilment of the other two (are called ‘the third meditation”).

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) meditation is
based on the five factors of meditation, namely, initial application of thought, sustained application of
thought, joy, bliss, unification of mind.

The separation from the five hindrances and the fulfilment of the five factors are called ‘the first
meditation’.

The separation from initial application of thought and the fulfilment of the other four factors are called
‘the second meditation’.

The separation from initial and sustained application of thought and the fulfilment of the other three
factors are called ‘the third meditation’.

The separation from (initial and sustained application of thought, joy) and the fulfilment of the other
two factors are called ‘the fourth meditation’.

The separation from (initial and sustained application of thought, joy,) bliss and the fulfilment of two
factors are called ‘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 divi-
sions: without initial and sustained application of thought, and without initial and only with sustained
application 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 disadvantages
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
meditation. 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 ‘joyfulness’ is in the first and the second meditations. ‘Blissfulness’ is in the third meditation.
‘Mindfulness’ is in the knowledge of others’ thoughts. ‘Luminousness’ is in the knowledge of the divine
eye. The knowledge of steadily moving thought is born of reﬂectiorﬁ concentration. This is called ‘the
perception of steadily moving thought'’.

2Lit. “That that knowledge”.
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Miscellaneous teachings IV.

And again there are five kinds in concentration, namely, Right Concentration connected with the
fivefold 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.

(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.

(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
inferior, the middling and the superior have been distinguished. Thus there are many divisions of
concentration.

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

24[IDJ] 11, 313: Katamo ca bhikkhave samma-samadhi? Idha bhikkhave bhikkhu vivic ‘eva kamehi vivicca akusalehi dhammehi savitakkatit
savicararit vivekajan piti-sukharii pathamajjhanarit upasampajja viharati. Vitakkavicaranari viipasama ajjhattar sampasadanarni cetaso ekodi-
bhavan avitakkarii avicararit samadhijarit piti-sukhai dutiyajjhanarit upasampajja viharati. Pitiya ca viraga upekhako viharati sato ca sampajano,
sukharit ca kayena patisanivedeti yan tarit ariya acikkhanti: ‘upekhako satima sukha-vihari ti’ tatiyajjhanani upasampajja viharati. Sukhassa ca
pahand dukkhassa ca pahana pubb’ eva somanassa-domanassanari atthagama adukkharit asukharni upekha-sati-parisuddhiri catutthajjhasiar
upasampajja viharati. Ayarit vuccati bhikkhave samma-samadhi.
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ON APPROACHING A GOOD FRIEND
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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: “Meghiya bhikkhu partakes of deterioration.’ﬂ

1 Hanabhagiya. Cp. [[Al] IV, 357: Idha Meghiya bhikkhu kalyanamitto hoti kalyanasahayo kalyansampavariko. Aparipakkaya Meghiya
cetovimuttiya ayam pathamo dhammo paripakkaya sariroattati. The following is a more or less free rendering of the relative passage from
the Chinese Chu Agon (Madhyama Agama) No. 5, Fascicle X, Siitra No. 56: “Thus have I heard. At one time, when the Enlightened
One was wandering in the land of Magadha, he arrived at Jantugama, 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 Jantugama for alms. And after
completing his alms-round, he wended his way to the bank of the river Kimilala. The land there was level meadow, and it was
known as the Grove of Sweet Mango. Beside it ran the excellent waters of Kimilala, sparklingly clear. Seeing the pleasant place, the
Venerable Elder Meghiya was delighted and thought: ‘The land here is level meadow and is known as the Grove of Sweet Mango.
Beside it runs the excellent waters of Kimilala, sparklingly clear. Meet is this spot for a clansman for the exercise of energy’.

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 One’s feet, and sat on one side. And being seated he spoke thus:
“Venerable Sir, in the morning, having taken bowl and robe, I went to the village of Jantugama for alms..........: and I thought: ‘The
land here is level meadow and is known as the Grove of Sweet Mango. Beside it runs the excellent waters of Kimilala, sparklingly
clear. Meet is this spot for a clansman for the exercise of energy’. How, Venerable Sir, if I should go to that calm place in the Grove of
Sweet Mango and exercise energy?”

Then the Blessed One said: ‘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
energy’

A%Zcond 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: ‘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 energy’.

Then the Blessed One said: ‘Meghiya, if you wish to exert yourself, I do not stop you. Go Meghiya and do as you please’.

The Venerable Elder Meghiya hearing the words of the Enlightened One and accepting them, bowed at the Enlightened One’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: “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
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V. V. ON APPROACHING A GOOD FRIEND

It is comparable to a man who sets out alone on a distant journey. None guides him. When a man sets
out alone, he is like an elephant that is not guided by the goad. If, when a yogin practises, he listens to
the discourses and instructions of a good friend, he is able to remove his many difficulties and get into
the right method and practice. If he strenuously endeavours and strictly trains himself, 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 to (A)nanda: “Good companionship is the whole of the holy life.’ﬂ 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
‘pre-eminent’). The understanding of the Sutta, Abhidhamma and Vinaya is called ‘fulfilment of acquisition’.

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 considered
as a good friend. Such (a man) should also be searched for.

What are the seven qualities’.ﬂ 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 ‘lovableness’? Led by two kinds of practice, a man preaches well: dwelling together happily,
having come to a mutual understanding and not abusing one another.

‘Esteemableness’ means that one is tranquillized through the action of virtue, fulfils the protection of
mindfulness, is not over-desirous and does not speak much. This is called ‘esteemableness’.

‘Venerableness’ means that one is endowed with the merit of much learning and appreciates well the
value of meditation. This is ‘venerableness’.

‘The ability to counsel well’ means that one considers thus: “Let my speech be lovable, esteemable,
venerable and fruitful”, and benefits others and esteems the truth. Therefore, one restrains oneself from
things that ought not to be done. Thus one observes to the end and does not forsake. This is called ‘the
ability to counsel well”.

‘Patience (in listening)’ means that one is like a saint, understands well, never hesitates in one’s speech
and does not ﬂattelﬁ* ....................................... This is called ‘patience (in listening)".

‘(The ability to deliver) deep discourses’ means that one well understands *..................... This is
called ‘(the ability to deliver) deep discourses’.

‘The not applying oneself to useless ends’ means that he understands well the place of kamma. This is
‘the not applying oneself to useless ends’.

Thus the seven qualities are completed. These (are qualities of) a good friend who should be searched

of a good friend, he should closely associate with a good friend.
‘Meghiya, if your mind is not ripe for deliverance, and if you wish to cause it to ripen, this is the first train-

3 OO OO !

2[1S1] 1, 87-8: Sakalam eva h-idarit Ananda brahmacariyarit yad idari kalyana-mittatd kalyanasahayatd kalyana-sampavarkata.

3[IAJ] 1V, 32: Sattahi bhikkhave dhammehi samannagato bhikkhu mitto sevitabbo bhajitabbo payirupasitabbo api panujjamanena pi. Katamehi
sattahi? Piyo hoti manapo ca, garu ca, bhavaniyo ca, vatta ca, vacanakkhamo ca, gambhirafi ca kathoi katta hoti, no ca atthane niyojeti. Cp.
[Vis. Mag.]| 98; [[Nettil] 164.

#*Unintelligible.
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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 one’s
wishes, one worships him and exchanges the customary greetings and consults him as to what one should
do, thus: “In 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 all”? Thus one should inquire.

The fellow-student will answer: “In 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 honoured
by all”.

On hearing this, one should think on this and be happy, and going thither serve that teacher and
practise under him.

Adjusting one’s robes one should go to the presence of one’s preceptmﬂ and open to him one’s happy
heart: “O preceptor, hear me. I wish to go and serve such and such a teacher of meditation”.

Hearing this the preceptor will reply: “Sadhu! 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 accompanies 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 negligent”.

3 A beginner’s duties

If one is good, one studies earnestly, honours (one’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 prepares
(what is lacking) in the customary way.

When on going there one is instructed (through) exposition, precept and posture — in the Good
Law—one should adjust one’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-garmentﬂ arranges his
robes and, carrying bowﬂ and robe and the meditation mat on his right shoulder, rolls the shoulder—cloakﬂ
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: “Is there a yogin living here? Is there a ‘dirt-rags’ man living here? Is
there a ‘begged- food” 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 him”.

SUpajjhaya.

®Uttarasanga (transliteration).
7Patta (transliteration).
8Sanghati (transliteration).
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V. V. ON APPROACHING A GOOD FRIEND

If that bhikkhu is a senior or a venerable one, one should not hand one’s bowl and robe. But if he is
junior, one should. If there is none, one places one’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, 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 monastery,
before sundown.

If one sees a teacher of discipline, one should talk with him and ask him concerning any faults with
regard to which one is in doubt, and which one has not yet committed. Or, if one sees a teacher of
Abhidhamma, 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 concerning
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 one’s bedding and bows at the seniors’ 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 meditation,
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 meditation
does not question, the yogin should not speak. Thereupon he should ask for tooth-sticks and water 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
usual way:.

When the meal-time arrives, one should wash the teacher’s feet, arrange his seat, give him the bowl
and inquire of the teacher what he wants from one’s own bowl. Having partaken of the remainder, one
gives what is left over to the juniors. Thus one observes and abstains from” quarrelling.

After finishing one’s meal, one washes the teacher’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 one’s desires. Should the teacher not question,
one worships and says: “I will now say what I wanted to say from the first. If I am permitted, I wish to
ask what I want”. Should the teacher permit, one expresses everything. Should the teacher not question,
one should worship him.

Finding a suitable opportunity, one should inform him (the teacher) concerning the reason for one’s
coming there thus: “O teacher, kindly listen to me”. If the teacher listens, one should tell him regarding all
one’s wants. The teacher will say, “Sadhu, I will instruct you in the regular manner. You should observe
well. Therefore, the Blessed One uttered these stanzas:ﬂy

‘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.

He never speaks in dispraise of the Law,

jests not, flatters not, speaks no fearful words.
He has done with ill will and slothfulness.

9Not traced.
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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 —
if there is such a teacher — under him,

should one with zeal unremitting practise well””

(117/54}
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1 Kinds of behaviour

E|Now, when the teachelﬂ on whom one depends has observed one’s behaviour for several months and
has fixed upon a suitable subject of meditationﬂ he will instruct.

Here, ‘behaviour’ means the fourteen kindﬂ 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-behaviour,
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-
behavioul%

1Cariya.

2 Acariya.

3 Kammatthana.

4dga—°, dosa-°, moha-°, saddha-°, buddhi-°, vitakka-°, raga-dosa-°, raga-moha-°, dosa-moha-°, raga-dosa-moha-*, saddha-buddhi-°, saddha-
vitakka-°, buddhi-vitakka-°, saddha-buddhi-vitakka-cariya*. (*Lit. qualities of equal measure).

STanha-, ditthi-°, mana-cariya.
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Here, in the case of greed and the rest, the meaning does not defer from the aboveF_’-]

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,
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—infatuationﬂ
The person walking in faith-intelligence,
The person walking in faith-excogitation,
The person walking in intelligence-excogitation,
The person walking in faith—intelligence—excogitationﬂ

Thus ‘the person walking in passion’, ‘the person walking in passion- infatuation” and ‘the person
walking in passion-hate-infatuation” are called ‘persons walking in passion’ﬂ

One always behaves passionately and increases passion. This is called ‘passion-behaviour’. 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-excogitation
becoming one, the walker in hate-infatuation and the walker in intelligence-excogitation becoming one,
the walker in passion-hate-infatuation and the walker in faith-intelligence-excogitation becoming one

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-
repulsion.

Here ‘passion’ means the being intent on passion. ‘Faith’ means the being intent on good. ‘Passion’
means the search for what is passionally good. ‘Faith’ means the search for what is morally good. The
nature of “passion” is not to forsake what is bad. The nature of ‘faith’ is not to forsake what is good.
Therefore, a walker in “passion’ becomes one with a walker in ‘faith’.

Q. Why does a walker in hate become one with walker in intelligence?

The Chinese is unintelligible.
7Qualities of equal measure.
8[TODO: ref previous footnote ]
9Tentative rendering.
loRliga = saddha; dosa = buddhi; moha = vitakka; raga-dosa = saddha-buddhi; raga-moha = saddha-vitakka; dosa-moha = buddhi-vitakka;
the last literally means: Through the two who walk in qualities of equal measure becoming one.
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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,
repulsion.

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
infatuation 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 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.

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 infatuation
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?E] How may they be
distinguished through robes, food, bedding, resort and postures?

1Cp. [[Vis. Mag/] 102: Ta pan’ etd cariy ki nidana? etc.
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A. Deeds done in the past are causes of behaviour. The elements are causes of behaviour. The cardinal
humourd 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,
becomes 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 behaviourE;I

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 elements
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 becomes 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 infatuation,
and one who has an excess of wind becomes a walker in passion. Thus the cardinal humours become
causes of behaviour[l¥]

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?

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) sleepingE]

How may it be known ‘through (the manner of seeing) objects’?

12 Dosa (Sk. dosa).
payogasubhakammabahulo ragacarito hoti; sagga va cavitva idhupapanno. Pubbe chedanavadhabandhanaverakammabahulo dosacarito hoti;
nirayanagayonihi va cavitod idhiipapanno. Pubbe majjapanabahulo sutaparipucchavihino ca mohacarito hoti, tiracchanayoniya va cavitvd
idhiipapanno ti. Ekacce above is commented thus by the Venerable Dhammapala Thera: Ekacce ti upatissattherarit sandhayaha. Tena hi
Vimuttimagge tatha vuttarin — [[Pm.]] 103 (Morontuduvé Dhammananda Thera’s Sinhalese ed.).
14Cp. [[Vis. Magl]| 103: Dvinnari pana dhatiinanit ussannatta puggalo mohacarito hoti: pathavidhatuya ca apodhatuyd ca. Itarasari
dvinnarii ussanattd dosacarito. Sabbasan samattd pana ragacarito ti. Dosesu ca semhddhiko ragacarito hoti, vatadhiko mohacarito, semhadhiko
vi mohacarito, vatadhiko va ragacarito ti evarit dhatudosanidana ti vadanti.
15Cp. [[Vis. Mag]] 104 ff:
Iriyapatho kicca bhojana dassanadito
dhammappavattito c’eva cariyayo vibhavaye ti.
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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 objects 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, 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. Towards other
objects, of sense also he behaves in the same way. Thus it may be known that one is a walker in hate.

One who walks in infatuation looks at an object thus: he believes others as regards merits and demerits
(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 ‘through (the manner of seeing)
objects’.

Q. How may it be known ‘through the defilements’?

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, niggard-
liness, 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, ‘through the defilements’.

Q. How may it be known ‘through (the manner of) walking’?

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 gracefully.
Thus is one who walks in passion known ‘through (the manner of) walking’.

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, ‘through (the manner of) walking’.

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,
‘through (the manner of) walking’. Thus it may be known ‘through (the manner of) walking’.

Q. How may it be known ‘through (the manner of) robing’?

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 ways are not pleasing to see. Thus it may be known,
‘through (the manner of) robing’.

Q. How may it be known ‘through (the manner of) eating’?
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
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eating, he is not mindful. Thus it may be known, ‘through (the manner of) eating’.
Q. How may it be known, ‘through work’?

A walker in passion takes hold of the broom evenly 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 walker
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 ‘through work’”.

Q. How may it be known, ‘through (the manner of) sleeping’?

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 hesitatingly.

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.

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 ‘through (the manner of) sleeping’”.

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 one’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 passio 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 water’s edge, in small secluded
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 water’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
village for alms, he should, facing the sun, go to the meanest quarter. To such a place he should go.

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.

16Lit. With even body.
17Text, Mohacarita. Obviously an error.
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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 downE] 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 hating
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
defilements.

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.
(126163}

18Cp. [Vis. Mag.] 108-9.
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THE DISTINGUISHING OF THE SUBJECTS OF
MEDITATION
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1 Thirty-eight subjects of meditation

E|Now, the teacher on whom one depends, having observed one’s behaviour, teaches one the thirty-eight
subjects of meditation. And again, he teaches one the two associated subjects of meditation.

Q. What are the thirty-eight subjects of meditation?

A.Namely, the ten kasinas, — earth, water, fire, air, blue-green, yellow, red, white, space, consciousness ﬂ
the ten perceptions of putrescence, namely, the perception of bloatedness, the perception of discolouration,
the perception of festering, the perception of the dismembered, the perception of the gnawed, the percep-
tion 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 bonyﬂ the ten recollections, namely, Recollection
of the Buddha, Recollection of the Law, Recollection of the Community of Bhikkhus, recollection of virtue,

1Cp. [[Vis. Mag]] 110 ff.

2 [[A.]] I, 41: Pathavi, apo, tejo, vayo, nila, pita, lohita, oddta, akasa, vififiana. For the last two kasinas Vis. Mag. substitutes aloka-° and
paricchinnakasa-kasinas.

3 [Pts.]] 1, 49: Uddhumataka, vinilaka, vipubbaka, vikkhittaka, vikkhayitaka, hatavikkhittaka, vicchiddaka, lohitaka, puluvaka, atthika. The
order here is altered to suit the passage above.
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recollection of liberality, recollection of deities, mindfulness of death, mindfulness of body, mindfulness
of respiration, recollection of peaceﬂ the four immeasurable thoughts: loving-kindness compassion,
appreciative joy, equanimityﬂ the Determining of the elementsﬂ the Perception of the foulness of foodﬂ
the sphere of nothingness, the sphere of neither perception nor non-perception

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 increasing,
(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

3 By way of meditation

Q. How, ‘'by way of meditation'?

A. Namely, ten subjects of meditation fulfil access-meditation; eleven 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 formless
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 (objects
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-kasina and consciousness-kasina, the remaining eight kasinas and Mindfulness of
respiration.

Q. Which four subjects of meditation comprise the four-fold formless meditation?

A. Space-kasina, consciousness-kasina, the sphere of nothingness, the sphere of neither perception nor
non-perception — these are called the four subjects of meditation.

Thus these should be known ‘by way of meditation’”.

4 By way of transcending

Q. How ‘by way of transcending’?

4Buddhanussati, Dhammanussati Sanghanussati, silanussati, caganussati, devatanussati, marananussati, kayagata-,° anapana-sati,
upasamanussati.

SLit. appamana citta. Cp. [IDJ] II1, 223-4: catasso appamanifidyo. — Mettd, karund, muditd, upekkha.

6 Catudhatuvavatthana.

7 Ahare patikkiila-safifid.

°Cp. [[Vis. Mag]] 111 ff.
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A. The sphere-subjects of meditation transcend form. Excepting the formless-kasinas, the remaining
eight kasinas and what remain of the thirty subjects of meditation, do not transcend form.

Three subjects of meditation transcend the object: the two formless-kasinas 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 ‘by way of transcending’.

5 By way of increasing

Q. How, ‘by way of increasing’?

A. Fourteen subjects of meditation should be increased, namely, the ten kasinas and the four immea-
surables. The other twenty-four should not be increased.

Thus these should be known ‘by way of increasing’.

6 By way of cause

Q. How, ‘by way of cause’?

A. Nine subjects of meditation are causes of supernormal power, namely, excepting the formless
kasinas, the remaining eight kasinas and limited-space kasina. What remain of the other thirty subjects 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 And again,
one subject of meditation does not become insight-cause, namely, the sphere of neither perception nor
non-perception. Thus these should be known ‘by way of cause’.

7 By way of object

Q. How, ‘by way of object’?

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 kasina, the remaining nine kasinas, the ten perceptions of putrescence,
mindfulness of respiration and mindfulness of body.

Q. Which twelve (subjects of meditation) have their intrinsic nature as object?

A. Consciousness kasing, 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. {12966}
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.

101IA] IV, 426: Iti kho bhikkhave yavatd safifiasamapatti, tavata afifiapativedho.
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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
developed 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 kasina
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.

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 kasinas, (limited-)
space kasina, 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
developed object; prepared external object, namely, the four colour kasinas.

And again, two subjects of meditation: prepared internally developed object; prepared externally
developed object; prepared internal object; 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,
recollection 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 kasina 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 liberality,
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 kasinas, the ten perceptions of putrescence, the four immeasurable
thoughts, mindfulness of respiration, mindfulness of body and the sphere of nothingness.

And again, four subjects of meditation, namely, fire kasina, air kasina, the perception of worminess and
mindfulness of respiration, have 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 ‘by way of object’.

8 By way of speciality

Q. How, ‘by way of speciality’?

A. Eight kasinas and the four formless (objects of) concentration are named special. The eight kasinas,
being true objects, are called (objects of) speciality in concentration. And because in the fourth meditation,
jhana, one reaches a special plane, the four formless (objects of) concentration become special.
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By way of plane VIL

The ten perceptions of putrescence and the perception of the foulness of food are called special
perception, because of colour, form, space, direction, distinctiveness, combination and coherence, and
because 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 ‘by way of speciality’.

9 By way of plane

Q. How, ‘by way of plane’?

A. Twelve subjects of meditation do not arise in the higher heavens. Namely, the ten perceptions of
putrescence, mindfulness of body and the perception of the foulness of food.

And again, thirteen subjects of meditation do not arise in the form existenceE] 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 existenceE]

Thus these should be understood ‘by way of plane’.

10 By way of seizing

Q. How, ‘by way of seizing’?

A. Seventeen subjects of meditation seize the sign through sight, i.e., excepting air kasina and the
formless kasinas, the remaining seven kasinas 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 kasina.
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 ‘by way of seizing’.

11 By way of person

Q. How ‘by way of person’?

A. A walker in passion should not practise the four immeasurables, because of their auspicious sign. {13269}
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
resentment-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.

1 Riipabhava. According to [Vis. Mag.]| 113, Brahmaloka.
12 Ariipabhava.
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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 meditation
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 kasina, 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.

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
thoughtEg]

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 meditation.
Recollection of death and the determining of the four elements are specially suited to him.

And again, there is another teaching: “When I investigate the subjects of meditation, I see their
distinctive qualities. The six persons may, through discernment, be reduced to three”.

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 impurity
in order to overcome lust. Thus he should practise and overcome lust.

The walker in passion who has keen faculties should, at first, increase faith. He should practise the
recollections. 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
meditation. 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 kasinas 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 difficulty in
fulfilling all the excellent subjects of meditation.

13[IAJ] 1, 449: Cetaso vikkhepassa pahanaya anapanasati bhavetabba.
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1 Section One

Q. What is the earth kasina?ﬂ 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 kasina? How many kinds
of earth are there? What is the earth sign? How is a mandala made? What is the method of meditating on
the earth kasina?

1.1 Earth kasina, its practice, salient characteristic, function and near cause

A. The thought that is produced relying on the earth sign — this is called earth kasina. The undisturbed
dwelling of the mind — 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.

n this text the ideograph for pathavikasina = prthvikrtsnayatana (Sk.)
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Section One VIII.

1.2 Benefits

What are its beneﬁts?E] Twelve are its benefits, namely, the sign is easy of acquisition through meditation on
the earth kasina; at all times and in all actions, mental activity is unimpeded; acquiring supernormal 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.

1.3 Meaning of kasina

Q. What is the meaning of kasina?

A. Pervasiveness — this is called kasina. It is even as the Enlightened One taught in the stanza:-ﬂ

“When a man remembers

the worth of the ‘'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 perfused”.

Meditating thus one causes this mandala 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 earthﬁ 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 called prepared earth. Earth is of four colours, namely, white, blackE] 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 kasina. 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 — this is earth perception. This is called non-prepared
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 meditation, jhana, takes prepared earth and makes a
mandala. He should not meditate on non-prepared earth.

1.6 On making a mandala

Q. How is a mandala made?

2Cp. [[Vis. Mag]] 175.

3Not traced. Cp. [ThJ] 381: Buddham appameyyarit anussara pasanno pitiya phutasariro hohisi satatam udaggo.
4Cp. [[Vis. Magl]] 123 ff.

5Nila — also sometimes rendered dark-blue, blue-black.
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A. If a yogin desires to make a mandala 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 meditation. 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 special 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 circular, rectangular,
triangular or square. Thus it should be understood.

According to the principal teacher’s instructions, a circle is the best. The mandala 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 teachers.

1.7 Method of earth kasina meditation

Q. How should one meditate upon the earth kasina?

A. A yogin who wishes to meditate upon the earth kasina 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 tribulationsE] (1) Sense-desires
are likened to a bone because of scanty 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 a (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 because they are fearful[] (11) sense-desires are likened to a
flock of cotton blown about by the wind because 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 infatuation because they cause the loss of Right Mindfulness; (16)
sense-desires are likened to ripening because they are subject to decay; (17) sense-desires are likened to
fetters because they bind one to another; (18) sense-desires are likened (to thieves) because they rob the
value of merit; (19) sense-desires are likened to a house of hate because they provoke quarrels; (20) and

Marisapesiipama kama vutta Bhagavata..........
pama kamd.......... Rukkhphaliipama kama.
bahudukkha bahiipayasa adinavo ettha bhiyo.

Simile No. 14 — [[A.]] IIL, 63: Kamacchando bhikkhave avarano nivarano.

Simile No. 17 — [ID.]] I, 245: Kama-guna ariyassa vinaye andiiti pi vuccanti, bandhananti ti pi vuccanti.

7In the Chinese ‘Potaliya’ (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 following is taken from the Chii Agon (Madhyama Agama) No. 203: “Householder, it is as
if, not far from a village, there were a huge venomous snake, very vicious, poisonous, black and terrible of aspect, 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, ‘Bite me, bite me’?” Then the householder answered:
“No, venerable Gotama, because on seeing the venomous snake he would think: ‘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 severely’. And so, on seeing that venomous snake, he wishes to flee
from it”. Householder, the learned, noble disciple also thinks in the same way: ‘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 pleasure, produce much suffering and are
pain-laden’. And he abandons sense-desires, becomes freed from evil states of mind and causes to perish all worldly enjoyment and
clings to nothing”.
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Section One VIII.

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, jhana, from the time one retires from the
world — these are named renunciation.

Q. What are the benefits of renunciation? A. Separation from the