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PREFACE

The Visuddhimagga is the “great treatise” of Theravada Buddhism,
an encyclopaedic manual of Buddhist doctrine and meditation written
in the 5th century by the great commentator Ven. Buddhaghosa. The
author’s intention in composing this book was to organize the various
teachings of the Buddha, found throughout the Pali Canon, into a clear
and comprehensive path leading to Nibbana, the state of complete
purification.

As scholars have said ‘it is the great treatise of Theravada Buddhism,
an encyclopaedic manual of doctrine and meditation’ and it is very
difficult for ordinary readers, even meditators, to understand. Meditation
has become popular, together with mind culture and mental training in
the modern age.

I think it is time to rewrite the Visuddhimagga (The Path of Purifi-
cation), based on Bhikkhu Nanamoli’s translation, as a Manual of
Morality and Meditation. I have named it Visuddhimagga Rasa (The
Essence of the Path of Purification) and it is aimed at the general
reader.
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INTRODUCTION

Sometimes | ask my friends in dhamma, lay lecturers and medita-
tion teachers: ‘Have you read THE PATH OF PURIFICATION (VISU-
DDHI- MAGGA)?’ ‘Yes, Bhante’, they usually reply, ‘but it’s very
difficult to understand.” Now, why should that be? Visuddhimagga is
the encyclopaedia of Theravada Buddhism, a compendium of the Lord
Buddha’s doctrine and the mother of all commentaries. Ven. Nanamoli,
the translator of “The Path of Purification”, also stated in his introduc-
tion that:

‘The Visuddhimagga—here rendered ‘Path of Purification’—is
perhaps unique in the literature of the world. It systematically
summarizes and interprets the teaching of the Buddha contained in the
pali Tipitaka, which is now recognized in Europe as the oldest and most
authentic record of the Buddha's words.’ (See. PP ix)

He also adds: ‘the Visuddhimagga itself extracts from the Tipitaka
all the central doctrines ... and explanation interspersed with the treatise
on subjects of more or less relative importance, all being welded into
an intricate edifice.’ (See. PP xx)

My dhamma friends have also suggested that it would be very useful
if the teachings of the Visuddhimagga could be clarified and abbreviated.
As secretary of the textbook committee during my stay at the Interna-
tional Theravada Buddhist Missionary University, Yangon (1999 to
2003), my responsibility was to oversee the syllabus, curriculum, text-
books and meditational teaching material for my students, especially the
Visuddhimagga in both Pali and English.

After overseeing the publication of Dr Rewata Dhamma’s last book,
‘The Process of Consciousness and Matter’ I started work on this new
undertaking (with a little help from my IT friends) in August, 2008.

VISUDDHIMAGGA

The Visuddhi Magga means the path to purification or the way to
purification or purity. ‘Magga’ means the path. ‘Visuddhi’ means purifi-
cation or purity.
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Introduction

There are three stages in Buddha’s plan for spiritual development.
The first is sila (virtue), the second is samdadhi (concentration) and the
third is panifid (understanding). Virtue is the foundation on which
concentration and wisdom are built. Without virtue there can be no
concentration. And without concentration there can be no penetration
into the nature of things. These three stages of development are to be
practised one after the other. The author, the Venerable Buddhaghosa,
followed this structure.

Virtue is described in the first two chapters and so the first chapter
deals with virtue. The second chapter deals with ‘ascetic practices’ which
are for the further purification of virtue.

From chapter three through chapter thirteen, concentration is
described. In these chapters, the forty subjects of tranquillity meditation
are explained in detail. The last two chapters in this part give the benefits
of tranquillity or serenity meditation.

From chapter 14 through chapter 23, wisdom is described. In chap-
ters 14-17, a theoretical knowledge of the aggregates, bases, faculties,
elements and so on is explained. The description of vipassana meditation
begins with chapter 18 going through to chapter 22. The last chapter 23
explains the benefits of mental culture or vipassana.

CONCERNING THE SUMMARY

The Visuddhimagga is full of information and contains various
stories, quotations, references, grammatical discussions, expositions of
Abhidhamma, authorial points of view and those of other commentaries
[and other doctrines], as well as similes, analytical and critical studies
etc., hence, the Visuddhimagga is like a tall and beautiful tree lost in the
midst of a thick forest.

The author of the Visuddhimagga was Ven. Buddhagosa, a great wise
monk of Indian origin who took up residence in Sri Lanka in the 5th
Century CE. Following in his footsteps is an awesome responsibility
and the author has had to check everything carefully and respectfully,
always with the Lord Buddha and Ven. Buddhaghosa in mind.

The aim has been to keep to the central doctrines, which are sila,
samadhi and parnifia (morality, control of the mind and wisdom) so that

XX



Introduction

this epitome is truly ‘The Essence of the Path of Purification’
(Visuddhimagga Rasa).

Some of the major changes and the reasons for them are itemised
below in this new book.

1.  Two introductory verses (Answer and Question) are changed to
Q&A together with their commentaries. (See Ch.I p.5-7)

2. Cutting of quotations: some Canonical texts (quotations) are men-
tioned as a new system for clear understanding. (See Ch.I p.10, 20,
31, etc.)

3. Cutting of stories: But one or two stories are kept among the many
stories, if it is necessary. (See, Ch.XII)

4. Cutting of grammatical explanations: But if it is necessary some
grammars are kept for clear understanding and for easy practice.
(See, p.100, 116-124, 246-248)

5. Cutting of discussions from the Abhidhamma point of view: but
some points are kept here for clear understanding. (See, Ch.II1, p.
61-64)

6. Cutting of discussions from authorial points of view and those of
other commentaries [and other doctrines]: But some important
points are mentioned here. (See, p.40-42,169, 272 about Nibbana)

7. Cutting of similes: But a simile is always kept if necessary for clear
understanding. (See, Ch. IV p.79)

8. Cutting of Relations: Connections (anusandhis) are mentioned in
ancient commentaries and sub-commentaries at the beginning of
each new chapter and new section as that is their literary style. Most
of these have been cut here.

9.  Only some points are mentioned for easy understanding and prac-
tice, instead of using detailed explanations about sila, samdadhi and
pannda, etc. in this book. (See, p.14, 54, 235)

10. Only common characteristics, functions, manifestations, and proxi-
mate causes are mentioned here, instead of particular characteris-
tics, functions etc., of cetasika and rijpas (like, contact, joy and eye,
ear etc.,)

11. But characteristics of some paramatthas are mentioned in this book
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for clear understanding of their true nature. (See, Ch.XIV, p.238-
240, 251-253)

Abhidhamma and meditation are like the two sides of a coin. It is
difficult to understand meditation subject especially, vipassana
(insight) without Abhidhamma knowledge. Therefore, Abhidhamma
is kept in Ch. XIII to XXIII.

PART III: UNDERSTANDING (Ch. XIV: Rearranging
of Aggregates).

(a) Consciousness Aggregate (Virinanakkhanda).

The aggregate of consciousness (89 Cittas) is described in Visud-
dhimagga in the order given in the original Abhidhamma Texts.
This order is different from the one we are familiar with because
we are used to the series given in The Manual of Abhidhamma
(Abhidhammattha sangaha). The Visuddhimagga follows the
equence according to the original Abhidhamma texts. It is kept to
faithfully, but the section on the [14 Modes or Functions of Occur-
rence of Consciousness] is cut here because of it is not of much use
for the development of meditation.

(b) The Formations Aggregate (Sankharakkhandha)

The 52 cetasikas are mentioned in Visuddhimagga following the
order given in the first book of Abhidhamma. In the Dhammasan-
gani, First Consciousness is mentioned. Then Lord Buddha said
that along with this consciousness, mental factors arise such as; —
contact arises, volition arises and so on. Following that sequence,
the description is given in Visuddhimagga.

[Herein, the Formation Aggregate is mentioned in accordance with
the Manual of Abhidhamma for easy understanding.] (See, Ch.XIV,
p.246-253)

(c) [C.Classification of the five aggregates under eleven headings]
is also cut here.

Ch. XVII: The 24 conditions of (Patthana) are mentioned as
separate from the 12 links of Dependent Origination (Paticcasamu-
ppada) for clear understanding in this chapter.
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Re-arrangement of new paragraphs together with numbers: After
cutting out plenty of points and paragraphs from the original text,
The Path of Purification, as mentioned above, new paragraphs are
necessary. Therefore, the present author carefully studied Visud-
dhimagga in the original Pali as well as The Path of Purification
and rearranged new paragraphs meaningfully in accordance with
Ven. Buddhaghosa’s original book.

Putting in new topics: For clear understanding new topics were inser-
ted in accordance with Visuddhimagga Pali. (See EPP. 15, 18, 19,
22,23, 87,236) etc.

If a reader wants to study the stories, quotations, grammar and
Abhidhamma etc. in more detail, he can see them in The Path of
Purification through the references in Notes.

Changing of words and sentences: First we should know a saying:
No one is perfect (except Lord Buddha). The renowned Buddhist
scholar, Ven. Nanamoli, made a masterly translation of the ‘Visu-
ddhimagga’ from the original Pali into English as The Path of
Purification. But as I mentioned above, Visuddhimagga is full of
difficulties as regards language, doctrines etc., hence, no one can
translate it into other foreign languages perfectly.

Fortunately, I got hold of a series of Visuddhimagga lectures by

Dr U Silananda. During the 1980s, he gave Visuddhimagga Lec-
tures to his students in Tathagata centre, U.S.A. As a great and
learned monk, his lectures are full of knowledge, with grammatical,
critical, analytical studies and corrections. The present author uses
Dr U Silananda’s corrections for both words and phrases in this
book. I believe that Ven. Nanamoli would have been happy if he
had seen these corrections during his lifetime. Therefore, word
corrections are mentioned in the body as well as in an Appendix
for clear understanding. Phrase corrections are also mentioned in
the notes together with references.
Indeclinable words (4byaya pada) are very important to understand
true meanings in the Pali language especially in the commentaries
and sub-commentaries. Hence, these are changed and replaced by
the true meanings in this book in accordance with Dr U Silananada’s
lectures. (See Notes)
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Two Kinds of Abyayapadas:
a. Uapasagga ( Prefixes): ni, para, u, du, anu, pari, adhi, upa,etc.
b. Nipata ( Comprising adverbs, conjunctions and interjections):
ca, eva, pana, atha, yadi, kamarica, kificapi, yava, viya, etc.,
Names of persons, suttas, etc. and important words are given in
bold type for clear understanding.
The index was edited to contain only entries relevant to EPP and
every Pali word was checked for diacritical omission. In addition
several footnotes from definitions found in the ‘The Concise Pali-
English Dictionary’ by A.P. Buddhadatta Mahathera, as well as an
adapted List of Abbreviations, compiled by Pamela Hirsch.
The SixthBuddhist Council Edition (2 Vols.) of the Visuddhimagga
Pali, is used in the Notes of this book especially for quotations.
Tables are also used in this book as Appendices, from Dr U
Silanada’s Abhidhamma table and Dr Rewata Dhamma’s last book,
Process of Consciousness and Matter.

Although I tried my best in my own way with the help of my

Dhamma friends, I do not say that this is a complete work because this
work is like painting in the air. But I will be happy if this helps people
to find the right way to Nibbana. I also hope that you may read this book
as your own composition with loving eyes and a peaceful mind.

‘May All of the Readers Be Well and Happy?’

Dr Ottara Nyana
Birmingham Buddhist Vihara
06/03/2011 (Sunday)
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PART 1
VIRTUE
(Sila)






Namo tassa bhagavato arahato
sammasambuddhassa

CHAPTER I

DESCRIPTION OF VIRTUE
(Stla-niddesa)

[1. INTRODUCTORY]

While the Blessed One was living at Savatthi, it seems, a
certain deity came to him in the night, and in order to do away with
his doubts he asked this question:

‘The inner tangle and the outer tangle —

This generation is entangled in a tangle.

And so I ask of Gotama this question:

Who succeeds in disentangling this tangle?’(S.1,13).

Here is the meaning in brief. 7angle is a term for the network of
craving. For that is a tangle in the sense of lacing together, like the
tangle called network of branches in bamboo thickets, etc., because
it goes on arising again and again up and down' among the objects
of consciousness beginning with what is visible. But it is called the
inner tangle and the outer tangle because it arises as craving for
one’s own requisites and another’s, for one’s own person and an-
other’s, and for the internal and external bases for consciousness.
Since it arises in this way, this generation is entangled in a tangle.
As the bamboos, etc. are entangled by the bamboo tangle, etc., so
too this generation, in other words, this order of living beings, is all
entangled by the tangle of craving — the meaning is that it is inter-
twined, interlaced by it. And because it is entangled like this, so /
ask of Gotama this question: that is why I ask this. He addressed
the Blessed One by his race name as Gotama. Who succeeds in dis-
entangling this tangle: who may disentangle this tangle that keeps
the three kinds of existence entangled in this way? — What he asks
is, who is capable of disentangling it?
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However, when questioned thus, the Blessed One uttered this
stanza in reply to explain the meaning:
‘When a wise man, established well in Virtue,
Develops Consciousness and Understanding,
Then as a bhikkhu ardent and sagacious
He succeeds in disentangling this tangle’.

Here is a brief commentary on the stanza. Established well in
virtue: standing on virtue. It is only one actually fulfilling virtue
who is here said to ‘stand on virtue’. So the meaning here is this:
being established well in virtue by fulfilling virtue. 4 man: a living
being. Wise: possessing the kind of understanding that is born of
kamma by means of a rebirth-linking with triple root-cause. Devel-
ops Consciousness and Understanding: develops both concentration
and insight. For it is concentration that is described here under the
heading of ‘consciousness’, and insight under that of ‘understand-
ing’2. Ardent (atapi): possessing energy. For it is energy that is
called ‘ardour (atapa): in the sense of burning up and consuming
(atapana-paritapana) defilements. He has that, thus he is ardent.
Sagacious: it is understanding that is called ‘sagacity’; and here the
meaning is one who possesses this. This word shows protective
understanding. For understanding is mentioned three times in the
reply to the question. Herein, the first is native understanding, the
second is understanding consisting of insight, while the third is the
protective understanding that guides all affairs. He sees fear
(bhayam ikkhati) in the round of rebirths, thus he is a bhikkhu. He
succeeds in disentangling this tangle: Just as a man standing on the
ground and taking up a well-sharpened knife might disentangle a
great tangle of bamboos, so too, he — this bhikkhu who possesses
the six things, namely, this virtue, and this concentration described
under the heading of consciousness, and this threefold understand-
ing, and this ardour —, standing on the ground of virtue and taking
up with the hand of protective-understanding exerted by the power
of energy, the knife of insight-understanding well-sharpened on the
stone of concentration, might disentangle, cut away and demolish
all the tangle of craving that had overgrown his own life's continuity.
But it is at the moment of the Path that he is said to be disentangling
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that tangle: at the moment of fruition he has disentangled the tangle
and is worthy of the highest offerings in the world with its deities.

The Meanings of Visuddhimagga

Herein, purification should be understood as nibbana, which
being devoid of all stains, is utterly pure. The Path of Purification
is the path to that purification; it is the means of approach (attain-
ment) that is called the path.

In some instances this path of purification is taught by insight
alone,? as it is said:

‘Formations are all impermanent:
When he sees thus with understanding
And turns away from what is ill,

That is the path to purity’. (Dh.277)

And in some instances by jhana and understanding as it is said:

‘He is near unto nibbana
In whom are jhana and understanding’ (Dh.372).

And in some instances by deeds (kamma) etc., as it is said:

‘By deeds, vision and righteousness,

By virtue, the sublimest life —

By these are mortals purified,

And not by lineage and wealth’ (M.iii,262)

And in some instances by virtue, etc., as it is said:

‘He who is possessed of constant virtue,

Has understanding, and is concentrated,

Is strenuous and diligent as well,

Will cross the flood so difficult to cross’ (S.1,53).

And in some instances by the Foundations of Mindfulness, etc., as
it is said: ‘Bhikkhus, this path is the only way for the purification
of beings ... for the realization of ‘nibbana, that is to say, the four
Foundations of Mindfulness’ (D.i1,290); and similarly in the case
of the Right Efforts, and so on. But in the answer to this question it
is taught by virtue and the other two.
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[2. VIRTUE]

(i) WHAT IS VIRTUE? It is the states beginning with volition
present in one who abstains from killing living things, etc., or in
one who fulfils the practice of the duties. For this is said in the
Patisambhida: What is virtue? There is virtue as volition, virtue as
consciousness-concomitant,* virtue as ‘restraint, virtue as non-trans-
gression’ (Ps.i,44).

Herein, Virtue as volition is the volition present in one who
abstains from killing living things, etc., or in one who fulfils the
practice of the duties. Virtue as consciousness-concomitant is the
abstinence in one who abstains from killing living things, and so
on. Furthermore, Virtue as volition is the seven volitions that
accompany the first seven of the ten courses of action (kamma) in
one who abandons the killing of living things, and so on. Virtue as
consciousness-concomitant is the three remaining states consisting
of non-covetousness, non-ill-will, and right view, stated in the way
beginning ‘Abandoning covetousness, he dwells with mind free
from covetousness’ (D 1,71).

Virtue as restraint should be understood here as restraint in five
ways: restraint by the Rules of the Community (Patimokkha), rest-
raint by mindfulness, restraint by knowledge, restraint by patience,
and restraint by energy. Herein, ‘restraint by the Patimokkha’ is this:
‘He is furnished, fully furnished, with this Patimokkha restraint’ (Vbh.
246). ‘Restraint by mindfulness’ is this: ‘He guards the eye faculty,
enters upon restraint of the eye faculty’ (D.1, 70). ‘Restraint by knowl-
edge’ is this:

“The currents in the world that flow, Ajita,”
said the Blessed One,
“Are stemmed by means of mindfulness;
Restraint of currents I proclaim,
By understanding they are dammed”, (Sn.1035);

and use of requisites is here combined with this. But what is called
‘restraint by patience’ is that given in the way beginning ‘He is one
who bears cold and heat’ (M.i,10). And what is called ‘restraint by
energy’ is that given in the way beginning ‘He does not endure a
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thought of sense-desires ‘when it arises’ (M.1,11); purification of
livelihood is here combined with this. So this five-fold restraint,
and the abstinence, in clansmen who dread evil, from any chance
of transgression met with, should all be understood to be ‘virtue as
restraint’.

Virtue as non-transgression is the non-transgression, by body or
speech, of precepts of virtue that have been undertaken.

(i) IN WHAT SENSE IS IT VIRTUE? It is virtue (sila) in the
sense of composing (silana).” What is this composing? It is either
a coordinating (samadhana), meaning non-inconsistency of bodily
action, etc. due to virtuousness; or it is an upholding (upadharana),’
meaning a state of basis (d@dhara) owing to its serving as foundation
for profitable states.

(iii)) Now WHAT ARE ITS CHARACTERISTIC, FUNCTION,

MANIFESTATION, AND PROXIMATE CAUSE? The coordi-
nating of bodily action, etc. and the foundation of profitable states
is the characteristic of virtue.

Virtue should be understood to have the function (nature) of
stopping misconduct as its function (nature) in the sense of action,
and a blameless function (nature) as its function (nature) in the sense
of achievement.

This virtue is manifested as the kinds of purity stated thus:
‘Bodily purity, verbal purity, mental purity’ (A.i,271); it is mani-
fested, comes to be apprehended, as a pure state. But conscience
and shame are said; by those who know, to be its proximate cause;
its near reason, is the meaning. For when conscience and shame are
in existence, virtue arises and persists; and when they are not, it
neither arises nor persists.

(iv) WHAT ARE THE BENEFITS OF VIRTUE? Its benefits
are the acquisition of the several special qualities beginning with
non-remorse. For this is said: ‘Ananda, profitable habits (virtues)
have non-remorse as their aim and non-remorse as their bene-
fit.”(Av,1) Also it is said further, ‘Householder, there are these five
benefits for the virtuous in the perfecting of virtue. What five?
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(iv)
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Here, householder, one who is virtuous, possessed of virtue,
comes into a large fortune as a consequence of diligence.
A fair name is spread abroad.

Enters an assembly, whether of khattiyas (warrior nobles)
or brahmans or householders or ascetics, he does so
without fear or hesitation.

Dies unconfused.

On the break up of the body, after death, reappears in a
happy destiny, in the heavenly world. (D.ii,86).

9. (v) HOW MANY KINDS OF VIRTUE ARE THERE?

1.

14.
15.
16.
17.

18.

Firstly all this virtue is of one kind by reason of its own
characteristic of composing.

It is of two kinds as keeping and avoiding.

Likewise as that of good behaviour and that of the
beginning of the life of purity.

As abstinence and non-abstinence.

As dependent and independent.

As temporary and lifelong.

As limited and unlimited.

As mundane and supramundane.

It is of three kinds as inferior, medium, and superior.
Likewise as giving precedence to self, giving precedence
to the world, and giving precedence to the Dhamma (Law).
As adhered to, not adhered to, and tranquillized.

As purified, unpurified, and dubious.

. As that of the Trainer, that of the Non-trainer, and that of

the neither-trainer-nor-non-trainer.

It is of four kinds as partaking of diminution, of
stagnation, of distinction, of penetration.

Likewise as that of bhikkhus, of bhikkhunis, of the not-
fully-admitted, of the laity.

As natural, customary, necessary, due to previous causes.
As virtue of Patimokkha restraint, of restraint of sense
faculties,of purification of livelihood, and that concerning
requisites.

It is of five kinds as virtue consisting of limited
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purification, etc.; for this is said in the Patisambhida: ‘Five
kinds of virtue: virtue consisting in limited purification,
virtue consisting of unlimited purification, virtue consisting
of fulfilled purification, virtue consisting of unadhered-to
purification, virtue consisting of tranquillized purification’
(Ps.1,42).

19. Likewise as abandoning, refraining, volition, restraint, and
non-transgression.

1. Herein, in the section dealing with that of one kind, the mean-
ing should be understood as already stated.

2. Inthe section dealing with that of two kinds: fulfilling a train-
ing precept announced by the Blessed One thus: ‘This should be
done’ is keeping; not doing what is prohibited by him thus ‘This
should not be done’ is, avoiding; Herein, keeping is accomplished
by faith and energy, avoiding, by faith and mindfulness.

3. In the second dyad, good behaviour is the best kind of
behaviour. Good behaviour itself is that of good behaviour; or what
is announced for the sake of good behaviour is that of good behaviour:
This is a term for virtue other than that which has livelihood as
eighth.s It is the initial stage of the life of purity consisting in the path,
thus it is that of the beginning of the life of purity. This is a term for
the virtue that has livelihood as eighth. It is the initial stage of the
path because it has actually to be purified in the prior stage too.

4. In the third dyad virtue as abstinence is simply abstention
from killing living things etc.; the other kinds consisting of volition,
etc. are virtue as non-abstinence.

5. In the fourth dyad there are two kinds of dependence:
dependence through craving and dependence through false views.
Herein, that produced by one who wishes for a fortunate kind of
becoming thus: ‘Through this virtuous conduct, (rite) I shall become
a great deity or some minor deity’ (M.1,102) is dependent through
craving; That produced through such false view about purification
as ‘Purification is through virtuous conduct (rites)’ (Vbh.374) is
dependent through false view. But the supramundane, and the mun-
dane that is the pre-requisite for the aforesaid supramundane, are
independent.
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6. In the fifth dyad temporary virtue is that undertaken after
deciding on a time limit. Lifelong virtue is that practised in the same
way but undertaking it for as long as life lasts.

7. In the sixth dyad the /imited is that seen to be limited by gain,
fame, relatives, limbs, or life. The opposite is unlimited.

8. In the seventh dyad all virtue subject to cankers is mundane;
that not subject to cankers is supramundane. Herein, the mundane
brings about improvement in future becoming and is a prerequisite
for the escape from becoming. The supramundane brings about the
escape from becoming and is the plane of Reviewing Knowledge.

9. In the first of the triads the inferior is produced by inferior
zeal, purity of consciousness, energy, or inquiry; the medium is pro-
duced by medium zeal, etc.; the superior, by superior zeal, and so
on. That undertaken out of desire for fame is inferior; that under-
taken out of desire for the fruits of merit is medium; that undertaken
for the sake of the noble state thus ‘This has to be done’ is superior.
Or again that defiled by self-praise and disparagement of others etc.
in the following way: ‘I am possessed of virtue, but these other
bhikkhus are ill-conducted and evil-natured’ (M.i,193) is inferior,
undefiled mundane virtue is medium; supramundane is superior. Or
again that motivated by craving, the purpose of which is to enjoy
continued existence, is inferior; that practised for the purpose of
one’s own deliverance is medium; the virtue of the perfections prac-
tised for the deliverance of all beings is superior. So it is of three
kinds as inferior, medium, and superior.

10. In the second triad, that practised out of self-regard by one
who regards self and desires to abandon what is unbecoming to self
is virtue giving precedence to self. That practised out of regard for
the world and out of desire to ward off the censure of the world is
virtue giving precedence to the world. That practised out of regard
for the Dhamma (Law) and out of desire to honour the majesty of
the Dhamma is virtue giving precedence to the Dhamma. So it is of
three kinds as giving precedence to self, and so on.

11. In the third triad the virtue that in the dyads was called
‘dependent’ (no.5) is adhered-to because it is adhered-to through
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craving and false view. That practised by the magnanimous ordinary
man as the prerequisite of the path, and that associated with the path
in Trainers, are non-adhered-to. That associated with trainers’ and
non-trainers’ fruition is tranquilized. So it is of three kinds as
adhered-to, and so on.

12. In the fourth triad that fulfilled by one who has committed
no offence or has made amends after committing one is pure. So
long as he has not made amends after committing an offence it is
impure. Virtue in one who is dubious about whether a thing consti-
tutes an offence or about what grade of offence has been committed
or about whether he has committed an offence is dubious. Herein,
the meditator should purify impure virtue. If dubious, he should
avoid cases about which he is doubtful and should get his doubts
cleared up. In this way his mind will be kept at rest. So it is of three
kinds as pure, and so on.

13. In the fifth triad the virtue associated with the four paths and
with the first three fruitions is that of the trainer. That associated
with the fruition of Arahantship is that of the non-trainer. The
remaining kinds are that of the neither-trainer-nor-non-trainer. So
it is of three kinds as that of the Trainer, and so on.

14. In the first of the tetrads:
The unvirtuous he cultivates,
He visits not the virtuous,
And in his ignorance he sees
No fault in a transgression here,

With wrong thoughts often in his mind
His faculties he will not guard —
Virtue in such a constitution

Comes to partake of diminution.

But he whose mind is satisfied
With virtue that has been achieved,
Who never thinks to stir himself
And take a meditation subject up,
Contented with mere virtuousness,

11
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Nor striving for a higher state —
His virtue bears the appellation
Of that partaking of stagnation.

But who, possessed of virtue, strives
With concentration for his aim —
That bhikkhu’s virtue in its function
Is called partaking of distinction.

Who finds mere virtue not enough
But has dispassion for his goal —
His virtue through such aspiration
Comes to partake of penetration.

15. Inthe second tetrad there are training precepts announced for
bhikkhus to keep irrespective of what is announced for bhikkhunis.
This is the virtue of bhikkhus. There are training precepts announced
for bhikkhunis to keep irrespective of what is announced for
bhikkhus. This is the virtue of bhikkhunis. The ten precepts of virtue
for male and female novices are the virtue of the not fully admitted.
The five training precepts — ten when possible — as a permanent
undertaking, and eight as the factors of the Uposatha Day,” for male
and female lay followers are the virtue of the laity. So it is of four
kinds as the virtue of bhikkhus, and so on.

16. In the third tetrad the non-trangression on the part of
Uttarakuru human beings is natural virtue. Each clan’s or locality’s
or sect’s own rules of conduct are customary virtue. The virtue of
the Bodhisatta’s mother described thus, ‘It is the necessary rule,
Ananda, that when the Bodhisatta has descended into his mother’s
womb, no thought of men that is connected with the cords of sense
desire comes to her’ (D.ii,13) is necessary virtue. But the virtue of
such pure beings as Maha-Kassapa, etc., and of the Bodhisatta in
his various births is virtue due to previous causes. So it is of four
kinds as natural virtue, and so on.

17. In the fourth tetrad:
(a) The virtue described by the Blessed One thus, ‘Here a
bhikkhu dwells restrained with the Patimokkha restraint, possessed
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of the proper conduct and resort, and seeing fear in the slightest
fault, he trains himself by undertaking the precepts of training’
(Vbh. 244), is virtue of Patimokkha restraint.

(b) Virtue of restraint of the sense faculties is described thus,
‘On seeing a visible object with the eye, he apprehends neither the
signs nor the particulars through which, if he left the eye faculty
unguarded, evil and unprofitable states of covetousness and grief
might invade him, he enters upon the way of its restraint, he guards
the eye faculty, undertakes the restraint of the eye faculty. On hear-
ing a sound with the ear ... On smelling an odour with the nose ...
On tasting a flavour with the tongue ... On touching a tangible object
with the body ... On cognizing a mental object with the mind, he
apprehends neither the signs nor the particulars through which, if
he left the mind faculty unguarded, evil and unprofitable states of
covetousness and grief might invade him, he enters upon the way
of its restraint, he guards the mind faculty, undertakes the restraint
of the mind faculty’ (M.1,180).

(c) Abstinence from such wrong livelihood as entails transgres-
sion of the six training precepts announced with respect to liveli-
hood and entails the evil states beginning with ‘Scheming, talking,
hinting, belittling, pursuing gain with gain’ (M iii,75) is virtue of
livelihood purification.

(d) Use of the four requisites that is purified by the reflection
stated in the way beginning ‘Reflecting wisely, he uses the robe
only for protection from cold’ (M.i.10) is called virtue concerning
requisites.

The Virtue of Patimokkha Restraint

A bhikkhu: a clansman who has gone forth out of faith and is so
styled because he sees fear in the round of rebirths (sarsare bhayam
ikkhanataya) or because he wears cloth garments that are torn and
pieced together, and so on. Restrained with the Patimokkha re-
straint; here Patimokkha (Rule of the Community?®)’ is the virtue of
the training precepts; for it frees (mokkheti) him who protects (pati)
it, guards it. It sets him free (mocayati) from the pains of the states
of loss, etc., and that is why it is called 'Patimokkha’. ‘Restraint’

13
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is restraining; this is a term for bodily and verbal non-transgression.
The Patimokkha itself as restraint is ‘Patimokkha restraint’. Re-
strained with the Patimokkha restraint means restrained by means of
the restraint consisting of that Patimokkha; he has it, possesses it.

The meaning of possessed of proper conduct and resort etc.
should be understood in the way in which it is given in the text.
Improper conduct: Bodily transgression, verbal transgression,
bodily and verbal transgression, this is called improper conduct.
Also all unvirtuousness is improper conduct. Here someone makes
a livelihood by gifts of bamboos, or by gifts of leaves, or by gifts
of flowers, fruits, bathing powder, tooth sticks, or by flattery, or by
bean soupery, or by fondling, or by going on errands on foot, or by
one or other of the sorts of wrong livelihood condemned by the
Buddhas.

Proper conduct should be understood in the opposite way.

Proper resort: there is proper resort and improper resort.
Improper resort. Here someone has prostitutes as resort, or he
has widows, old maids, eunuchs, bhikkhunis, or taverns as resort;
or he dwells associated with kings, kings’ ministers, sectarians,
sectarians’ disciples, in unbecoming association with laymen; or
he cultivates, frequents, honours, such families as are faithless,
untrusting, abusive and rude, who wish harm, wish ill, wish woe,
wish no surcease of bondage, for bhikkhus and bhikkhunts, for male
and female devotees.

Proper resort should be understood in the opposite way.

Furthermore proper conduct and resort should also be two-fold
as bodily and verbal.

Bodily improper conduct: ‘Here someone acts disrespectfully
before the Community, and he stands jostling elder bhikkhus, sits
jostling them, stands in front of them, sits in front of them, sits on
high seat, sits with his head covered, talks standing up, talks waving
his arms, ... walks with sandals while elder bhikkhus walk without
sandals, walks on a high walk while they walk on a low walk, walks
on a walk while they walk on the ground, ... stands pushing elder
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bhikkhus, sits pushing them, prevents new bhikkhus from getting a
seat, ... and in the bath house ... without asking elder bhikkhus he
puts wood on the stove, ... bolts the door, ... and at the bathing place
he enters the water jostling elder bhikkhus, enters it in front of them,
bathes jostling them, bathes in front of them, comes out jostling
them, comes out in front of them, ... and entering inside a house he
goes jostling elder bhikkhus, goes in front of them, pushing forward
he goes in front of them, ... and where families have inner private
screened rooms in which the women of the family, ... the girls of
the family sit, there he enters abruptly, and he strokes a child’s head’
(Nd.1.228-9).

Verbal improper conduct: ‘Here someone acts disrespectfully
before the Community. Without asking elder bhikkhus he talks on
the Dhamma, answers questions, recites the Patimokkha, talks
standing up, talks waving his arms, ... having entered inside a house,
he speaks to a woman or a girl thus, “You, so-and-so of such-and-
such a clan, what is there? Is there rice gruel? Is, there cooked rice?
Is there any hard food to eat? What shall we drink? What hard food
shall we eat? What soft food shall we eat? Or what will you give
me?” — he chatters like this’ (Nd.1.230).

Verbal proper conduct should be understood in the opposite way.

Furthermore, a bhikkhu is respectful, deferential, possessed of
conscience and shame, wears his inner robe properly, wears his
upper robe properly, his manner inspires confidence whether in
moving forwards or backwards, looking ahead or aside, bending or
stretching, his eyes are downcast, he has a good deportment, he
guards the doors of his sense faculties, knows the right measure in
eating, is devoted to wakefulness, possesses mindfulness and full-
awareness, wants little, is contented, is strenuous, is a careful
observer of good behaviour, and treats the teachers with great
respect. This is called proper conduct.

Proper resort is of three kinds: proper resort as support, proper
resort as guarding, and proper resort as anchoring. Herein, what is

proper resort as support? A good friend who exhibits the ten
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instances of talk,’ in whose presence one hears what has not been
heard, corrects what has been heard, gets rid of doubt, rectifies one’s
view, and gains confidence: or by training under whom one grows
in faith, virtue, learning, generosity and understanding — this is
called proper resort as support.

What is proper resort as guarding? Here ‘A bhikkhu, having
entered inside a house, having gone into a street, goes with down-
cast eyes, seeing the length of a plough yoke, restrained, not looking
at an elephant, not looking at a horse, a carriage, a pedestrian, a
woman, a man, not looking up, not looking down, not staring this
way and that’ (Nd 1.474). This is called proper resort as guarding.

What is proper resort as anchoring? It is the four foundations of
mindfulness on which the mind is anchored; for this is said by the
Blessed One: ‘Bhikkhus, what is a bhikkhu’s resort, his own native
place? It is these four foundations of mindfulness’ (S.v,148). This
is called proper resort as anchoring.

The Virtue of Restraint of Faculties

On seeing a visible object with the eye: on seeing a visible object
with the eye-consciousness that is capable of seeing visible objects
and has borrowed the name ‘eye’ from its instrument.

Apprehends neither the signs: he does not apprehend the sign of
woman or man, or any sign that is a basis for defilement such as the
sign of beauty, etc.: he stops at what is merely seen. Nor the partic-
ulars: he does not apprehend any aspect classed as hand, foot, smile,
laughter, talk, looking ahead, looking aside, etc., which has acquired
the name ‘particular (anubyarijana)’ because of its particularizing
(anu anu byarijanato) defilements, because of its making them man-
ifest themselves. He only apprehends what is really there. Like the
Elder Maha Tissa who dwelt at Cetiyapabbata.

It seems that as the Elder was on his way from Cetiyapabbata to
Anuradhapura for alms, a certain daughter-in-law of a clan, who
had quarrelled with her husband and had set out early from Anurad-
hapura all dressed up and set out like a celestial nymph to go to her
relatives’ home, saw him on the road, and being low-minded, she
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laughed a loud laugh. Wondering ‘What is that?’ the Elder looked
up, and finding in the bones of her teeth the perception of foulness
(ugliness), he reached Arahantship."” Hence it was said:

‘He saw the bones that were her teeth,
And kept in mind his first perception;
And standing on that very spot
The Elder became an Arahant’.

But her husband who was going after her saw the Elder and
asked ‘Venerable sir, did you by any chance see a woman?’ The
Elder told him:

‘Whether it was a man or woman
That went by I noticed not;

But only that on this high road
There goes a group of bones’.

As to the words through which, etc., the meaning is: by reason
of which, because of which non-restraint of the eye faculty, if he, if
that person, left the eye faculty unguarded, remained with the eye
door unclosed by the door-panel of mindfulness, these states of
covetousness, etc., might invade, might pursue, might threaten, him.
He enters upon the way of its restraint. he enters upon the way of
closing that eye faculty by the door-panel of mindfulness. It is the
same one of whom it is said e guards the eye faculty, undertakes
the restraint of the eye faculty.

So also as regards the phrases on hearing a sound with the
ear and so on. So it is this virtue, which in brief has the character-
istic of avoiding apprehension of signs entailing defilement with
respect to visible objects, etc. that should be understood as virtue
of restraint of faculties.

The Virtue of Livelihood Purification

The six precepts announced on account of livelihood.

(i) “With livelihood as cause, with livelihood as reason, one of
evil wishes, a prey to wishes, lays claim to a higher than human
state that is non-existent, not a fact’, the contravention is Defeat.
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(i) With livelihood as cause, with livelihood as reason, he acts
as go-between’, the contravention of which is an offence entailing
a Meeting of the Order.

(iii) With livelihood as cause, with livelihood as reason, he says:
“A bhikkhu who lives in your monastery is an Arahant”, the con-
travention of which is a Serious Offence in one who is aware of it.

(iv) With livelihood as cause, with livelihood as reason, a
bhikkhu who is not sick eats superior food that he has ordered for
his own use’, the contravention of which is an Offence Requiring
Expiation.

(v) With livelihood as cause, with livelihood as reason, a
bhikkhunt who is not sick eats superior food that she has ordered
for her own use’, the contravention of which is an Offence Requir-
ing Confession.

(vi) With livelihood as cause, with livelihood as reason, one
who is not sick eats curry or boiled rice that he has ordered for his
own use’, the contravention of which is an Offence of Wrongdoing
(Vin.v,146).

As regards scheming, etc., this is the text: ‘Herein, what is schem-
ing? It is the grimacing, grimacery, scheming, schemery, schemed-
ness," by what is called rejection of requisites or by indirect talk, or
it is the disposing, posing, composing, of the deportment on the part
of one bent on gain, honour and renown, of one of evil wishes, a
prey to wishes — this is called scheming.’

‘Herein, what is talking? Talking at others, talking, talking
round, talking up, continual talking up, persuading, continual
persuading, suggesting, continual suggesting, ingratiating chatter,
flattery, bean-soupery, fondling, on the part of one bent on gain,
honour and renown, of one of evil wishes, a prey to wishes — this
is called talking.’

‘Herein, what is hinting? A sign to others, giving a sign, indica-
tion, giving indication, indirect talk, roundabout talk, on the part of
one bent on gain, honour and renown, of one of evil wishes, a prey
to wishes — this is called Ainting.’
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‘Herein, what is belittling? Abusing of others, disparaging,
reproaching, snubbing, continual snubbing, ridicule, continual
ridicule, denigration, continual denigration, tale bearing, backbiting,
on the part of one bent on gain, honour and renown, of one of evil
wishes, a prey to wishes. This is called belittling.

‘Herein, what is pursuing gain with gain? Seeking, seeking for,
seeking out, going in search of, searching for, searching out, mate-
rial goods by means of material goods, such as carrying there goods
that have been got from here, or carrying here goods that have been
got from there, by one bent on gain, honour and renown, by one of
evil wishes, a prey to wishes — this is called pursuing gain with
gain’ (Vbh. 352-312).°

Indirect talk is talk that keeps near to the subject. And here there
should be told the story of the bhikkhu supported by a family. A
bhikkhu, it seems, who was supported by a family, went into the
house wanting to eat and sat down. The mistress of the house was
unwilling to give. On seeing him she said, ‘There is no rice’, and
she went to a neighbour’s house as though to get rice. The bhikkhu
went into the storeroom. Looking round, he saw sugarcane in the
corner behind the door, sugar in a bowl, a string of salt fish in a bas-
ket, rice in a jar, and ghee in a pot. He came out and sat down. When
the housewife came back, she said ‘I did not get any rice’. The
bhikkhu said ‘Lay follower, I saw a sign just now that alms will not
be easy to get today.”— “What, venerable sir?’ — ‘I saw a snake that
was like sugarcane put in the corner behind the door; looking for
something to hit it with, I saw a stone like a lump of sugar in a bowl.
When the snake had been hit with the clod, it spread out a hood like
a string of salt fish in a basket, and its teeth as it tried to bite the
clod were like rice grains in a jar. Then the saliva mixed with poison
that came out of its mouth in its fury was like ghee put in a pot.’
She thought ‘There is no hoodwinking the shaveling’, so she gave
him the sugarcane and she cooked the rice and gave it all to him
with the ghee, the sugar and the fish.

Now as regards the words The evil states beginning with: here the
words beginning with should be understood to include the many
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evil states given in the Brahmajala Sutta in the way beginning ‘Or
just as some worthy ascetics, while eating the food given by the
faithful, make a living by wrong livelihood by such low arts as
these, that is to say, by palmis—try, by fortune-telling, by divining
omens, by interpreting dreams, marks on the body, holes gnawed
by mice; by fire sacrifice, by spoon oblation, ...”(D.1,9).

So this wrong livelihood entails the transgression of these six
training precepts announced on account of livelihood, and it entails
the evil states beginning with ‘Scheming, talking, hinting, belittling,
pursuing gain with gain’. And so it is the abstinence from all sorts
of wrong livelihood that is virtue of livelihood purification.

Virtue Concerning Requisites

(d) Here is the text:

(1) ‘Reflecting wisely, he uses the Robe only for protection
from cold, for protection from heat, for protection from contact with
gadflies, flies, wind, burning and creeping things, and only for the
purpose of concealing the private parts.

(i) Reflecting wisely, he uses Alms food neither for amuse-
ment nor for intoxication nor for smartening nor for embellishment,
but only for the endurance and continuance of this body, for the
ending of discomfort, and for assisting the life of purity: “Thus I
shall put a stop to old feelings and shall not arouse new feelings,
and I shall be healthy and blameless and live in comfort.”

(iii) Reflecting wisely, he uses the Resting place only for the
purpose of protection from cold, for protection from heat, for pro-
tection from contact with gadflies, flies, wind, burning and creeping
things, and only for the purpose of warding off the perils of climate
and enjoying retreat.

(iv) Reflecting wisely, he uses the Requisite of medicine as cure
for the sick only for protection from arisen hurtful feelings and for
complete immunity from affliction (M.i,10). Herein reflecting
wisely is reflecting as the means and as the way; by knowing, by
reviewing, is the meaning. And here it is the reviewing stated in the
way beginning ‘For protection from cold’ that should be understood
as ‘reflecting wisely’.”
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The Way to Undertake the Fourfold Virtue

(a) So, in this fourfold virtue, Patimokkha restraint has to be
undertaken by means of faith. For that is accomplished by faith,
since the announcing of training precepts is outside the disciples’
province; and the evidence here is the refusal of the request to allow
disciples to announce training precepts (See Vin.iii, 9-10). Having
therefore undertaken through faith the training precepts without
exception as announced, one should completely perfect them with-
out regard for life. For this is said:

‘As a pheasant" guards her eggs,
Or as a yak her tail,

Or like a darling child,

Or like an only eye —

So you who are engaged,
Your virtue to protect,
Be prudent at all times
And ever scrupulous’.

Also it is said further, ‘So too, Sire, when a training precept for
disciples is announced by me, my disciples do not transgress it even
for the sake of life (A.iv, 201).

The story of the Elders bound by robbers in the forest should be
understood in this sense.

It seems that robbers in the Mahavattani Forest bound an Elder
with black creepers and made him lie down. While he lay there for
seven days he augmented his insight, and after reaching the fruition
of Non-return, he died there and was reborn in the Brahma World.

Also they bound another Elder in Tambapanni Island (Ceylon)
with string creepers and made him lie down. When a forest fire
came and the creepers were not cut, he established insight and
attained nibbana simultaneously with his death. When the Elder
Abhaya, a preacher of the Digha Nikaya, passed by with five
hundred bhikkhus, he saw what had happened and he had the
Elder's body cremated and a shrine built. Therefore let other clans-
men also
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Maintain the Rules of Conduct pure,
Renouncing life if there be need,
Rather than break virtue’s restraint
By the World’s Saviour decreed.

(b) Restraint of the sense faculties should be undertaken with
mindfulness. For that is accomplished by mindfulness, because
when the sense faculties’ functions are founded on mindfulness,
there is no liability to invasion by covetousness and the rest. So,
recollecting the Fire Discourse, which begins thus, ‘Better,
bhikkhus, the extirpation of the eye faculty by a red-hot burning
blazing glowing iron spike than, the apprehension of signs in the
particulars of visible objects, cognizable by the eye’ (S.iv,168), this
restraint should be properly undertaken by preventing with unremit-
ting mindfulness any apprehension in the objective fields consisting
of visible data, etc. of any signs, etc. likely to encourage covetous-
ness, etc. to invade consciousness occurring in connection with the
eye door, and so on.

When not undertaken thus, virtue of Patimokkha restraint
also'is unenduring: it does not last, like a crop not fenced in with
branches. And it is raided by the robber defilements as a village
with open gates is by thieves. And lust leaks into his mind as rain
does into a badly roofed house.

This mind is called ‘quickly transformed’ (A.1,10), so restraint
of the faculties should be undertaken by removing arisen lust with
the contemplation of foulness.

A bhikkhu who is fulfilling restraint of the faculties should be
like the Elder Cittagutta resident in the Great Cave at Kurandaka.
In the Great Cave of Kurandaka, it seems, there was a lovely paint-
ing of the Renunciation of the Seven Buddhas. A number of
Bhikkhus wandering about among the dwellings saw the painting
and said ‘What a lovely painting, venerable sir!’ The Elder said ‘For
more than sixty years, friends, I have lived in the cave, and I did
not know whether there was any painting there or not. Now, today,
I know it through those who have eyes’. The Elder, it seems, though
he had lived there for so long, had never raised his eyes and looked
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up at the cave. And at the door of his cave there was a great iron-
wood tree. And the Elder had never looked up at that either. He
knew it was in flower when he saw its petals on the ground each
year.

(¢) Livelihood purification is to be undertaken by means of
energy. For that is accomplished by energy, because the abandoning
of wrong livelihood is accomplished in one who has rightly applied
energy. Abandoning, therefore, unbefitting wrong search, this
should be undertaken with energy by means of the right kind of
search consisting of going on alms round, etc., avoiding what is of
impure origin as though it were a poisonous snake, and using only
requisites of pure origin.

Herein, for one who has not taken up the Ascetic Practices any
requisites obtained from the Community, from a group of bhikkhus,
or from laymen who have confidence in his special qualities of
teaching the Dhamma, etc. are called ‘of pure origin’. But those
obtained on alms round, etc. are of extremely pure origin. For one
who has taken up the Ascetic Practices those obtained on alms
round, etc. and — as long as this is in accordance with the rules of
the ascetic practices — from people who have confidence in his
special qualities of ascetism, are called ‘of pure origin’. And if he
has got putrid urine with mixed gall nuts and ‘four sweets’'s for the
purpose of curing a certain affliction, and he eats only the broken
gall nuts, thinking ‘Other companions in the life of purity will eat
the “four-sweets”’, his undertaking of the ascetic practices is befitt-
ing, for he is then called a bhikkhu who is supreme in the Noble
Ones’ Heritages (See A.i1,28).

As to the robe and the other requisites, no hint, indication, round-
about talk, or intimation, about robes and alms food is allowable
for a bhikkhu who is purifying his livelihood. But a hint, indication,
or roundabout talk, about a resting place is allowable for one who
has not taken up the ascetic practices.

Herein, a ‘hint’ is when one who is getting the preparing of the
ground, etc. done for the purpose of making a resting place is asked,
‘What is being done, venerable sir? Who is having it done?” and he
replies ‘No one’; or any other such giving of hints. An ‘indication’
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is saying, ‘Lay follower, where do you live?’ — ‘In a mansion, ven-
erable sir,” — ‘But, lay follower, a mansion is not allowed for
bhikkhus.’ or any other such giving of indication. ‘Roundabout talk’
is saying, ‘The resting place for the Community of Bhikkhus is
crowded’; or any other such oblique talk.

All, however, is allowed in the case of medicine. But when the
disease is cured, is it or is it not allowed to use the medicine
obtained in this way? Herein, the Vinaya specialists say that the
opening has been given by the Blessed One, therefore it is allow-
able. But the Suttanta specialists say that though there is no
offence, the livelihood is sullied, therefore it is not allowable.

But one who does not use hints, indications, roundabout talk, or
intimation, though these are permitted by the Blessed One, and who
depends only on the special qualities of fewness of wishes, etc. and
makes use only of requisites obtained otherwise than by indication,
etc., even when he thus risks his life, is called ‘supreme in living in
effacement’” like the Venerable Sariputta.

It seems that the venerable one was cultivating seclusion at one
time, living in a certain forest with the Elder Maha-Moggallana,
one day an affliction of colic arose in him, causing him great pain.
In the evening the Elder Maha-Moggallana went to attend upon
him. Seeing him lying down, he asked what the reason was. And
then he asked ‘What used to make you better formerly, friend?’
The Elder said “When I was a layman, friend, my mother used to
mix ghee, honey, sugar and so on, and give me rice gruel with pure
milk. That used to make me better’. Then the other said, ‘So be it,
friend. If either you or I have merit, perhaps tomorrow we shall get
some’. Now a deity who dwelt in a tree at the end of the walk over-
heard their conversation. Thinking, ‘I will find rice gruel for the
lord tomorrow’, he went meanwhile to the family who was support-
ing the Elder and entered into the body of the eldest son, causing
him discomfort.

Then he told the assembled relatives the price of the cure: ‘If
you prepare rice gruel of such a kind tomorrow for the Elder, I will
set this one free’. They said, ‘Even without being told by you we
regularly supply the Elder’s needs’, and on the following day they
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prepared rice gruel of the kind needed. The Elder Maha-Moggallana
came in the morning and said, ‘Stay here, friend, till I come back
from the alms round’. Then he went into the village. Those people
met him. They took his bowl, filled it with the stipulated kind of
rice gruel, and gave it back to him. The Elder made as though to
g0, but they said, ‘Eat, venerable sir, we shall give you more’. When
the Elder had eaten, they gave him another bowlful. The Elder left.
Bringing the alms food to the venerable Sariputta, he said, ‘Here,
friend Sariputta, eat’. When the Elder saw it, he thought ‘The gruel
is very nice. How was it got?” and seeing how it had been obtained,
he said, ‘Friend, the alms food cannot be used’.

Instead of thinking ‘He does not eat alms food brought by the
likes of me’, the other at once took the bowl by the rim and turned
it over on one side. As the rice gruel fell on the ground the Elder’s
affliction vanished. From then on it did not appear again during
forty-five years.

Then he said to the venerable Maha-Moggallana, ‘Friend, even
if one’s bowels come out and trail on the ground, it is not fitting to
eat gruel got by verbal intimation’.

(d) Virtue dependent on requisites is to be undertaken by means
of understanding. For that is accomplished by understanding,
because one who possesses understanding is able to see the advan-
tages and the dangers in requisites. So one should abandon greed
for requisites and undertake that virtue by using requisites obtained
lawfully and properly, after reviewing them with understanding in
the way aforesaid.

Herein, reviewing is of two kinds: at the time of receiving
requisites and at the time of using them. For use is blameless in one
who at the time of receiving robes, etc. reviews them either as mere
elements or as repulsive,'® and puts them aside for later use, and in
one who reviews them thus at the time of using them.

Here is an explanation to settle the matter. There are four kinds
of use: use as theft,"” use as debt, use as an inheritance, use as a
master. Herein, use by one who is unvirtuous and makes use of
requisites, even sitting in the midst of the community, is called ‘use
as theft’. Use without reviewing by one who is virtuous is ‘use as a
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debt’; therefore the robe should be reviewed every time it is used,
and the alms food lump by lump. One who cannot do this should
review it before the meal, after the meal, in the first watch, in the
middle watch, and in the last watch. If dawn breaks on him without
his having reviewed it, he finds himself in the position of one who
has used it as a debt. Also the resting place should be reviewed each
time it is used.

Recourse to mindfulness both in the accepting and the use of
medicine is proper; but while this is so, though there is an offence
for one who uses it without mindfulness after mindful acceptance,
there is no offence for one who is mindful in using after accepting
without mindfulness.

Purification is of four kinds: purification by the (confession?),
purification by restraint, purification by search, and purification by
reviewing. Herein, virtue of the Patimokkha restraint is called
‘purification by the confession’; for that is so called because it pu-
rifies by means of confession. Virtue of restraint of faculties is called
‘purification by restraint’; for that is so called because it purifies by
means of the restraint in the mental resolution: ‘I shall not do so
again’. Virtue of livelihood purification is called ‘purification by
search’; for that is so called because search is purified in one who
abandons wrong search and gets requisites lawfully and properly.
Virtue dependent on requisites is called ‘purification by reviewing’;
for that is so called because it purifies by the reviewing of the kind
already described. Hence it was said above ‘There is no offence for
one who is mindful in using after accepting without mindfulness’.

Use of the requisites by the seven kinds of Trainers is called ‘use
as an inheritance’; for they are the Buddha’s sons, therefore they
make use of the requisites as the heirs of requisites belonging to
their father. But how then, is it the Blessed One’s requisites or the
laity's requisites that are used? Although given by the laity, they
actually belong to the Blessed One, because it is by the Blessed One
that they are permitted. That is why it should be understood that the
Blessed One’s requisites are used. The confirmation here is in the
Dhammadayada Sutta (M.Sutta 3).
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Use by those whose cankers are destroyed is called ‘use as a
master’; for they make use of them as masters because they have
escaped the slavery of craving.

As regards these kinds of use, use as a master and use as an
inheritance are allowable for all. Use as a debt is not allowable, to
say nothing of use as theft. But this use of what is reviewed by one
who is virtuous is use freed from debt because it is the opposite of
use as a debt or is included in use as an inheritance too. For one
possessed of virtue is called a Trainer too because of possessing this
training.

As regards these three kinds of use, since use as a master is best,
when a bhikkhu undertakes virtue dependent on requisites, he
should aspire to that and use them after reviewing them in the way
described. (For who so acts is one who does what is to be done?").

18. The first pentad in the fivefold section.

(a) The virtue of those not fully admitted to the Order should
be understood as virtue consisting of limited purification, because
it is limited by the number of training precepts, that is, 5 or 8 or 10.

(b) That of those fully admitted to the Order is describable thus:

Nine thousand millions, and a hundred
And eighty millions then as well,

And fifty plus a hundred thousand,
And thirty-six again to swell

The total restraint disciplines:

These rules the Enlightened One explains
Told under heads for filling out,

Which the Discipline restraint contains.>

So, although limited in number, it should yet be understood as
virtue consisting of unlimited purification, since it is undertaken
without reserve and has no obvious limit such as gain, fame, rela-
tives, limbs or life.

(¢) The Magnanimous Ordinary Man’s virtue, which from the
time of admission to the Order is devoid even of the stain of a wrong
thought because of its extreme purity, like a gem of purest water,
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like well-refined gold, becomes the proximate cause for Arahantship
itself, which is why it is called consisting of fulfilled purification;
like that of the Elders Sangharakkhita the Great and Sangharakkhita
the Nephew.

The Elder Sangharakkhita the Great (Maha-Sangha-rakk-
hita), aged over sixty, was lying, it seems, on his deathbed. The
Order of Bhikkhus questioned him about attainment of the supra-
mundane state. The Elder said, ‘I have no supramundane state’.
Then the young bhikkhu who was attending on him said, ‘Venerable
sir, people have come as much as twelve leagues, thinking that
you have reached nibbana. It will be a disappointment for many
if you die as an ordinary man’— ‘Friend, thinking to see the Blessed
One Metteyya, I did not try for insight. So help me to sit up and
give me the chance.” He helped the Elder to sit up and went out. As
he went out the Elder reached Arahantship and he gave a sign by
snapping his fingers. The Order assembled and said to him, ‘Ven-
erable sir, you have done a difficult thing in achieving the supra-
mundane state in the hour of death.” — ‘That was not difficult,
friends. But rather [ will tell you what is difficult. Friends, I see no
action done by me without mindfulness and unknowingly since the
time [ went forth.” His nephew also reached Arahantship in the same
way at the age of fifty years.

(d) What should be understood as virtue consisting of purifi-
cation not adhered to 1s Trainers’ virtue, because it is not adhered
to by false views, and ordinary men’s virtue when not adhered to
by greed. Like the virtue of the Elder Tissa, the Landowner’s Son
(Kutumbiyaputta-Tissa-thera).

Wanting to become established in Arahantship in dependence on
such virtue, this venerable one told his enemies:

‘I broke the bones of both my legs

To give the pledge you asked from me.
I am revolted and ashamed

At death accompanied by greed.

And after I had thought on this,

And wisely then applied insight,
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When the sun rose and shone on me,
I had become an Arahant’ (see MA.i, 233).

(e) It is the virtue of the Arahants, etc. that should be under-
stood as tranquilized purification, because of tranquilization of all
disturbance and because of purifiedness. So it is five kinds of as
‘consisting of limited purification’, and so on.

(vi) WHAT IS THE DEFILING OF IT?

Now that tornness, etc. is comprised under the breach that has
gain, fame, etc. as its cause, and under the seven bonds of sexuality.
When a man has broken the training course at the beginning or at
the end in any instance of the seven classes of offences,” his virtue
is called forn, like a cloth that is cut at the edge. But when he has
broken it in the middle, it is called rent, like a cloth that is rent in
the middle. When he has broken it twice or thrice in succession, it
is called blotched, like a cow whose body is some such colour as
black or red with a discrepant colour appearing on the back or the
belly. When he has broken it all over at intervals, it is called mottled,
like a cow speckled all over with discrepant-coloured spots at in-
tervals. This in the first place is how there comes to be tornness with
the breach that has gain, etc. as its cause.

And likewise with the Seven Bonds of Sexuality; for this is said
by the Blessed One:

(i) ‘Here, brahman, some ascetic or brahman claims to lead
the life of purity rightly; for he does not enter into actual sexual in-
tercourse with women. Yet he agrees to massage, manipulation,
bathing and rubbing down by women. He enjoys it, desires it and
takes satisfaction in it. This is what is torn, rent, blotched and mot-
tled in one who leads the life of purity. This man is said to lead a
life of purity that is unclean. As one who is bound by the bond of
sexuality, he will not be released from birth, ageing and death, ...
he will not be released from suffering.

(i1)) Furthermore, brahman, while he does not agree to these
things, yet he jokes, plays and amuses himself with women ...
(i) Furthermore, brahman, ... while he does not agree to these
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things, yet he gazes and stares at women eye to eye ...

(iv) Furthermore, brahman, ... while he does not agree to these
things, yet he listens to the sound of women, through a wall or
through a fence as they laugh or talk or sing or weep ...

(v) Furthermore, brahman, ... while he does not agree to these
things, yet he recalls laughs and talks about games that he formerly
had with women ...

(vi) Furthermore, brahman, ... while he does not agree to these
things, yet he sees a householder or a householder’s son possessed
of, endowed with, and indulging, the five cords of sense desire ...

(vii) Furthermore, brahman, while he does not agree to these
things, yet he leads the life of purity aspiring to some order of
deities, thinking “Through this rite (virtue) or this ritual (vow) or
this asceticism I shall become a great deity or some lesser deity”.
He enjoys it, desires it, and takes satisfaction in it. This, brahman,
is what is torn, rent, blotched and mottled in one who leads the life
of purity. This man ... will not be released from suffering, I say.
(A.1v,54-6)

(vil) WHAT IS THE CLEANSING OF IT?

Untornness, however, is accomplished by the complete non-
breaking of the training precepts, by making amends for those
broken for which amends should be made, by the absence of the
seven bounds of sexuality, and as well, by the non-arising of such
evil things as anger, enmity, contempt, domineering, envy, avarice,
deceit, fraud, obduracy, presumption, pride (conceit), haughtiness,
conceit (vanity), and negligence (see M. Sutta 7), and by the arising
of such qualities as fewness of wishes, contentment, and effacement
(see M. Sutta 24).

Virtues not broken for the purpose of gain, etc. and rectified by
making amends after being broken by the faults of negligence, etc.
and not damaged by the bounds of sexuality and by such evil things
as anger and enmity, are called entirely untorn, unrent, unblotched,
and unmottled. And those same virtues are /iberating since they
bring about the state of freedom, and praised by the wise since it is
by the wise that they are praised, and un-adhered-to since they are
not adhered to by means of craving and views, and conducive to
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concentration since they conduce to access concentration or to
absorption concentration. That is why their untornness, etc. should
be understood as ‘cleansing’.

This cleansing comes about in two ways: through seeing the
danger of failure in virtue, and through seeing the benefit of
perfected virtue. Herein, the danger of failure in virtue can be seen
in accordance with such suttas as that beginning ‘Bhikkhus, there
are these five dangers for the unvirtuous in the failure of virtue’
(A.iii, 252).

Furthermore, on account of his unvirtuousness an unvirtuous
person is displeasing to deities and human beings, is uninstructable
by his fellows in the life of purity, suffers when unvirtuousness is
censured, and is remorseful when the virtuous are praised. Owing
to that unvirtuousness he is as ugly as hemp cloth. Contact with him
is painful because those imitating his conduct* are brought to long-
lasting suffering in the states of loss.

He is worthless because he causes no great fruit to accrue to
those who give him gifts. He is as hard to purify as a cesspit many
years old. He is like a log from a pyre (see Iti. 99); for he is outside
both recluseship and the lay state. Though claiming the bhikkhu
state he is no bhikkhu, so he is like a donkey following a herd of
cattle. He is always nervous, like a man who is everyone's enemy.
He is as unfit to live with as a dead carcase.

Though he may have the qualities of learning, etc., he is as unfit
for the homage of his fellows in the life of purity as a charnel-
ground fire is for that of Brahmans. He is as incapable of reaching
the distinction of attainment as a blind man is of seeing a visible
object. He is as careless of the Good Law as a guttersnipe is of a
kingdom. Though he fancies he is happy, yet he suffers because he
reaps suffering as told in the Discourse on the Mass of Fire (A.iv,
128-34).

Seeing danger in the failure of virtue should be understood as
reviewing in such ways as these. And seeing benefits in perfected
virtue should be understood in the opposite sense.

Furthermore,
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His virtue is immaculate.

His wearing of the bowl and robes
Gives pleasure and inspires trust,
His Going Forth will bear its fruit.

A bhikkhu in his virtue pure

Has never fear that self-reproach
Will enter in his heart: indeed
There is no darkness in the sun.

A bhikkhu in his virtue bright
Shines forth in the Ascetics’ wood?
As by the brightness of his beams
The moon lights up the firmament.

Now if the bodily perfume

Of virtuous bhikkhus can succeed
In pleasing even deities,

What of the perfume of his virtue?

It is more perfect far than all

The other perfumes in the world,
Because the perfume virtue gives

Is borne unchecked in all directions.

The deeds done for a virtuous man,
Though they be few, will bear much fruit,
And so the virtuous man becomes

A vessel of honour and renown.

There are no dangers? here and now
To plague the virtuous man at all;
The virtuous man digs out the root
Of suffering in lives to come.

Perfection among human kind
And even among deities,

If wished for, is not hard to gain
For him whose virtue is perfected;
But once his virtue is perfected,
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His mind then seeks no other kind
Than the perfection of nibbana,
The state where utter peace prevails.

Such is the blessed fruit of virtue,
Showing full many a varied form,

So let a wise man know it well

This root of all perfection's branches.

The mind of one who understands thus, shudders at failure in
virtue and reaches out towards the perfecting of virtue. So virtue
should be cleansed with all care, seeing this danger of failure in
virtue and this benefit of the perfection of virtue in the way stated.

The Description of Virtue
composed in the Path of Purification.
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CHAPTER II

DESCRIPTION OF
THE ASCETIC PRACTICES

(Dhutanga-niddesa)

Now while a meditator is engaged in the pursuit of virtue, he
should set about undertaking the ascetic practices in order to perfect
those special qualities of fewness of wishes, contentment, etc., by
which the virtue of the kind already described is cleansed. For when
his virtue is thus washed clean of stains by the waters of such special
qualities as fewness of wishes, contentment, effacement, seclusion,
dispersal, energy, and modest needs, it will become quite purified;
and his vows will succeed as well. And so, when his whole be-
haviour has been purified by the special quality of blameless virtue
and vows and he has become established in the [first] three of the
ancient Noble One’s Heritages, he may become worthy to attain to
the fourth called ‘delight in development’ (A.ii,27).

[THE 13 KINDS OF ASCETIC PRACTICES]

Thirteen kinds of ascetic practices have been allowed by the
Blessed One to clansmen who have given up the things of the flesh
and, regardless of body and life, are desirous of undertaking a prac-
tice in conformity [with their aim].

During the Blessed One’s lifetime all ascetic practices should be
undertaken in the Blessed One’s presence. After his attainment of
nibbana this should be done in the presence of a principal disciple.
When he is not available it should be done in the presence of one
whose cankers are destroyed, of a Non-returner, of a Once-returner,
of a Stream-enterer, of one who knows the three Pitakas, of one who
knows two of the Pitakas, of one who knows one of the Pitakas, of
one who knows one Collection,' or of a teacher of the Commen-
taries. When he is not available it should be done in the presence of
an observer of an ascetic practice. When he is not available, then
after one has swept out the shrine terrace they can be undertaken
seated in a reverential posture as though pronouncing them in the
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Fully Enlightened One’s presence. Also it is permitted to undertake
them by oneself.

Now we shall proceed to comment on the undertaking, direc-
tions, grade, breach, and benefits, of each one [separately]. They are:

1. The Refuse-rag-wearer’s practice

First, the refuse-rag-wearer’s practice is undertaken with one
of these two statements:
‘I refuse robes given by householders’ or ‘I undertake the
refuse-rag-wearer’s practice’.

One who has done this should get a robe of one of the following
kinds: one from a charnel ground, one from a shop, a cloth from a
street, a cloth from a refuse heap, one from a childbed, an ablution
cloth, a cloth from a washing place, one worn going to and return-
ing from [the charnel ground], one scorched by fire, one gnawed
by cattle, one gnawed by ants, one gnawed by rats, one cut at the
end, one cut at the edge, one carried as a flag, a robe from a shrine,
an ascetic’s robe, one from a consecration, one produced by super-
normal power, one from a highway, one borne by the wind, one pre-
sented by deities, one from the sea. Taking one of these robe cloths,
he should tear off and throw away the weak parts, and then wash
the sound parts and make up a robe. He can use it after getting rid
of his old robe given by householders.

There are three grades of refuse-rag wearers: the strict, the
medium, and the mild. Herein, one who takes it only from a charnel
ground is strict. One who takes one left [by someone, thinking] ‘one
gone forth will take it” is medium. One who takes one given by being
placed at his feet by a bhikkhu is mild.

The moment any one of these of his own choice or inclination
agrees to accept a robe given by a householder, his ascetic practice
is broken.

These are the benefits of this practice: A refuse-rag wearer actu-
ally practises in conformity with the Dependence, because of the
words: ‘The Going Forth by depending on the refuse-rag robe’
(Vin.i,58,96); he is established in the first of the Noble One’s
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Heritages (see A.ii,27); there is no suffering due to protecting; he
exists independent of others; there is no fear of robbers; there is no
craving connected with the use of robes; it is a requisite suitable for
an ascetic; it is a requisite recommended by the Blessed One thus
‘valueless, easy to get, and blameless’ (A.ii,26); it inspires confi-
dence; it produces the fruits of fewness of wishes, etc.; the right way
is cultivated; a good example is set? to later generations.

2. The Triple-robe-wearer’s practice

Next there is the triple-robe-wearer s practice: This is under-
taken with one of the following statements: ‘I refuse a fourth robe’
or ‘I undertake the triple-robe-wearer’s practice’.

When a triple-robe wearer has got cloth for a robe, he can put it
by for as long as he is unable to make it up, owing to ill-health, or for
as long as he does not find a helper, or lacks needle, etc., and there is
no fault in his putting it by. But he is not allowed to put it by once
it has been dyed. That is called cheating the ascetic practice.

This too has three grades.> The moment any one of these three
agrees to accept a fourth robe, his ascetic practice is broken. This is
the breach in this instance.

These are the benefits: The bhikkhu who is a triple-robe wearer
is content with the robe as a protection for the body. Hence he goes
taking it with him as a bird does its wings (see M.1,180); and such
special qualities as having few undertakings, avoidance of storage
of cloth, a frugal existence, the abandoning of greed for many robes,
living in effacement by observing moderation even in what is
permitted, production of the fruits of fewness of wishes, etc., are
perfected.

3. The Alms-food-eater’s practice

The alms-food-eater s practice is undertaken with one of the
following statements: ‘I refuse a supplementary food supply’ or ‘I
undertake the alms-food-eater’s practice’.

Now this alms-food eater should not accept the following four-
teen kinds of meal: a meal offered to the Order, a meal offered to
specified bhikkhus, an invitation, a meal given by a ticket, one each
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half-moon day, one each Uposatha day, one each first of the half-
moon, a meal given for visitors, a meal for travellers, a meal for the
sick, a meal for sick-nurses, a meal supplied to a particular resid-
ence, a meal given in a principal house,* a meal given in turn.

If, instead of saying ‘Take a meal given to the Order’, meals are
given saying ‘The Order is taking alms in our house; you may take
alms too’, it is allowable to consent. Tickets from the Order that are
not for actual food,’ and also a meal cooked in a monastery, are
allowable as well. These are the directions for it.

This too has three grades.© The moment any one of these three
agrees to the extra gain consisting of a meal given to the Order, etc.,
his ascetic practice is broken.

The benefits for the alms-food-eater are that he actually practises
in conformity with the Dependence because of the words, ‘The
Going Forth by depending on the eating of lumps of alms food” (Vin.
1,58,96); he is established in the second of the Noble Ones’ Heri-
tages; his existence is independent of others; it is a requisite recom-
mended by the Blessed One thus ‘Valueless, easy to get, blameless’
(A.i1,26); idleness is eliminated; livelihood is purified; the practice
of the minor Training Rules of the Patimokkha is fulfilled; he is not
maintained by another; he helps others; pride is abandoned; craving
for tastes is checked; the training precepts about eating as a group,
substituting one meal invitation for another (See Vin.Pacittiya 33
and Comy.), and good behaviour, are not contravened; his life con-
forms to the principles of fewness of wishes; he cultivates the right
way; he has compassion for later generations.

4. The House-to-house-seeker’s practice

The house-to-house-secker s practice is undertaken with one of
the following statements ‘I refuse a greedy alms round’ or ‘I under-
take the house-to-house-seeker’s practice’.

Now the house-to-house seeker should stop at the village gate
and make sure that there is no danger. If there is danger in any
street or village, it is allowable to leave it out and wander for alms
elsewhere. When there is a house door or a street or a village where
he regularly gets nothing at all, he can go past it not counting it as
the village. But wherever he gets anything at all it is not allowed
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subsequently to go past there and leave it out. This bhikkhu should
enter the village early so that he will be able to leave out any incon-
venient place and go elsewhere. But if people who are giving a gift
of a meal in a monastery or who are coming along the road to take
his bowl and give alms food, it is allowable. And as this bhikkhu is
going along the road, he should, when it is the right time, wander
for alms in any village he comes to and not pass it by. If he gets
nothing there or only a little, he should wander for alms in the next
village in order.

This too has three grades.” The ascetic practice is broken as soon
as the greedy alms round starts by going only to the houses where
good alms food is given.

The benefits for the house-to-house-seeker are that he is always
a stranger among families and is like the moon (see S.ii,197); he
abandons avarice about families; he is compassionate impartially;
he avoids the dangers in being supported by a family; he does not
delight in invitations; he does not hope for [meals] to be brought;
his life conforms to [the principles of] fewness of wishes, and so on.

5. The One-sessioner’s practice

The one-sessioner's practice is undertaken with one of the
following statements: ‘I refuse eating in several sessions’ or ‘I under-
take the one-sessioner’s practice’.

When the one-sessioner sits down in the sitting hall, instead of
sitting on an elder’s seat, he should notice which seat is likely to fall
to him and sit down on that. If his teacher or preceptor arrives while
the meal is still unfinished, it is allowable for him to get up and do
the duties. But the Elder Tipitaka Ciila-Abhaya said, ‘He should
either keep his seat and finish his meal or, if he gets up, he should
leave the rest of his meal in order not to break the ascetic practice.
And this is one whose meal is still unfinished; therefore let him do
the duties, but in that case let him not eat the rest of the meal’.

This too has three grades.® The ascetic practice is broken at the
moment when food has been eaten at more than one session.

The benefits for the one-sessioner are that he has little affliction
and little sickness; he has lightness, strength, and a happy life; there
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is no contravening of rules about food that is not what is left over
from a meal; craving for tastes is eliminated; his life conforms to
the principles of fewness of wishes, and so on.

6. The Bowl-food-eater’s practice

The bowl-food-eater s practice is undertaken with one of the
following statements: ‘I refuse a second vessel’ or ‘I undertake the
bowl-food-eater’s practice’.

When at the time of drinking rice gruel, the bowl-food eater gets
curry that is put in a dish, he can first either eat the curry or drink
the rice gruel. If he puts it in the rice gruel, the rice gruel becomes
repulsive when a curry made with cured fish, etc., is put into it. So
it is allowable to do this only in order to use it without making it
repulsive. But what is unrepulsive, such as honey, sugar® etc., should
be put into it. And in taking it he should take the right amount. It is
allowable to take green vegetables with the hand and eat them. But
unless he does that, they should be put into the bowl. Because a
second vessel has been refused it is not allowable to use anything
else, not even the leaf of a tree.

This too has three grades." The moment any one of these three
agrees to a second vessel his ascetic practice is broken. The benefits
for the bowl-food-eater are: craving for variety of tastes is elimi-
nated; excessiveness of wishes is abandoned; he sees the purpose
and the right amount in nutriment; he is not bothered with carrying
saucers, etc., about; his life conforms to the principles of fewness
of wishes and so on.

7. The Later-food-refuser’s practice

The later-food-refuser’s practice is undertaken with one of the
following statements: ‘I refuse additional food’ or ‘I undertake the
later-food-refuser’s practice’.

Now, when that later-food-refuser has shown that he is satis-
fied, he should not again have the food made allowable by having
it put into his hands, according to the rule for bhikkhus, and eat it.

This too has three grades." The moment he has eaten what has
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been made allowable again after he has shown that he has had
enough, his ascetic practice is broken.

The benefits are as follows: one is far from committing an
offence concerned with extra food; there is no overloading of the
stomach; there is no keeping food back; there is no renewed search
for food; he lives in conformity with the principles of fewness of
wishes, and so on.

8. The Forest-dweller’s practice

The forest-dweller s practice is undertaken with one of the
following statements: ‘I refuse an abode in a village’ or ‘I undertake
the forest-dweller’s practice’.

Now that forest dweller must leave an abode in a village in order
to meet the dawn in the forest. Herein, a village abode is the village
itself with its precincts. A ‘village’ may consist of one cottage or
several cottages, it may be enclosed by a wall or not, have human
inhabitants or not, and it can also be a caravan that is inhabited for
more than four months. The “village precincts’ cover the range of a
stone thrown by a man of medium stature standing between the gate-
posts of a walled village, if there are two gateposts, as at Anuradha-
pura (Cf. Vin.iii,46). The Vinaya experts say that this stone’s throw
is characterized as up to the place where a thrown stone falls, as, for
instance, when young men exercise their arms and throw stones in
order to show off their strength. But the Suttanta experts say that
it is up to where one thrown to scare crows normally falls. In the
case of an unwalled village, the house precinct is where the water
falls when a woman standing in the door of the outermost house of
all throws water from a basin. Within a stone’s throw of the kind
already described from that point is the village. Within a second
stone’s throw is the village precinct.

‘Forest’, according to the Vinaya method firstly, is described
thus: ‘Except the village and its precincts, all is forest’ (Vin.iii,46),
According to the Abhidhamma method it is described thus: ‘Hav-
ing gone out beyond the boundary post, all that is forest’ (Vbh. 251;
Ps.1,176). But according to the Suttanta method its characteristic



13.

14.

The Ascetic Practices

is this: ‘A forest abode is, five hundred bow-lengths distant’ (Vin.
1v,183).

But if the monastery is not walled, it is said in the Vinaya
commentaries, it should be measured by making the first dwelling
of all the limit, or else the refectory or regular meeting place or
Bodhi Tree or shrine, even if that is far from a dwelling belonging
to the monastery. But in the Majjhima Commentary it is said that,
omitting the precincts of the monastery and the village, the distance
to be measured is that between where the two stones fall. This is the
measure here.

This too has three grades. Herein, one who is strict must always
meet the dawn in the forest. The medium one is allowed to live in a
village for the four months of the Rains. And the mild one, for the
winter months too.

If in the period defined anyone of these three goes from the for-
est and hears the Dhamma in a village abode, his ascetic practice is
not broken if he meets the dawn there nor is it broken if he meets it
as he is on his way back after hearing the Dhamma. But if, when
the preacher has got up, he thinks ‘We shall go after lying down
awhile’ and he meets the dawn while asleep or if, of his own choice,
he meets the dawn while in a village abode, then his ascetic practice
is broken.

The benefits for the forest-dwelling bhikkhu who has given
attention to the perception of forest (see M.sutta 121) are that he can
obtain hitherto unobtained concentration, or preserve that already
obtained. And the Master is pleased with him, according as it is said
‘So, Nagita, [ am pleased with that bhikkhu’s dwelling in the forest’
(A.ii1,343). And when he lives in a remote abode his mind is not
distracted by unsuitable visible objects, and so on. He is free from
anxiety; he abandons attachment to life; he enjoys the taste of the
bliss of seclusion, and the state of the refuse-rag wearer, etc. be-
comes him.

9. The Tree-root-dweller’s practice

The tree-root-dweller s practice is undertaken with one of the
following statements: ‘I refuse a roof” or ‘I undertake the tree-root-
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dweller’s practice’. The tree-root-dweller should avoid such trees
as a tree near a frontier, a shrine tree, a gum tree, a fruit tree, a bats’
tree, a hollow tree, or a tree standing in the middle of a monastery.
He can choose a tree standing on the outskirts of a monastery.

This has three grades too. Herein, one who is strict is not
allowed to have a tree that he has chosen tidied up. He can move
the fallen leaves with his foot while dwelling there. The medium
one is allowed to get it tidied up by those who happen to come along.
The mild one can take up residence there after summoning
monastery attendants and novices and getting them to clear it up,
level it, strew sand and make a fence round with a gate fixed in it.
On a special day a tree-root-dweller should sit in some concealed
place elsewhere rather than there.

The moment any one of these three makes his abode under a
roof, his ascetic practice is broken. The Reciters of the Anguttara
say that it is broken as soon as he knowingly meets the dawn under
a roof.

The benefits are that the tree-root-dweller practises in conformity
with the Dependence, because of the words, ‘The Going Forth by
depending on the root of a tree as an abode’ (Vin.i.58,96); it is a req-
uisite recommended by the Blessed One thus, ‘Valueless, easy to
get, and blameless’ (A.i1,26); perception of impermanence is aroused
through seeing the continual alteration of young leaves; avarice
about abodes and love of building work are absent; he dwells in the
company of deities; he lives in conformity with the principles of
fewness of wishes, and so on.

10. The Open-air-dweller’s practice

The open-air-dwellers practice is undertaken with one of the
following statements: ‘I refuse a roof and a tree root’ or ‘I undertake
the open-air-dweller’s practice’.

An open-air-dweller is allowed to enter the Uposatha-house for
the purpose of hearing the Dhamma or for the purpose of the
Uposatha. If it rains while he is inside, he can go out when the rain
is over instead of going out while it is still raining. He is allowed to
enter the eating hall or the fire room in order to do his duties, or to
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go under a roof in order to ask elder bhikkhus in the eating hall about
a meal, or when teaching and taking lessons, or to take beds, chairs,
etc., inside that have been wrongly left outside. If he is going along
a road with a requisite belonging to a senior and it rains, he is
allowed to go into a wayside rest house. If he has nothing with him,
he is not allowed to hurry in order to get to a rest house; but he can
go at his normal pace and enter it and stay there as long as it rains.
These are the directions for it. The same rules apply to the tree-root-
dweller too.

This too has three grades. Herein, one who is strict is not
allowed to live near a tree or rock or a house. He should make a
robe-tent right out in the open and live in that. The medium one is
allowed to live near the tree or rock or house so long as he is not
covered by them. The mild one is allowed these: a rock overhang
without a drip-ledge cut in it, a hut of branches, cloth stiffened with
paste, and a tent treated as a fixture, that has been left by field watch-
ers, and so on.

The moment any one of these three goes under a roof or to a
tree root to dwell there, his ascetic practice is broken. The Reciters
of the Anguttara say that it is broken as soon as he knowingly meets
the dawn there.

The benefits for the open-air-dweller are that the impediment of
dwellings is severed; stiffness and torpor are expelled; his conduct
deserves the praise ‘Like deer the bhikkhu lives unattached and
homeless’; (S.1,199) he is detached; he is free to go in any direction;
he lives in conformity with the principles of fewness of wishes, and
SO on.

11. The Charnel-ground-dweller’s practice

The charnel-ground-dweller s practice is undertaken with one
of the following statements: ‘I refuse what is not a charnel ground’
or ‘I undertake the charnel-ground-dweller’s practice’.

Now the charnel-ground-dweller should not live in some place
just because the people who built the village have called it ‘the char-
nel ground’ for it is not a charnel ground unless a dead body has
been burnt on it. But as soon as one has been burnt on it, it becomes
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a charnel ground. And even if it has been neglected for a dozen
years, it is so still.

One who dwells there, should not be the sort of person who gets
walks, pavilions, etc., built, has beds and chairs set out and drinking
and washing water kept ready, and preaches Dhamma; for this
ascetic practice is a momentous thing. Whoever goes to live there
should be diligent. And he should first inform the senior elder of the
Order or the king’s local representative in order to prevent trouble.
When he walks up and down, he should do so looking at the pyre
with half an eye. On his way to the charnel ground he should avoid
the main roads and take a by-path. He should define all the objects
there while it is day, so that they will not assume frightening shapes
for him at night. Even if non-human beings wander about screech-
ing, he must not hit them with anything. It is not allowed to miss
going to the charnel ground even for a single day. The Reciters of
the Anguttara say that after spending the middle watch in the charnel
ground he is allowed to leave in the last watch. He should not take
such foods as sesamum flour, pease pudding, fish, meat, milk, oil,
sugar, etc., which are liked by non-human beings. He should not
enter the homes of families.

This has three grades too. Herein, one who is strict should live
where there are always burnings and corpses and mourning. The
medium one is allowed to live where there is one of these three.
The mild one is allowed to live in a place that possesses the bare
characteristics of a charnel ground already stated.

When he makes his abode in some place not a charnel ground,
his ascetic practice is broken. It is on the day on which he does not
go to the charnel ground, the Anguttara Reciters say. This is the
breach in this case.

The benefits for the charnel-ground-dweller are that he acquires
mindfulness of death; he lives diligently; the sign of foulness is
available (see Ch.VI); greed for sense desires is removed; he con-
stantly sees the body’s true nature; he has a great sense of urgency;
he abandons vanity of health, etc.; he vanquishes fear and dread (see
M.Sutta 4); non-human beings respect and honour him; he lives in
conformity with the principles of fewness of wishes, and so on.
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12. The any-bed-user’s practice

The any-bed-user’s practice is undertaken with one of the
following statements: ‘I refuse greed for resting places’ or ‘I under-
take the any-bed-user’s practice’.

The any-bed-user should be content with whatever resting place
he gets thus: “This falls to your lot’. He must not make anyone else
shift from his bed. These are the directions.

This has three grades t0o." As soon as greed for resting places
arises, his ascetic practice is broken.

These are the benefits: the advice, ‘He should be content with
what he gets’ (Ja.1,476; Vin.iv,259) is carried out; he regards the
welfare of his fellows in the life of purity; he gives up caring about
inferiority and superiority; approval and disapproval are abandoned;
the door is closed against excessive wishes; he lives in conformity
with the principles of fewness of wishes, and so on.

13. The Sitter’s practice

The sitter’s practice is undertaken with one of the following
statements: ‘I refuse to lie down’ or ‘I undertake the sitter’s practice’.

These are the directions: The sitter can get up in any one of three
watches of the night and walk up and down; for lying down is the
only posture not allowed.

This has three grades too,"* As soon as he lies down, his ascetic
practice is broken.

These are the benefits: the mental shackle described thus, ‘He
dwells indulging in the pleasure of lying prone, the pleasure of
lolling, the pleasure of torpor’ (M.1,102), is severed; his state is suit-
able for devotion to any meditation subject; his deportment inspires
confidence; his state favours the application of energy; he develops
the right practice.

[GENERAL]

All these, however, are the practices (aniga) of a bhikkhu who is
ascetic (dhuta) because he has shaken off defilement by undertaking
one or other of them. Or the knowledge that has got the name
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‘ascetic (dhuta)’ because it shakes off (dhunana) defilement is a
practice (anga) belonging to these, thus they are ‘ascetic practices
(dhut-anga) .

For whom the cultivation of ascetic practices is suitable: they
are suitable for one of greedy temperament and for one of deluded
temperament. Why? Because the cultivation of ascetic practices is
both a difficult progress'* and an abiding in effacement; and greed
subsides with the difficult progress, while delusion is got rid of in
those diligent by effacement. Or the cultivation of the forest-
dweller’s practice and the tree-root-dweller’s practice here are suit-
able for one of hating temperament; for hate too subsides in one who
dwells there without coming into conflict.

They come to four, that is to say, two connected with robes, five
connected with alms food, five connected with the resting place, and
one connected with energy. Herein, it is the sitter’s practice that is
connected with energy; the rest are obvious.

Singly.: with thirteen for bhikkhus, eight for bhikkhunis, twelve
for novices, seven for female probationers and female novices, and
two for male and female lay followers, there are thus forty-two.

If there is a charnel ground in the open that complies with the
forest-dweller’s practice, one bhikkhu is able to put all the ascetic
practices into effect simultaneously. But the two, namely, the
forest-dweller’s practice and the later-food-refuser’s practice are
forbidden to bhikkhunis by training precept. And it is hard for them
to observe the three, namely, the open-air-dweller’s practice, the
tree-root-dweller’s practice, and the charnel-ground-dweller’s prac-
tice, because a bhikkhunt is not allowed to live without a companion,
and it is hard to find a female companion with like desire for such a
place, and even if available, she would not escape having to live in
company. This being so, the purpose of cultivating the ascetic prac-
tice would scarcely be served. It is because they are reduced by five
owing to this inability to make use of some of them that they are to
be understood as eight only for bhikkhunfs.

Except for the triple-robe-wearer’s practice all the other twelve
as stated should be understood to be for novices, and all the other
seven for female probationers and female novices.
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The two, namely, the one-sessioner’s practice and the bowl-
food-eater’s practice, are proper for male and female lay followers
to employ. In this way there are two ascetic practices.

The second chapter called
‘the Description of the Ascetic Practices’
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PART I1
CONCENTRATION
(Samadhi)



CHAPTER III.

DESCRIPTION OF CONCENTRATION
— TAKING A MEDITATION SUBJECT

(Kammatthana-gahana-niddesa)

Now concentration is described under the heading of ‘conscious-
ness’ in the phrase ‘develops consciousness and understanding’. It
should be developed by one who has taken his stand on virtue that
has been purified by means of the special qualities of fewness of
wishes, etc., and perfected by observance of the ascetic practices.

(i) WHAT IS CONCENTRATION?
Profitable unification of mind' is concentration.

(i) IN WHAT SENSE IS IT CONCENTRATION?

It is concentration (samadhi) in the sense of concentrating
(samadhana). 1t is the centering (d@dhana) of consciousness and con-
sciousness-concomitants evenly (samam) and rightly (samma) on a
single object; placing, is what is meant. So it is the state, in virtue
of which consciousness and its concomitants remain evenly and
rightly on a single object undistracted and unscattered, that should
be understood as concentrating. It is concentration (samdadhi) in the
sense of concentrating.

(ii1) WHAT ARE ITS CHARACTERISTIC, FUNCTION
MANIFESTATION, AND PROXIMATE CAUSE?

Concentration has non-distraction as its characteristic.? Its
function is to eliminate distraction. It is manifested as non-wavering.
Because of the words ‘Being blissful, his mind becomes concen-
trated’ (D.1,73) its proximate cause is bliss.

(iv) HOW MANY KINDS OF CONCENTRATION ARE THERE?
First of all it is of one kind with the characteristic of non-
distraction.
In the section dealing with that of two kinds, access concentra-
tion is the unification of mind obtained by the following, that is to
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say, the six Recollections, Mindfulness of death, the Recollection
of Peace, the Perception of Repulsiveness in Nutriment, and the
Defining of the Four Elements, and it is the unification that precedes
absorption concentration.

Absorption concentration is the unification that follows imme-
diately upon the preliminary-work because of the words ‘The first-
jhana preliminary-work is a condition, as proximity condition, for
the first jhana’ Ptn2, 350, Siamese ed.). So it is of two kinds as ac-
cess and absorption.

In the second dyad mundane concentration is profitable unifica-
tion of mind in the three planes. Supramundane concentration is the
unification associated with the noble paths. So it is of two kinds as
mundane and supramundane.

In the first of the triads what has only just been acquired is
inferior. What is not very well developed is medium. What is well
developed and has reached mastery is superior. So it is of three
kinds as inferior, medium, and superior.

In the first of the tetrads there is concentration of difficult
progress and sluggish direct-knowledge. There is that of difficult
progress and swift direct-knowledge. There is that of easy progress
and sluggish direct-knowledge. And there is that of easy progress
and swift direct-knowledge.

Herein, the development of concentration that occurs from the
time of the first conscious reaction up to the arising of the access of
a given jhana is called the progress. And the understanding that
occurs from the time of access until absorption is called direct-
knowledge.

That progress is difficult for some, being troublesome owing to
the tenacious resistance of the inimical states beginning with the
hindrances. The meaning is that it is cultivated without ease. It is
easy for others because of the absence of those difficulties. Also the
direct-knowledge is sluggish in some and occurs slowly, not quickly.
In others it is swift and occurs rapidly, not slowly.?

(v) WHAT IS ITS DEFILEMENT (vi) WHAT IS ITS CLEANSING?
Here the answer is given in the Vibhanga:‘defilement is the
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state partaking of diminution, cleansing is the state partaking of
distinction’ (Vbh.343). Herein, the state partaking of diminution
should be understood in this way: ‘When a man has attained the first
jhana and he is accessible to perception and attention accompanied
by sense desire, then his understanding partakes of diminution’
(Vbh.330). And the state partaking of distinction should be under-
stood in this way: “When he is accessible to perception and attention
unaccompanied by applied thought, then his understanding partakes
of distinction’ (Vbh.330).

(vii) HOW SHOULD IT BE DEVELOPED?

[A. Development in Brief]

The method of developing the kind of concentration associated
with the noble paths mentioned under that ‘of two kinds as mundane
and supramundane’, etc., is included in the method of developing
understanding (Ch.XXII); for in developing [path] understanding
that is developed too.

Mundane concentration should be developed by one who has
taken his stand on virtue that is quite purified in the way already
stated. He should sever any of the ten impediments that he may
have. He should then approach the Good Friend, the giver of a
meditation subject, and he should apprehend from among the forty
meditation subjects one that suits his own temperament. After that
he should avoid a monastery unfavourable to the development of
concentration and go to live in one that is favourable. Then he should
sever the lesser impediments and not overlook any of the directions
for development. This is in brief.

[B. Development in Detail]
The detail is this:
[The Ten Impediments|

Firstly it was said above, he should sever any of the ten impedi-
ments that he may have. Now the ‘ten impediments’ are:
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‘A dwelling, family, and gain,

A class, and building too as fifth,
And travel, kin, affliction, books,
And supernormal powers: ten.’

1. Herein, a single inner room or a single hut or a whole
monastery for the Community is called a dwelling. This is not an
impediment for everyone. It is an impediment only for anyone
whose mind is exercised about the building, etc., what goes on there,
or who has many belongings stored there, or whose mind is caught
up by some business connected with it. For any other it is not an
impediment.*

2. Family means a family consisting of relatives or of supporters.
For even a family consisting of supporters is an impediment for
someone who lives in close association with them in such a way that
‘He is pleased when they are pleased’ (S.iii,11), and who does not
even go to a neighbouring monastery to hear the Dhamma without
members of the family.’

3. Gain is the four requisites. How are they an impediment?
Wherever a meritorious bhikkhu goes, people give him a large sup-
ply of requisites. With giving blessings to them and teaching them
the Dhamma he gets no chance to do the ascetic’s duties. He should
leave his group and wander by himself where he is not known. This
is the way his impediment is severed.

4. Class is a class (group) of students of Suttas or students of
Abhidhamma. If with the group’s instruction and questioning he gets
no opportunity for the ascetic’s duties, then that group is an imped-
iment for him. He should sever that impediment in this way: if those
bhikkhus in the class have already acquired the main part of the
instruction and little still remains, he should finish that off and then
go to the forest.

If they have only acquired little and much still remains, he
should, without travelling more than a league, approach another in-
structor of a class within the radius of a league and say ‘Help those
venerable ones with instruction, etc.” If he does not find anyone in
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this way, he should take leave of the class, saying ‘I have a task to
see to, friends; go where it suits you’, and he should do his own
work.

5. Building (kamma) is new building work (nava-kamma). Since
one engaged in this must know about, what material has and has not
been got by carpenters, etc., and must see about what has and has
not been done, it is always an impediment. It should be severed in
this way. If little remains, it should be completed. If much, remains,
it should be handed over to the Community or to bhikkhus who are
entrusted with the Community’s affairs, if it is a new building for
the Community, or if it is for himself, it should be handed over to
those whom he entrusts with his own affairs, but if these are not
available, he should relinquish it to the Community and depart.

6. Travel is going on a journey. If someone is expected to give
the Going Forth somewhere else, or if some requisite is obtainable
there and he cannot rest content without getting it, then that will be
an impediment; for even if he goes into the forest to do the ascetic’s
duties, he will find it hard to get rid of thoughts about the journey.
So one in this position should apply himself to the ascetic’s duties
after he has done the journey and transacted the business.

7. Kin in the case of the monastery means Teacher, Preceptor,
co-resident, pupil, those with the same Preceptor as oneself, and
those with the same Teacher as oneself; and in the case of the house
it means mother, father, brother, and so on. When they are sick they
are an impediment for him. Therefore that impediment should be
severed by curing them with nursing.

8. Affliction is any kind of illness. It is an impediment when it is
actually afflicting; therefore it should be severed by treatment with
medicine. But if it is not cured after taking medicine for a few days,
then the ascetic’s duties should be done after apostrophizing one’s
person in this way ‘I am not your slave, or your hireling.  have come
to suffering through maintaining you through the beginningless
round of rebirths’.
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9.  Books mean responsibility for the scriptures. That is an
impediment only for one who is constantly busy with recitations,
etc., but not for others.

10. Supernormal powers are the supernormal powers of the
ordinary man. They are hard to maintain, like a prone infant or like
a baby hare, and the slightest thing breaks them. But they are an
impediment for insight, not for concentration, since they are obtain-
able through concentration. So the supernormal powers are an
impediment that should be severed byc one who seeks insight: the
others are impediments to be severed by one who seeks concen-
tration.

This in the first place is the detailed explanation of the impedi-
ments.

Approach the Good Friend, the giver of a meditation subject:
meditation subjects are of two kinds, that is, generally useful
meditation subjects and special meditation subjects.

Herein, loving-kindness towards the Community of Bhikkhus
etc., and also mindfulness of death are what are called generally use-
ful meditation subjects. Some say perception of foulness, too.

When a bhikkhu takes up a meditation subject, he should first
develop loving-kindness towards the Community of Bhikkhus
within the boundary,” limiting it at first to ‘all bhikkhus in this
monastery’, in this way: ‘May they be happy and free from afflic-
tion’. Then he should develop it towards all deities within the bound-
ary; then towards all the principal people in the village that is his
alms resort; then to all human beings there and to all living beings
dependent on the human beings.

With loving-kindness towards the Community of Bhikkhus he
produces kindliness in his co-residents; then they are easy for him
to live with. With loving-kindness towards the deities within the
boundary he is protected by kindly deities with lawful protection.
With loving-kindness towards the principal people in the village that
is his alms resort, his requisites are protected by well-disposed prin-
cipal people with lawful protection. With loving-kindness to all
human beings there he goes about without incurring their dislike
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since they trust him. With loving-kindness to all living beings he
can wander unhindered everywhere.

With mindfulness of death, thinking ‘I have got to die’, he gives
up improper search (see S.ii,194;MA.1,115), and with a growing
sense of urgency he comes to live without attachment. When his
mind is familiar with the perception of foulness, then even divine
objects do not tempt his mind to greed.

So these are called generally useful and they are called medita-
tion subjects since they are needed® generally and desirable owing
to their great helpfulness and since they are subjects for the medita-
tion work intended.

What is called a ‘special meditation subject’ is that one from
among the forty meditation subjects that is suitable to a man’s own
temperament. It is ‘special (parihariya)’ because he must carry it
(pariharitabbatta) constantly about with him, and because it is the
proximate cause for each higher stage of development.

So it is the one who gives this twofold meditation subject that
is called the giver of meditation subject.

The Good Friend is one who possesses such special qualities as
these:

‘He is revered and dearly loved,

And one who speaks and suffers speech;

The speech he utters is profound,

He does not urge without a reason’ (A.iv,32), and so on.

He is wholly solicitous of welfare and partial to progress.

It is only the Fully Enlightened One, who possesses all the
aspects of the Good Friend. Since that is so, while he is available
only a meditation subject taken in the Blessed One’s presence is well
taken.

But after his final attainment of nibbana, it is proper to take it
from any one of the eighty great disciples still living. When they are
no more available, one who wants to take a particular meditation
subject should take it from someone with cankers destroyed, who
has, by means of that particular meditation subject, produced the
fourfold and fivefold jhana, and has reached the destruction of
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cankers by augmenting insight that had that jhana as its proximate
cause.

But how, then, does someone with cankers destroyed declare
himself thus: ‘I am one whose cankers are destroyed’? Why not?
He declares himself when he knows that his instructions will be
carried out. Did not the Elder Assagutta spread out his leather mat
in the air and sitting cross-legged on it explain a meditation subject
to a bhikkhu who was starting his meditation subject, because he
knew that that bhikkhu was one who would carry out his instructions
for the meditation subject?

So if someone with cankers destroyed is available, that is good.
If not, then one should take it from a Non-returner, a Once-returner,
a Stream Enterer, an ordinary man who has obtained jhana, one who
knows three Pitakas, one who knows two Pitakas, one who knows
one Pitaka, in descending order, according to who is available. If
not even one who knows one Pitaka is available, then it should be
taken from one who is familiar with one Collection together with
its commentary, and one who is himself conscientious. For a teacher
such as this who knows the texts, guards the heritage, and protects
the tradition, will follow the teachers’ opinion rather than his own.
Hence the Ancient Elders said three times ‘One who is conscientious
will guard it’.

Now those beginning with one whose cankers are destroyed
mentioned above would describe only the path they have themselves
reached. But with a learned man, his instructions and his answers
to questions are purified by his having approached such and such
teachers, and so he will explain a meditation subject showing a
broad track, like a big elephant going through a stretch of jungle,
and he will select suttas and reasons from here and there, adding ex-
planations of what is suitable and unsuitable. So a meditation subject
should be taken by approaching the Good Friend such as this, the
giver of a meditation subject, and by doing all the duties to him’.

The Temperaments

Now as to the words, one that suits his temperament: there are
six kinds of temperament, that is, greedy temperament, hating
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temperament, deluded temperament, faithful temperament, intelli-
gent temperament, and speculative temperament. Some would have
fourteen, taking these six single ones together with the four made
up of the three double combinations and one triple combination with
the greed triad and likewise with the faith triad. But if this classifi-
cation is admitted, there are many more kinds of temperament
possible by combining greed, etc., with faith etc.; therefore the kinds
of temperament should be understood briefly as only six. As far as
meaning is concerned, the temperaments are one, that is to say,
personal nature, idiosyncrasy. According to these, there are only six
types of persons, that is, one of greedy temperament, one of hating
temperament, one of deluded temperament, one of faithful tempera-
ment, one of intelligent temperament, and one of speculative
temperament.

Herein, one of faithful temperament is parallel to one of greedy
temperament because faith is strong when profitable kamma occurs
in one of greedy temperament, owing to its special qualities being
near to those of greed. For, in an unprofitable way, greed is affec-
tionate and not over-austere, and so, in a profitable way, is faith.
Greed seeks out sense desires as objects, while faith seeks out the
special qualities of virtue and so on. And greed does not give up
what is harmful, while faith does not give up what is beneficial.

One of intelligent temperament is parallel to one of hating
temperament because understanding is strong when profitable
kamma occurs in one of hating temperament, owing to its special
qualities being near to those of hate. For, in an unprofitable way,
hate is disaffected and does not hold onto its object, and so, in a
profitable way, is understanding. Hate seeks out only unreal faults,
while understanding seeks out only real faults. Also, hate occurs in
the mode of condemning living beings, while understanding occurs
in the mode of condemning formations.

One of speculative temperament is parallel to one of deluded
temperament because obstructive applied thoughts arise often in one

of deluded temperament who is striving to arouse unarisen profitable
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states, owing to their special qualities being near to those of delu-
sion. For just as delusion is restless owing to perplexity, so are
applied thoughts that are due to thinking over various aspects. And
just as delusion vacillates owing to superficiality, so do applied
thoughts that are due to facile conjecturing.

Others say that there are three more kinds of temperament with
craving, pride, and views. Herein craving is simply greed; and
pride' is associated with that. So neither of them exceeds greed.
And since views have their source in delusion, the temperament of
views falls within the deluded temperament.

What is the source of these temperaments? And how is it to be
known that such a person is of greedy temperament, or that such a
person is of hating temperament? What suits one with each kind of
temperament?

Herein, as some say," the first three kinds of temperament to
begin with have their source in previous habit; and they have their
source in the elements and humours. Apparently one of greedy
temperament has formerly had plenty of desirable tasks and grati-
fying work to do, or has reappeared here after dying in a heaven.
And one of hating temperament has formerly had plenty of stabbing
and torturing and brutal work to do or has reappeared here after
dying in one of in the hells or naga (serpent) existences. And one of
deluded temperament has formerly drunk a lot of intoxicants and
neglected learning and questioning, or has reappeared here after
dying in the animal existence. It is in this way that they have their
source in previous habit, they say.

Then a person is of deluded temperament because two elements
are prominent, that is to say, the earth element and fire element. He
is of hating temperament because the other elements are prominent.
But he is of greedy temperament because all four are equal.

And as regards the humours, one of greedy temperament has
phlegm in excess and one of deluded temperament has wind in ex-
cess. Or one of deluded temperament has phlegm in excess and one
of greedy temperament has wind in excess.

So they have their source in the elements and the humours, they
say.!?
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Forty Meditation Subjects

The ten kasinas are these: earth kasina, water kasina, fire kasina,
air kasina, blue kasina, yellow kasina, red kasina, white kasina,
light kasina, and limited-space kasina."

The ten kinds of foulness are these: the bloated, the livid, the
festering, the cut-up, the gnawed, the scattered, the hacked and
scattered, the bleeding, the worm-infested, and a skeleton.

The ten kinds of recollection are these: recollection of the
Buddha (the Enlightened One), recollection of the Dhamma (the
Law), recollection of the Sangha (the Community), recollection of
virtue, recollection of generosity, recollection of deities, recollec-
tion (or mindfulness) of death, mindfulness occupied with the body,
mindfulfulness of breathing, and recollection of peace.

The four divine abidings are these: loving-kindness, com-
passion, sympathetic joy, and equanimity.

The four immaterial states are these: the base consisting of
boundless space, the base consisting of boundless consciousness,
the base consisting of nothingness, and the base consisting of
neither perception nor non-perception.

The one perception is the perception of repulsiveness in nutri-
ment.

The one defining is the defining of the four elements.

As to which bring access only and which absorption: the eight
recollections — excepting mindfulness occupied with the body and
mindfulness of breathing — the perception of repulsiveness in nu-
triment, and the defining of the four elements, are ten meditation
subjects that bring access only. The others bring absorption.

As to the kind of Jhana:> among those that bring absorption,
the ten kasinas together with mindfulness of breathing bring all
four jhanas. The ten kinds of foulness together with mindfulness
occupied with the body bring the first jhana. The first three divine
abidings bring three jhanas. The fourth divine abiding and the four
immaterial states bring the fourth jhana.
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As to suitability to temperament: here the exposition should
be understood according to what is suitable to the temperaments.
That is to say: firstly the ten kinds of foulness and mindfulness
occupied with the body are eleven meditation subjects suitable for
one of greedy temperament. The four divine abidings and four
colour kasinas are eight suitable for one of hating temperament.
Mindfulness of breathing is the one meditation subject suitable for
one of deluded temperament and for one of speculative tempera-
ment. The first six recollections are suitable for one of faithful
temperament. Mindfulness of death, the recollection of peace, the
defining of the four elements, and the perception of repulsiveness
in nutriment, are the four suitable for one of intelligent tempera-
ment. The remaining kasinas and the immaterial states are suitable
for all kinds of temperament. And any one of the kasinas should
be limited for one of speculative temperament and measureless for
one of deluded temperament.

This is how the exposition should be understood here “as to suit-
ability to temperament’.

Self-dedication

After approaching the Good Friend of the kind described in the
explanation of the words then approach the Good Friend, the giver
of a meditation subject, the meditator should dedicate himself to the
Blessed One, the Enlightened One, or to a teacher, and he should
ask for the meditation subject with a sincere inclination of the heart
and sincere resolution.

Herein, he should dedicate himself to the Blessed One, the
Enlightened One, in this way: ‘Blessed One, I relinquish this my
person to you’, For without having thus dedicated himself when
living in a remote abode he might be unable to stand fast if a fright-
ening object made its appearance, and he might return to a village
abode, become associated with laymen, take up improper search and
come to ruin. But when he has dedicated himself in this way, no fear
arises in him if a frightening object makes its appearance; in fact
only joy arises in him as he reflects ‘Have you not wisely already
dedicated yourself to the Enlightened One?’

Suppose a man had a fine piece of Kasi cloth. He would feel grief
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if it were eaten by rats or moths; but if he gave it to a bhikkhu need-
ing robes, he would feel only joy if he saw the bhikkhu tearing it up
to make his patched cloak. And so it is with this.

When he dedicates himself to a teacher, he should say ‘I relin-
quish this my person to you, venerable sir’. For one who has not
dedicated his person thus becomes unresponsive to correction, hard
to speak to, and unamenable to advice, or he goes where he likes
without asking the teacher. Consequently the teacher does not help
him with either material things or the Dhamma, and he does not train
him in the cryptic books's. Failing to get these two kinds of help he
finds no footing in the Dispensation, and he soon comes down to
misconducting himself or to the lay state. But if he has dedicated
his person, he is not unresponsive to correction, does not go about
as he likes, is easy to speak to, and lives only in dependence on the
teacher. He gets the twofold help from the teacher and attains
growth, increase and fulfilment in the Dispensation.

With a sincere inclination of the heart and sincere resolution: the
meditator’s inclination should be sincere in the six modes beginning
with non-greed. For it is one of such sincere inclination who arrives
at one of the three kinds of enlightenment, as it is said that ‘Six kinds
of inclination lead to the maturing of the enlightenment of the
Bodhisattas. With the inclination to non-greed Bodhisattas see
the fault in greed. With the inclination to non-hate Bodhisattas see
the fault in hate. With the inclination to non-delusion Bodhisattas
see the fault in delusion. With the inclination to renunciation Bodhi-
sattas see the fault in house life. With the inclination to seclusion
Bodhisattas see the fault in society. With the inclination to relin-
quishment Bodhisattas see the fault in all kinds of becoming and
destiny’. For Stream Enterers, Once-returners, Non-returners, those
with Cankers Destroyed, Pacceka Buddhas, and Fully Enlightened
Ones, whether past, future or present, all arrive at the distinction
peculiar to each by means of these same six modes. That is why he
should have sincerity of inclination in these six modes.

He should be whole-heartedly resolved on that. The meaning is
that he should be resolved upon concentration, respect concen-
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tration, incline to concentration, be resolved upon nibbana, respect
nibbana, incline to nibbana.

Ways of Expounding

When with sincerity of inclination and whole-hearted resolution
in this way he asks for a meditation subject, then a teacher who has
acquired the penetration of minds can know his temperament by
surveying his mental conduct; and a teacher who has not can know
it by putting such questions to him as ‘What is your temperament?’
or ‘What states are usually present in you?’ or “What do you like
bringing to mind?’ or ‘What meditation subject does your mind
favour?” When he knows, he can expound a meditation subject suit-
able to that temperament. And in doing so, he can expound it in three
ways: it can be given to one who has already learnt the meditation
subject by having him recite it at one or two sessions; it can be
expounded to one who lives in the same place each time he comes;
and to one who wants to learn it and then go elsewhere it can be
expounded in such a manner that it is neither too brief nor too long.

Herein, when firstly he is explaining the earth kasina, there are
nine aspects that he should explain. They are the four faults of the
kasina, the making of a kasina, the method of development for one
who has made it, the two kinds of sign, the two kinds of concen-
tration, the seven kinds of suitable and unsuitable, the ten kinds of
skill in absorption, evenness of energy, and the directions for
absorption. In the case of the other meditation subjects, each should
be expounded in the way appropriate to it. All this will be made clear
in the directions for development. But when the meditation subject
is being expounded in this way, the meditator must apprehend the
sign as he listens.

Apprehend the sign means that he must connect each aspect thus,
“This is the preceding clause, this is the subsequent clause, this is
its meaning, this is its intention, this is the simile’. When he listens
attentively, apprehending the sign in this way, his meditation subject
is well apprehended. Then, and because of that, he successfully at-
tains distinction, but not otherwise.
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At this point the clauses approach the Good Friend, the giver of
a meditation subject, and he should apprehend from among the forty
meditation subjects one that suits his own temperament have been
expounded in detail in all their aspects.

The third chapter called ‘The Description of
taking a Meditation Subject’
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CHAPTER IV:

DESCRIPTION OF CONCENTRATION
THE EARTH KASINA

(pathavi-kasina-niddesa)

In the first place one who finds it convenient to live with the
teacher in the same monastery can live there while he is working
with the meditation subject. If it is inconvenient there, he can live
in another monastery — a suitable one — a quarter or a half or even
a whole league away. In that case, when he finds he is in doubt
about, or has forgotten, some passage in the meditation subject, then
he should do the duties in the monastery in good time and set out
afterwards, going for alms on the way and arriving at the teacher’s
dwelling place after his meal.

He should work with the meditation subject that day in the
teacher’s presence. Next day, after paying homage to the teacher, he
should go for alms on his way back and so he can return to his own
dwelling place without fatigue. But one who finds no convenient
place within even a league should clarify all difficulties about the
meditation subject and make quite sure it has been properly attended
to. Then he can even go far away and, avoiding a monastery un-
favourable to development of concentration, live in one that is
favourable.

[THE 18 FAULTS OF A MONASTERY |

Herein, one that is unfavourable has any one of eighteen faults.
These are largeness, newness, dilapidatedness, a nearby road, a
pond, edible leaves, flowers, fruits, famousness, a nearby city,
nearby timber trees, nearby arable fields, presence of incompatible
persons, a nearby port of entry, nearness to the border countries,
nearness to the frontier of a kingdom, unsuitability, lack of good
friends. One with any of these faults is not favourable. He should
not live there."

[THE 5 FACTORS OF THE RESTING PLACE]
One that has the five factors beginning with ‘not too far from
and not too near to’ the alms resort is called favourable. For this is
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said by the Blessed One ‘And how has a lodging five factors,
bhikkhus? Here, bhikkhus, (1) a lodging is not too far, not too near,
and has a path for going and coming. (2) It is little frequented by
day with little sound, and few voices by night. (3) There is little con-
tact with gadflies, flies, wind, burning sun and creeping things. (4)
One who lives in that lodging easily obtains robes, alms, food, lodg-
ing, and the requisite of medicine as cure for the sick. (5) In that
lodging there are elder bhikkhus living who are learned, versed in
the scriptures, observers of the Dhamma, observers of the Vinaya,
observers of the Codes, and when from time to time one asks them
questions “How is this, venerable sir? What is the meaning of this?”
then those venerable ones reveal the unrevealed, explain the unex-
plained, and remove doubt about the many things that raise doubts.
This, bhikkhus, is how a lodging has five factors’ (A.v,15).

[THE LESSER IMPEDIMENTS]

Then he should sever the lesser impediments: one living in such
a favourable monastery should sever any minor impediments that
he may still have, that is to say, long head hair, nails, and body hair,
should be cut, mending and patching of old robes should be done or
those that are soiled should be dyed. If there is a stain on the bowl,
the bowl should be baked. The bed, chair, etc., should be cleaned
up. These are the details for the clause ‘Then he should sever the
lesser impediments’.

* * *

[DETAILED INSTRUCTIONS FOR DEVELOPMENT]
[THE EARTH KASINA]

When a bhikkhu has thus severed the lesser impediments, then,
on his return from his alms round after his meal and after he has got
rid of drowsiness due to the meal, he should sit down comfortably
in a secluded place and apprehend the sign in earth that is either
made up or not made up.

For this is said:> ‘One who is learning the earth kasina appre-
hends the sign in earth that is either made up or not made up, that is
bounded not unbounded, limited not unlimited, with a periphery not
without a periphery, circumscribed not uncircumscribed, either the
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size of a bushel (suppa) or the size of saucer (sarava). He sees to it
that the sign is well apprehended, well attended to, well defined.
Having done that, and seeing its advantages and perceiving it as a
treasure, building up respect for it, making it dear to him, he anchors
his mind to that object, thinking “Surely in this way I shall be freed
from ageing and death”. Secluded from sense desires, ...he enters
upon and dwells in the first jhana...

Herein, when in a previous becoming a man has gone forth into
homelessness in the Dispensation or outside it with the Rishis’
Going Forth and has already produced the jhana tetrad or pentad on
the earth kasina, and so has such merit and the support of past prac-
tice of jhana as well, then the sign arises in him on earth that is not
made up, that is to say, on a ploughed area or on a threshing floor,
as in the Elder Mallaka’s case.

It seems that while that venerable one was looking at a ploughed
area the sign arose in him the size of that area. He extended it and
attained the jhana pentad. Then by establishing insight with the jhana
as the basis for it, he reached Arahantship.

[MAKING AN EARTH KASINA]

But when a man has had no such previous practice, he should
make a kasina, guarding against the four faults of a kasina and not
overlooking any of the directions for the meditation subject learnt
from the teacher.

Now the four faults of the earth kasina are due to the intrusion
of blue, yellow, red or white. So instead of using clay of such colours
he should make the kasina of clay like that in the stream of the
Ganga,’ which is the colour of the dawn. And he should make it not
in the middle of the monastery in a place where novices, etc., are
about but on the confines of the monastery in a screened place, either
under an overhanging rock or in a leaf hut. He can make it either
portable or as a fixture.

Of'these, a portable one should be made by tying rags or leather
or matting onto four sticks and smearing thereon a disk of the size
already mentioned, using clay picked clean of grass, roots, gravel,
and sand, and well kneaded. At the time of the preliminary work it
should be laid on the ground and looked at.
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A fixture should be made by knocking stakes into the ground in
the form of a lotus calyx, lacing them over with creepers. If the clay
is insufficient, then other clay should be put underneath and a disk
a span and four fingers across made on top of that with the quite
pure dawn-coloured clay.

So, having thus made it delimited and of the size prescribed, he
should scrape it down with a stone trowel — a wooden trowel turns
it a bad colour, so that should not be employed — and make it as
even as the surface of a drum. Then he should sweep the place out
and have a bath. On his return he should seat himself on a well-
placed* chair with legs a span and four fingers high, prepared in a
place that is two and a half cubits, (that is, two and a half times
elbow to finger-tip) from the kasina disk. For the kasina does not
appear plainly to him if he sits further off than that; and if he sits
nearer than that, faults in the kasina appear. If he sits higher up, he
has to look at it with his neck bent; and if he sits lower down, his
knees ache.

[STARTING CONTEMPLATION]

So after seating himself in the way stated, he should review the
dangers in sense desires in the way beginning ‘Sense desires give
little enjoyment’ (M.1,91) and arouse longing for the escape from
sense desires, for the renunciation that is the means to the surmount-
ing of all suffering.

He should next arouse joy of happiness by recollecting the
special qualities of the Buddha, the Dhamma, and the Sangha; then
become filled with awe by thinking ‘Now this is the way of renun-
ciation entered upon by all Buddhas, Pacceka Buddhas and Noble
Disciples’; and then with eagerness by thinking ‘In this way I shall
surely come to know the taste of the bliss of seclusion’. After that
he should open his eyes moderately, apprehend the sign® and so
proceed to develop it.

If he opens his eyes too wide, they get fatigued and the disk
becomes too obvious, which prevents the sign becoming apparent
to him. If he opens them too little, the disk is not obvious enough;
his mind becomes drowsy, which also prevents the sign becoming
apparent to him. So he should develop it by apprehending the sign
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(nimitta), keeping his eyes open moderately, as if he were seeing
his reflection (mukha-nimitta) on the surface of a looking-glass.

The colour should not be reviewed. The characteristic should
not be given attention.” But rather, while not ignoring the colour,
attention should be given by setting the mind on the name (or
concept) as the most outstanding mental datum, relegating the colour
to the position of a property of its physical support.

That conceptual state can be given any of the names for earth
(Pathavi), such as ‘earth (pathavi)’, ‘the Great One (mahi)’,‘the
Friendly One (medini)’, ‘ground (Bhiimi)’, “The Provider of Wealth
(vasudha)’, ‘the Bearer of Wealth (vasudhara)’, etc., whichever suits
his manner of perception. Still ‘earth’ is also a name that is obvious,
so it can be developed with the obvious one by saying ‘Earth, earth’.
It should be adverted to now with eyes open, now with eyes shut.
And he should go on developing it in this way a hundred times, a
thousand times, and even more than that, until the learning sign
arises.

When, while he is developing it in this way, it comes into focus?
as he adverts with his eyes shut exactly as it does with his eyes
open, then the learning sign is said to have been produced. After its
production he should no longer sit in that place;® he should return to
his own quarters and go on developing it sitting there. But in order
to avoid the delay of foot washing, a pair of single-soled sandals
and a walking stick are desirable. Then if the new concentration
vanishes through some unsuitable encounter, he can put his sandals
on, take his walking stick and go back to the place to reapprehend
the sign there. When he returns he should seat himself comfortably
and develop it by reiterated reaction to it and by striking at it with
thought and applied thought.

[THE COUNTERPART SIGN]

As he does so, the hindrances eventually become suppressed,
the defilements subside, the mind becomes concentrated with access
concentration, and the counterpart sign arises.

The difference between the earlier learning sign and the coun-
terpart sign is this. In the learning sign any fault in the kasina is
apparent. But the counterpart sign appears as if breaking out from
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the learning sign, and a hundred times, a thousand times, more pu-
rified, like a looking-glass disk drawn from its case, like a mother-
of-pearl dish well washed, like the moon’s disk coming out from
behind a cloud, like cranes against a thunder cloud. But it has neither
colour nor shape; for if it had, it would be cognizable by the eye,
gross, susceptible of comprehension by insight — and stamped with
the three characteristics.® But it is not like that. For it is born only
of perception in one who has obtained concentration, being a mere
mode of appearance."

But as soon as it arises the hindrances are quite suppressed, the
defilements subside, and the mind becomes concentrated in access
concentration.

[GUARDING THE SIGN]

The arousing of the counterpart sign, which arises together with
access concentration, is very difficult. Therefore if he is able to
arrive at absorption in that same session by extending the sign, it is
good. If not, then he must guard the sign diligently as if it were the
embryo of a Wheel-turning Monarch (World-ruler).

Herein, the way of guarding it is this:

(1) Abode, (2) resort, (3) and speech, (4) and person,
(5) the food, (6) the climate, (7) and the posture—

Eschew these seven different kinds
Whenever found unsuitable.

But cultivate the suitable;

For one perchance so doing finds
He need not wait too long until
Absorption shall his wish fulfil.

1. Herein, an abode is unsuitable if, while he lives in it, the
unarisen sign does not arise in him or is lost when it arises, and
where unestablished mindfulness fails to become established and
the unconcentrated mind concentrated.

An abode is suitable if the sign arises and becomes confirmed,
if mindfulness becomes established and the mind concentrated, as
in the Elder Padhaniya-Tissa, resident at Nagapabbata. So if a

73



74

The Essence of The Path of Purification

monastery has many abodes he can try them one by one, living in
each for three days, and stay on where his mind becomes unified.
For it was due to suitability of abode that five hundred bhikkhus
reached Arahantship while still dwelling in the Lesser Naga Cave
(Citla-naga-Lena) in Tambapanni Island (Ceylon) after apprehend-
ing their meditation subject there. But there is no counting the
Stream Enterers who have reached Arahantship there after reaching
the noble plane elsewhere. So too, in the monastery of Cittalapab-
bata, and others.

2. An alms-resort village lying to the north or south of the lodg-
ing, not too far, within one kosa and a half and where alms food is
easily obtained, is suitable. The opposite kind is unsuitable.'

3. Speech included in the thirty-two kinds of aimless talk is
unsuitable; for it leads to the disappearance of the sign. But talk
based on the ten examples of talk is suitable; though even that should
be discussed with moderation®.

4. Person: one not given to aimless talk, who has the special
qualities of virtue, etc., by acquaintanceship with whom the uncon-
centrated mind becomes concentrated, or the concentrated mind
more S0, 18 suitable.

One who is more concerned with his body,'* who is addicted to
aimless talk, is unsuitable; for he only creates disturbances, like
muddy water added to clear water. It was for this reason that the
attainments of the young bhikkhu who lived at Kotapabbata van-
ished, not to mention the sign.

5. Food: Sweet food suits one, sour food another.

6. Climate: a cool climate suits one, a warm one another. So
when he finds that by using certain food or by living in a certain
climate he is comfortable, or his unconcentrated mind becomes
concentrated, or his concentrated mind more so, then that food or
that climate is suitable. Any other food or climate is unsuitable.

7. Postures: walking suits one; standing or sitting or lying down
another. So he should try them, like the abode, for three days each,
and that posture is suitable in which his unconcentrated mind
becomes concentrated or his concentrated mind more so. Any other
should be understood as unsuitable.

So he should avoid the seven unsuitable kinds and cultivate the
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suitable. For when he practises in this way, assiduously cultivating
the sign, then ‘he need not wait too long until absorption shall his
wish fulfil’.

[THE TEN KINDS OF SKILL IN ABSORPTION]

However, if this does not happen while he is practising in this
way, then he should have recourse to the ten kinds of skill in
absorption. Here is the method.

Skill in absorption needs to be dealt with in ten aspects: (1) mak-
ing the basis clean, (2) maintaining balanced faculties, (3) skill in
the sign, (4) he exerts the mind on an occasion when it should be
exerted, (5) he restrains the mind on an occasion when it should be
restrained, (6) he encourages the mind on an occasion when it should
be encouraged, (7) he looks on at the mind with equanimity when it
should be looked on at with equanimity, (8) avoidance of unconcen-
trated persons, (9) cultivation of concentrated persons, (10) res-
oluteness upon that concentration.

1. Herein, making the basis clean is cleansing the internal and
the external basis. For when his head hair, nails and body hair are
long, or when the body is soaked with sweat, then the internal basis
is unclean and unpurified. But when an old dirty smelly robe is worn
or when the lodging is dirty, then the external basis is unclean and
unpurified. When the internal and external bases are unclean, then
the knowledge in the consciousness and consciousness-concom-
itants that arise is unpurified, like the light of a lamp’s flame that
arises with an unpurified lamp-bowl, wick and oil as its support;
formations do not become evident to one who tries to comprehend
them with unpurified knowledge, and when he devotes himself to
his meditation subject, it does not come to growth, increase and ful-
filment. But when the internal and external bases are clean, then the
knowledge in the consciousness and consciousness-concomitants
that arise is clean and purified, like the light of a lamp’s flame that
arises with a purified lamp bowl, wick and oil as its support; forma-
tions become evident to one who tries to comprehend them with pu-
rified knowledge and, as he devotes himself to his meditation
subject it comes to growth, increase and fulfilment.
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2. Maintaining balanced faculties is equalizing the five facul-
ties of faith, energy, mindfulness, concentration and understanding.
For if his faith faculty is strong and the others weak, then the energy
faculty cannot perform its function of exerting, the mindfulness
faculty its function of establishing, the concentration faculty its func-
tion of not distracting, and the understanding faculty its function of
seeing.

So in that case the faith faculty should be modified either by
reviewing the individual essences of the states concerned, that is,
the objects of attention, or by not giving them attention in the way
in which the faith faculty became too strong. This is illustrated by
the story of the Elder Vakkali (S.iii,119). If the energy faculty is
too strong, the faith faculty cannot perform its function of resolving,
nor can the rest of the faculties perform their several functions. So
in that case the energy faculty should be modified by developing
tranquillity, and so on. This is illustrated by the story of the Elder
Sona (Vin.i,179-85;A 1ii,374-6). So too with the rest; for it should
be understood that when any one of them is too strong the others
cannot perform their several functions.

However, what is particularly recommended is balancing faith
with understanding, and concentration with energy. For one strong
in faith and weak in understanding has confidence uncritically and
groundlessly. One strong in understanding and weak in faith errs on
the side of cunning and is as hard to cure as one sick of a disease
caused by medicine. With the balancing of the two a man has
confidence only when there are grounds for it.

Then idleness overpowers one strong in concentration and weak
in energy since concentration favours idleness. Agitation overpow-
ers one strong in energy and weak in concentration since energy
favours agitation. But concentration coupled with energy cannot
lapse into idleness, and energy coupled with concentration cannot
lapse into agitation. So these two should be balanced; for absorption
comes with the balancing of the two.

3. Skill in the sign is skill in producing the as yet unproduced
sign of unification of mind through the earth kasina, etc.; and it is
skill in developing the sign when produced, and skill in protecting
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the sign when obtained by development. The last is what is intended
here.

4. How does he exert the mind on an occasion when it should
be exerted? When his mind is slack with over-laxness of energy,
etc., then, instead of developing the three enlightenment factors be-
ginning with tranquillity, he should develop those beginning with
investigation-of-states.'s

Seven things that lead to the arising of the investigation of states
enlightenment factor: (i) asking questions, (ii) making the basis
clean, (iii) balancing the faculties, (iv) avoidance of persons without
understanding, (v) cultivation of persons with understanding, (vi)
reviewing the field for the exercise of profound knowledge, (vii)
resoluteness upon that investigation of states.

Eleven things lead to the arising of the energy enlightenment
factor: (i) reviewing the fearfulness of the States of Loss, etc., (ii)
seeing benefit in obtaining the mundane and supramundane distinc-
tions dependent on energy, (iii) reviewing the course of the journey
to be travelled thus ‘The path taken by the Buddhas, Pacceka Bud-
dhas, and the Great Disciples has to be taken by me, and it cannot
be taken by an idler, (iv) being a credit to the alms food by producing
great fruit for the givers, (v) reviewing the greatness of the Master
thus ‘My Master praises the energetic, and this unsurpassable
Dispensation that is so helpful to us is honoured in the practice, not
otherwise,’ (vi) reviewing the greatness of the heritage thus ‘It is the
great heritage called the Good Dhamma that is to be acquired by
me, and it cannot be acquired by an idler’, (vii) removing stiffness
and torpor by attention to perception of light, change of postures,
frequenting the open air, etc., (viii) avoidance of idle persons, (ix)
cultivation of energetic persons, (x) reviewing the Right Endeav-
ours, (xi) resoluteness upon that energy.

Eleven things lead to the arising of the happiness enlightenment
factor: the recollections (i) of the Buddha, (ii) of the Dhamma (iii)
of the Sangha, (iv) of virtue, (v) of generosity, and (vi) of deities,
(vii) the Recollection of Peace, (viii) avoidance of rough persons,
(ix) cultivation of refined persons (x) reviewing encouraging
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discourses, (xi) resoluteness upon that happiness.

So by arousing these things in these ways he develops the
investigation-of-states enlightenment factor, and the others. This is
how he exerts the mind on an occasion when it should be exerted.

5. How does he restrain the mind on an occasion when it should
be restrained? When his mind is agitated through over energetic-
ness, etc., then, instead of developing the three enlightenment factors
beginning with investigation-of-states, he should develop those
beginning with tranquillity.'¢

Seven things that lead to the arising of the tranquillity enlight-
enment factor: (i) using superior food, (ii) living in a good climate,
(iii) maintaining a pleasant posture, (iv) keeping to the middle, (v)
avoidance of violent persons, (vi) cultivation of persons tranquil in
body, (vii) resoluteness upon that tranquillity.

Eleven things lead to the arising of the concentration enlighten-
ment factor: (i) making the basis clean, (ii) skill in the sign, (iii)
balancing the faculties, (iv) restraining the mind on occasion, (V)
exerting the mind on occasion, (vi) encouraging the listless mind
by means of faith and a sense of urgency, (vii) looking on with
equanimity at what is occurring rightly, (viii) avoidance of uncon-
centrated persons, (ix) cultivation of concentrated persons, (x)
reviewing of the jhanas and liberations, (xi) resoluteness upon that
concentration.

Five things lead to the arising of the equanimity enlightenment
factor: (1) maintenance of neutrality towards living beings, (ii) main-
tenance of neutrality towards formations (inanimate things), (iii)
avoidance of persons who show favouritism towards beings and for-
mations, (iv) cultivation of persons who maintain neutrality towards
beings and formations, (v) resoluteness upon that equanimity.

So by arousing these things in these ways he develops the tran-
quillity enlightenment factor, as well as the others. This is how he
restrains the mind on an occasion when it should be restrained.

6. How does he encourage the mind on an occasion when it
should be encouraged? When his mind is listless owing to sluggish-
ness in the exercise of understanding or to failure to attain the bliss
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of peace, then he should stimulate it by reviewing the eight grounds
for a sense of urgency.

These are the four, namely, birth, ageing, sickness, and death,
with the suffering of the States of Loss as the fifth, and also the
suffering in the past rooted in the round of rebirths, the suffering
in the future rooted in the round of rebirths, and the suffering in the
present rooted in the search for nutriment. And he creates confi-
dence by recollecting the special qualities of the Buddha, the
Dhamma, and the Sangha. This is how he encourages the mind on
an occasion when it should be encouraged.

7. How does he look on at the mind with equanimity on an
occasion when it should be looked on at with equanimity? When he
is practising in this way and his mind follows the road of serenity,
occurs evenly on the object, and is not idle, agitated nor listless, then
he is not interested to exert or restrain or encourage it; he is like a
charioteer when the horses are progressing evenly. This is how he
looks on at the mind with equanimity an on occasion when it should
be looked on at with equanimity.

8. Avoidance of unconcentrated persons is keeping far away
from persons who have never trodden the way of renunciation, who
are busy with many affairs, and whose hearts are distracted.

9. Cultivation of concentrated persons is approaching periodi-
cally persons who have trodden the way of renunciation and
obtained concentration.

10. Resoluteness upon that is the state of being resolute upon
concentration; the meaning is, giving concentration importance,
tending, leaning and inclining to concentration.

This is how the tenfold skill in concentration should be under-
taken.

[THE SIMILES]

When a bee that is too clever' learns that a flower on a tree is
blooming, it sets out hurriedly, overshoots the mark, turns back, and
arrives when the pollen is finished; and another bee, that is not clever
enough, who sets out with too slow a speed arrives when the pollen
is finished too; but a clever bee sets out with balanced speed, arrives

79



23.

80

The Essence of The Path of Purification

with ease at the cluster of flowers, takes as much pollen as it pleases
and enjoys the honey-dew.'

Similarly, when the sign arises, one bhikkhu forces his energy,
thinking ‘I shall soon reach absorption’. Then his mind lapses into
agitation because of his mind’s over-exerted energy and he is
prevented from reaching absorption.

Another who sees the defect in over-exertion slacks off his
energy, thinking ‘“What is absorption to me now?’ Then his mind
lapses into idleness because of his mind’s too lax energy and he too
is prevented from reaching absorption. Yet another who frees his
mind from idleness even when it is only slightly idle and from
agitation when only slightly agitated, confronting the sign with
balanced effort, reaches absorption. One should be like this last
bhikkhu.

[THE FIRST JHANA]

So, while he is guiding his mind in this way, confronting the
sign, when absorption is about to arise' there arises in him mind-
door adverting with that same earth kasina as its object, interrupting
the occurrence of consciousness as life-continuum, and evoked by
the constant repeating of ‘earth, earth’.

After that, either four or five impulsions impel on that same
object. The last one of which is an impulsion of the fine-material
sphere. The rest are of the sense sphere, but they have stronger
applied thought, sustained thought, happiness, bliss, and unification
of mind, than the normal ones. They are called ‘preliminary work’
consciousnesses because they are the preliminary work for absorp-
tion and they are also called ‘access’ consciousnesses because of their
nearness to absorption or because they happen in its neighbourhood,
just as the words ‘village access’ and “city access’ are used for a place
near to a village, etc., and they are also called ‘conformity’ conscious-
nesses because they conform to those that precede the ‘preliminary
work’ consciousnesses and to the absorption that follows. And the
last of these is also called ‘change-of-lineage’ because it transcends
the limited sense-sphere lineage and brings into being the exalted
fine-material-sphere lineage.?

But omitting repetitions,” then either the first is the ‘preliminary-
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work’, the second ‘access’, the third ‘conformity’, and the fourth
‘change-of-lineage’, or else the first is ‘access’, the second ‘confor-
mity’, and the third ‘change-of-lineage’. Then either the fourth (in
the latter case) or the fifth (in the former case) is the absorption
consciousness. For it is only either the fourth or the fifth that fixes
in absorption. And that is according as there is swift or sluggish
direct-knowledge. Beyond that, impulsion lapses and the life-con-
tinuum?* takes over.

At this point, ‘Quite secluded from sense desires, quite®
secluded from unprofitable things he enters upon and dwells in the
first jhana, which is accompanied by applied and sustained thought
with happiness and bliss born of seclusion’ (Vbh.245), and so he
has attained the first jhana, which abandons five factors, possesses
five factors, is good in three ways, possesses ten characteristics, and
is of the earth kasina.>

And although there may be other unprofitable states as well,
only the hindrances are mentioned subsequently in the Vibhanga
thus, Herein, what states are unprofitable? Lust ...(Vbh.256), etc.,
in order to show their opposition to, and incompatibility with, the
jhana factors.

For the hindrances are the contrary opposites of the jhana
factors: what is meant is that the jhana factors are incompatible with
them, and that one should eliminate them, abolish them. And it is
said accordingly in the Petaka ‘Concentration is incompatible with
lust, happiness with ill will, applied thought with stiffness and
torpor, bliss with agitation and worry, and sustained thought with
uncertainty’ (not in Petakopadesa).

FIVE KINDS OF HAPPINESS

Happiness (piti) is of five kinds as minor happiness, momentary
happiness, showering happiness, uplifting happiness, and pervading
(rapturous) happiness.

Herein, minor happiness is only able to raise the hairs on the
body. Momentary happiness is like flashes of lightning at different
moments. Showering happiness breaks over the body again and
again like waves on the sea shore.
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Uplifting happiness can be powerful enough to levitate the body
and make it spring up into the air. For this was what happened to
the Elder Maha-Tissa, resident at Punnavallika. He went to the
shrine terrace on the evening of the full-moon day. Seeing the moon-
light, he faced in the direction of the Great Shrine [at Anuradhapura],
thinking ‘At this very hour the four assemblies?® are worshipping at
the Great Shrine!” By means of objects formerly seen there he
aroused uplifting happiness with the Enlightened One as object, and
he rose into the air like a painted ball bounced off a plastered floor
and alighted on the terrace of the Great Shrine.

And this was what happened to the daughter of a clan in the
village of Vattakalaka near the Girikandaka Monastery when she
sprang up into the air owing to strong uplifting happiness with the
Enlightened One as object. As her parents were about to go to the
monastery in the evening, it seems, in order to hear the Dhamma,
they told her ‘My dear, you are expecting a child; you cannot go out
at an unsuitable time. We shall hear the Dhamma and gain merit for
you’. So they went out. And though she wanted to go too, she could
not object to what they said.

She stepped out of the house onto a balcony and stood looking
at the Akasacetiya Shrine at Girikandaka lit by the moon. She
saw the offering of lamps at the shrine, and the four communities
as they circumambulated it to the right after making their offerings
of flowers and perfumes; and she heard the sound of the massed
recital by the Community of Bhikkhus. Then she thought ‘How
lucky they are to be able to go to the monastery and wander round
such a shrine terrace and listen to such sweet preaching of
Dhamma!’ Seeing the shrine as a mound of pearls and arousing up-
lifting happiness, she sprang up into the air, and before her parents
arrived she came down from the air into the shrine terrace, where
she paid homage and stood listening to the Dhamma.

When her parents arrived, they asked her ‘What road did you
come by?’ She said ‘I came through the air, not by the road’ and
when they told her ‘My dear, those whose cankers are destroyed
come through the air. But how did you come?’, she replied ‘As |
was standing looking at the shrine in the moonlight a strong sense
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of happiness arose in me with the Enlightened One as its object.
Then I knew no more whether I was standing or sitting, but only
that I was springing up into the air with the sign that I had grasped,
and I came to rest on this shrine terrace’.

So uplifting happiness can be powerful enough to levitate the
body and make it spring up into the air.

But when pervading (rapturous) happiness arises, the whole
body is completely pervaded, like a filled bladder, like a rock cavern
invaded by a huge inundation.

Now this fivefold happiness, when conceived and matured,
perfects the twofold tranquillity, that is, bodily and mental tranquil-
lity. When tranquillity is conceived and matured, it perfects the
twofold bliss, that is, bodily and mental bliss. When bliss is con-
ceived and matured, it perfects the threefold concentration, that is,
momentary concentration, access concentration, and absorption con-
centration. Of these, what is intended in this context by happiness
is pervading happiness, which is the root of the absorption and
comes by growth into association with the absorption.

Now it was also said above: Which abandons five factors,
possesses five factors. Herein, the abandoning of the five factors
should be understood as the abandoning of these five hindrances,
namely, lust, ill will stiffness and torpor, agitation and worry, and
uncertainty; for no jhana arises until these have been abandoned,
and so they are called the factors of abandoning. For, although other
unprofitable things too are abandoned at the moment of jhana, still
only these are specifically obstructive to jhana.

The mind affected through lust by greed for varied objective
fields does not become concentrated on an object consisting in unity,
or being overwhelmed by lust, it does not enter on the way to aban-
doning the sense-desire element. When pestered by ill-will towards
an object, it does not occur uninterruptedly. When overcome by stiff-
ness and torpor, it is unwieldy. When seized by agitation and worry,
it is unquiet and buzzes about. When stricken by uncertainty, it fails
to mount the way to accomplish the attainment of jhana. So it is
these only that are called factors of abandoning because they are
specifically obstructive to jhana.
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But applied thought directs the mind onto the object; sustained
thought keeps it anchored there. Happiness produced by the success
of the effort refreshes the mind whose effort has succeeded through
not being distracted by those hindrances; and bliss intensifies it for
the same reason. Then unification aided by this directing onto, this
anchoring, this refreshing and this intensifying, evenly and rightly
centres the mind with its remaining associated states on the object
consisting in unity. Consequently possession of the five factors
should be understood as the arising of these five, namely, applied
thought, sustained thought, happiness, bliss and unification of mind.

For it is when these are arisen that jhana is said to be arisen,
which is why they are called the five factors of possesion. Therefore
it should not be assumed that the jhana is something other than that
which possesses them. Rather, jhana is just like ‘The army ‘with the
four factors’ (Vin.iv,104).

Good in Three Ways

(Jhana) is good in three ways, possesses ten characteristics
(§24); the goodness in three ways is in the beginning, middle, and
end. The possession of the ten characteristics should be understood
as the characteristics of the beginning, middle, and end, too. Here
is the text.>

The meditator must discern such modes as that of suitable
food, etc., thus: ‘I attained this after eating this food, attending on
such a person, in such a lodging, in this posture at this time’. In
this way, when that absorption is lost, he will be able to recapture
those modes and renew the absorption, or while familiarizing him-
self with it he will be able to repeat that absorption again and
again?’,

When a bhikkhu enters upon a jhana without first completely
suppressing lust by reviewing the dangers in sense desires, etc.,
and without first completely tranquillizing bodily irritability* by
tranquillizing the body, and without first completely removing
stiffness and torpor by bringing to mind the elements of initiative,
etc. and without first completely abolishing agitation and worry
by bringing to mind the sign of serenity, etc., and without first
completely purifying his mind of other states that obstruct concen-
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tration, then that bhikkhu soon comes out of that jhana again, like
a bee that has gone into an unpurified hive, like a king who has
gone into an unclean park.

But when he enters upon a jhana after first completely purify-
ing his mind of states that obstruct concentration, then he remains
in the attainment even for a whole day, like a bee that has gone
into a completely purified hive, like a king who has gone into a
perfectly clean park.

[EXTENSION OF THE SIGN] see, PP. 158-160

Mastery in the Five Ways

1. When he emerges from the first jhana and first of all adverts
to the applied thought, then, next to the adverting that arose
interrupting the life-continuum, either four or five impulsions
impel with that applied thought as their object. Then there are two
life-continuum consciousnesses. Then there is adverting with the
sustained thought as its object and followed by impulsions in the
way just stated. When he is able to prolong his conscious process
uninterruptedly in this way with the five jhana factors, then his mas-
tery of adverting is successful. But this mastery is found at its acme
of perfection in the Blessed One’s Twin Marvel (Ps.1,125), or for
others on the aforesaid occasions. There is no quicker mastery in
adverting than that.

2. The Venerable Maha-Moggallana’s ability to enter upon
jhana quickly, as in the taming of the Royal Naga-Serpent Nan-
dopananda, is called mastery in attaining.

3. Ability to remain in jhana for a moment consisting in exactly
a finger-snap or exactly ten finger-snaps is called mastery in resolv-
ing (steadying the duration).

4. Ability to emerge quickly in the same way is called mastery
in emerging.

The story of the Elder Buddharakkhita may be told in order
to illustrate the last two abilities. Eight years after his admission to
the Community that Elder was sitting in the midst of thirty thousand
bhikkhus possessed of supernormal powers who had gathered to
attend upon the sickness of the Elder Maha-Rohanogutta at
Therambatthala. He saw a Royal Supanna (demon) swooping down
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from the sky intending to seize an attendant Royal Naga-serpent as
he was getting rice gruel accepted for the Elder. The Elder Budddha-
rakkhita created a rock meanwhile, and seizing the Royal Naga by
the arm, he pushed him inside it. The Royal Supanna gave the rock
a blow and made off. The Senior Elder remarked: ‘Friends, if
Rakkhita had not been there, we should all have been put to
shame’.

5. Mastery in reviewing is described in the same way as mastery
in adverting; for the reviewing impulsions are in fact those next to
the adverting mentioned there.

[THE SECOND JHANA]

When he has once acquired mastery in these five ways, then on
emerging from the now familiar first jhana he can regard the flaws
in it in this way: This attainment is threatened by the nearness of the
hindrances, and its factors are weakened by the grossness of the
applied and sustained thought. He can bring the second jhana to
mind as quieter and so end his attachment to the first jhana and set
about doing what is needed for attaining the second.

When he has emerged from the first jhana, applied and sustained
thought appear gross to him as he reviews the jhana factors with
mindfulness and full awareness, while happiness and bliss and
unification of mind appear peaceful. Then, as he brings that same
sign to mind as ‘earth, earth’ again and again with the purpose of
abandoning the gross factors and obtaining the peaceful factors,
‘when the second jhana is about to arise®’ there arises in him mind-
door adverting with that same earth kasina as its object, interrupt-
ing the life-continuum.

After that, either four or five impulsions impel on that same
object, the last one of which is an impulsion of the fine-material
sphere belonging to the second jhana. The rest are of the sense
sphere of the kinds already stated.

And at that point, ‘With the stilling of applied and sustained
thought he enters upon and dwells in the second jhana, which
has internal confidence and singleness of mind without applied
thought, without sustained thought’, with happiness and bliss born
of concentration, (Vbh.245), and so he has attained the second
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jhana, which abandons two factors, possesses three factors, is good
in three ways, possesses ten characteristics and is of the earth
kasina.

[THE THIRD JHANA]

Once this has been obtained in this way, and he has mastery
in the five ways already described, then on emerging from the now
familiar second jhana he can regard the flaws in it thus: This attain-
ment is threatened by the nearness of applied and sustained thought;
‘Whatever there is in it of happiness, of mental excitement,
proclaims its grossness’ (D.i,37), and its factors are weakened by
the grossness of the happiness so expressed. He can bring the third
jhana to mind as quieter and so end his attachment to the second
jhana and set about doing what is needed for attaining the third.

When he has emerged from the second jhana happiness appears
gross to him as he reviews the jhana factors with mindfulness and
full awareness, while bliss and unification appear peaceful. Then as
he brings that same sign to mind as ‘earth, earth’ again and again
with the purpose of abandoning the gross factor and obtaining the
peaceful factors, when the third jhana is about to arise*' there arises
in him mind-door adverting with that same earth kasina as its object,
interrupting the life-continuum. After that, either four or five impul-
sions impel on that same object, the last one of which is an impul-
sion of the fine-material sphere belonging to the third jhana. The
rest are of the kinds already stated.

And at this point, ‘With the fading away of happiness as well
he dwells in equanimity, and mindful and fully aware he feels bliss
with his body, he enters upon and dwells in the third jhana, on
account of which the Noble Ones announce: He dwells in bliss
who has equanimity and is mindful’ (Vbh.245), and so he has
attained the third jhana, which abandons one factor, possesses
two factors, is good in three ways, possesses ten characteristics,
and is of the earth kasina.®

Ten kinds of Equanimity
There are ten kinds of equanimity: six-factored equanimity,

equanimity as a divine abiding, equanimity as an enlighten-
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ment factor, equanimity of energy, equanimity about formations,
equanimity as a feeling, equanimity about insight, equanimity as
specific neutrality, equanimity of jhana, and equanimity of purifi-
cation.

1. Herein, six-factored equanimity is a name for the equanimity
in one whose cankers are destroyed. It is the mode of non-abandon-
ment of the natural state of purity when desirable or undesirable
objects of the six kinds come into focus in the six doors described
thus: ‘Here a bhikkhu whose cankers are destroyed is neither glad
nor sad on seeing a visible object with the eye: he dwells in
equanimity, mindful and fully aware’ (A. iii, 279).

2. Equanimity as a divine abiding is a name for equanimity
consisting in the mode of neutrality towards beings described thus:
‘He dwells intent upon one quarter with his heart endued with equa-
nimity’ (D.i,251).

3. Equanimity as an enlightenment factor is a name for equani-
mity consisting in the mode of neutrality in conascent states
described thus: ‘He develops the equanimity enlightenment factor
depending on relinquishment’ (M.1,11).

4. Equanimity of energy is a name for the equanimity otherwise
known as neither over-strenuous nor over-lax energy described thus:
‘From time to time he brings to mind the sign of equanimity’ (A.i,
257).

5. Equanimity about formations is a name for equanimity con-
sisting in neutrality about apprehending reflexion and composure
regarding the hindrances, etc., described thus: ‘How many kinds of
equanimity about formations arise through concentration? How
many kinds of equanimity about formations arise through insight?
Eight kinds of equanimity about formations arise through concen-
tration. Ten kinds of equanimity about formations arise through
insight’, (Ps.1,64)%

6. Equanimity as a feeling is a name for the equanimity known
as neither-pain-nor-pleasure described thus: ‘On the occasion on
which a sense-sphere profitable consciousness has arisen accompa-
nied by equanimity’ (Dhs.156).

7. Equanimity about insight is a name for equanimity consist-
ing in neutrality about investigation described thus: ‘What exists,
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what has become, that he abandons, and he obtains equanimity.’

8. Equanimity as specific neutrality is a name for equanimity
consisting in the equal efficiency of conascent states: it is contained
among the ‘or-whatever states’ beginning with zeal.

9. Equanimity of Jhana is a name for equanimity producing
impartiality towards even the highest bliss described thus: ‘He
dwells in equanimity’ (Vbh.245).

10. Purifying equanimity is a name for equanimity purified of
all opposition, and so consisting in uninterestedness in stilling
opposition described thus: ‘The fourth jhana, which has mindfulness
purified by equanimity’ (Vbh.245).

Herein, six-factored equanimity, equanimity as a divine abiding,
equanimity as an enlightenment factor, equanimity as specific
neutrality, equanimity of jhana and purifying equanimity are one in
meaning, that is, equanimity as specific neutrality. Their difference,
however, is one of position,* like the difference in a single being as
a boy, a youth, an adult, a general, a king and so on.

When a man has begun insight, and he sees with insight knowl-
edge the three characteristics, then there is neutrality in him about
further investigating the impermanence, etc., of formations, and that
neutrality is called equanimity about insight.

When a man, through seeking the three characteristics, sees the
three kinds of becoming as if burning, then there is neutrality in him
about catching hold of formations: and that neutrality is called equa-
nimity about formations. So when equanimity about insight is
established, equanimity about formations is established too.

[THE FOURTH JHANA]

Once this has been obtained in this way, and once he has
mastery in the five ways already described, then on emerging from
the now familiar third jhana, he can regard the flaws in it thus: This
attainment is threatened by the nearness of happiness; ‘Whatever
there is in it of mental concern about bliss proclaims its grossness’
(D.1,37;), and its factors are weakened by the grossness of the bliss
so expressed. He can bring the fourth jhana to mind as quieter and
so end his attachment to the third jhana and set about doing what is
needed for attaining the fourth. When he has emerged from the third
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jhana, the bliss, in other words, the mental joy appears gross to
him as he reviews the jhana factors with mindfulness and full
awareness, while the equanimity as feeling and the unification of
mind appear peaceful.

Then as he brings that same sign to mind as ‘earth, earth’ again
and again with the purpose of abandoning the gross factor and ob-
taining the peaceful factors, when the fourth jhana is about to
arise™ there arises in him mind-door adverting with that same earth
kasina as its object, interrupting the life-continuum. After that ei-
ther four or five impulsions impel on that same object, the last one
of which is an impulsion of the fine-material sphere belonging to
the fourth jhana.

The rest are of the kinds already stated.

But there is this difference: blissful (pleasant) feeling is not a
condition, as repetition condition, for neither-painful-nor-pleasant
feeling, and the preliminary-work must be aroused in the case of the
fourth jhana with neither-painful-nor-pleasant feeling, consequently
these consciousnesses of the preliminary-work are associated with
neither-painful-nor-pleasant feeling, and here happiness vanishes
simply owing to their association with equanimity.

And at this point, ‘With the abandoning of pleasure and pain
and with the previous disappearance of joy and grief he enters
upon and dwells in the fourth jhana, which has neither-pain-nor-
pleasure and has purity of mindfulness due to equanimity
(Vbh.245), and so he has attained the fourth jhana, which aban-
dons one factor, possesses two factors, is good in three ways,
possesses ten characteristics, and is of the earth kasina.

[THE FIVEFOLD RECKONING OF JHANA]

When, however he is developing fivefold jhana, then, on emerg-
ing from the now familiar first jhana, he can regard the flaws in it
in this way: This attainment is threatened by the nearness of the hin-
drances, and its factors are weakened by the grossness of applied
thought. He can bring the second jhana to mind as quieter and so
end his attachment to the first jhana and set about doing what is
needed for attaining the second.
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Now he emerges from the first jhana mindful and fully aware;
and only applied thought appears gross to him as he reviews the
jhana factors, while the sustained thought, etc., appear peaceful.
Then as he brings that same sign to mind as ‘earth, earth’ with the
purpose of abandoning the gross factor and obtaining the peaceful
factors the second jhana arises in him in the way already described.
Its factor of abandoning is applied thought only. The four beginning
with sustained thought are the factors that it possesses. The rest is
as already stated.

So that which is the second in the fourfold reckoning becomes
the second and third in the fivefold reckoning by being divided
into two. And those which are the third and fourth in the former
reckoning, become the fourth and fifth in this reckoning. The first
remains the first in each case.

The fourth chapter called
“The Description of the Earth Kasina”
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CHAPTER V:

DESCRIPTION OF CONCENTRATION —
THE REMAINING KASINAS

(Sesa-kasina-niddesa)

[THE WATER KASINA]

One who wants to develop the water kasina should, as in the
case of the earth kasina, seat himself comfortably and apprehend
the sign in water that ‘is either made up or not made up’ etc.; and so
all the rest should be repeated in detail. And as in this case, so with
all those that follow in this chapter.

Here too, when someone has had practice in previous lives, the
sign arises for him in water that is not made up, such as a pool, a
lake, a lagoon, or the ocean as in the case of the Elder Ciila Siva.

The venerable one, it seems, thought to abandon gain and
honour and live a secluded life. He boarded a ship at Mahatittha
(Mannar) and sailed to Jambudipa (India). As he gazed at the ocean
meanwhile the kasina sign, the counterpart of that ocean, arose in
him.

Someone with no such previous practice should guard against
the four faults of a kasina and not apprehend the water as one of the
colours, blue, yellow, red or white. He should fill a bowl or a four-
footed water pot' to the brim with water uncontaminated by soil,
taken in the open through a clean cloth or strainer, or with any other
clear water that is not turbid. He should put it in a screened place
on the outskirts of the monastery as already described and seat him-
self comfortably. He should neither review its colour nor bring its
characteristic to mind. Apprehending the colour as belonging to its
physical support he should set his mind on the name (or concept) as
the most outstanding mental datum, and using any of the various
names for water (apo) such as ‘rain (ambu)’, ‘liquid (udaka)’, ‘dew
(vari)’, ‘fluid (salila?) "he should develop the kasina, preferably by
using the obvious ‘Water, water’.
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As he develops it in this way, the two signs eventually arise in
him in the way already described. Here, however, the learning sign
has the appearance of moving. If the water has bubbles of froth
mixed with it, the learning sign has the same appearance, and it is
evident as a fault in the kasina. But the counterpart sign appears
inactive, like a crystal fan set in space, like the disk of a looking
glass made of crystal. With the appearance of that sign he reaches
access jhana and the jhana tetrad and pentad in the way already
described.

[THE FIRE KASINA]

Anyone who wants to develop the fire kasina should apprehend
the sign in fire.

Herein, when someone with merit, having had previous practice,
is apprehending the sign, it arises in him in any sort of fire, not made
up, as he looks at the fiery combustion in a lamp’s flame or in a
furnace or in a place for baking bowls or in a forest conflagration,
as in the Elder Cittagutta’s case.

The sign arose in that Elder as he was looking at a lamp’s flame
while he was in the Uposatha house on the day of preaching the
Dhamma.

Anyone else should make one up. Here are the directions for
making it. He should split up some damp heartwood, dry it, and
break it up into short lengths. He should go to a suitable tree root or
to a shed and there make a pile in the way done for baking bowls,
and have it lit. He should make a hole a span and four fingers wide
in a rush mat or a piece of leather or a cloth, and after hanging it in
front of the fire, he should sit down in the way already described.
Instead of giving attention to the grass and sticks below or the smoke
above, he should apprehend the sign in the dense combustion in the
middle.

He should not review the colour as blue or yellow, etc., or give
attention to its characteristic as heat, etc., but taking the colour as
belonging to its physical support, and setting his mind on the
name (or concept) as the most outstanding mental datum, and
using any of the names for fire (ze¢jo) such as ‘the Bright One
(pavaka)’, ‘the Leaver of the Black Trail (kanhavattant)’, ‘the
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Knower of Creatures (jataveda)’, ‘the Altar of Sacrifice (hutasana)’,
etc., he should develop the kasina, preferably by using the obvious
‘Fire, fire’.

As he develops it in this way the two signs eventually arise in
him as already described. Herein, the learning sign appears like the
fire to keep sinking down as the flame keeps detaching itself. But
when someone apprehends it in a kasina that is not made up, any
fault in the kasina is evident in the learning sign, and any firebrand,
or pile of embers or ashes, or smoke appears in it. The counterpart
sign appears motionless like a piece of red cloth set in space, like a
gold fan, like a gold column. With its appearance he reaches access
jhana and the jhana tetrad and pentad in the way already described.

[THE AIR KASINA]

Anyone who wants to develop the air kasina should apprehend
the sign in air. And that is done either by sight or by touch.

When he sees sugarcanes with dense foliage standing with tops
level or bamboos or trees, or else hair four fingers long on a man‘s
head, being struck by the wind, he should establish mindfulness in
this way: ‘This wind is striking on this place’. Or he can establish
mindfulness where the wind strikes a part of his body after entering
by a window opening or by a crack in a wall, and using any among
the names for wind (vata) beginning with ‘wind (vata)’, ‘breeze
(maluta)’, ‘blowing (anila)’, he should develop the kasina, prefer-
ably by using the obvious ‘Air, air’.

Here the learning sign appears to move like the swirl of hot
steam on rice gruel just withdrawn from an oven. The counterpart
sign is quiet and motionless. The rest should be understood in the
way already described.

[THE BLUE KASINA]

Next it is said in the commentaries: ‘One who is learning the
blue kasina apprehends the sign in blue, whether in a flower or in a
cloth or in a colour element®’. Firstly, when someone has merit,
having had previous practice, the sign arises in him when he sees a
bush with blue flowers, or such flowers spread out on a place of
offering, or any blue cloth or gem.
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But anyone else should take flowers such as blue lotuses,
girikannika (morning glory) flowers, etc., and spread them out to
fill a tray or a flat basket completely so that no stamen or stalk
shows, or with only their petals. Or he can fill it with blue cloth
bunched up together; or he can fasten the cloth over the rim of the
tray or basket like the covering of a drum. Or he can make a kasina
disk, either portable as described under the earth kasina or on a wall,
with one of the colour elements such as bronze-green, leaf-green,
anjana-ointment black, surrounding it with a different colour. After
that, he should bring it to mind as ‘Blue, blue’ in the way already
described under the earth kasina.

And here too any fault in the kasina is evident in the learning
sign; the stamens and stalks and the gaps between the petals, etc.,
are apparent. The counterpart sign appears like a crystal fan in space,
free from the kasina disk. The rest should be understood as already
described.

[THE YELLOW KASINA]

Likewise with the yellow kasina: for this is said: ‘One who is
learning the yellow kasina apprehends the sign in yellow, either in
a flower or in a cloth or in a colour element’. Therefore here too,
when someone has merit, having had previous practice, the sign
arises in him when he sees a flowering bush or flowers spread out,
or yellow cloth or colour element, as in the case of the Elder
Cittagutta.

That venerable one, it seems, saw an offering being made on
the flower altar, with pattanga* flowers at Cittalapabbata, and as
soon as he saw it the sign arose in him the size of the flower altar.

Anyone else should make a kasina, in the way described for the
blue kasina, with kanikar (yellow) flowers, etc., or with yellow cloth
or with a colour element. He should bring it to mind as ‘Yellow,
yellow’. The rest is as before.

[THE RED KASINA]

Likewise with the red kasina: for this is said: ‘One who is learn-
ing the red kasina apprehends the sign in red, either in a flower or
in a cloth or in a colour element’. Therefore here too, when someone
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has merit, having had previous practice, the sign arises in him when
he sees a bandhujivaka (hibiscus) bush, etc., in flower, or such flow-
ers spread out, or a red cloth or gem or colour element. But anyone
else should make a kasina, in the way already described for the blue
kasina, with jayasumana flowers or bandhujivaka (hibiscus) or red
korandaka flowers, etc., or with red cloth or with a colour element.
He should bring it to mind as ‘Red, red’. The rest is as before.

[THE WHITE KASINA]

Of the white kasina it is said ‘One who is learning the white
kasina apprehends the sign in white, either in a flower or in a cloth
or in a colour element’. So firstly, when someone has merit, having
had previous practice, the sign arises in him when he sees a flower-
ing bush of such a kind or vassika sumana (jasmine) flowers, etc.;
spread out, or a heap of white lotuses or lilies, white cloth or colour
element; and it also arises in a tin disk, a silver disk, and the moon’s
disk.

Anyone else should make a kasina, in the way already described
for the blue kasina, with the white flowers already mentioned, or
with cloth or colour element. He should bring it to mind as ‘White,
white’. The rest is as before.

[THE LIGHT KASINA]

Of the light kasina it is said ‘One who is learning the light kasina
apprehends the sign in light in a hole in a wall, or in a keyhole, or
in a window opening’. So firstly, when someone has merit, having
had previous practice, the sign arises in him when he sees the circle
thrown on a wall or a floor by sunlight or moonlight entering
through a hole in a wall, etc., or when he sees a circle thrown on the
ground by sunlight or moonlight coming through a gap in the
branches of a dense-leaved tree or through a gap in a hut made of
closely packed branches. Anyone else should use that same kind of
circle of luminosity just described, developing it as ‘Luminosity,
luminosity’ or ‘Light, light’. If he cannot do so, he can light a lamp
inside a pot, close the pot’s mouth, make a hole in it and place it
with the hole facing a wall. The lamplight coming out of the hole
throws a circle on the wall. He should develop that as ‘Light, light’.
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This lasts longer than the other kinds. Here the learning sign is like
the circle thrown on the wall or the ground. The counterpart sign is
like a compact bright cluster of lights. The rest is as before.

[THE LIMITED-SPACE KASINA]

Of the limited-space kasina it is said ‘One who is learning the
space kasina apprehends the sign in a hole in a wall, or in a keyhole,
or in a window opening, and so firstly, when someone has merit,
having had previous practice, the sign arises in him when he sees
any gap such as a hole in a wall.

Anyone else should make a hole a span and four fingers broad
in a well-thatched hut, or in a piece of leather, or in a rush mat, and
so on. He should develop one of these, or a hole such as a hole in a
wall, as ‘Space, space’. Here the learning sign resembles the hole
together with the wall, etc., that surrounds it. Attempts to extend
it fail.

The counterpart sign appears only as a circle of space. Attempts
to extend it succeed. The rest should be understood as described
under the earth kasina’.

[GENERAL]

1. Of'these, the earth kasina is the basis for such powers as the
state described as ‘Having been one, he becomes many’ (D.1,78),
etc., and stepping or standing or sitting on space or on water by
creating earth, and the acquisition of the bases of mastery (M.ii,13)
by the limited and measureless method.

2. The water kasina is the basis for such powers as diving in and
out of the earth (D.1,78), causing rainstorms, creating rivers and seas,
making the earth and rocks and palaces quake (M.1,253).

3. The fire kasina is the basis for such powers as smoking,
flaming, causing showers of sparks, countering fire with fire, ability
to burn only what one wants to burn (S. iv, 290), causing light for
the purpose of seeing visible objects with the divine eye, burning
up the body by means of the fire element at the time of attaining
nibbana (MA. iv, 196).

4. The air kasina is the basis for such powers as going with the
speed of the wind, causing wind-storms
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5. The blue kasina is the basis for such powers as creating black
forms, causing darkness, acquisition of the bases of mastery by the
method of fairness and ugliness, and attainment of the liberation by
the beautiful (see M.ii,12)

6. The yellow kasina is the basis for such powers as creating
yellow forms, resolving that something shall be gold (S.i,116),
acquisition of the bases of mastery in the way stated, and attainment
of the liberation by the beautiful.

7. The red kasina is the basis for such powers as creating red
forms, acquisition of the bases of mastery in the way stated and
attainment of the liberation by the beautiful.

8. The white kasina is the basis for such powers as creating
white forms, banishing stiffness and torpor, dispelling darkness,
causing light for the purpose of seeing visible objects with the divine
eye.

9. The light kasina is the basis for such powers as creating
luminous forms, banishing stiffness and torpor, dispelling darkness,
causing light for the purpose of seeing visible objects with the divine
eye.

10. The space kasina is the basis for such powers as revealing
the hidden, maintaining postures inside the earth and rocks by
creating space inside them, travelling unobstructed through walls,
and so on.

The classification ‘above, below, around, exclusive, measure-
less’ applies to all kasinas.

Herein, above is upwards towards the sky’s level. Below is
downwards towards the earth’s level. Around is marked off all round
like the perimeter of a field. For one extends a kasina upwards only,
another downwards, another all round; or for some reason projects
it thus as one who wants to see visible objects with the divine eye
projects light. Hence ‘above, below, around’ is said. The word exclu-
sive, however, shows that any one such state has nothing to do with
any other. Just as there is water and nothing else in all directions for
one who is actually in water, so too, the earth kasina is the earth
kasina only; it has nothing in common with any other kasina. It is
similar in each instance. Measureless means measureless intentness.
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He is intent upon the entirety with his mind, taking no measurements
such as ‘this is its beginning, this is its middle’.

No kasina can be developed by any living being described as
follows: ‘Beings hindered by kamma, by defilement or by kamma-
result, who lack faith, zeal and understanding, will be incapable of
entering into the certainty of rightness in profitable states’ (Vbh.
341).

Herein, the words hindered by kamma refer to those who
possess bad kamma entailing immediate effect on rebirth®. By
defilement: who have fixed wrong view’ or are hermaphrodites or
eunuchs. By kamma-result: who have had a rebirth linking with no
profitable root-cause or with only two profitable root-causes. Lack
faith: are destitute of faith in the Buddha, Dhamma and Sangha.
Zeal: are destitute of zeal for the Unopposed Way. Understanding:
are destitute of mundane and supramundane right view. Will be
incapable of entering into the certainty of rightness in profitable
states means that they are incapable of entering into the Noble Path
called ‘certainty and rightness in profitable states’.

And this does not apply only to kasinas; for none of them will
succeed in developing any meditation subject at all. So the task of
devotion to a meditation subject must be undertaken by a clansman
who has no hindrance by kamma-result, who shuns hindrance by
kamma and by defilement, and who fosters faith, zeal and under-
standing by listening to the Dhamma, frequenting good men, and so
on.

The fifth chapter called
‘The Description of the Remaining Kasinas’
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CHAPTER VI

DESCRIPTION OF CONCENTRATION —
FOULNESS AS A MEDITATION SUBJECT

(Asubha-kammatthana-niddesa)

[GENERAL DEFINITIONS]

1. The bloated: it is bloated (uddhumata) because bloated by
gradual dilation and swelling (uddham) after the close of life, as a
bellows is with wind. What is bloated (uddhumata) is the same as
‘the bloated (uddhumataka)’. Or alternatively what is bloated
(uddhumata) is vile (kucchita) because of repulsiveness, thus it is
‘the bloated (uddhumataka)’. This is a term for a corpse in that
particular state.

2. The livid: what has patchy discolouration is called livid
(vinila). What is livid is the same as ‘the livid (vinilaka)’. Or
alternatively, what is livid (vinila) is vile (kucchita) because of
repulsiveness, thus it is ‘the livid vinilaka’.' This is a term for a
corpse that is reddish-coloured in places where flesh is prominent,
whitish-coloured in places where pus has collected, but mostly
blue-black (nila), as if draped with blue-black cloth in the blue-
black places.

3. The festering: what is trickling with pus in broken places is
festering (vipubba). What is festering is the same as ‘the festering
(vipubbaka)’. Or alternatively, what is festering (vipubba) is vile
(kucchita) because of repulsiveness, thus it is ‘the festering (vipub-
baka)’. This is a term for a corpse in that particular state.

4. The cut up: what has been opened up? by cutting it in two is
called cut up (vicchidda). What is cut up is the same as ‘the cut up
(vicchiddaka)’. Or alternatively what is cut up (vicchidda) is vile
(kucchita) because of repulsiveness, thus it is ‘the cut up (vicchid-
daka)’. This is a term for a corpse cut in the middle.

5. The gnawed: what has been chewed here and there in various
ways by dogs, jackals, etc., is what is gnawed (vikkhayita). What is
gnawed is the same as ‘the gnawed (vikkhdayitaka) . Or alternatively,
what is gnawed (vikkhayita) is vile (kucchita) because of repulsive-
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ness, thus it is ‘the gnawed (vikkhayitaka)’. This is a term for a
corpse in that particular state.

6. The scattered.: what is strewed about (vividham-khittam) is
scattered (vikkhittam). What is scattered is the same as ‘the scattered
(vikkhittaka)’. Or alternatively, what is scattered (vikkhitta) is vile
(kucchita) because of repulsiveness, thus it is ‘the scattered (vikkhit-
taka)’. This is a term for a corpse that is strewn here and there in
this way: ‘Here a hand, there a foot, there the head’ (cf. M.58).

7. Hacked and scattered: it is hacked, and it is scattered in the
way just described, thus it is ‘hacked and scattered hatavikkhitaka) .
This is a term for a corpse scattered in the way just described after
it has been hacked with a knife in a crow’s-foot pattern on every
limb.

8. The bleeding: it sprinkles (kirati), scatters blood (lohita), and
it trickles here and there. Thus it is ‘the bleeding (lohitaka) . This is
a term for a corpse smeared with trickling blood.

9. The worm-infested; it is maggots that are called worms
(puluva), it sprinkles worms (puluve kirati) thus it is worm infested
(puluvaka). This is a term for a corpse full of maggots.

10. A skeleton: bone (atthi) is the same as skeleton (atthika).
Or alternatively, bone (atthi) is vile (kucchita) because of repulsive-
ness, thus it is a skeleton (atthika). This is a term both for a single
bone and for a framework of bones.

These names are also used both for the signs that arise with the
bloated, etc., as their support, and for the jhanas obtained in the
signs.

[THE BLOATED]

Herein, when one who meditates wants to develop the jhana
called ‘of the bloated’ by arousing the sign of the bloated on a
bloated body, he should in the way already described approach a
teacher of the kind mentioned under the earth kasina and learn the
meditation subject from him. In explaining the meditation subject
to him, the teacher should explain it all, that is, the directions for
going with the aim of acquiring the sign of foulness, the character-
izing of the surrounding signs, the eleven ways of apprehending the
sign, the reviewing of the path gone by and come by, concluding
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with the directions for absorption. And when the one who meditates
has learnt it all well, he should go to an abode of the kind already
described and live there while seeking the sign of the bloated.

Meanwhile, when he hears people saying that at some village
gate or on some road or at some forest’s edge or at the base of some
rock or at the root of some tree or on some charnel ground a bloated
corpse is lying, he should not go there at once, like one who plunges
into a river where there is no ford. Why not? Because this foulness
is beset by wild beasts and non-human beings, and he might risk his
life there. Or perhaps the way to it goes by a village gate or a bathing
place or an irrigated field, and there a visible object of the opposite
sex might come into focus. Or perhaps the body is of the opposite
sex, for a female body is unsuitable for a man, and a male body for
a woman. If only recently dead, it may even look beautiful; hence
there might be danger to the life of purity. But if he judges himself
thus “This is not difficult for one like me’, then he can go there.

And when he goes, he should do so only after he has spoken to
the senior elder of the Community or to some well-known bhikkhu.
Why? Because if all his limbs are seized with shuddering at the
charnel ground, or if his gorge rises when he is confronted with
disagreeable objects such as the visible forms and sounds of non-
human beings, lions, tigers, etc., or something else afflicts him, then
he whom he told will have his bowl and robe well looked after in
the monastery, or he will care for him by sending young bhikkhus
or novices to him.

Besides, robbers may meet there thinking a charnel ground a
safe place for them whether or not they have done anything wrong.
And when men chase them, they drop their goods near the Bhikkhu
and run away. Perhaps the men seize the Bhikkhu, saying ‘We have
found the thief with the goods’, and bully him. Then he whom he
told will explain to the men ‘Do not bully him; he went to do this
special work after telling me’, and he will rescue him. This is the
advantage of going only after informing someone.

Therefore he should inform a Bhikkhu of the kind described and
then set out eager to see the sign, as happy and joyful as a warrior-
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noble (khattiya) on his way to the scene of anointing, as one going
to offer libations at the hall of sacrifice, or as a pauper on his way
to unearth a hidden treasure. And he should go there in the way
advised by the Commentaries.

For this is said: One who is learning the bloated sign of foulness
goes alone with no companion, with unremitting mindfulness estab-
lished, with his sense faculties turned inwards, with his mind not
turned outwards, reviewing the path gone by and come by. In the
place where the bloated sign of foulness has been left he notes any
stone or anthill or tree or bush or creeper there each with its partic-
ular sign and in relation to the object. When he has done this, he
characterizes the bloated sign of foulness by the fact of its having
attained that particular individual essence. Then he sees that the sign
is properly apprehended, that it is properly remembered, that it is
properly defined, by its colour, by its mark, by its shape, by its
direction, by its location, by its delimitation, by its joints, by its
opening, by its concavities, by its convexities, and all round.

When he has properly apprehended the sign, properly remem-
bered it, properly defined it, he goes alone with no companion,
with unremitting mindfulness established, with his sense faculties
turned inwards, with his mind not turned outwards, reviewing the
path gone by and come by. When he walks, he resolves that his
walk is oriented towards it; when he sits, he prepares a seat that
is oriented towards it.

What is the purpose, what is the advantage of characterizing the
surrounding signs? Characterizing the surrounding signs has non-
delusion for its purpose and non-delusion for its advantage. What is
the purpose, what is the advantage of apprehending the sign in the
other eleven ways? Apprehending the sign in the other eleven ways
has anchoring the mind for its purpose, it has anchoring the mind
for its advantage. What is the purpose, what is the advantage of
reviewing the path gone by and come by? Reviewing the path gone
by and come by has keeping the mind on the track for its purpose,
it has keeping the mind on the track for its advantage.

When he has established reverence for it by seeing its
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advantages and by perceiving it as a treasure and so come to love it,
he anchors his mind upon that object: “Surely in this way I shall be
liberated from ageing and death”. Quite secluded from sense desires,
secluded from unprofitable things he enters upon and dwells in the
first jhana. He has arrived at the first jhana of the fine-material
sphere. His is a heavenly abiding and an instance of the meritorious
action consisting in meditative development’.

So if he goes to the charnel ground to test his control of mind,
let him do so after striking the gong or summoning a chapter. If he
goes there mainly for developing that meditation subject, let him go
alone with no companion, without renouncing his basic meditation
subject and keeping it always in mind, taking a walking stick or a
staff to keep off attacks by dogs, etc., ensuring unremitting mind-
fulness by establishing it well, with his mind not turned outwards
because he has ensured that his faculties, of which his mind is the
sixth, are turned inwards.

As he goes out of the monastery he should note the gate: ‘I have
gone out in such a direction by such a gate’. After that he should
define the path by which he goes: ‘This path goes in an easterly
direction ... westerly ... northerly ... southerly direction’ or ‘It goes
in an intermediate direction’; and ‘In this place it goes to the left, in
this place to the right’; and ‘In this place there is a stone, in this an
ant-hill, in this a tree, in this a bush, in this a creeper’. He should go
to the place where the sign is, defining in this way the path by which
he goes.

And he should not approach it upwind; for if he did so and the
smell of corpses assailed his nose, his brain® might get upset, or he
might throw up his food, or he might repent his coming, thinking
‘What a place of corpses | have come to!” So instead of approaching
it up wind, he should go down wind. If he cannot go by a down wind
path — if there is a mountain or a ravine or a rock or a fence or a
patch of thorns or water or a bog in the way — then he should go
stopping his nose with the corner of his robe. These are the duties
in going.

When he has gone there in this way, he should not at once look
at the sign of foulness; he should make sure of the direction. For
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perhaps if he stands in a certain direction, the object does not appear
clearly to him and his mind is not wieldy. So rather than there he
should stand where the object appears clearly and his mind is wieldy.
And he should avoid standing leeward or windward of it. For if he
stands leeward he is bothered by the corpse smell and his mind
strays;and if he stands windward and non-human beings are
dwelling there, they may get annoyed and do him a mischief. So he
should move round a little.

Then he should stand not too far from or too near to the corpse,
or too close to the feet or the head. For if he stands too far off, the
object is not clear to him, and if he stands too near, he may get fright-
ened. If he stands too close to the feet or the head, not all the foulness
becomes manifest to him equally. So he should stand not too far off
or too near, opposite the middle of the body, in a place convenient
for him to look at it.

Again he should bring to mind the fact that it has an individual
essence, its own state of being bloated, which is not common to any-
thing else, since it was said that he defines* it by the fact of its having
attained that particular individual essence. The meaning is that it
should be defined according to its individual essence, according to
its own nature, as ‘the inflated,’ the bloated’.

Having defined it in this way, he should apprehend the sign in
the following six ways, that is to say, (1) by its colour, (2) by its
mark (3) by its shape (4) by its direction, (5) by its location, (6) by
its delimitation. How?

(1) Meditating, he should define it by its colour thus. ‘This is
the body of one who was black or white or yellow-skinned’.

(2) Instead of defining it as being female or male, he should
define it by its mark thus: ‘This is the body of one who was in the
first phase of life, in the middle phase, in the last phase’.

(3) By its shape: he should define it only by the shape of the
bloated thus: ‘This is the shape of its head, this is the shape of its
neck, this is the shape of its hand, this is the shape of its chest, this
is the shape of its belly, this is the shape of its navel, this is the shape
of its hips, this is the shape of its thigh, this is the shape of its calf,
this is the shape of its foot’.
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(4) He should define it by its direction thus: There are two
directions in this body, that is, down from the navel as the lower
direction, and up from it as the upper direction’. Or alternatively he
can define it thus ‘I am standing in this direction; the sign of foulness
is in that direction’.

(5) He should define it by its location thus: ‘The hand is in this
location, the foot in this, the head in this, the middle of the body in
this’. Or alternatively, he can define it thus: I am in this location;
the sign of foulness is in that’.

(6) He should define it by its delimitation thus: ‘This body is
delimited below by the soles of the feet, above by the tips of the
hair, all round by the skin; the space so delimited is filled up with
thirty-two pieces of corpse’. Or alternatively, he can define it thus:
‘This is the delimitation of its hand, this is the delimitation of its
foot, this is the delimitation of its head, this is the delimitation of
the middle part of its body’. Or alternatively, he can delimit as much
of it as he has apprehended thus: ‘Just this much of the bloated is
like this’.

However, a female body is not appropriate for a man and a male
body is not appropriate for a woman; for the object, namely, the
repulsive aspect, does not make its appearance in a body of the
opposite sex, which merely becomes a condition for the wrong kind
of excitement.® To quote the Majjhima Commentary: ‘Even when
decaying,” a woman invades a man’s mind and stays there’. That is
why the sign should be apprehended in the six ways only in a body
of the same sex.

But when a clansman has cultivated the meditation subject
under former Enlightened Ones, kept the ascetic practices, threshed
out the great primary elements, discerned formations, defined
mentality-materiality, eliminated the perception of a being, done the
ascetic’s duties, lived the moral life, and developed the development,
when he contains the seed of Turning Away from formations, and
has mature knowledge and little defilement, then the counterpart
sign appears to him in the place while he keeps looking. If it does
not appear in that way, then it appears to him as he is apprehending
the sign in the six ways.
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But if it does not appear to him even then, he should apprehend
the sign again in five more ways: (7) by its joints, (8) by its open-
ings, (9) by its concavities, (10) by its convexities, and (11) all round.

(7) By its joints is properly by its hundred and eighty joints. But
how can he define the hundred and eighty joints in the bloated?
Consequently he can define it by its fourteen major joints thus: Three
joints in the right arm, three in the left arm, three in the right leg,
three in the left leg, one neck joint, one waist joint.

(8) By its openings: an opening is the hollow between the arm
and the side, the hollow between the legs, the hollow of the stomach,
or the hollow of the ear. He should define it by its openings in this
way. Or alternatively, the opened or closed state of the eyes and the
opened or closed state of the mouth can be defined.

(9) By its concavities: he should define any concave place on
the body such as the eye sockets or the inside of the mouth or the
base of the neck. Or he can define it thus: ‘I am standing in a
concave place, the body is in a convex place’.

(10) By its convexities: he should define any raised place on the
body such as the knee or the chest or the forehead. Or he can define
it thus: ‘I am standing in a convex place, the body is in a concave
place’.

(11) All round: the whole body should be defined all round.
After working over the whole body with knowledge, he should
establish his mind thus, ‘The bloated, the bloated’, upon any part
that appears clearly to him. If it has not appeared even yet, and if
there is special intensity of the bloating in the belly,* he should
establish his mind thus: ‘The bloated, the bloated’.

As he does so, the counterpart sign arises. Here is the difference
between the two signs. The learning sign appears as a hideous,
dreadful and frightening sight; but the counterpart sign appears like
a man with big limbs lying down after eating his fill.

Simultaneously with his acquiring the counterpart sign his lust
is abandoned by suppression owing to his giving no attention exter-
nally to sense desires as object. And owing to his abandoning of
approval, ill will is abandoned too, as pus is with the abandoning of
blood. Likewise stiffness-and-torpor is abandoned through exertion
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of energy, agitation-and-worry is abandoned through devotion to
peaceful things that cause no remorse; and uncertainty about the
Master who teaches the way, about the way, and about the fruit of
the way, is abandoned through the actual experience of the distinc-
tion attained. So the five hindrances are abandoned. And there are
present applied thought with the characteristic of directing the
mind on to that same sign, and sustained thought accomplishing
the function of pressing on the sign, and happiness due to the
acquisition of distinction, and tranquillity due to the production of
tranquillity in one whose mind is happy, and bliss with that tran-
quillity as its sign, and unification that has bliss as its sign due to
the production of concentration in one whose mind is blissful. So
the jhana factors become manifest.

Thus access, which is the obverse of the first jhana, is produced
in him too at that same moment. All the stages after that up to
absorption in the first jhana and mastery in it should be understood
as described under the earth kasina.

As regards the livid and the rest: the characterizing already
described, starting with the going, in the way beginning ‘One who
is learning the bloated sign of foulness goes alone with no compan-
ion, with unremitting mindfulness established’, should all be under-
stood with its exposition and intention, substituting for the word
‘bloated’ the appropriate word in each case thus: One who is learn-

ing the livid sign of foulness ... . ‘One who is learning the festering
sign of foulness ... > but the differences are as follows.
[THE LIVID]

The livid should be brought to mind as ‘Repulsiveness of the
livid, repulsiveness of the livid’. Here the learning sign appears
blotchy-coloured; but the counterpart sign’s appearance has the
colour, which is most prevalent.

[THE FESTERING]

The festering should be brought to mind as ‘Repulsiveness of
the festering, repulsiveness of the festering’. Here the learning sign
appears as though trickling; but the counterpart sign appears
motionless and quiet.
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[THE CUT UP]

The cut up is found on a battlefield or in a robbers’ forest or on
a charnel ground where kings have robbers cut up or in the jungle
in a place where men are torn up by lions and tigers. So, if when he
goes there, it comes into focus at one adverting although lying in
different places, that is good. If not, then he should not touch it with
his own hand; for by doing so he would become familiar with it.°’
He should get a monastery attendant or one studying to become an
ascetic or someone else to put it together in one place. If he cannot
find anyone to do it, he should put it together with a walking stick
or a staff in such a way that there is only a finger’s breadth separat-
ing the parts. Having put it together thus, he should bring it to mind
as ‘Repulsiveness of the cut up, repulsiveness of the cut up’. Herein,
the learning sign appears as though cut in the middle; but the coun-
terpart sign appears whole.

[THE GNAWED]

The gnawed should be brought to mind as ‘Repulsiveness of the
gnawed, repulsiveness of the gnawed’. Here the learning sign
appears as though gnawed here and there; but the counterpart sign
appears whole.

[THE SCATTERED]

After getting the scattered put together or putting it together in
the way described under the Cut-up so that there is only a finger’s
breadth separating the pieces, it should be brought to mind as
‘Repulsiveness of the scattered, repulsiveness of the scattered’. Here
the learning sign appears with the gaps evident; but the counterpart
sign appears whole.

[THE HACKED AND SCATTERED]

The hacked and scattered is found in the same places as those
described under the Cut-up. Therefore after going there and getting
it put together or putting it together in the way described under the
Cut-up so that there is only a finger’s breadth separating the pieces,
it should be brought to mind as ‘Repulsiveness of the hacked and
scattered, repulsiveness of the hacked and scattered’. Here when the
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learning sign becomes evident, it does so with the fissures of the
wounds; but the counterpart sign appears whole.

[THE BLEEDING]

The bleeding is found at the time when blood is trickling from
the openings of wounds received on battle fields, etc., or from the
openings of burst boils and abscesses when the hands and feet have
been cut off. So on seeing that, it should be brought to mind as
‘Repulsiveness of the bleeding, repulsiveness of the bleeding’. Here
the learning sign appears to have the aspect of moving like a red
banner struck by wind; but the counterpart sign appears quiet.

[THE WORM-INFESTED]

There is a worm-infested corpse when at the end of two or three
days a mass of maggots oozes out from the corpse’s nine orifices,
and the mass lies there like a heap of paddy or boiled rice as big as
the body, whether the body is that of a dog, a jackal, a human being,'
an ox, a buffalo, an elephant, a horse, a python, or what you will. It
can be brought to mind with respect to any one of these as ‘Repul-
siveness of the worm-infested, repulsiveness of the worm-infested’.
For the sign arose for the Elder Ciila-Pindapatika-Tissa in the
corpse of an elephant’s carcase in the Kaladighavapi reservoir. Here
the learning sign appears as though moving; but the counterpart sign
appears quiet, like a ball of boiled rice.

[A SKELETON]

A skeleton is described in various aspects in the way beginning
‘As though he were looking at a corpse thrown onto a charnel
ground, a skeleton with flesh and blood, held together by sinews’
(D. 1, 296). So he should go in the way already described to where
it has been put, and noticing any stones, etc., with their surrounding
signs and in relation to the object, he should characterize it by the
fact of its having attained that particular individual essence thus
‘This is a skeleton’ and apprehend the sign in the eleven ways by
colour and the rest. But if he looks at it, apprehending it only by its
colour as white, it does not appear to him with its individual essence
as repulsive, but only as a variant of the white kasina. Consequently
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he should only look at it as ‘a skeleton’ in the repulsive aspect.
‘Mark’ is a term for the hand, etc., here, so he should define it by its
mark according to hand, foot, head, chest, arm, waist, thigh, and
shin. He should define it by its shape, however, according as it is
long, short, square, round, small or large. By its direction and by its
location are as already described. Having defined it by its delimi-
tation according to the periphery of each bone, he should reach
absorption by apprehending whichever appears most evident to him.
But it can also be defined by its concavities and by its convexities
according to the concave and convex places in each bone. And it
can also be defined by position thus: ‘I am standing in a concave
place, the skeleton is in a convex place; or [ am standing in a convex
place, the skeleton is in a concave place’. It should be defined (by
its joints) where any two bones are joined together. It should be
defined by its openings according to the gaps separating the bones.
It should be defined a// round by directing knowledge to it compre-
hensively thus: ‘In this place there is this skeleton’. If the sign does
not arise even in this way, then the mind should be established on
the frontal bone.

And in this case, just as in the case of those that precede it
beginning with the worm-infested, the apprehending of the sign
should be observed in this elevenfold manner as appropriate. This
meditation subject is successful with a whole skeleton frame and
even with a single bone as well. So having learnt the sign in any one
of these in the eleven ways, he should bring it to mind as ‘Repul-
siveness of a skeleton, repulsiveness of a skeleton’. Here the learn-
ing sign and the counterpart sign are alike, so it is said. That is
correct for a single bone. But when the learning sign becomes
manifest in a skeleton frame, what is correct to say is that there are
gaps in the learning sign while the counterpart sign appears whole.
Also, the learning sign even in a single bone should be dreadful and
terrifying; but the counterpart sign produces happiness and joy
because it brings access.

[GENERAL]
One who has reached jhana in any one of these goes free from
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cupidity; he resembles an Arahant without greed because his greed
has been well suppressed. At the same time, however, this classifi-
cation of foulness should be understood as stated in accordance with
the particular individual essences successively reached by the dead
body and also in accordance with the particular subdivisions of the
greedy temperament.

When a corpse has entered upon the repulsive state, it may have
reached the individual essence of the bloated or any one of the
individual essences beginning with that of the livid. So the sign
should be apprehended as ‘Repulsiveness of the bloated’, ‘Repul-
siveness of the livid’, according to whichever he has been able to
find. This, it should be understood, is how the classification of foul-
ness comes to be tenfold with the body’s arrival at each particular
individual essence.

And individually the bloated suits one who is greedy about
shape since it makes evident the disfigurement of the body’s shape.
The livid suits one who is greedy about the body’s colour since it
makes evident the disfigurement of the skin’s colour. The festering
suits one who is greedy about the smell of the body aroused by
scents, perfumes, etc., since it makes evident the evil smells
connected with this sore, the body. The cut up suits one who is
greedy about compactness in the body since it makes evident the
hollowness inside it. The gnawed suits one who is greedy about
accumulation of flesh in such parts of the body as the breasts since
it makes it evident how a fine accumulation of flesh comes to
nothing. The scattered suits one who is greedy about the grace of
the limbs since it makes it evident how limbs can be scattered. The
hacked and scattered suits one who is greedy about a fine body as
a whole since it makes evident the disintegration and alteration of
the body as a whole. The bleeding suits one who is greedy about
elegance produced by ornaments since it makes evident its repul-
siveness when smeared with blood. The worm-infested suits one
who is greedy about ownership of the body since it makes it evident
how the body is shared with many families of worms. 4 skeleton
suits one who is greedy about fine teeth since it makes evident the
repulsiveness of the bones in the body.
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This, it should be understood, is how the classification of foul-
ness comes to be tenfold according to the subdivisions of the greedy
temperament.

This Foulness, while of ten kinds, has only one characteristic.
For although it is of ten kinds, its characteristic is only its impure,
stinking, disgusting and repulsive state. This is its essence. And foul-
ness appears with this characteristic not only in a dead body but also
in a living one, as it did to the Elder Maha-Tissa who lived at
Cetiyapabbata, and to the novice attendant on the Elder Sanghara-
kkhita while he was watching the king riding an elephant. For a
living body is just as foul as a dead one, only the characteristic of
foulness is not evident in a living body, being hidden by adventitious
embellishments.

This is the body’s nature: it is a collection of over three
hundred bones, jointed by one hundred and eighty joints, bound
together by nine hundred sinews, plastered over with nine hundred
pieces of flesh, enveloped in the moist inner skin, enclosed in the
outer cuticle, with orifices here and there, constantly dribbling and
trickling like a grease pot, inhabited by a community of worms, the
home of disease, the basis of painful states, perpetually oozing from
the nine orifices like a chronic open carbuncle, from both of whose
eyes eye-filth trickles, from whose ears ear-filth, from whose nostrils
snot, from whose mouth food and bile and phlegm and blood, from
whose lower outlets excrement and urine, and from whose ninety-
nine thousand pores the broth of stale sweat seeps, with bluebottles
and their like buzzing round it, which when untended with tooth
sticks and mouth-washing and head-anointing and bathing and
underclothing and dressing would, judged by the universal repul-
siveness of the body, make even a king, if he wandered from village
to village with his hair in its natural wild disorder, no different from
a flower-scavenger or an outcaste or what you will. So there is no
distinction between a king’s body and an outcaste’s in so far as its
impure stinking nauseating repulsiveness is concerned.

But by rubbing out the stains on its teeth with tooth sticks and
mouth-washing etc., by concealing its private parts under several

cloths, by daubing it with various scents and salves, by adorning it
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with nosegays and such things, it is worked up into a state that
permits of its being taken as ‘Is’ and ‘mine’. So men delight in
women and women in men without perceiving the true nature of its
characteristic foulness, now masked by this adventitious adornment.
But in the ultimate sense there is no place here, even the size of an
atom, fit to lust after.

And then, when any such bits of it as head hairs, body hairs,
nails, teeth, spittle, snot, excrement or urine have dropped off the
body, beings will not touch them; they are ashamed, humiliated and
disgusted. But as long as any one of these things remains in it,
though it is just as repulsive, they take it as agreeable, desirable,
permanent, pleasant, self, because they are wrapped in the murk of
ignorance and dyed with affection and greed for self.

Taking it as they do, they resemble the old jackal who saw a
flower not yet fallen from a kimsuka (parrot) tree in a forest and
yearned after it, thinking, ‘This is a piece of meat, it is a piece of
meat’.

There was a jackal chanced to see

A flowering kimsuka (parrot) tree in a wood;"
In haste he went to where it stood:

‘I have found a meat-bearing tree!’

He chewed the blooms that fell, but could,
Of course, find nothing fit to eat.

He took it thus: “Unlike the meat

There on the tree, this is no good”.

A wise man will not think to treat
As foul only the part that fell,
But treats as foul the part as well
That in the body has its seat.

Fools cannot in their folly tell.
They take the body to be fair,

And soon get caught in Evil’s snare
Nor can escape its painful spell.
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But since the wise have thus made bare
This filthy body’s nature, so,

Be it alive or dead, they know

There is no beauty lurking there.

28. For this is said:

“This filthy body stinks outright

Like ordure (dung), like a privy’s (toilet’s) site;
This body, men that have insight

Condemn, is object of a fool’s delight.

A tumour where nine holes abide

Wrapped in a coat of clammy hide

And trickling filth on every side,

Polluting the air with stenches far and wide.

If it perchance should come about

That what is inside it came out,

Surely a man would need a knout (whip)
To put the crows and dogs to rout (flight).’

The sixth is called
‘The Description of Foulness as a Meditation Subject’
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CHAPTER VII

DESCRIPTION OF CONCENTRATION
— SIX RECOLLECTIONS

(Cha-anussati-niddesa)

Mindfulness (sati) itself is recollection (anussati) because
it arises again and again; or alternatively, the mindfulness (sati)
that is proper (anuripa) for a clansman gone forth out of faith is
‘recollection (anussati)’ since it occurs only in those instances where
it should occur.

The recollection arisen inspired by the Enlightened One is the
recollection of the Buddha. This is a term for mindfulness with the
Enlightened One’s special qualities as its object.

The recollection arisen inspired by the Law is the recollection
of the Dhamma.' This is a term for mindfulness with the Law’s
special qualities (such as being well proclaimed, etc.) as its object.

The recollection arisen inspired by the Community is the recol-
lection of the Sangha. This is a term for mindfulness with the
Community’s special qualities (such as being entered on the good
way, etc.), as its object.

The recollection arisen inspired by virtue is the recollection of
virtue. This is a term for mindfulness with the virtue’s special
qualities of being not torn, etc., as its object.

The recollection arisen inspired by generosity is the recollec-
tion of generosity. This is a term for mindfulness with generosity’s
special qualities of free generosity, etc., as its object.

The recollection arisen inspired by deities is the recollection of
deities. This is a term for mindfulness with the special qualities of
one’s own faith, etc., as its object with deities standing as witnesses.

The recollection arisen inspired by death is the recollection of
death. This is a term for mindfulness with the termination of the life
faculty as its object.

Mindfulness occupied with the body (kaya-gata sati — lit. body-
gone mindfulness): it is gone (gata) to the material body (kaya) that
is analyzed into head-hairs, etc., or it is gone to the body, thus it is
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‘body-gone (kaya-gata)’. 1t is body-gone (kaya-gata) and it is mind-
fulness (sati), thus it is ‘body-gone-mindfulness (kayagatasati —
single compound)’; but instead of shortening the vowel thus in the
usual way, ‘body-gone mindfulness (kayagata sati — compound adj.
+ noun)’ is said. This is a term for mindfulness that has as its object
the sign of the bodily parts consisting of head-hairs and the rest.

The mindfulness arisen inspired by breathing (anapana) is
mindfulness of breathing. This is a term for mindfulness that has as
its object the sign of in-breaths and out-breaths.

The recollection arisen inspired by peace is the recollection
of peace. This is a term for mindfulness that has as its object the
stilling of all suffering.

[(1) RECOLLECTION OF
THE ENLIGHTENED ONE]

Now one meditating with absolute confidence> who wants to
develop firstly the recollection of the Enlightened One among these
ten should go into solitary retreat in a favourable abode and recollect
the special qualities of the Enlightened One, the Blessed One, as
follows:

‘That Blessed One is such because he is accomplished, fully
enlightened, endowed with clear vision and virtuous conduct,
sublime, the knower of worlds, the incomparable leader of men to
be tamed, the teacher of gods and men, enlightened and blessed’ (M.
1,37; A.111,285).

Here is the way he recollects: ‘That Blessed One is such because
he is accomplished, he is such because he is fully enlightened, ...
he is such because he is blessed’ — he is so for these several reasons,
is what is meant.

[Accomplished]

Herein, what he recollects firstly is that the Blessed One is
accomplished (arahanta) for the following reasons: (i) because of
remoteness (a@raka), and (ii) because of his enemies (ari) and (iii)
the spokes (ara) having been destroyed (hata), and (iv) because of
his worthiness (araha) of requisites, etc., and (v) because of absence
of secret (rahabhava) evil-doing.?
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(i) He stands utterly remote and far away from all defilements
because he has expunged all trace of defilement by means of the
path — because of such remoteness (araka) he is accomplished
(arahanta).

(i1) And these enemies (ari), these defilements, are destroyed
(hata) by the path — because the enemies are thus destroyed he is
accomplished (arahanta) also.

(ii1) Now this wheel of the round of rebirths with its hub made
of ignorance and of craving for becoming, with its spokes consisting
of formations of merit and the rest, with its rim of ageing and death,
which is joined to the chariot of the triple becoming by piercing it
with the axle made of the origin of cankers (see M.1,55), has been
revolving throughout time that has no beginning. All this wheel’s
spokes (ara) were destroyed (hata) by him at the Place of Enlight-
enment, as he stood firm with the feet of energy on the ground
of virtue, wielding with the hand of faith the axe of knowledge that
destroys kamma—because the spokes are thus destroyed he is
accomplished (arahanta) also.

(iv) And he is worthy (arahati) of the requisites of robes, etc.,
and of the distinction of being accorded homage because it is he
who is most worthy of offerings. For when a Perfect One has arisen,
important deities and human beings pay homage to none else; for
Brahma Sahampati paid homage to the Perfect One with a jewelled
garland as big as Sineru, and other deities did so according to their
means, as well as such human beings as King Bimbisara of Mag-
adha and the King of Kosala. And after the Blessed One had finally
attained nibbana, King Asoka renounced wealth to the amount of
ninety-six millions for his sake and founded eighty-four thousand
monasteries throughout all Jambudipa (India). And so, with all these,
what need to speak of others? — Because of worthiness of requisites
he is accomplished (arahanta) also.

(v) And he does not act like those fools in the world who vaunt
their cleverness and yet do evil, but in secret for fear of getting a
bad name. Because of absence of secret (rahdbhdva) evildoing he
is accomplished (arahanta) also.

So in all ways,
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The Sage of remoteness unalloyed,
Vanquished defiling foes deployed,

The spokes of rebirth’s wheel destroyed,
Worthy of requisites employed,

Secret evil he does avoid:

For these five reasons he may claim
This word ‘accomplished’ for his name.

[Fully Enlightened]

He is fully enlightened (samma sambuddha) because he has
discovered (buddha) all things rightly (samma) and by himself
(samamy).

In fact all things were discovered by him rightly by himself in
that he discovered of the things to be directly-known that they must
be directly known (i.e. learning about the Four Truths), of the things
to be fully understood that they must be fully understood (i.e.
penetration of suffering), of the things to be abandoned that they
must be abandoned (i.e. penetration of the origin of suffering), of
the things to be realized that they must be realized (i.e. penetration
of the cessation of suffering), and of the things to be developed that
they must be developed (i.e. penetration of the path). Hence it is
said:

‘What must be directly-known is directly-known,

‘What has to be developed has been developed,

‘What has to be abandoned has been abandoned;

‘And that, Brahman, is why I am enlightened’ (Sn.558+).

[Endowed with Clear Vision
and Virtuous Conduct]

He is endowed with clear vision and virtuous conduct: vijja
compound).

Herein, as to clear vision: there are three kinds of clear vision
and eight kinds of clear vision. The three kinds should be understood
as stated in the Bhayabherava Sutta (M.1,22f.), and the eight kinds
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as stated in the Ambattha Sutta (D.i,100). In the latter, the eight kinds
of clear vision are stated, made up of the six kinds of direct-knowl-
edge together with insight and the supernormal power of the mind-
made body.

Virtuous conduct should be understood as fifteen things, that is
to say: restraint by virtue, guarding the doors of the sense faculties,
knowledge of the right amount in eating, devotion to wakefulness,
the seven good states’, and the four jhanas of the fine-material
sphere. For it is precisely by means of these fifteen things that a
noble disciple conducts himself, that he goes towards the deathless.
That is why it is called ‘virtuous conduct’.

(Ps.1,126) He knows through omniscience what is good and
harmful for all beings, and through compassion he warns them of
harm and exhorts them to do good. That is how he is possessed of
clear vision and conduct, which is why his disciples have entered
upon the good way instead of entering upon the bad way as the self-
mortifying disciples of those who are not possessed of clear vision
and conduct have done.

[Sublime]

He is called Sublime (sugata®) (i) because of a manner of going
that is good (sobhana-gamana), (ii) because of having gone to an
excellent place (Sundaram thanam gatatta ), (iii) because of having
gone rightly (sammagatatta), and (iv) because of enunciating rightly
(sammagadatta).

(1) A manner of going (gamana) is called ‘gone (gata)’, and that
in the Blessed One is good (sobhana), purified, blameless. But what
is that? It is the Noble Path; for by means of that manner of going
he has ‘gone’ without attachment in the direction of safety. Thus he
is sublime (sugata) because of a manner of going that is good.

(i1) And it is to the excellent (sundara) place that he has gone
(gata), to the deathless nibbana. Thus he is sublime (sugata) also
because of having gone to an excellent place.

(1i1) And he has rightly (samma) gone (gata), without going back
again to the defilements abandoned by each path. For this is said:
‘He does not again turn, return, go back, to the defilements aban-
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doned by the Stream-entry path, thus he is sublime ... he does not
again turn, return, go back, to the defilements abandoned by the Ara-
hant path, thus he is ‘sublime’. Or alternatively, he has rightly gone
from the time of making his resolution at the feet of Dipankara up
till the Enlightenment Session, by working for the welfare and
happiness of the whole world through the fulfilment of the thirty
perfections and through following the right way without deviating
towards either of the two extremes, that is to say, towards eternity-
belief or annihilation-belief, towards indulgence in sense pleasures
or self-mortification. Thus he is sublime also because of having gone
rightly.

(iv) And he enunciates’ (gadati) rightly (samma); he speaks only
fitting speech in the fitting place. Thus he is sublime also because
of enunciating rightly.

[Knower of Worlds]

He is the knower of worlds because he has known the world
in all ways. For the Blessed One has experienced, known and
penetrated the world in all ways as to its individual essence, its
arising, its cessation, and the means to its cessation. It is said:
‘Friend, that there is a world’s end where, one neither is born nor
ages nor dies nor passes away nor reappears, which is to be known
or seen or reached by travel — that I do not say. Yet [ do not say
that there is ending of suffering without reaching the world’s end.
Rather it is in the fathom-long carcase with its perceptions and its
consciousness that [ make known the world, the arising of the world,
the cessation of the world, and the way leading to the cessation of
the world.

It is utterly impossible

To reach by travel the world’s end

But there is no escape from pain

Until the world’s end has been reached.

It is a sage, a knower of the worlds,
Who gets to the world’s end, and it is he,
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Whose Life Divine is lived out to its ceasing;
He is at peace who the world’s end has known.®
And hopes for neither this world nor the next®’ (S.1,62)

[Incomparable leader
of men to be tamed]

In the absence of anyone more distinguished for special
qualities than himself there is no one to compare with him, thus
he is incomparable. For in this way he surpasses the whole world
in the special quality of virtue, and also in the special qualities of
concentration, understanding, deliverance, and knowledge and
vision of deliverance.

He guides (sareti) men to be tamed (purisa-damme) thus he is
leader of men to be tamed (purisadammasarathi); he tames, he
disciplines, is what is meant. Herein, animal males (purisa) and
human males and non-human males that are not tamed but fit to be
tamed (dametum yuttd) are ‘men to be tamed (purisadamma)’.

Then the Blessed One moreover further tames those already
tamed, doing so by announcing the first jhana, etc., respectively to
those whose virtue is purified, etc., and also the way to the higher
path to Stream-enterers, and so on.

Or alternatively the words incomparable leader of men to be
tamed can be taken together as one clause. For the Blessed One so
guides men to be tamed that in a single session they may go in the
eight directions (by the eight liberations) without hesitation. Thus
he is called the incomparable leader of men to be tamed. And the
following Sutta passage should be given in full here: ‘Guided by the
elephant-tamer, Bhikkhus, the elephant to be tamed goes in one
direction ...” M.iii,222).

[Teacher of Gods and men]

He teaches (anusasati) by means of the here and now, of the life
to come, and of the ultimate goal, according as befits the case, thus
he is the Teacher (satthar).

Of Gods and men: devamanussanam=devanan ca manussanan
ca (resolution of compound). This is said in order to denote those



I1.

Six Recollections

who are the best and also to denote those persons capable of
progress. For the Blessed One as a teacher bestowed his teaching
upon animals as well.

While the Blessed one was teaching the Dhamma to the inhab-
itants of the City of Campa on the banks of the Gaggara Lake, it
seems, a frog (mandiika) apprehended a sign in the Blessed One’s
voice. A cowherd who was standing leaning on a stick put his stick
on the frog’s head and crushed it. He died and was straight away
reborn in a gilded divine palace, which was twelve leagues broad,
in the realm of the Thirty-three deities (Tavatimsa). He found
himself there, as if waking up from sleep, amidst a host of celestial
nymphs, and he exclaimed ‘Now I have actually been reborn here.
What deed did I do?” When he sought for the reason, he found it
was none other than his apprehension of the sign in the Blessed
One’s voice. He went from his divine palace at once to the Blessed
One and paid homage at his feet. Though the Blessed One knew
about it, he asked him:

‘Who is it who now pays homage at my feet,
‘Shining with glory of success

‘[lluminating all around

‘With beauty so outstanding?’

‘In my last life I was a frog,

‘The waters of a pond my home;

‘A cowherd’s crook ended my life;

‘While listening to your Dhamma.’ (Vv.49)

The Blessed One taught him the Dhamma. Eighty-four thousand
creatures gained penetration to the Dhamma. As soon as the former
frog became established in the fruition of Stream Entry he smiled
and then vanished.

[Enlightened]

He is enlightened (buddha) with the knowledge that belongs to
the fruit of liberation, since everything that can be known has been
discovered (buddha) and made known by him.

Or alternatively, he discovered (bujjhi) the four truths by himself
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and awakened (bodhesi) others to them, thus and for other such rea-
sons he is enlightened (buddha).

[Blessed]

Blessed (bhagavant) is a term signifying the respect and vener-
ation accorded to him as the highest of all beings and distinguished
by his special qualities."

Now in order to further explain the special qualities signified
by this name, the Ancients cite the following stanza:

Bhagi bhaji bhagi vibhattava iti
Akasi bhaggan ti gari ti bhagyava .
Bahiihi fiayehi subhda vitattano
Bhavantago so bhagava ti vuccati.

“The reverend one (garu) has blessings (bhagi), is a
frequenter (bhaji), a partaker (bhagi),

And a possessor of what has been analyzed (vibhattava),
He has caused abolishing (bhagga), he is fortunate (bhdagyava
He has fully developed himself (subhavitattano) in many

ways;

He has gone to the end of becoming (bhavantago), thus
he is called “Blessed (bhagava) ™’

The meaning of these words should be understood according to
the method of explanation given in the Niddesa! (Ndl. 142).

But there is this other way:

Bhagyava bhaggava yutto bhagehi ca vibhattava.
Bhattava vanta-gamano bhavesu: bhagava tato.

He is fortunate (bhdagyava), possessed of abolishment
(bhaggava), associated with blessings (yutto bhagehi),
and a possessor of what has been analysed (vibhattava),

‘He has frequented (bhattava), and he has rejected going in
the kinds of becoming (V Anta-G Amano BH Avesu), thus
he is the Blessed one (Bhagava).
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He has abolished (bhagga) greed and hate,
Delusion too, he is canker-free

Abolished every evil state,

“Blessed” his name may rightly be.

He is also called ‘blessed (bhagava) 'since he is ‘associated with
blessings (bhagehi yuttattd)’such as those of the following kind, in
the sense that he ‘has those blessings (bhaga assa santi)’. Now in
the world, the word ‘blessing’is used for six things, namely, lord-
ship, dhamma, fame, glory, wish, and endeavour. He has supreme
lordship over his own mind either of the kind reckoned as mundane
and consisting in ‘minuteness, lightness’, etc., or that complete in
all aspects, and likewise the supramundane Dhamma. And he has
the exceedingly pure fame, spread through the three worlds,
acquired through the special quality of veracity. And he has glory
of all limbs, perfect in every aspect, which is capable of comforting
the eyes of people eager to see his material body. And he has his
wish; in other words, the production of what is wanted, since what-
ever is wanted and needed by him as beneficial to himself or others
is then and there produced for him. And he has the endeavour; in
other words, the right effort, which is the reason why the whole
world venerates him.

As long as the one meditating recollects the special qualities of
the Buddha in this way, thinking, ‘Because of this and this reason
the Blessed One is accomplished. For this and this reason he is
blessed’, then on that occasion his mind is not obsessed by greed,
or obsessed by hate, or obsessed by delusion; his mind has rectitude
on that occasion, being inspired by the Perfect One." (A.viii,285)

So when he has thus suppressed the hindrances by preventing
obsession by greed, etc., and his mind faces the meditation subject
with rectitude, then his applied thought and sustained thought occur
with a tendency towards the Enlightened One’s special qualities. As
he continues to exercise applied thought and sustained thought upon
the Enlightened One’s special qualities, happiness arises in him.
With his mind happy, with happiness as proximate cause, his bodily
and mental disturbances are tranquillized by tranquillity. When the
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disturbance has been tranquillized, bodily and mental bliss arise in
him. When he is blissful, his mind, with the Enlightened One’s
special qualities for its object, becomes concentrated, and so the
jhana factors eventually arise in a single moment. But owing to the
profundity of the Enlightened One’s special qualities, or else owing
to his being occupied in recollecting special qualities of many sorts,
the jhana is only access and does not reach absorption. And that
access jhana itself is known as ‘recollection of the Buddha’ too,
because it arises with the recollection of the Enlightened One’s
special qualities as the means.

When a Bhikkhu is devoted to this recollection of the Buddha,
he is respectful and deferential towards the Master. He attains full-
ness of faith, mindfulness, understanding and merit. He has much
happiness and gladness. He conquers fear and dread. He is able to
endure pain. He comes to feel as if he were living in the Master’s
presence. And when the recollection of the Buddha’s special quali-
ties dwells in his body, it becomes as worthy of veneration as a
shrine room. His mind tends towards the plane of the Buddhas.
When he encounters an opportunity for transgression, he has aware-
ness of conscience and shame as vivid as though he were face to
face with the Master. And if he penetrates no higher, he is at least
headed for a happy destiny.

[(2) RECOLLECTION OF THE DHAMMA]

One who wants to develop the Recollection of the Dhamma
(Law) should go into solitary retreat and recollect the special qual-
ities of both the Dhamma (Law) of the scriptures and the nine-fold
supramundane Dhamma (state) as follows:

‘The Dhamma is well proclaimed by the Blessed One, visible
here and now, not delayed (timeless), inviting of inspection, onward-
leading, and can be directly experienced by ‘the wise’ (M.1,37;A.
iii, 285).

Well proclaimed: in this clause the Dhamma of the scriptures is
included as well as the supramundane Dhamma; in the rest of the
clauses only the supramundane Dhamma is included.

Herein, the Dhamma of the scriptures is well proclaimed
because it is good in the beginning, the middle, and the end and
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because it announces the life of purity that is utterly perfect and pure
with meaning and with detail (see M.1,179).

The supramundane Dhamma is well proclaimed since both the
way it accords with nibbana and the nibbana that accords with the
way have been proclaimed, according as it is said: ‘The way leading
to nibbana has been properly declared to the disciples by the Blessed
One, and nibbana and the way meet. Just as the water of the Ganges
meets and joins with the water of the Yamuna, so too the way lead-
ing to nibbana has been properly declared to the disciples by the
Blessed One, and nibbana and the way meet’ (D.i1,223).

And here the Noble Path, which is the middle way since it does
not approach either extreme, is well proclaimed in being proclaimed
to be the middle way.

The fruits of asceticism, where defilements are tranquillized,
are well proclaimed too in being proclaimed to have tranquillized
defilement.

Nibbana, whose individual essence is eternal, deathless, the
refuge, the shelter, etc., is well proclaimed too in being proclaimed
to have an individual essence that is eternal, and so on.

So the supramundane Dhamma is also ‘well proclaimed’.

Visible here and now: firstly the noble path is ‘visible here and
now’ since it can be seen by a noble person himself when he has
done away with greed, etc., in his own continuity.

Not delayed: it has no delay (lit. takes no time — kala) in the
matter of giving its own fruit, thus it is ‘without delay (akala)’.
‘Without delay’ has the same meaning as not delayed (akalika) .
What is meant is that instead of giving its fruit after creating a delay
(using up time), say, five days, seven days, it gives its fruit immedi-
ately next to its own occurrence (see Sn.226).

Inviting of inspection: it is worthy of an invitation to inspect
(ehipassa-vidhi) given thus ‘come and see this Dhamma’ (ehi passa
imam dhammam)’, thus it is ‘inviting of inspection (ehipassika)’.
But why is it worthy of this invitation? This is because it is found
and because of its purity. This nine-fold supramundane Dhamma is
actually found as such in its individual essence, and it is as pure as
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the full moon’s disk in a cloudless sky, as a gem of pure water on
bleached cloth. Consequently, it is worthy of the invitation to inspect
since it is found and pure, thus it is ‘inviting of inspection’.

The word ‘opanayika (onward-leading)’ is equivalent to the
gerund upanetabba (ought to — can — be induced).

Alternatively, what induces (upaneti) the noble person onwards
to nibbana is the noble path, which is thus inducing (upaneyya).
Again, what can and ought to be induced (upanetabba) and ought
to be encouraged to be realised is the Dhamma consisting in fruition
and nibbana, which is thus inducing (upaneyya), too. The word
upaneyya is the same as the word opanayika.”

Can be directly experienced by the wise: it can be experienced
by all the kinds of wise men beginning with the ‘acutely wise’ (see
A.i1,135) each in himself thus; ‘The path has been developed,
fruition attained, and cessation realized, by me’.

Now in addition, this Dhamma is well proclaimed. Why? This
is because it is visible here and now. It is visible here and now
because it is not delayed. It is not delayed because it invites inspec-
tion. And what invites inspection is onward leading.

When a Bhikkhu is devoted to this recollection of the Dhamma,
he is respectful and deferential towards the Master. He entertains
great reverence for the Dhamma and attains fullness of faith, and so
on. He has much happiness and gladness. He conquers fear and
dread. He is able to endure pain. He comes to feel as if he were
living in the Law’s presence. And when the recollection of the
Dhamma’s special qualities dwells in his body, it becomes as worthy
of veneration as a shrine room. His mind tends towards the realiza-
tion of the peerless Dhamma. When he encounters an opportunity
for transgression, he has vivid awareness of conscience and shame
on recollecting the fact that the Dhamma is well regulated. And if
he penetrates no higher, he is at least headed for a happy destiny.

[(3) RECOLLECTION OF THE SANGHA]

One who wants to develop the recollection of the Community
should go into solitary retreat and recollect the special qualities of
the Community of Noble Ones as follows:
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‘The community of the Blessed One’s disciples has entered on
the good way, the community of the Blessed One’s disciples has
entered on the straight way, the community of the Blessed One’s
disciples has entered on the true way, the community of the Blessed
One’s disciples has entered on the proper way, that is to say, the Four
Pairs of Men, the Eight Persons; this community of the Blessed
One’s disciples is fit for gifts, fit for hospitality, fit for offerings, fit
for reverential salutation, as an incomparable field of merit for the
world’ (A.iii,286).

Herein, entered on the good way (supatipanna) means
thoroughly entered on the way (sutthu patipanna). What is meant
is that it has entered on a way (patipanna) that is the right way
(samma -patipadda), the way that is irreversible, the way that is in
conformity with truth, the way that has no opposition, the way that
is regulated by the Dhamma. They hear (sunanti) attentively the
Blessed One’s instruction, thus they are his disciples, (savaka — lit.
hearers). The community of the disciples is the community of those
disciples. The meaning is that the total of disciples forms a commu-
nity because it possesses in common both virtue and right view. That
right way, being straight, is neither bent, nor crooked, nor warped,
is called noble and #7ue and is known as proper owing to its becom-
ingness, therefore the noble community that has entered on that is
also said to have entered on the straight way, entered on the true
way, and entered on the proper way.

Those who stand on the path can be understood to have entered
on the good way since they possess the right way. And those who
stand in fruition can be understood to have entered on the good way
with respect to the way that is now past since by means of the right
way they have realized what should be realized.

Furthermore, the Community has entered on the good way
because it has entered on the way according as instructed in the well
proclaimed Law and Discipline (dhamma-vinaya), and because it
has entered on the immaculate way. It has entered on the straight
way because it has entered on the way avoiding the two extremes
and taking the middle course, and because it has entered on the way
of the abandonment of the faults of bodily and verbal crookedness,
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tortuousness and the state of being warped. It has entered on the
true way because nibbana is what is called ‘true’ and it has entered
on the way with that as the aim. It has entered on the proper way
because it has entered on the way of those who are worthy of proper
acts of veneration.

Concerning fit for gifts, etc.: what should be brought (anetva)
and given (hunitabba) is a gift (@huna — lit. sacrifice); the meaning
is, what is to be brought even from far away and donated to the
virtuous.

It is a term for the four requisites. The Community is fit to
receive that gift (sacrifice) because it makes it bear great fruit, thus
it is “fit for gifts (@Ghuneyya)’.

Or alternatively, all kinds of property, even when the bringer
comes (agantva) from far away, can be given (hunitabba) here, thus
the Community ‘can be given to (@havaniya)’;

Fit for hospitality (pahuneyya): ‘hospitality (pahuna), is what
a donation to visitors is called, prepared with all honours for the
sake of dear and beloved relatives and friends who have come from
all quarters. But even more than to such objects of hospitality, it is
fitting that it should be given also to the Community.

‘Offering (dakkhina)’is what a gift is called that is to be given
out of faith in the world to come. The Community is worthy of that
offering, or it is helpful to that offering because it purifies it by
making it of great fruit, thus it is fit for offerings (dakkhineyya).

The Community is worthy of being greeted by the whole world
by the reverential salutation (asijali-kamma) consisting in placing
both hands, palms together, above the head, thus it is fif for rever-
ential salutation (anjalikaraniya).

As an incomparable field of merit for the world: as a place
without equal in the world for growing merit; just as the place for
growing the king’s or a minister’s rice or corn is the king’s rice-field
or the king’s corn-field, so the Community is the place for growing
the whole world’s merit. For the world’s various kinds of merit lead-
ing to welfare and happiness grow with the Community as their
support. Therefore the Community is ‘an incomparable field of merit
for the world.’
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When a Bhikkhu is devoted to this recollection of the Commu-
nity, he is respectful and deferential towards the Community. He
attains fullness of faith, and so on. He has much happiness and bliss.
He conquers fear and dread. He is able to endure pain. He comes to
feel as if he were living in the community’s presence. And when the
recollection of the Sangha’s special qualities dwells in his body, it
becomes as worthy of veneration as an Uposatha house where the
community has met. His mind tends towards the attainment of the
community’s special qualities. When he encounters an opportunity
for transgression, he has awareness of conscience and shame as
vividly as if he were face to face with the community. And if he
penetrates no higher, he is at least headed for a happy destiny.

[(4) RECOLLECTION OF VIRTUE]

One who wants to develop the recollection of virtue should go
into solitary retreat and recollect his own different kinds of personal
virtues in their special qualities of not being torn, etc., as follows:

Indeed my various kinds of virtue are being neither ‘torn, nor
rent, nor blotched, nor mottled. They are liberating, praised by the
wise, not adhered to, and conducive to concentration’ (A.iii,286).
And a layman should recollect them in the form of laymen’s virtue
while one gone forth into homelessness should recollect them in the
form of the virtue of those gone forth.™

And when a Bhikkhu is devoted to this recollection of virtue,
he has respect for the training. He lives in communion with his
fellows in the life of purity. He is sedulous in welcoming. He is
devoid of the fear of self-reproach and so on. He sees fear in the
slightest fault. He attains fullness of faith, and so on. He has much
happiness and gladness. And if he penetrates no higher, he is at least
headed for a happy destiny.

[(5) RECOLLECTION OF GENEROSITY]

One who wants to develop the recollection of generosity should
be naturally devoted to generosity and the constant practice of giving
and sharing. Or alternatively, if he is one who is starting the devel-
opment of it, he should make the resolution ‘From now on, when
there is anyone present to receive, I shall not eat even a single
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mouthful without having given a gift’. And that very day he should
give a gift by sharing according to his means and his ability with
those who have distinguished qualities. When he has apprehended
the sign in that, he should go into solitary retreat and recollect his
own generosity in its special qualities of being free from the stain
of avarice, etc., as follows.

‘It is gain for me, it is great gain for me, that in a generation
obsessed by the stain of avarice I abide with my heart, free from
stain by avarice, and am freely generous and open-handed, that I
delight in relinquishing, expect to be asked, and rejoice in giving
and sharing’"* (A.iii,287).

And when a Bhikkhu is devoted to this recollection of gener-
osity, he becomes ever more intent on generosity, his preference is
for non-greed, he acts in conformity with loving-kindness, he is fear-
less. He has much happiness and gladness. And if he penetrates no
higher, he is at least headed for a happy destiny.

[(6) RECOLLECTION OF DEITIES]

One who wants to develop the recollection of deities should
possess the special qualities of faith, etc., evoked by means of the
noble path, and he should go into solitary retreat and recollect his
own special qualities of faith, etc., with deities standing as witnesses,
as follows:

‘There are Deities of the Realm of the Four Kings (deva
catumaharajika), there are Deities of the Realm of the Thirty three
(deva tavatimsa), there are the Deities who are Gone to Divine Bliss
(vama) ... are Contented (fusitd), ... Delight in Creating (nimma-
narati), ... Wield Power Over Others’ Creations (paranimmitavasa-
vatti), there are Deities of Brahma’s Retinue (brahmakayika), there
are Deities higher than that. And those Deities were possessed of
faith such that on dying here they were reborn there, and such faith
is present in me too. And those Deities were possessed of virtue ...
of learning ... of generosity ... of understanding such that when they
died here they were reborn there, and such understanding is present
in me too’ (A.ii1,287).

And when a Bhikkhu is devoted to this recollection of deities,
he becomes dearly beloved by deities. He obtains even greater
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fullness of faith. He has much happiness and gladness. And if he
penetrates no higher, he is at least headed for a happy destiny.

[GENERAL]

These six recollections succeed only in noble disciples. For the
special qualities of the Enlightened One, the Law, and the Commu-
nity, are evident to them; and they possess the virtue with the special
qualities of not being torn, etc., the generosity that is free from stain
by avarice, and the special qualities of faith, etc., similar to those of
deities.

In the Mahanama Sutta (A.iii,285f.), the Blessed One
expounded them in detail in order to show to a Stream-enterer an
abiding to depend upon when he asked for one.

Still, though this is so, they can be brought to mind by an
ordinary man too (if he possesses the special qualities of purified
virtue, etc.). For when he is recollecting the special qualities of the
Buddha, etc., even only according to hearsay, his consciousness
settles down, in virtue of which the hindrances are suppressed. In
his supreme gladness he initiates insight, and he even attains to
Arahantship, like the Elder Phussadeva who dwelt at Katakand-
hakara.

That venerable one, it seems, saw a figure of the Enlightened
One created by Mara. He thought ‘How good this appears despite
its having greed, hate and delusion! What can the Blessed One’s
goodness have been like? For he was quite without greed, hate and
delusion!” he acquired happiness with the Blessed One as object,
and by augmenting his insight he reached Arahantship.

The seventh chapter called
‘The Description of Six Recollections’
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CHAPTER VIII

DESCRIPTION OF CONCENTRATION
OTHER RECOLLECTIONS AS MEDITATION SUBJECTS

(Anussati-kammatthana-niddesa)

[(7) MINDFULNESS OF DEATH]
[Definitions]

Herein, death (marana) is the interruption of the life faculty
included within [the limits of] a single becoming (existence). But
death as termination (cutting off), in other words, the Arahant’s
termination of the suffering of the round, is not intended here, nor
is momentary death, in other words, the momentary dissolution of
formations, nor the ‘death’of conventional (metaphorical) usage in
such expressions as ‘dead tree’, ‘dead iron' and so on.

As intended here it is of two kinds, that is to say, timely death
and untimely death. Herein, timely death comes about with the
exhaustion of merit or with the exhaustion of a life span or with
both. Untimely death comes about through kamma that interrupts
[other, life-producing,] kamma.

Herein, death through exhaustion of merit is a term for the kind
of death that comes about only owing to the result of [former]
rebirth-producing kamma’s having finished ripening although
favourable conditions for prolonging the continuity of a life span
may be still present. Death through exhaustion of a life span is a
term for the kind of death that comes about owing to the exhaustion
of the normal life span of men of today, which measures only a
century owing to want of such excellence in destiny [as deities have]
or in time [as there is at the beginning of an aeon] or in nutriment
[as the Uttarakuriis and so on have?]|. Untimely death is a term for
the death of those whose continuity is interrupted by kamma capable
of causing them to fall (cavana) from their place at that very
moment, as in the case of Dusi-Mara (see M.1,337), Kalaburaja.
(see Ja.ii1,39), etc.?, or for the death of those whose [life’s] continuity
is interrupted by assaults with weapons etc., due to previous kamma.
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All these are included under the interruption of the life faculty of
the kinds already stated. So Mindfulness of Death is the remem-
bering of death, in other words, of the interruption of the life
faculty.

[Development]

One who wants to develop this should go into solitary retreat
and exercise attention wisely in this way: ‘Death will take place; the
life faculty will be interrupted’, or ‘Death, death’.

If he exercises his attention unwisely in recollecting the [possi-
ble] death of an agreeable person, sorrow arises, as in a mother on
recollecting the death of her beloved child she bore; and gladness
arises in recollecting the death of a disagreeable person, as in enemies
on recollecting the death of their enemies; and no sense of urgency
arises on recollecting the death of neutral people, as happens in a
corpse-burner on seeing a dead body; and anxiety arises on recol-
lecting one’s own death, as happens in a timid person on seeing a
murderer with a poised dagger.

In all that there is neither mindfulness nor sense of urgency nor
knowledge. So he should look here and there at beings that have
been killed or have died, and advert to the death of beings already
dead but formerly seen enjoying good things, doing so with mind-
fulness, with a sense of urgently and with knowledge, after which
he can exercise his attention in the way beginning ‘Death will take
place’. By so doing he exercises it wisely. He exercises it as a [right]
means, is the meaning.*

When some exercise it merely in this way, their hindrances get
suppressed, their mindfulness becomes established with death as its
object, and the meditation subject reaches access.

[Eight Ways of Recollecting Death]

But one who finds that it does not get so far should do his
recollecting of death in eight ways, that is to say: (1) as having the
appearance of a murderer, (2) success and failure’, (3) by compari-
son, (4) as to sharing the body with many, (5) as to the frailty of life,
(6) as signless, (7) as to the limitedness of the extent, (8) as to the
shortness of the moment.
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1. Herein, as having the appearance of a murderer: he should
do his recollecting thus, ‘Just as a murderer appears with a sword,
thinking “I shall cut this man’s head off”, and applies it to his neck,
so death appears’. Why? Because it comes with birth and it takes
away life.

As budding toadstools always come up lifting dust on their tops,
so beings are born along with ageing and death. For accordingly
their rebirth-linking consciousness reaches ageing immediately next
to its arising and then breaks up together with its associated aggre-
gates, like a stone that falls from the summit of a rock. So to begin
with, momentary death comes along with birth. But death is inevitable
for what is born; consequently the kind of death intended here also
comes along with birth.

Therefore, just as the risen sun moves on towards its setting and
never returns back even for a little while from wherever it has got
to, or just as a mountain torrent sweeps by with a rapid current, ever
flowing and rushing on and never turning back even for a little
while, so too this living being travels on towards death from the time
when he is born, and he never turns back even for a little while.

5. 2. As the ruin of success: here success shines as long as failure
does not overcome it. And the success does not exist that might
endure out of reach of failure. Accordingly,

‘He gave with joy a hundred millions
‘After conquering all the earth,

“Till in the end his realm came down,
‘To less than half a gall-nut’s worth

“Yet when his merit was used up,
‘His body breathing its last breath,
‘The Sorrowless Asoka too®

‘Felt sorrow face to face with death’.

Furthermore, all health ends in sickness, all youth ends in age-
ing, all life ends in death; all worldly existence is procured by birth,
haunted by ageing, surprised by sickness, and struck down by death.

This is how death should be recollected as the ‘ruin of success’
by defining it as death’s final ruining of life’s success.
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3. By comparison: by comparing oneself to others. Here-in,
death should be recollected by comparison in seven ways, that is to
say: with those of great fame, with those of great merit, with those
of great strength, with those of great supernormal power, with those
of great understanding, with Pacceka Buddhas, with fully enlight-
ened Buddhas.

When he does his recollection in this way by comparing himself
with others possessed of such great fame, etc., in the light of the
universality of death, thinking ‘Death will come to me even as it did
to those distinguished beings’, then his meditation subject reaches
access.’

This is how death should be recollected by comparison.

4. As to the sharing of the body with many: this body is shared
by many. Firstly, it is shared by the eighty families of worms. There
too, creatures live in dependence on the outer skin, feeding on the
outer skin; creatures live in dependence on the inner skin, feeding
on the inner skin; creatures live in dependence on the flesh, feeding
on the flesh; creatures live in dependence on the sinews, feeding on
the sinews; creatures live in dependence on the bones, feeding on
the bones; and creatures live in dependence on the marrow, feeding
on the marrow. And there they are born, grow old and die, evacuate,
and make water; and the body is their maternity home, their hospital,
their charnel ground, their privy and their urinal. The body can also
be brought to death with the upsetting of these worms. And just as
it is shared with the eighty families of worms, so too it is shared by
the several hundred internal diseases, as well as by such external
causes of death as snakes, scorpions, and what not.

That is how death should be recollected as to sharing the body
with many.

5. As to the frailty of life: this life is impotent and frail. For the
life of beings is bound up with breathing, it is bound up with the
postures, it is bound up with cold and heat, it is bound up with the
primary elements, and it is bound up with nutriment.

Life occurs only when the in-breaths and out-breaths occur
evenly. But when the wind in the nostrils that has gone outside does
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not go in again, or when that which has gone inside does not come
out again, then a man is reckoned to be dead.

And it occurs only when the four postures are found occurring
evenly. But with the prevailing of any one of them the life process
is interrupted. And it occurs only when cold and heat are found
occurring evenly. But it fails when a man is overcome by excessive
cold or heat.

And it occurs only when the four primary elements are found
occurring evenly. But with the disturbance of the earth element even
a strong man’s life can be terminated if his body becomes rigid, or
with the disturbance of one of the elements beginning with water if
his body becomes flaccid and putrifies with a flux of the bowels,
etc., or if he is consumed by a bad fever, or if he suffers a severing
of his limb-joint ligatures.

And life occurs only in one who gets physical nutriment at the
proper time; but if he gets none, he uses his life up.

This is how death should be recollected as to the frailty of life.

6. As signless: as indefinable. The meaning is that it is unpre-
dictable. For in the case of all beings,

The span, the sickness, and the time, and where
The body will be laid, the destiny:

The living world can never know* these things;
There is no sign foretells when they will be.

Herein, firstly the span has no sign because there is no definition
such as: just so much must be lived, no more than that. For beings
[die in the various stages of the embryo, namely], at the time of the
kalala, of the abbuda, of the pesi, of the ghana,® at one month gone,
two months gone, three months gone, four months gone, five months
gone ... ten months gone, and on the occasion of coming out of the
womb. And after that they die this side or the other of the century.

And the sickness has no sign because there is no definition such
as: Beings die only of this sickness, not of any other. For beings die
of eye disease or of any one among those beginning with ear disease
(see A.v,110).

And the time has no sign because there is no definition such as:
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One has to die only at this time, not at any other. For beings die in
the morning and at any of the other times such as noon.

And where the body will be laid down has no sign because there
is no definition such as: When people die, they must drop their
bodies only here, not anywhere else. For the person of those born
inside a village is dropped outside the village, and that of those born
outside the village is dropped inside it. Likewise that of those born
on water is dropped on land, and that of those born on land on water.
And this can be multiplied in many ways.

And the destiny has no sign because there is no definition such
as: One who dies there must be reborn here. For there are some who
die in a divine world and are reborn in the human world, and there
are some who die in the human world and are reborn in a divine
world, and so on. And in this way the world goes round and round
the five kinds of destinies like an ox harnessed to a machine.

This is how death should be recollected as signless.

7. As to the limitedness of the extent: the extent of human life
is short now. One who lives long lives a hundred years, a little
more'. Hence the Blessed One said: ‘Bhikkhus, this human life
span is short. There is a new life to be gone to, there are profitable
[deeds] to be done, there is the life of purity to be led. There is no
not dying for the born. He who lives long lives a hundred years,
more or less ...

‘The life of human kind is short;
A wise man holds it in contempt;
And acts as one whose head is burning;
Death will never fail to come’ (S.1,108).

This is how death should be recollected as to the limitedness of
the extent.

8. 4s to the shortness of the moment: in the ultimate sense the
life-moment of living beings is extremely short, being only as much
as the occurrence of a single conscious moment. Just as a chariot
wheel, when it is rolling, rolls, [that is, touches the ground,] only on
one point of [the circumference of] its tyre, and, when it is at rest,
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rests only on one point, so too, the life of living beings lasts only
for a single conscious moment. When that consciousness has ceased,
the being is said to have ceased.

So while he does his recollecting by means of one or other
of these eight ways, his consciousness acquires [the support of]
repetition owing to the reiterated attention, mindfulness settles down
with death as its object, the hindrances are suppressed, and the jhana
factors make their appearance. But since the object is states with
individual essences,' and since it awakes a sense of urgency, the
jhana does not reach absorption and is only access.

A bhikkhu devoted to mindfulness of death is constantly
diligent. He acquires perception of disenchantment with all kinds of
becoming (existence). He conquers attachment to life. He condemns
evil. He avoids much storing. He has no stain of avarice about
requisites. Perception of impermanence grows in him, following
upon which there appear the perceptions of pain and not-self. But
while beings who have not developed [mindfulness of] death fall
victims to fear, horror and confusion at the time of death as though
suddenly seized by wild beasts, spirits, snakes, robbers, or murder-
ers, he dies undeluded and fearless without falling into any such
state. And if he does not attain the deathless here and now, he is at
least headed for a happy destiny on the break up of the body.

This is the section dealing with the recollection of death in the
detailed explanation.

[(8) MINDFULNESS OCCUPIED WITH THE BODY]

Now comes the description of the development of Mindfulness
Occupied with the Body as a meditation subject, which is never
promulgated except after an Enlightened One’s arising, and is out-
side the province of any sectarians.

It has been commended by the Blessed One in various ways in
different suttas thus, ‘Bhikkhus, when one thing is developed and
repeatedly practised, it leads to a supreme sense of urgency, to
supreme benefit, to supreme surcease of bondage to supreme mind-
fulness and full-awareness, to acquisition of knowledge and vision,
to a happy life here and now, to realization of the fruit of clear vision
and deliverance. What is that one thing? It is mindfulness occupied
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with the body’ (A.1,43) and thus, ‘Bhikkhus, they savour the death-
less who savour mindfulness occupied with the body; they do not
savour the deathless who do not savour mindfulness occupied with
the body."> They have savoured the deathless who have savoured
mindfulness occupied with the body; they have not savoured ... They
have neglected ... they have not neglected ... They have missed ...
they have found the deathless who have found mindfulness occupied
with the body’ (A.1.45).

And it has been described in fourteen sections in the passage
beginning ‘And how developed, bhikkhu, how repeatedly practised
is mindfulness occupied with the body of great fruit, of great bene-
fit? Here, bhikkhus, a bhikkhu, gone to the forest ...’ (M.iii,89), that
is to say, the sections on breathing, on postures, on the four kinds of
full-awareness, on attention directed to repulsiveness, on attention
directed to elements, and on the nine charnel-ground contempla-
tions.

Herein, the three, that is to say, the sections on postures, on the
four kinds of full-awareness (see MA,i,253f.), and on attention
directed to elements, as they are stated [in that sutta] deal with
insight. Then the nine sections on the charnel-ground contem-
plations, as stated there, deal with that particular phase of insight
knowledge called Contemplation of Danger.

And any development of concentration in the bloated, etc. that
might be implied there has already been explained in the Description
of Foulness (Ch.VI). So there are only the two: that is; the sections
on breathing and on directing attention to repulsiveness that, as
stated there deal with concentration. Of these two, the section on
breathing is a separate meditation subject, namely Mindfulness of
Breathing.

[Text]

What is intended here as Mindfulness Occupied with the Body
is the thirty-two aspects. This meditation subject is taught as the
direction of attention to repulsiveness thus: Again, bhikkhus, a
bhikkhu reviews this body, up from the soles of the feet and down
from the top of the hair and contained in the skin as full of many
kinds of filth thus: In this body there are head hairs, body hairs, nails,
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teeth, skin, flesh, sinews, bones, bone-marrow, kidney, heart, liver,
diaphragm, spleen, lungs, bowels, entrails, gorge, dung, bile, phlegm,
pus, blood, sweat, fat, tears, grease, spittle, snot, oil of the joints, and
urine’ (M.ii1,90), the brain being included in the bone marrow
in this version [with a total of only thirty one aspects].

Here is the description of the development introduced by a
commentary on the text."

No one who searches throughout the whole of this fathom long
carcase, starting upwards from the soles of the feet, starting down-
wards from the top of the head, and starting from the skin all round,
ever finds even the minutest atom at all beautiful in it, such as a
pearl, or a gem, or beryl, or aloes, or saffron, or camphor, or talcum
powder; on the contrary he finds nothing but the various very
malodorous, offensive, drab-looking sort of filth consisting of the
head hairs, body hairs, and the rest. Hence it is said: ‘In this body
there are head hairs, body hairs ... urine’.

[Development]

Now a clansman who, as a beginner, wants to develop this
meditation subject should go to a good friend of the kind already
described (Ch.II1,§17-19) and learn it.And the teacher who ex-
pounds it to him should tell him the sevenfold skill in learning and
the tenfold skill in giving attention.

[The Sevenfold Skill in Learning]

Herein, the sevenfold skill in learning should be told thus: (1)
as verbal recitation, (2) as mental recitation, (3) as to colour, (4) as
to shape, (5) as to direction, (6) as to location, (7) as to delimitation.

1. This meditation subject consists in giving attention to repul-
siveness. Even if one is master of the Tipitaka, the verbal recitation
should still be done at the time of first giving it attention. For the
meditation subject only becomes evident to some through recitation,
as it did to the two elders who learned the meditation subject from
the Elder Maha Deva of the Hill Country (Malaya). On being asked
for the meditation subject, it seems, the Elder gave the text of the
thirty-two aspects, saying ‘Do only this recitation for four months’.
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Although they were familiar respectively with two and three Pitakas,
it was only at the end of four months recitation of the meditation
subject that they became Stream Enterers, with right apprehension
[of the text]. So the teacher who expounds the meditation subject
should tell the pupil to do the recitation verbally first.

Now when he does the recitation, he should divide it up into the
‘skin pentad’, etc., and do it forwards and backwards. After saying
‘Head hairs, body hairs, nails, teeth, skin’, he should repeat it back-
wards ‘Skin, teeth, nails, body hairs, head hairs’.

Next to that, with the ‘kidney pentad’ after saying ‘Flesh,
sinews, bones, bone marrow, kidney’, he should repeat it backwards
‘Kidney, bone marrow, bones, sinews, flesh; skin, teeth, nails, body
hairs, head hairs’.

Next, with the ‘lungs pentad’, after saying ‘Heart, liver, diaph-
ragm, spleen, lights’, he should repeat it backwards ‘Lights, spleen,
diaphragm, liver, heart; kidney, bone marrow, bones, sinews, flesh;
skin, teeth, nails, body hairs, head hairs’.

Next, with the ‘brain pentad’, after saying ‘Bowels, entrails
gorge, dung, brain’, he should repeat it backwards ‘Brain, dung,
gorge, entrails, bowels; lights, spleen, diaphragm, liver, heart;
kidney, bone marrow, bones, sinews, flesh; skin, teeth, nails, body
hairs, head hairs’.

Next, with the ‘fat sestad’, after saying ‘Bile, phlegm, pus,
blood, sweat, fat’, he should repeat it backwards ‘Fat, sweat, blood,
pus, phlegm, bile; brain, dung, gorge, entrails, bowels; lights, spleen,
diaphragm, liver, heart; kidney, bone marrow, bones, sinews, flesh;
skin, teeth, nails, body hairs, head hairs’.

Next, with the “urine sestad’, after saying ‘Tears, grease, spittle,
snot, oil of the joints, urine’, he should repeat it backwards ‘Urine,
oil of the joints, snot, spittle, grease, tears; fat, sweat, blood, pus,
phlegm, bile; brain, dung, gorge, entrails, bowels; lights, spleen,
diaphragm, liver, heart; kidney, bone marrow, bones, sinews, flesh;
skin, teeth, nails, body hairs, head hairs’.

The recitation should be done verbally in this way a hundred
times, a thousand times, even a hundred thousand times. For it is
through verbal recitation that the meditation subject becomes famil-
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iar, and the mind being thus prevented from running here and there,
the parts become evident and seem like [the fingers of] a pair of
clasped hands, " like a row of fence posts.

2. The mental recitation should be done just as it is done
verbally. For the verbal recitation is a condition for the mental
recitation, and the mental recitation is a condition for the penetration
of the characteristic [of foulness'¢].

3. As to colour: the colour of the head hairs, etc., should be
defined.

4. As to shape: their shape should be defined too.

5. As to direction: in this body: upwards from the navel is the
upward direction, and downwards from it is the downward direction.
So the direction should be defined thus: This part is in this direction.

6. As to location: the location of this or that part should be
defined this: Thus part is established in this location.

7. As to delimitation: there are two kinds of delimitation, that
is, delimitation of the similar and delimitation of the dissimilar.
Herein, delimitation of the similar should be understood in this way:
This part is delimited above and below and around by this. Delimi-
tation of the dissimilar should be understood as non-intermixedness
in this way: Head hairs are not body hairs, and body hairs are not
head hairs.

When the teacher tells the skill in learning in seven ways thus,
he should do so knowing that in certain suttas this meditation subject
is expounded from the point of view of repulsiveness and in certain
suttas from the point of view of elements.

For in the Maha-Satipatthana Sutta (D. Sutta 22) it is expounded
only as repulsiveness. In the Maha-Hatthipadopama Sutta (M. Sutta
28), in the Maha-Rahulovada Sutta (M. Sutta 62), and the Dhatu-
vibhanga (M. Sutta 140, also Vbh. 82) it is expounded as elements.
In the Kayagatasati Sutta (M. Sutta 119), however, four jhanas are
expounded with reference to one to whom it has appeared as a
colour [kasina]. Herein, it is an insight meditation subject that is ex-
pounded as elements and a serenity meditation subject that is ex-
pounded as repulsiveness. Consequently it is only the serenity
meditation subject [that is relevant] here.
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[The Tenfold Skill in Giving Attention]

Having thus told the sevenfold skill in learning, he should tell
the tenfold skill in giving attention as follows: (1) as to following
the order, (2) not too quickly, (3) not too slowly (4) as to warding off
distraction, (5) as to surmounting the concept, (6) as to successive
leaving, (7) as to absorption, (8)-(10) as to the three suttantas.'”

Herein, as to following the order: from the time of beginning
the recitation attention should be given following the serial order
without skipping.

2. Also when he gives attention to it following the serial order,

he should do so not too quickly.

And as ‘not too quickly’, so also not too slowly.

4. As to warding off distraction: he must ward off [temptation]
to drop the meditation subject and to let his mind get distracted
among the variety of external objects.

S. As to surmounting the concept: this [name-] concept beginning
with ‘head hairs, body hairs’ must be surmounted and
consciousness established on [the aspect] ‘repulsive’.

6.  As to successive leaving: in giving his attention he should
eventually leave out any [parts] that do not appear to him.

7. As to absorption: as to absorption part by part. The intention
here is this: it should be understood that absorption is brought
about in each one of the parts.

8-10. As to the three Suttantas: the intention here is this: it should
be understood that the three Suttantas, namely, those on
Higher Consciousness,'® on Coolness, and on Skill in the
Enlightenment Factors, have as their purpose the linking of
energy with concentration.

So the meditator should make sure that he has apprehended this
sevenfold skill in learning well and has properly defined this tenfold
skill in giving attention, thus learning the meditation subject
properly with both kinds of skill.

W

[Starting the Practice]

If it is convenient for him to live in the same monastery as the
teacher, then he need not get it explained in detail thus [to begin
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with], but as he applies himself to the meditation subject after he
has made quite sure about it he can have each successive stage
explained as he reaches each distinction.

One who wants to live elsewhere, however, must get it ex-
plained to him in detail in the way already given, and he must turn
it over and over, getting all the difficulties solved. He should leave
an abode of an unsuitable kind as described in the Description of
the Earth Kasina, and go to live in a suitable one. Then he should
sever the minor impediments and set about the preliminary work for
giving attention to repulsiveness.

When he sets about it, he should first apprehend the [learning]
sign in head hairs. How? The colour should be defined first by
plucking out one or two head hairs and placing them on the palm of
the hand. He can also look at them in the hair-cutting place, or in a
bowl of water or rice gruel. If the ones he sees are black when he
sees them, they should be brought to mind as ‘black’; if white, as
‘white’; if mixed, they should be brought to mind in accordance with
those most prevalent. And as in the case of head hairs, so too the
sign should be apprehended visually with the whole of the ‘skin
pentad’.

[The 32 Aspects in Detail]

Having apprehended the sign thus and (@) defined all the other
parts of the body by colour, shape, direction, location, and delimi-
tation, he should then (b) define repulsiveness in five ways, that is,
by colour, shape, odour, habitat, and location. Here is the explana-
tion of all the parts given in successive order.

[HEAD HAIRS]

(a) Firstly head hairs are black in their normal colour; the colour
of fresh aritthaka seeds.” As to shape, they are the shape of long
round measuring rods.? As to direction: they lie in the upper direc-
tion. As to location, their location is the wet inner skin that envelops
the skull; it is bounded on both sides by the roots of the ears, in front
by the forehead, and behind by the nape of the neck.” As to delimi-
tation, they are bounded below by the surface of their own roots,
which are fixed by entering to the amount of the tip of a rice grain
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into the inner skin that envelops the head. They are bounded above
by space, and all round by each other. There are no two hairs
together. This is their delimitation by the similar. Head hairs are
not body hairs, and body hairs are not head hairs; being likewise
not intermixed with the remaining thirty-one parts the head hairs
are a separate part.

This is their delimitation by the dissimilar. Such is the defini-
tion of head hairs as to colour and so on.

(b) Their definition as to repulsiveness in the five ways, that
is, by colour, etc., is as follows. Head hairs are repulsive in colour
as well as in shape, odour, habitat, and location. For on seeing the
colour of a head hair in a bowl of inviting rice gruel or cooked rice
people are disgusted and say ‘This has got hairs in it. Take it away’.
So they are repulsive in colour. Also when people are eating at
night, they are likewise disgusted by the mere sensation of a hair-
shaped akka-bark or makaci-bark fibre.? So they are repulsive in
shape. And the odour of head hairs, unless dressed with a smearing
of oil, scented with flowers, etc., is most offensive. And it is still
worse when they are put in the fire. Even if head hairs are not
directly repulsive in colour and shape, still their odour is directly
repulsive.

Just as a baby’s excrement, as to its colour, is the colour of
turmeric and, as to its shape, is the shape of a piece of turmeric
root, and just as the bloated carcase of a black dog thrown on a
rubbish heap, as to its colour, is the colour of a ripe palmyra fruit
and, as to its shape, is the shape of a [mandoline-shaped] drum left
face down, and its fangs are like jasmine buds, and so even if both
these are not directly repulsive in colour and shape, still their odour
is directly repulsive, so too, even if head hairs are not directly
repulsive in colour and shape, still their odour is directly repulsive.
But just as pot herbs that grow on village sewage in a filthy place
are disgusting to civilized people and unusable, so also head hairs
are disgusting since they grow on the sewage of pus, blood, urine,
dung, bile, phlegm, and the like.

This is the repulsive aspect of the habitat. And these head hairs
grow on the heap of the [other] thirty-one parts as fungus do on a
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dung hill. And owing to the filthy place they grow in they are quite
as unappetizing as vegetables growing on a charnel ground, on a
midden etc., as lotuses or water lilies growing in drains and so on.
This is the repulsive aspect of their location.

And as in the case of head hairs, so also the repulsiveness of all
the parts should be defined () in the same five ways by colour,
shape, odour, habitat, and location. All, however, must be defined
individually (a) by colour, shape, direction, location, and delimita-
tion, as follows.

[BODY HAIRS]

Herein, firstly, as to natural colour, body hairs are not pure black
like head hairs but blackish brown. As to shape, they are the shape
of palm roots with the tips bent down. As to direction, they lie in
the two directions. As to location, except for the locations where the
head hairs are established, and for the palms of the hands and soles
of the feet, they grow in most of the rest of the inner skin that
envelops the body. As to delimitation, they are bounded below by
the surface of their own roots, which are fixed by entering to the
extent of a /ikha* into the inner skin that envelops the body, above
by space, and all round by each other. There are no two body hairs
together. This is the delimitation by the similar. But their delimita-
tion by the dissimilar is like that for the head hairs. [Note: These
two last sentences are repeated verbatim at the end of the description
of each part. They are not translated in the remaining thirty parts].

[NAILS]

Nails is the name for the twenty nail plates. They are all white
as to colour. As to shape, they are the shape of fish scales. As to
direction, the toe-nails are in the lower direction; the finger-nails
are in the upper direction. So they grow in the two directions. As
to location, they are fixed on the tips of the backs of the fingers
and toes. As to delimitation, they are bounded in the two directions
by the flesh of the ends of the fingers and foes, and inside by the
flesh of the backs of the fingers and toes, and externally and at the
end by space, and all round by each other. There are no two nails
together ...
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[TEETH]

There are thirty-two tooth bones in one whose teeth are
complete. They too are white in colour. As to shape, they are of
various shapes; for firstly in the lower row, the four middle teeth
are the shape of pumpkin seeds set in a row in a lump of clay; that
on each side of them has one root and one point and is the shape of
a jasmine bud; each one after that has two roots and two points and
is the shape of a waggon prop; then two each side with three roots
and three points, then two each side four-rooted and four-pointed.
Likewise in the upper row. As to direction, they lie in the upper
direction. As to location, they are fixed in the jaw bones. As to
delimitation, they are bounded by the surface of their own roots
which are fixed in the jaw bones; they are bounded above by space,
and all round by each other. There are no two teeth together.

[SKIN]

The inner skin envelops the whole body. Outside it is what is
called the outer cuticle, which is black, brown or yellow in colour,
and when that from the whole of the body is compressed together,
it amounts to only as much as a jujube-fruit kernel. But as to colour,
the skin itself is white; and its whiteness becomes evident when the
outer cuticle is destroyed by contact with the flame of a fire or the
impact of a blow and so on. As to shape, it is the shape of the body
in brief.

[FLESH]

There are nine hundred pieces of flesh. As to colour; it is all red,
like kimsuka (parrot) flowers. As to shape, the flesh of the calves is
the shape of cooked rice in a palm-leaf bag. The flesh of the thighs
is the shape of a rolling pin.>* The flesh of the buttock is the shape
of the end of an oven. The flesh of the back is the shape of a slab of
palm sugar. The flesh between each two ribs is the shape of clay
mortar squeezed thin in a flattened opening. The flesh of the breast
is the shape of a lump of clay made into a ball and flung down. The
flesh of the two upper arms is the shape of a large skinned rat and
twice the size. When he discerns it grossly in this way it becomes
evident to him subtly too.
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As to direction, it lies in both directions. As to location, it is
plastered over the three hundred and odd bones. As to delimitation,
it is bounded below by its surface, which is fixed on to the collection
of bones, and above by the skin, and all round each by each other
piece ...

[SINEWS]

There are nine hundred sinews. As to colour, all the sinews are
white. As to shape, they have various shapes. For five of the great
sinews that bind the body together start out from the upper part of
the neck and descend by the front, and five more by the back, and
then five by the right and five by the left. And of those that bind the
right hand, five descend by the front of the hand and five by the
back; likewise those that bind the left hand. And of those that bind
the right foot, five descend by the front and five by the back; like-
wise those that bind the left foot. So there are sixty great sinews
called ‘body supporters’ which descend [from the neck] and bind
the body together; and they are also called ‘tendons’. They are all
the shape of yam shoots. But there are others scattered over various
parts of the body, which are finer than the last-named. They are the
shape of strings and cords. There are others still finer, the shape
of creepers. Others still finer are the shape of large lute strings. Yet
others are the shape of coarse thread. The sinews in the backs of the
hands and feet are the shape of a bird’s claw. The sinews in the head
are the shape of children’s head nets. The sinews in the back are the
shape of a wet net spread out in the sun. The rest of the sinews,
following the various limbs, are the shape of a net jacket fitted
to the body, As to direction, they lie in the two directions. As to
location, they are to be found binding the bones of the whole body
together. As to delimitation, they are bounded below by their
surface, which is fixed on to the three hundred bones, and above by
the portions that are in contact with the flesh and the inner skin, and
all round by each other...

[BONES]
Excepting the 32 teeth bones, these consist of the remaining 64
hand bones, 64 foot bones, 64 soft bones dependent on the flesh, 2
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heel bones; then in each leg 2 ankle bones, 2 shin bones, 1 knee bone
and 1 thigh bone; then 2 hip bones, 18 spine bones, 24 rib bones, 14
breast bones, 1 heart bone (sternum), 2 collar bones, 2 shoulder
blade bones, 2 upper arm bones, 2 pairs of forearm bones, 7 neck
bones, 2 jaw bones, 1 nose bone, 2 eye bones, 2 ear bones, 1 frontal
bone, 1 occiput bone, 9 sinciput bones. So there are about? three
hundred bones. As to colour, they are all white. As to shape, they
are of various shapes.

As to directions, they lie in both directions. As to location, they
are to be found indiscriminately throughout the whole body. But in
particular here, the head bones rest on the neck bones, the neck
bones on the spine bones, the spine bones on the hip bones, the hip
bones on the thigh bones, the thigh bones on the knee bones, the
knee bones on the shin bones, the shin bones on the ankle bones,
the ankle bones on the bones of the back of the foot. As to delimi-
tation, they are bounded inside by the bone marrow, above by the
flesh, at the ends and at the roots by each other ...

[BONE MARROW]

This is the marrow inside the various bones. As to colour, it is
white. As to shape, that inside each large bone is the shape of a large
cane shoot moistened and inserted into a bamboo tube. That inside
each small bone is the shape of a slender cane shoot moistened and
inserted in a section of bamboo twig. As to direction, it lies in both
directions. As to location, it is set inside the bones. As to delimita-
tion, it is delimited by the inner surface of the bones ...

[KIDNEY]

This is two pieces of flesh with a single ligature. As to colour,
it is dull red, the colour of pali bhaddhaka (seed of the sea coral).
As to shape, it is the shape of a pair of child’s play balls; or it is the
shape of a pair of mango fruits attached to a single stalk. As to
direction, it lies in the upper direction. As to location, it is to be
found on either side of the heart flesh, being fastened by a stout
sinew that starts out with one root from the base of the neck and
divided into two after going a short way. As to delimitation, the
kidney is bounded by what appertains to kidney...
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[HEART]

This is the heart flesh. As to colour, it is the colour of the back
of a red-lotus petal. As to shape, it is the shape of a lotus bud with
the outer petals removed and turned upside down; it is smooth out-
side, and inside it is like the interior of a kosataki (loofah gourd). In
those who possess understanding it is a little expanded; in those
without understanding it is still only a bud. Inside it there is a hollow
the size of a punndga (Alexandrian) seed s bed where half a pasata
measure?of blood is kept, with which as their support the mind
element and mind-consciousness element occur. That in one of
greedy temperament is red; that in one of hating temperament is
black; that in one of deluded temperament is like water that meat
has been washed in; that in one of speculative temperament is like
lentil soup in colour, that in one of faithful temperament is the
colour of [vellow] kanikara flowers, that in one of understanding
temperament is limpid, clear, unturbid, bright, pure, like a washed
gem of pure water, and it seems to shine.

As to direction, it lies in the upper direction. As to location, it
is to be found in the middle between the two breasts, inside the body.
As to delimitation, it is bounded by what appertains to heart...

[LIVER]

This is a twin slab of flesh. As to colour; it is a brownish shade of
red, the colour of the not-too-red backs of white water-lily petals.
As to shape, with its single root and twin ends, it is the shape of a
kovilaran (sea coral) leaf. In sluggish people it is single and large;
in those possessed of understanding there are two or three small
ones. As to direction, it lies in the upper direction. As to location, it
is to be found on the right side, inside from the two breasts. As to
delimitation, it is bounded by what appertains to liver ...

DIAPHRAGM

This is the covering of the flesh, which is of two kinds, namely,
the concealed and the unconcealed. As to colour, both kinds are
white, the colour of dukitla (muslim) rags. As to shape, it is the shape
of its location. As to direction, the concealed diaphragm lies in the
upper direction, the other in both directions. As to location the con-
cealed diaphragm is to be found concealing the heart and kidney;
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the unconcealed is to be found covering the flesh under the inner
skin throughout the whole body. As to delimitation, it is bounded
below by the flesh, above by the inner skin, and all round by what
appertains to diaphragm ...

[SPLEEN]

This is the flesh of the belly’s ‘tongue’. As to colour, it is blue,
the colour of niggundi (Chaste) flowers. As to shape, it is seven
fingers in size, without attachments, and the shape of a black calf’s
tongue. As to direction, it lies in the upper direction. As to location,
it is to be found near the upper side of the belly to the left of the
heart. When it comes out through a wound a being’s life is termi-
nated. As to delimitation, it is bounded by what appertains to
spleen...

[LUNGS]
The flesh of the lights is divided up into two or three pieces of
flesh. As to colour, it is red, the colour of not very ripe udumbara
fig fruits. As to shape, it is the shape of an unevenly cut thick slice
of cake. Inside, it is insipid and lacks nutritive essence, like a lump
of chewed straw, because it is affected by the heat of the kamma-
born fire [element], that springs up when there is need of something
to eat and drink. As to direction, it lies in the upper direction. As
to location, it is to be found inside the body between the two breasts,
hanging above the heart and liver and concealing them. As to
delimitation, it is bounded by what appertains to lights...

[BOWEL]

This is the bowel tube; it is looped? in twenty-one places, and
in a man it is thirty-two hands long, and in a woman, twenty-eight
hands. As to colour, it is white, the colour of lime [mixed] with sand.
As to shape, it is the shape of a beheaded snake coiled up and put in
a trough of blood. As to direction, it lies in the two directions. As to
location, it is fastened above at the gullet and below to the excre-
ment passage (rectum), so it is to be found inside the body between
the limits of the gullet and the excrement passage. As to delimitation,
it is bounded by what pertains to bowel ...
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[ENTRAIL (MESENTERY)]

This is the fastening in the places where the bowel is coiled. As
to colour, it is white, the colour of dakasitalika® (white edible water
lily) roots. As to shape, it is the shape of those roots too. As to
direction it lies in the two directions. As to location, it is to be found
inside the twenty-one coils of the bowel, like the strings to be found
inside rope-rings for wiping the feet on, sewing them together, and
it fastens the bowels coils together so that they do not slip down in
those working with hoes, axes, etc., as the marionette-strings do the
marionette’s wooden [limbs] at the time of the marionette’s being
pulled along. As to delimitation, it is bounded by what appertains
to entrails ...

[GORGE]

This is what has been eaten, drunk, chewed and tasted, and is
present in the stomach. As to colour; it is the colour of swallowed
food. As to shape, it is the shape of rice loosely tied in a cloth
strainer. As to direction, it is in the upper direction.

As to location, it is in the stomach. What is called the ‘stomach’
is [a part of] the bowel-membrane, which is like the swelling [of air]
produced in the middle of a length of wet cloth when it is being
[twisted and] wrung out from the two ends. It is smooth outside.
Inside, it is like a balloon of cloth*® soiled by wrapping up meat
refuse; or it can be said to be like the inside of the skin of a rotten
jack fruit. It is the place where worms dwell seething in tangles: the
thirty-two families of worms, such as round worms, boil producing
worms, ‘palm-splinter’ worms, needle-mouthed worms, tape-
worms, thread worms, and the rest.* When there is no food and
drink, etc., present, they leap up shrieking and pounce upon the
heart’s flesh; and when food and drink, etc., are swallowed, they
wait with uplifted mouths and scramble to snatch the first two or
three lumps swallowed. It is these worms’ maternity home, privy,
hospital and charnel ground. And when the food, drink, etc., fall
into it, they get divided into five parts: the worms eat one part, the
stomach-fire burns up another part, another part becomes urine,
another part becomes excrement, and one part is turned into nour-
ishment and sustains the blood, flesh and so on. As to delimitation,
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it is bounded by the stomach-lining and by what appertains to
gorge...

[DUNG]
This is excrement. As to colour, it is mostly the colour of eaten
food. As to shape, it is the shape of its location. As to direction, it is
in the lower direction. As to location, it is to be found in the recep-
tacle for digested food (rectum). The receptacle for digested food is
the lowest part at the end of the bowel, between the navel and the
root of the spine. It measures eight fingerbreadths in height and
resembles a bamboo tube. As to delimitation, it is bounded by the
receptacle for digested food and by what appertains to dung...

[BRAIN]

This is the lumps of marrow to be found inside the skull. As to
colour; it is white, the colour of the flesh of a toadstool; it can also
be said that it is the colour of turned milk that has not yet become
curd. As to shape, it is the shape of its location. As to direction, it
belongs to the upper direction. As to location, it is to be found inside
the skull, like four lumps of dough put together to correspond with
the [skull’s] four sutured sections. As to delimitation, it is bounded
by the skull’s inner surface and by what appertains to brain ...

[BILE]

There are two kinds of bile: local bile and free bile. Herein as
to colour, the local bile is the colour of thick madhuka oil; the free
bile is the colour of faded akuli flowers.* As to shape, both are the
shape of their location. As to direction, the local bile belongs to the
upper direction; the other belongs to both directions. As to location,
the free bile spreads, like a drop of oil on water, all over the body
except for the fleshless parts of the head hairs, body hairs, teeth,
nails, and the hard dry skin. When it is disturbed, the eyes become
yellow and twitch, and there is shivering and itching™ of the body.
The local bile is situated near the flesh of the liver between the heart
and the lights. It is to be found in the bile container (gall bladder),
which is like a large kosataki (loofah) gourd pip. When it is dis-
turbed, beings go crazy and demented, they throw off conscience
and shame and do the undoable, speak the unspeakable, and think
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the unthinkable. As to delimitation, it is bounded by what appertains
to bile ...

[PHLEGM]

The phlegm is inside the body and it measures a bowlful. As to
colour, it is white, the colour of the juice of nagabald (the Urenea
hemp) leaves. As to shape, it is the shape of its location. As to
direction, it belongs to the upper direction. As to location, it is to be
found on the stomach’s surface. Just as duckweed and green scum
on the surface of water divide when a stick or a potsherd is dropped
into the water and then spread together again, so too, at the time of
eating and drinking, etc., when the food, drink, etc., fall into the
stomach, the phlegm divides and then spreads together again. And
if it gets weak the stomach becomes utterly disgusting with a smell
of ordure, like a ripe boil or a rotten hen’s egg, and then the eruc-
tations and the mouth reek with a stench like rotting ordure rising
from the stomach, so that the man has to be told ‘Go away, your
breath smells’. But when it grows plentiful it holds the stench of
ordure beneath the surface of the stomach, acting like the wooden
lid of a privy. As to delimitation, it is bounded by what appertains
to phlegm ...

[PUS]

Pus is produced by decaying blood. As to colour, it is the colour
of bleached leaves; but in a dead body it is the colour of stale thick-
ened gruel. As to shape, it is the shape of its location. As to direction,
it belongs to both directions. As to /ocation, however, there is no
fixed location for pus where it could be found stored up. Wherever
blood stagnates and goes bad in some part of the body damaged by
wounds with stumps and thorns, by burns with fire, etc., or where
boils, carbuncles, etc., appear, it can be found there. As to delimita-
tion, it is bounded by what appertains to pus ...

[BLOOD]

There are two kinds of blood: stored blood and mobile blood.
Herein, as to colour, stored blood is the colour of cooked and thick-
ened lac solution; mobile blood is the colour of clear lac solution.
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As to shape, both are the shape of their locations. As to direction,
the stored blood belongs to the upper direction; the other belongs to
both directions. As to location, except for the fleshless parts of the
head hairs, body hairs, teeth, nails, and the hard dry skin, the mobile
blood permeates the whole of the clung-to (kammically acquired**)
body by following the network of veins. The stored blood fills the
lower part of the liver’s site, to the extent of a bowlful, and by its
splashing little by little over the heart, kidney and lights, it keeps the
kidney, heart, liver and lights moist. For it is when it fails to moisten
the kidney, heart, etc., that beings become thirsty. As to delimitation,
it is bounded by what appertains to blood...

[SWEAT]

This is the water element that trickles from the pores of the body
hairs, and so on. As to colour; it is the colour of clear sesamum oil.
As to shape, it is the shape of its location. As to direction, it belongs
to both directions. As to /location, there is no fixed location for sweat
where it could always be found like blood. But if the body is heated
by the heat of a fire, by the sun’s heat, by a change of temperature,
etc., then it trickles from all the pore openings of the head hairs and
body hairs, as water does from a bunch of unevenly cut lily-bud
stems and lotus stalks pulled up from the water. So its shape should
also be understood to correspond to the pore-openings of the head
hairs and body hairs. And the meditator who discerns sweat should
only give his attention to it as it is to be found filling the pore-open-
ings of the head hairs and body hairs. As to delimitation, it is
bounded by what appertains to sweat ...

[FAT]

This is a thick unguent. As to colour, it is the colour of sliced
turmeric. As to shape, firstly in the body of a stout man it is the
shape of turmeric-coloured dukiila (muslin) rags placed between the
inner skin and the flesh. In the body of a lean man it is the shape of
turmeric-coloured dukiila (muslin) rags placed in two or three thick-
nesses on the shank flesh, thigh flesh, back flesh near the spine, and
belly-covering flesh.

As to direction, it belongs to both directions. As to location, it
permeates the whole of a stout man’s body; it is to be found on a
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lean man’s shank flesh, and so on. And though it was described as
‘unguent’ above, still it is neither used as oil on the head nor as oil
for the nose, etc., because of its utter disgustingness. As to delimi-
tation, it is bounded below by the flesh, above by the inner skin, and
all round by what appertains to fat ...

[TEARS]

These are the water element that trickles from the eye. As to
colour, they are the colour of clear sesamum oil. As to shape, they
are the shape of their location. As to direction, they belong to the
upper direction. As to location, they are to be found in the eye
sockets. But they are not stored in the eye sockets all the while as
the bile is in the bile container. But when beings feel joy and laugh
uproariously or feel grief and weep and lament, or eat particular
kinds of wrong food, or when their eyes are affected by smoke,
dust, dirt, etc., then being originated by the joy, grief, wrong food,
or temperature, they fill up the eye sockets or trickle out. And the
meditator who discerns tears should discern them only as they are
to be found filling the eye sockets. As to delimitation, they are
bounded by what appertains to tears ...

[GREASE]

This is a melted unguent. As to colour; it is the colour of coconut
oil. Also it can be said to be the colour of oil sprinkled on gruel. As
to shape, it is a film the shape of a drop of unguent spread out over
still water at the time of bathing. As to direction, it belongs to both
directions. As to location, it is to be found mostly on the palms of
the hands, backs of the hands, soles of the feet, backs of the feet,
tip of the nose, forehead, and points of the shoulders. And it is not
always to be found in the melted state in these locations, but when
these parts get hot with the heat of a fire, the sun’s heat, upset of
temperature or upset of elements then it spreads here and there in
those places like the film from the drop of unguent on the still water
at the time of bathing. As to delimitation, it is bounded by what
appertains to grease ...

[SPITTLE]
This is water element mixed with froth inside the mouth. As to
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colour, it is white, the colour of the froth. As to shape, it is the shape
of'its location, or it can be called ‘the shape of froth’. As to direction,
it belongs to the upper direction. As to location, it is to be found on
the tongue after it has descended from the cheeks on both sides. And
it is not always to be found stored there; but when beings see
particular kinds of food, or remember it, or put something hot or
bitter or sharp or salt or sour into their mouths, or when their hearts
are faint, or nausea arises on some account, then spittle appears and
runs down from the cheeks on both sides to settle on the tongue. It
is thin at the tip of the tongue, and thick at the root of the tongue. It
is capable, without getting used up, of wetting unhusked rice or
husked rice or anything else chewable that is put into the mouth,
like the water in a pit scooped out in a river sand bank. As to delimi-
tation it is bounded by what appertains to spittle ...

[SNOT]

This is impurity that trickles out from the brain. As to colour; it
is the colour of a young palmyra kernel. As to shape, it is the shape
of'its location. As to direction, it belongs to the upper direction. As
to location, it is to be found filling the nostril cavities. And it is not
always to be found stored there; but rather, just as though a man tied
up curd in a lotus leaf, which he then pricked with a thorn under-
neath, and whey oozed out and dripped, so too, when beings weep
or suffer a disturbance of elements produced by wrong food or
temperature, then the brain inside the head turns into stale phlegm,
and it oozes out and comes down by an opening in the palate, and it
fills the nostrils and stays there or trickles out. And the meditator
who discerns snot should discern it only as it is to be found filling
the nostril cavities. As to delimitation, it is bounded by what apper-
tains to snot ...

[OIL OF THE JOINTS]

This is the slimy ordure inside the joints in the body. As to
colour, it is the colour of kanikara (yellow) gum. As to shape, it is
the shape of its location. As to direction, it belongs to both direc-
tions. As to location, it is to be found inside the hundred and eighty
joints, serving the function of lubricating the bones’ joints. If it is
weak, when a man gets up or sits down, moves forward or back-
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ward, bends or stretches, then his bones creak, and he goes about
making a noise like the snapping of fingers, and when he has walked
only one or two leagues’ distance, his air element gets upset and his
limbs pain him. But if a man has plenty of it, his bones do not creak
when he gets up, sits down, etc., and even when he has walked a
long distance, his air element does not get upset and his limbs do
not pain him. As to delimitation, it is bounded by what appertains
to oil of the joints ...

[URINE]

This is the urine solution. As to colour, it is the colour of bean
brine. As to shape, it is the shape of water inside a water pot placed
upside down. As to direction, it belongs to the lower direction. As
to location, it is to be found inside the bladder. For the bladder sack
is called the bladder. Just as when a porous pot with no mouth is put
into a cesspool, then the solution from the cesspool gets into the
porous pot with no mouth even though no way of entry is evident,
so too, while the urinary secretion from the body enters the bladder
its way of entry is not evident. Its way of exit, however, is evident.
And when the bladder is full of urine, beings feel the need to make
water. As to delimitation, it is delimited by the inside of the bladder
and by what is similar to urine. This is the delimitation by the sim-
ilar. But its delimitation by the dissimilar is like that for the head
hairs.

The Arising of Absorption

When the meditator has defined the parts beginning with the
head hairs in this way by colour, shape, direction, location and
delimitation, and he gives his attention in the ways beginning with
‘following the order, not too quickly’ to their repulsiveness in the
five aspects of colour, shape, smell, habitat, and location, then, at
last he surmounts the concept. Then just as when a man with good
sight is observing a garland of flowers of thirty-two colours knotted
on a single string and all the flowers become evident to him simul-
taneously, so too, when the meditator observes this body thus ‘There
are in this body head hairs’, then all these things become evident
to him, as it were, simultaneously. Hence it was said above in the
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explanation of skill in giving attention: ‘For when a beginner gives
his attention to head hairs, his attention carries on till it arrives at
the last part, that is, urine, and stops there’.

And the bhikkhu who is devoted to this mindfulness occupied
with the body ‘is a conqueror of boredom and delight, and boredom
does not conquer him; he dwells transcending boredom as it arises.
He is a conqueror of fear and dread, and fear and dread do not
conquer him; he dwells transcending fear and dread as they arise.
He is one who bears cold and heat ... who endures ... arisen bodily
feelings that are ... menacing to life’ (M.iii,97); he becomes an
obtainer of the four jhanas based on the colour aspect of the head
hairs,* etc.; and he comes to penetrate the six kinds of direct know-
ledge (see M.sutta 6).

This is the section dealing with mindfulness occupied with the
body in the detailed treatise.

[(9) MINDFULNESS OF BREATHING]

Now comes the description of the development of mindfulness
of Breathing as a meditation subject. It has been recommended by
the Blessed One thus: ‘And, bhikkhus, this concentration through
mindfulness of breathing, when developed and practised much, is
both quite peaceful and quite sublime,* it is an unadulterated bliss-
full abiding, and it banishes at once and stills evil unprofitable
thoughts as soon as they arise’ (S.v,321; Vin.iii,70).

[Text]

It has been described by the Blessed One as having sixteen
bases thus: ‘And how developed, bhikkhus, how practised much is
concentration through mindfulness of breathing both peaceful and
sublime, an unadulterated blissful abiding, banishing at once and
stilling evil unprofitable thoughts as soon as they arise?

‘Here, bhikkhus, a bhikkhu, gone to the forest or to the root of
a tree or to an empty place, sits down; having folded his legs cross-
wise, set his body erect, established mindfulness towards the
meditation object®” ever mindful he breathes in, mindful he breathes
out.
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Breathing in long, he knows “I breathe in long”; or breathing
out long, he knows “I breathe out long”.

Breathing in short, he knows “I breathe in short”; or breathing
out short, he knows “I breathe out short”.

He trains thus “I shall breathe in experiencing the whole
body;” he trains thus “I shall breathe out experiencing the
whole body”.

He trains thus “I shall breathe in tranquillizing the bodily
formation”; he trains thus “I shall breathe out tranquillizing
bodily formation”.

He trains thus “I shall breathe in experiencing happiness”;

he trains thus “I shall breathe out experiencing happiness”.

He trains thus “I shall breathe in experiencing bliss”; he trains
thus “I shall breathe out experiencing bliss”.

He trains thus “I shall breathe in experiencing the mental
formation;” he trains thus “I shall breathe out experiencing
the mental formation”.

He trains thus “I shall breathe in tranquillizing the mental
formation”; he trains thus “I shall breathe out tranquillizing
the mental formation”.

He trains thus “I shall breathe in experiencing the [manner of]
consciousness”; he trains thus “I shall breathe out experiencing
the [manner of] consciousness”.

He I trains thus “I shall breathe in gladdening the [manner of]
consciousness”; he trains thus “I shall breathe out gladdening
the [manner of] consciousness”.

He trains thus “I shall breathe in concentrating the [manner of]
consciousness”; he trains thus “I shall breathe out concentrat-
ing the [manner of] consciousness”.

He trains thus “I shall I breathe in liberating the [manner of]
consciousness”; he trains thus “I shall breathe out liberating
the [manner of] consciousness”.

He trains thus “I shall breathe in contemplating imperma-
nence;” he trains thus “I shall breathe out contemplating
impermanence”.

He trains thus “I shall breathe in contemplating fading away;”
he trains thus “I shall breathe out contemplating fading away”.
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15. He trains thus “I shall breathe in contemplating cessation;”
he trains thus “I shall breathe out contemplating cessation”.

16. He trains thus “I shall breathe in contemplating relinquishment”;
he trains thus “I shall breathe out contemplating relinquish-
ment™ (S.v,321-2).

The first tetrad is set forth as a meditation subject for a begin-
ner® but the other three tetrads are [respectively] set forth, as the
contemplations of feeling, of [the manner of] consciousness, and of
dhamma objects, for one who has already attained jhana in this
tetrad.

So if a clansman who is a beginner wants to develop this medita-
tion subject, and, through insight based on the fourth jhana produced
in breathing, to reach Arahantship together with the discriminations,
he should first do all the work connected with the purification of
virtue, etc., in the way already described, after which he should learn
the meditation subject in five stages from a teacher of the kind al-
ready described.

Here are the five stages: learning, questioning, establishing,
absorption, characteristic.

Herein, learning is learning the meditation subject. Questioning
is questioning about the meditation subject. Establishing is estab-
lishing the meditation subject. Absorption is the absorption of
the meditation subject. Characteristic is the characteristic of the
meditation subject; what is meant is that it is the ascertaining of the
meditation subject’s individual essense thus ‘This meditation subject
has such a characteristic’.

Learning the meditation subject in the five stages in this way,
he neither tires himself nor worries the teacher.

So in giving this meditation subject consisting in mindfulness
of breathing attention he can live either with the teacher or elsewhere
in an abode of the kind already described, learning the meditation
subject in the five stages thus, getting a little expounded at a time
and taking a long time over reciting it. He should sever the minor
impediments. After finishing the work connected with the meal and
getting rid of any dizziness due to the meal he should seat himself
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comfortably. Then, making sure he is not confused about even a
single word of what he has learned from the teacher, he should cheer
his mind by recollecting the special qualities of the Three Jewels.

Here are the stages in giving attention to it: (1) counting, (2)
following, (3) touching, (4) fixing, (5) observing, (6) turning away,
(7) purification, and (8) looking back on these.

Herein, counting is just counting, following is carrying on,
touching is the place touched [by the breaths], fixing is absorption,
observing is insight, turning away is the path, purification is fruition,
looking back on these is reviewing.

1. Herein, this clansman who is a beginner should first give
attention to this meditation subject by counting. And when counting,
he should not stop short of five or go beyond ten or make any break
in the series. By stopping short of five his thoughts get excited in
the cramped space, like a herd of cattle shut in a cramped pen. By
going beyond ten his thoughts take the number [rather than the
breaths] for their support. By making a break in the series he won-
ders if the meditation subject has reached completion or not. So he
should do his counting without those faults.

When counting, he should at first do it slowly, [that is, late,] as
a grain measurer does. For a grain measurer having filled his meas-
ure, says ‘One’, and empties it, and then refilling it, he goes on
saying ‘One, one’ while removing any rubbish he may have noticed.
And the same with ‘Two, two’, and so on. So, taking the in-breath
or the out-breath, whichever appears [most plainly], he should begin
with ‘One, one’ and count up to ‘Ten, ten’, noting each as it occurs.

As he does his counting in this way the in-breaths and out-
breaths become evident to him as they enter in and issue out. Then
he can leave off counting slowly (late), like a grain measurer, and
he can count quickly, [that is, early,] as a cowherd does. For a skilled
cowherd takes pebbles in his pocket and goes to the cow pen in the
morning, whip in hand; sitting on the bar of the gate, prodding the
cows in the back, he counts each one as it reaches the gate, saying
‘One, two’, dropping a pebble for each. And the cows of the herd,
which have been spending the three watches of the night uncom-
fortably in the cramped space, come out quickly in parties, jostling
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each other as they escape. So he counts quickly (early) ‘Three, four,
five’ and so up to ten. In this way the in-breaths, and out-breaths,
which had already become evident to him while he counted them in
the former way, now keep moving along quickly.

Then knowing that they keep moving along quickly, not
apprehending them either inside or outside [the body], but appre-
hending them just as they reach the [nostril] door, he can do his
counting quickly (early): ‘One, two, three, four, five; one, two, three,
four, five, six; ... seven; ... eight; ... nine; ... ten’. For as long as the
meditation subject is connected with counting it is with the help of
that very counting that the mind becomes unified, just as a boat in a
swift current is steadied with the help of a rudder. It appears to him
as though it were an uninterrupted process.“

Then, knowing that it is proceeding uninterruptedly, he can
count quickly (early in the way just described, not discerning the
wind either inside or outside [the body]. For by bringing his con-
sciousness inside along with the incoming breath it seems as if it
were buffetted by the wind inside or filled with fat.*' By taking his
consciousness outside along with the outgoing breath it gets distrac-
ted by the multiplicity of objects outside. However, his development
is successful when he fixes his mindfulness on the place touched [by
the breaths].

That is why it was said above ‘He can count quickly (early) in
the way just described, not discerning the wind either inside or
outside’.

But how long is he to go on counting? Until, without counting
mindfulness remains settled on the in-breaths and out-breaths as its
object. For counting is simply a device for settling mindfulness on
the in-breaths and out-breaths as object by cutting off the external
dissipation of applied thoughts.

2. Having given attention to it in this way by counting, he should
now do so by connexion. Connexion is the uninterrupted following
of the in-breaths and out-breaths with mindfulness after counting
has been given up. And that is not by following after the beginning,
middle and end.*
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The navel is the beginning of the wind issuing out, the heart is
its middle and the nose-tip is its end. The nose-tip is the beginning
of the wind entering in, the heart is its middle and the navel its end.
And if he follows after that, his mind is distracted by disquiet and
perturbation.

3-4. So when he gives his attention to it by connexion, he should
do so not by the beginning, middle and end, but rather by touching
and by fixing.

There is no attention to be given to it by touching separate from
fixing, as there is by counting separate from connexion. But when
he is counting the breaths in the place touched by each, he is giving
attention to them by counting and touching. When he has given up
counting and is connecting them by means of mindfulness in that
same place and fixing consciousness by means of absorption, then
he is said to be giving his attention to them by connexion, touching
and fixing.*

When someone gives his attention to this meditation subject,
sometimes it is not long before the sign arises in him, and then the
fixing, in other words, absorption adorned with the rest of the jhana
factors, is achieved.

After someone has given his attention to counting, then just as
when a body that is disturbed sits down on a bed or chair, the bed or
chair sags down and creaks and the cover gets rumpled, but when a
body that is not disturbed sits down, the bed neither sags down nor
creaks, the cover does not get rumpled, and it is as though filled with
cotton-wool, why? Because a body that is not disturbed is light, so
too, after he has given his attention to counting, when the bodily
disturbance has been stilled by the gradual cessation of gross in-
breaths and out-breaths, both the body and the mind become light:
the physical body is as though it were ready to leap up into the air.

When his gross in-breaths and out-breaths have ceased, his
consciousness occurs with the sign of the subtle in-breaths and out-
breaths as its object. And when that has ceased, it goes on occurring
with the successively subtler signs as its object. How?

Suppose a man struck a bronze bell with a big iron bar and at
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once a loud sound arose, his consciousness would occur with the
gross sound as its object; then, when the gross sound had ceased, it
would occur afterwards with the sign of the subtle sound as its
object; and when that had ceased, it would go on occurring with the
sign of the successively subtler sound as its object. This is how it
should be understood. And this is given in detail in the passage
beginning ‘Just as when a metal gong is struck’.

For while other meditation subjects become clearer at each
higher stage, this one does not: in fact, as he goes on developing it,
it becomes more subtle for him at each higher stage, and it even
comes to the point at which it is no longer manifest.

However, when it becomes unmanifest in this way, the bhikkhu
should not get up from his seat, shake out his leather mat, and go
away. What should be done? He should not get up with the idea
‘Shall I ask the teacher?’ or ‘Is my meditation subject lost?’; for by
going away, and so disturbing his posture, the meditation subject
has to be started anew. So he should go on sitting as he was and
[temporarily] substitute the place [normally touched for the actual
breaths as the object of contemplation*].

These are the means for doing it. The bhikkhu should recognize
the unmanifest state of the meditation subject and consider thus:
‘Where do these in-breaths and out-breaths exist? Where do they
not? In whom do they exist? In whom not?” Then, as he considers
thus, he finds that they do not exist in one inside the mother’s womb,
or in those drowned in water, or likewise in unconscious beings,*
or in the dead, or in those attained to the fourth jhana, or in those
born into a fine-material or immaterial existence, or in those attained
to cessation [of perception and feeling]. So he should apostrophize
himself thus: ‘You with all your wisdom are certainly not inside a
mother’s womb or drowned in water or in the unconscious existence
or dead or attained to the fourth jhana or born into the fine-material
or immaterial existence or attained to cessation. Those in-breaths
and out-breaths are actually existent in you, only you are not able
to discern them because your understanding is dull’. Then, fixing
his mind on the place normally touched [by the breaths], he should
proceed to give his attention to that.

167



64.

168

The Essence of The Path of Purification

These in-breaths and out-breaths occur striking the tip of the
nose in a long-nosed man and the upper lip in a short-nosed man.
So he should fix the sign thus: ‘This is the place where they strike’.
This was why the Blessed One said; ‘Bhikkhus, I do not say of one
who is forgetful, who is not fully aware, [that he practises] devel-
opment of mindfulness of breathing’ (M.iii,84).

Although any meditation subject, no matter what, is successful
only in one who is mindful and fully aware, yet any meditation sub-
ject other than this one gets more evident as he goes on giving it
his attention.

But this mindfulness of breathing is difficult to develop, a field
in which only the minds of Buddhas, Pacceka Buddhas, and
Buddhas’ sons are at home. It is no trivial matter, nor can it be culti-
vated by trivial persons. In proportion as continued attention is
given to it becomes more peaceful and more subtle. So strong mind-
fulness and understanding are necessary here.

Just as when doing needlework on a piece of fine cloth a fine
needle is needed, and a still finer instrument for boring the needle’s
eye, so too, when developing this meditation subject, which resem-
bles fine cloth, both the mindfulness, which is the counterpart of
the needle, and the understanding associated with it, which is the
counterpart of the instrument for boring the needle’s eye, need to
be strong. A bhikkhu must have the necessary mindfulness and un-
derstanding and must look for the in-breaths and out-breaths
nowhere else than the place normally touched by them.

When he does so in this way, the sign* soon appears to him.
But it is not the same for all; on the contrary, some say that when
it appears it does so to certain people producing a light touch like
cotton or silk-cotton or a draught.

But this is the exposition given in the commentaries: it appears
to some like a star or a cluster of gems or a cluster of pearls, to
others with a rough touch like that of silk-cotton seeds or a peg
made of heartwood, to others like a long braid string or a wreath of
flowers or a puff of smoke, to others like a stretched out cobweb or
a film of cloud or a lotus flower or a chariot wheel or the moon’s
disk or the sun’s disk.
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And when the sign has appeared in this way, the bhikkhu should
go to the teacher and tell him ‘Venerable sir, such and such has
appeared to me’. But say [the Digha Reciters] the teacher should
say neither ‘This is the sign’ nor ‘This is not the sign’; after saying
‘It happens like this, friend’, he should tell him ‘Go on giving it
attention again and again’; for if he were told ‘It is the sign’, he
might [become complacent and] stop short at that (see M.i.193f.),
and if he were told ‘It is not the sign’, he might get discouraged and
give up; so he should encourage him to keep giving it his attention
without saying either. So the Digha Reciters say, firstly. But the
Majjhima Reciters say that he should be told ‘This is the sign,
friend. Well done. Keep giving attention to it again and again’.

Then he should fix his mind on that same sign; and so from now
on, his development proceeds by way of fixing.

So as soon as the sign appears, his hindrances are suppressed,
his defilements subside, his mindfulness is established, and his
consciousness is concentrated in access concentration.

Then he should not give attention to the sign as to its colour, or
review it as to its [specific] characteristic. He should guard it as care-
fully as a king’s chief queen guards the child in her womb due to
become a Wheel-turning Monarch,* as a farmer guards the ripening
crops; and he should avoid the seven unsuitable things beginning
with the unsuitable abode and cultivate the seven suitable things.
Then, guarding it thus, he should make it grow and improve with
repeated attention, and he should practise the tenfold skill in absorp-
tion and bring about evenness of energy.

As he strives thus, fourfold and fivefold jhana is achieved by
him on that same sign in the same way as described under the earth
kasina.

5-8. However, when a bhikkhu has achieved the fourfold and
fivefold jhana and wants to reach purity by developing the medita-
tion subject through observing and through turning away, he should
make that jhana familiar by attaining mastery in it in the five ways,
and then embark upon insight by defining mentality-materiality.
How?

On emerging from the attainment, he sees that the in-breaths
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and out-breaths have the physical body and the mind as their origin;
and that just as, when a blacksmith’s bellows are being blown, the
wind moves owing to the bag and to the man’s appropriate effort,
so0 too, in-breaths and out breaths are due to the body and the mind.

Next, he defines the in-breaths and out-breaths and the body as
‘materiality’, and the consciousness and the states associated with
the consciousness as ‘the immaterial [mind]’. This is in brief (cf.
MA.1,249); but the detail will be explained later in the Defining of
Mentality-materiality

Having defined mentality-materiality in this way, he seeks its
condition. With search he finds it, and so overcomes his doubts
about the way of mentality-materiality’s occurrence in the three
divisions of time (Ch.XIX).

His doubts being overcome, he attributes the three characteris-
tics [beginning with that of suffering to mentality and materiality],
comprehending [them] by groups he abandons the ten imperfections
of insight beginning with illumination, which arise in the first stages
of the Contemplation of Rise and Fall, and he defines as ‘the path’
the knowledge of the way that is free from these imperfections.

He reaches Contemplation of Dissolution by abandoning [atten-
tion to] arising. When all formations have appeared as terror owing
to the contemplation of their incessant dissolution, he becomes
dispassionate towards them (Ch.XXI), his greed for them fades
away, and he is liberated from them (Ch.XXII).

After he has [thus] reached the four noble paths in due
succession and has become established in the fruition of
Arahantship, he at last attains to the nineteen kinds of Reviewing
Knowledge, and he becomes fit to receive the highest gifts from
the world with its deities.

At this point his development of concentration through mind-
fulness of breathing, beginning with counting and ending with look-
ing back is completed.

Now there is no separate method for developing the meditation
subject in the case of the other tetrads.*

This tetrad deals only with pure insight while the previous three
deal with serenity and insight. This is how the development of mind-
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fulness of breathing with its sixteen bases in four tetrads should be
understood. This mindfulness of breathing with its sixteen bases thus
is of great fruit, of great benefit.

Conclusion

Its great beneficialness should be understood here as peaceful-
ness both because of the words ‘And, bhikkhus, this concentration
through mindfulness of breathing, when developed and much
practised, is both peaceful and sublime’ (S.v.321), etc., and because
of'its ability to cut off applied thoughts; for it is because it is peace-
ful, sublime, and an unadulterated blissful abiding that it cuts off the
mind’s running hither and thither with applied thoughts obstructive
to concentration, and keeps the mind only on the breaths as object.
Hence it is said ‘Mindfulness of breathing should be developed in
order to cut off applied thoughts’ (A.iv.353).

Also its great beneficialness should be understood as the root
condition for the perfecting of clear vision and deliverance for this
has been said by the Blessed One: ‘Bhikkhus, mindfulness of
breathing, when developed and much practised, perfects the four
foundations of mindfulness. The four foundations of mindfulness,
when developed and much practised, perfect the seven enlighten-
ment factors. The seven enlightenment factors, when developed and
much practised, perfect clear vision and deliverance’ (M.iii,82).

Again its great beneficialness should be understood to reside in
the fact that it causes the final in-breaths and out-breaths to be
known; for this is said by the Blessed One: ‘Rahula, when mind-
fulness of breathing is thus developed, thus practised much, the final
in-breaths and out-breaths too, are known as they cease, not
unknown’ (M.1,425-6).

This is the section dealing with mindfulness of breathing in the
detailed explanation.

[(10) RECOLLECTION OF PEACE]

One who wants to develop the recollection of peace mentioned
next to mindfulness of breathing should go into solitary retreat and
recollect the special qualities of nibbana, in other words, the stilling
of all suffering, as follows:
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‘Bhikkhus, in so far as there are dhammas, whether formed or
unformed, fading away is pronounced the best of them, that is
to say, the disillusionment of vanity, the elimination of thirst, the
abolition of reliance, the termination of the round, the destruction
of craving, fading away, cessation, nibbana’¥ (A.ii,34).

This is how peace, in other words, nibbana, should be recol-
lected according to its special qualities beginning with disillu-
sionment of vanity. But it should also be recollected according to
the other special qualities of peace stated by the Blessed One in the
suttas beginning with ‘Bhikkhus, I shall teach you the unformed ...
the truth ... the other shore ... the hard-to-see ... the undecaying ...
the lasting ... the undiversified ... the deathless ... the auspicious ...
the safe ... the marvellous ... the intact ... the unafflicted ... the
purity ... the island ... the shelter ... (S.iv,360-72%).

As he recollects peace in its special qualities of disillusionment
of vanity, etc., in this way, then ‘On that occasion his mind is not
obsessed by greed or obsessed by hate or obsessed by delusion; his
mind has rectitude on that occasion, being inspired by peace.’

So when he has suppressed the hindrances in the way already
described under the Recollection of the Enlightened One, etc., the
jhana factors arise in a single moment. But owing to the profundity
of the special qualities of peace, or owing to his being occupied in
recollecting special qualities of various kinds, the jhana is only
access and does not reach absorption. And that jhana itself is known
as ‘recollection of peace’ too because it arises by means of the
special qualities of peace.

And as in the case of the six Recollections, this also comes to
success only in a noble disciple. Still, though this is so, it can
nevertheless also be brought to mind by an ordinary person who
values peace. For even by hearsay the mind has confidence in peace.

A bhikkhu who is devoted to this recollection of peace sleeps
in bliss and wakes in bliss, his faculties are peaceful, his mind is
peaceful, he has conscience and shame, he is confident, he is
resolved [to attain] the superior [state], he is respected and honoured
by his fellows in the life of purity. And even if he penetrates no
higher, he is at least headed for a happy destiny.
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So that is why a man of wit
Untiringly devotes his days

To mind the Noble Peace, which can
Reward him in so many ways.

This is the section dealing with the recollection of peace in the
detailed explanation.

The eighth chapter called
‘Description of Recollections as Meditation Subjects
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CHAPTER IX

DESCRIPTION OF CONCENTRATION
THE DIVINE ABIDINGS

(Brahmavihara-niddesa)

(I) LOVING KINDNESS]

The four Divine Abidings were mentioned next to the Recollec-
tions as Meditation Subjects. They are loving-kindness, compassion,
sympathetic joy and equanimity. A meditator who wants to develop
firstly loving-kindness among these, if he is a beginner, should sever
the impediments and learn the meditation subject. Then, when he
has done the work connected with the meal and got rid of any dizzi-
ness due to it, he should seat himself comfortably on a well-prepared
seat in a secluded place. To start with he should review the danger
in hate and the advantage in patience.

Why? Because hate has to be abandoned and patience attained
in the development of this meditation subject and he cannot abandon
unseen dangers and attain unknown advantages.

Now the danger in hate should be seen in accordance with such
suttas as this: ‘Friends, when a man hates, is a prey to hate and his
mind is obsessed by hate, he kills living things, and...”(A.1,216). And
the advantage in patience should be understood according to such
suttas as these:

‘No higher rule, the Buddhas say, than patience, and no
nibbana higher than forbearance’ (D.i1,49; Dh.184),

Patience in force, in strong array:

Tis him I call a brahman’ (Dh. 399),

No greater thing exists than patience’ (S.1,222).

Thereupon he should embark upon the development of loving-
kindness for the purpose of secluding the mind from hate seen as a
danger and introducing it to patience known as an advantage.

But when he begins, he must know that some persons are of the
wrong sort at the very beginning and that loving-kindness should
be developed towards certain kinds of persons and not towards
certain other kinds at first.
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For loving-kindness should not be developed at first towards
the following four kinds of persons: an antipathetic person, a very
dearly loved friend, a neutral person, and a hostile person. Also it
should not be developed specifically towards the opposite sex, or
towards a dead person.

What is the reason why it should not be developed at first to-
wards an antipathetic person and the others? To put an antipathetic
person in a dear one’s place is fatiguing. To put a very dearly loved
friend in a neutral person’s place is fatiguing; and if the slightest
mischance befalls the friend, he feels like weeping. To put a neutral
person in a respected one’s or a dear one’s place is fatiguing. Anger
springs up in him if he recollects a hostile person. That is why it
should not be developed at first towards an antipathetic person and
the rest.

Then if he develops it specifically towards the opposite sex, lust
inspired by that person springs up in him. An Elder supported by a
family was asked, it seems, by a friend’s son ‘Venerable sir, towards
whom should loving-kindness be developed?’ The Elder told him,
‘Towards a person one loves’. He loved his own wife. Through
developing loving-kindness towards her he was fighting against the
wall all the night.' That is why it should not be developed specifi-
cally towards the opposite sex. But if he develops it towards a dead
person, he reaches neither absorption nor access.

First of all it should be developed only towards oneself, doing
it repeatedly thus: ‘May I be happy and free from suffering’ or ‘May
I keep myself free from enmity, affliction and anxiety and live
happily’. If he develops it in this way ‘I am happy. Just as [ want to
be happy and dread pain, as [ want to live and not to die, so do other
beings, too’, making himself the example, then desire for other
beings’ welfare and happiness arises in him. And this method is in-
dicated by the Blessed One’s saying:

‘I visited all quarters with my mind
Nor found I any dearer than myself;
Self is likewise to every other dear;
Who loves himself will never harm another.” (S.1,75;Ud.47)
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So he should first, as example, pervade himself with loving-
kindness. Next after that, in order to proceed easily, he can recollect
such gifts?, kind words, etc., as inspire love and endearment, such
virture, learning, etc., as inspire respect and reverence met with in a
teacher or his equivalent or a preceptor or his equivalent, developing
loving-kindness towards him in the way beginning ‘May this good
man be happy and free from suffering’. With such a person, of
course, he attains absorption.

But if this bhikkhu does not rest content with just that much and
wants to break down the barriers, he should next after that, develop
loving-kindness towards a very dearly loved friend, then towards a
neutral person, then towards a hostile person. And while he does so,
he should make his mind malleable and wieldy in each instance
before passing on to the next.

[Getting Rid of Resentment]

If resentment arises in him when he applies his mind to a hostile
person because he remembers wrongs done by that person, he
should get rid of the resentment by entering repeatedly into loving-
kindness [jhana] towards any of the first mentioned persons and
then, after he has emerged each time, directing loving-kindness
towards that person.?

[The Breaking Down of the Barriers —The Sign|

When his resentment towards that hostile person has been thus
allayed, then he can turn his mind with loving-kindness towards that
person too, just as towards the one who is dear, the very dear friend,
and the neutral person. Then he should break down the barriers by
practising loving-kindness over and over again, accomplishing men-
tal impartiality towards the four persons, that is to say, himself, the
dear person, the neutral person and the hostile person.

The indication* of it is this. Suppose this person is sitting in a
place with a dear, a neutral, and a hostile person, himself being the
fourth; then bandits come to him and say ‘Venerable sir, give us a
bhikkhu’, and on being asked why, they answer ‘So that we may
kill him and use the blood of his throat as an offering’, then if that
bhikkhu thinks ‘Let them take this one, or this one’, he has not
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broken down the barriers. And also if he thinks ‘Let them take me
but not these three’, he has not broken down the barriers either.
Why? Because he seeks the harm of him whom he wishes to be
taken and seeks the welfare of the others only. But it is when he does
not see a single one among the four people to be given to the bandits
and he directs his mind impartially towards himself and towards
those three people that he has broken down the barriers.

Thus the sign and access are obtained by this bhikkhu simulta-
neously with the breaking down of the barriers. But when breaking
down of the barriers has been effected, he reaches absorption in the
way described under the earth kasina without trouble by cultivating,
developing, and repeatedly practising that same sign.

At this point he has attained the first jhana, which abandons five
factors, possesses five factors, is good in three ways, is endowed
with ten characteristics, and is accompanied by loving-kindness.
And when that has been obtained, then by cultivating, developing,
and repeatedly practising that same sign, he successively reaches
the second and third jhanas in the fourfold system, and the second,
third and fourth in the fivefold system.

[Texts]

Now it is by means of one of these jhanas beginning with the
first that he ‘Dwells pervading (intent upon) one direction with his
heart endued with loving-kindness, likewise the second direction,
likewise the third direction, likewise the fourth direction and so
above, below, and around; everywhere and equally he dwells
pervading the entire world with his heart endued with loving-kind-
ness, abundant, exalted, measureless, free from enmity, and free
from affliction’ (Vbh.272; D.1,250). For this versatility comes about
only in one whose consciousness has reached absorption in the first
jhana and the rest.

That described in the Patisambhida should be understood to be
successful only in one whose mind has reached absorption, that is
to say: ‘The mind-deliverance of loving-kindness is [practised] with
unspecified pervasion in five ways. The mind-deliverance of
loving-kindness is [practised] with specified pervasion in seven
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ways. The mind-deliverance of loving-kindness is [practised] with
directional pervasion in ten ways’ (PS.ii,130).

And herein, the mind-deliverance of loving-kindness is [prac-
tised] with unspecified pervasion in these five ways: ‘May all beings
be free from enmity, affliction and anxiety, and live happily. May
all breathing things ... all creatures ... all persons ... all those who
have a personality be free from enmity, affliction and anxiety, and
live happily, (Ps.ii,130).

The mind-deliverance of loving-kindness is [practised] with
specified pervasion in these seven ways: ‘May all women be free
from enmity, affliction and anxiety and live happily. May all men
... all Noble Ones ... all not Noble Ones ... all deities ... all human
beings ... all in states of loss be free from enmity, affliction and anx-
iety, and live happily’ (Ps.ii,131).

The mind-deliverance of loving-kindness is [practised] with
directional pervasion in these ten ways: ‘May all beings in the east-
ern direction be free from enmity, affliction and anxiety, and live
happily. May all beings in the western direction ... northern direction
... southern direction ... eastern intermediate direction ... western
intermediate direction ... northern intermediate direction ... southern
intermediate direction ... downward direction ... upward direction
be free from enmity, affliction and anxiety and live happily. May all
breathing things in the eastern direction ... May all creatures in the
eastern direction ... May all persons in the eastern direction ... May
all who have a personality in the eastern direction ... [etc.] ... in the
upward direction be free from enmity, affliction and anxiety, and
live happily. May all women in the eastern direction ... May all men
in the eastern direction ... May all Noble Ones in the eastern direc-
tion ... May all not Noble Ones in the eastern direction ... May all
deities in the eastern direction ... May all human beings in the eastern
direction ... May all those in states of loss in the eastern direction
... [etc.] ... be free from enmity, affliction and anxiety, and live
happily’ (Ps.ii,131)

Consequently all the kinds of absorption mentioned in the
Patisambhida amount to five hundred and twenty-eight.6 So when
this meditator develops the mind-deliverance of loving-kindness
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through any one of these kinds of absorption he obtains the eleven
advantages described in the way beginning ‘A man sleeps in
comfort’.

The Eleven Advantages of Loving-kindness

1. Herein, sleeps in comfort means that instead of sleeping
uncomfortably, turning over and snoring as other people do, he
sleeps comfortably, he falls asleep as though entering upon an
attainment.

2. He wakes in comfort: instead of waking uncomfortably,
groaning and yawning and turning over as others do, he wakes com-
fortably without contortions, like a lotus opening.

3. He dreams no evil dreams: when he sees dreams, he sees only
auspicious ones, as though he were worshipping a shrine, as though
he were making an offering, as though he were hearing the
Dhamma. But he does not see evil dreams as others do, as though
being surrounded by bandits, as though being threatened by wild
beasts, as though falling into chasms.

4. He is dear to human beings: he is as dear to and beloved by
human beings as a necklace worn to hang on the chest, as a wreath
adorning the head.

5. He is dear to non-human beings: he is just as dear to non-
human beings as he is to human beings.

6. Deities guard him: deities guard him as a mother and father
guard their child.

7. Fire, poison and weapons do not affect him: they do not
affect, do not enter into, the body of one who abides in loving-
kindness, like the fire in the case of the lay woman devotee Uttara
(DhA.iii,310), like the poison in the case of the Samyutta Reciter
the Elder Cila-Siva, like the knife in the case of the novice Sankicca
(see DhA.11,249); they do not disturb the body, is what is meant.

And they tell the story of the cow here too. A cow was giving
milk to her calf. A hunter thinking ‘I shall shoot her’ flourished a
long-handled spear in his hand and flung it. It struck her body and
bounced off like a palm leaf and that was owing neither to access
nor to absorption, but simply to the strength of her consciousness
of love for her calf. So mightily powerful is loving-kindness.
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8. His mind is easily concentrated: the mind of one who abides
in loving-kindness is quickly concentrated; there is no sluggishness
about it.

9. The expression of his face is serene: his face has a serene
expression, like a palmyra fruit loosed from its stem.

10. He dies unconfused: there is no dying deluded for one who
abides in loving-kindness. He passes away undeluded as if falling
asleep.

11. If he penetrates no higher: if unable to reach higher than the
attainment of loving-kindness and attain Arahantship, then when he
falls from this life, he reappears in the Brahma World as one who
wakes up from sleep.

[(2) COMPASSION]

One who wants to develop compassion should begin his task by
reviewing the danger in lack of compassion and the advantage in
compassion.

And when he begins it, he should not direct it at first towards
the dear, etc., persons; for one who is dear simply retains the position
of one who is dear, a very dear companion retains the position of a
very dear companion, one who is neutral retains the position of one
who is neutral, one who is antipathetic retains the position of one
who is antipathetic, and one who is hostile retains the position of
one who is hostile. One of the opposite sex and one who is dead are
also not the field for it.

In the Vibhanga it is said ‘And how does a bhikkhu dwell
pervading one direction with his heart endued with compassion?
Just as he would feel compassion on seeing an unlucky, unfortunate
person, so he pervades all beings with compassion’ (Vbh.273).
Therefore first of all, on seeing a wretched man, unlucky, unfortu-
nate, in every way a fit object for compassion, unsightly, reduced
to utter misery, with hands and feet cut off, sitting in the shelter for
the helpless with a pot placed before him, with a mass of maggots
oozing from his arms and legs, and moaning, compassion should
be felt for him in this way: This being has indeed been reduced to
misery; if only he could be freed from this suffering!



14.

15.

The Divine Abidings

But if he does not encounter such a person, then he can arouse
compassion for an evil-doing person, even though he is happy,
by comparing him to one about to be executed. Having aroused
compassion for that person in that way, he should next arouse
compassion for a dear person, next for a neutral person, and next
for a hostile person, successively in the same way.

But if resentment towards the hostile person arises in the way
already described, he should make it subside in the way described
under loving-kindness.

And here when someone has done profitable deeds and the
meditator sees or hears that he has been overtaken by one of the
kinds of ruin beginning with ruin of health, relatives, property, etc.,
he too deserves the meditator’s compassion; and so he does too in
any case, even with no such ruin, thus ‘In reality he is unhappy’,
because he is not exempt from the suffering of the round [of becom-
ing]. And in the way already described the meditator should break
down the barriers between the four kinds of people, that is to say,
himself, the dear person, the neutral person and the hostile person.
Then cultivating that sign, developing it and repeatedly practising
it, he should increase the absorption by the triple and quadruple
jhana in the way already stated under loving-kindness.

But the order given in the Anguttara Commentary is that a
hostile person should first be made the object of compassion, and
when the mind has been made malleable with respect to him, next
the unlucky person, next the dear person, and next oneself. That does
not agree with the text, ‘an unlucky, unfortunate person’. Therefore
he should begin the development, break down the barriers, and
increase absorption only in the way stated here.

After that, the versatility consisting in the unspecified pervasion
in five ways, the specified pervasion in seven ways, and the direc-
tional pervasion in ten ways, and the advantages described as ‘He
sleeps in comfort’, etc., should be understood in the same way as
given under loving-kindness.

[(3) SYMPATHETIC JOY]
One who begins the development of sympathetic joy’ should
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not start with the dear person and the rest; for a dear person is not
the proximate cause of sympathetic joy merely in virture of dear-
ness, how much less the neutral and the hostile person. One of the
opposite sex and one who is dead are also not the field for it.

However, the very dear companion can be the proximate cause
for it —one who in the commentaries is called a ‘boon companion’;
for he is constantly glad: he laughs first and speaks afterwards. So
he should be the first to be pervaded with sympathetic joy. Or on
seeing or hearing about a dear person being happy, cheerful and
glad, sympathetic joy can be aroused thus: ‘This being is indeed
glad. How good, how excellent!’

But if his boon companion or the dear person was happy in the
past but is now unlucky and unfortunate, then sympathetic joy can
still be aroused by remembering his past happiness and apprehend-
ing the glad aspect in this way: ‘In the past he had great wealth, a
great following and he was always glad’. Or sympathetic joy can be
aroused by apprehending the future glad aspect in him in this way:
‘In the future he will again enjoy similar success and will go about
in gold palanquins, on the backs of elephants or on horseback, and
so on’.

Having thus aroused sympathetic joy with respect to a dear
person, he can then direct it successively towards a neutral one, and
after that towards a hostile one.

But if resentment towards the hostile one arises in him the way
already described, he should make it subside in the same way as
described under loving-kindness.

He should break down the barriers by means of mental impar-
tiality towards the four, that is, towards these three and himself. And
by cultivating that sign, developing and repeatedly practising it, he
should increase the absorption to triple and quadruple jhana in the
way already stated under loving-kindness.

Next, the versatility consisting in unspecified pervasion in
five ways, specified pervasion in seven ways, and directional
pervasion in ten ways, and also the advantages described as ‘He
sleeps in comfort’, etc., should be understood in the same way as
stated under loving-kindness.
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[(4) EQUANIMITY]

One who wants to develop equanimity must have already
obtained the triple or quadruple jhana in loving-kindness, and so on.
He should emerge from the third jhana [in the fourfold reckoning],
after he has made it familiar, and he should see danger in the former
[three divine abidings] because they are linked with attention given
to beings’ enjoyment in the way beginning ‘May they be happy’,
because resentment and approval are near, and because their asso-
ciation with the joy is gross. And he should also see the advantage
in equanimity because it is peaceful. Then he should arouse equa-
nimity (upekkha) by looking on with equanimity (ajjhupekkhitva)
at a person, who is normally neutral; after that at a dear person, and
the rest.

For this is said: ‘And how does a bhikkhu dwell pervading one
direction with his heart endued with equanimity? Just as he would
feel equanimity on seeing a person who was neither beloved nor
unloved, so he pervades all beings with equanimity’ (Vbh.275).

Therefore he should arouse equanimity towards the neutral
person in the way already stated. Then he should break down the
barriers in each case between the three people, that is, the dear
person, then the boon companion, and then the hostile one, and lastly
himself. And he should cultivate that sign, develop and repeatedly
practise it. As he does so the fourth jhana arises in him in the way
described under the earth kasina.

[GENERAL]
[Purpose]

The general purpose of these four divine abidings is the bliss of
insight and an excellent (form of future) existence. That peculiar to
each is respectively the warding off of ill will, and so on. For here
loving-kindness has the purpose of warding off ill will, while the
others have the respective purposes of warding off cruelty, aversion
(boredom), and greed or resentment.

[The Near and Far Enemies]
And here each one has two enemies, one near and one far. The
divine abiding of loving-kindness has greed as its near enemy* since
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both share in seeing virtues. Greed behaves like a foe who keeps
close by a man, and it easily finds an opportunity. So loving-kind-
ness should be well protected from it. And ill will, which is dissim-
ilar to the similar greed, is its far enemy like a foe ensconced in a
rock wilderness. So loving-kindness must be practised free from fear
of that. For it is not possible to practise loving-kindness and feel
anger simultaneously.

Compassion has grief based on the home life as its near
enemy, since both share in seeing failure. And cruelty, which is
dissimilar to the similar grief, is its far enemy. So compassion must
be practised free from fear of that. For it is not possible to practise
compassion and be cruel to breathing things simultaneously.

Sympathetic joy® has joy based on the home life as its near
enemy since both share in seeing success. And aversion (boredom),
which is dissimilar to the similar joy, is its far enemy. So sympa-
thetic joy should be practised free from fear of that; for it is not
possible to practise sympathetic joy and be discontented with remote
abodes and things connected with the higher profitableness simul-
taneously.

Equanimity has the equanimity of unknowing based on the
home life as its near enemy since both share in ignoring faults and
virtues. And greed and resentment, which are dissimilar to the
similar unknowing, are its far enemies. Therefore equanimity must
be practised free from fear of that; for it is not possible to look on
with equanimity and be inflamed with greed or be resentful "* simul-
taneously.

[The Beginning, Middle and End, Etc.]

Now zeal consisting in desire to act is the beginning of all these
things. Suppression of the hindrances, etc., is the middle. Absorption
is the end. Their object is a single living being or many living beings,
as a mental object consisting in a concept.

[The Order in Extension]
The extension of the object takes place either in access or in
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absorption. Here is the order of it. Just as a skilled ploughman first
delimits an area and then does his ploughing, so first a single
dwelling should be delimited and loving-kindness developed
towards all beings there in the way beginning ‘In this dwelling may
all beings be free from enmity’. When his mind has become
malleable and wieldy with respect to that, he can then delimit two
dwellings. Next he can successively delimit three, four, five, six,
seven, eight, nine, ten, one street, half the village, the whole village,
the district, the kingdom, one direction, and so on up to one world-
sphere, or even beyond that, and develop loving-kindness towards
the beings in such areas. Likewise with compassion and so on. This
is the order in extending here.

[The Outcome]

Just as the immaterial states are the outcome of the kasinas, and
the base consisting of neither perception nor non-perception is the
outcome of concentration, and fruition attainment is the outcome of
insight, and the attainment of cessation is the outcome of serenity
coupled with insight, so the divine abiding of equanimity is the out-
come of the first three divine abidings. For just as the gable rafters
cannot be placed in the air without having first set up the scaffolding
and built the framework of beams, so it is not possible to develop
the fourth jhana in these without having already developed the third
jhana in them".

For the Great Beings’ minds retain their balance by giving:
preference to beings’ welfare, by dislike of beings’ suffering, by
desire for the various successes achieved by beings to last, and by
impartiality towards all beings. And to all beings they give gifts,
which are a source of pleasure, without discriminating thus: ‘It must
be given to this one; it must not be given to this one’. And in order
to avoid doing harm to beings they undertake the precepts of virtue.
They practise renunciation for the purpose of perfecting their virtue.
They cleanse their understanding for the purpose of non-confusion
about what is good and bad for beings. They constantly arouse
energy, having beings’ welfare and happiness at heart. When they
have acquired heroic fortitude through supreme energy, they become
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patient with beings’ many kinds of faults. They do not deceive when
promising ‘We shall give you this; we shall do this for you’. They
are unshakably resolute upon beings’ welfare and happiness.
Through unshakable loving-kindness they place them first [before
themselves]. Through equanimity they expect no reward. Having
thus fulfilled the [Ten] Perfections, these [divine abidings] then
perfect all the good states classed as the Ten powers, the Four kinds
of fearlessness, the Six Kinds of Knowledge Not Shared [by Disci-
ples] and the Eighteen States of the Enlightened One. This is how
they bring to perfection all the good states beginning with giving.

The Ninth Chapter called
the ‘Description of the Divine Abidings’



CHAPTER X.

DESCRIPTION OF
THE IMMATERIAL STATES

(Ariipa-niddesa)

[(1) THE BASE CONSISTING OF BOUNDLESS SPACE]

Now as to the four Immaterial States mentioned next to the
Divine Abidings, one who wants firstly to develop the base consist-
ing of boundless space sees in gross physical matter danger through
the wielding of sticks, etc., because of the words’ “It is in virtue
of matter, that wielding of sticks, wielding of knives, quarrels,
brawls, and disputes take place; but that does not exist at all in the
immaterial state”, and in this expectation he enters upon the way to
dispassion for only material things, for the fading and cessation of
only those’ (M.1,410), and he sees danger in it too through the thou-
sand afflictions beginning with eye disease. So in order to surmount
that he enters upon the fourth jhana in any one of the nine kasinas
beginning with the earth kasina and omitting the limited-space
kasina.

So when he has thus become disgusted with (dispassionate
towards) the kasina materiality, the object of the fourth jhana, and
wants to get away from it, he achieves mastery in the five ways.
Then on emerging from the now familiar fourth jhana of the fine-
material sphere, he sees the danger in that jhana in this way ‘This
makes its object the materiality with which I have become
disgusted’, and ‘It has joy as its near enemy’, and ‘It is grosser than
the Peaceful Liberations’. There is, however, no [comparative]
grossness of factors here [as in the case of the four fine-material
jhanas]; for the immaterial states have the same two factors as this
[fine-material jhanal].

When he has seen the danger in that [fine-material fourth jhana]
in this way and has ended his attachment to it, he gives his attention
to the Base Consisting of Boundless Space as peaceful. Then, when
he has spread out the kasina to the limit of the world-sphere, or as
far as he likes, he removes the kasina [materiality] by giving his
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attention to the space touched by it, [regarding that] as ‘space’ or
‘boundless-space’.

When he is removing it, he neither folds it up like a mat nor
withdraws it like a cake from a tin. It is simply that he does not
advert to it or give attention to it or review it; it is when he neither
adverts to it nor gives attention to it nor reviews it but gives his
attention exclusively to the space touched by it [regarding that] as
‘Space, space’, that he is said to ‘remove the kasina’.

And when the kasina is being removed, it does not roll up or
roll away. It is simply that it is called ‘removed’ on account of his
non-attention to it, his attention being given to ‘space, space’. This
is conceptualized as the mere space left by the removal of the kasina
[materiality]. Whether it is called ‘space left by the removal of the
kasina’ or ‘space touched by the kasina’ or ‘space secluded from the
kasina’, it is all the same.

He adverts again and again to the sign of the space left by the
removal of the kasina as ‘Space, space’, and he strikes at it with
thought and applied thought. As he adverts to it again and again and
strikes at it with thought and applied thought the hindrances are
suppressed, mindfulness is established and his mind becomes
concentrated in access. He cultivates that sign again and again,
develops and repeatedly practises it.

As he again and again adverts to it and gives attention to it in
this way consciousness belonging to the Base Consisting of Bound-
less Space arises in absorption with the space [as its object], as the
consciousness belonging to the fine-material sphere did in the case
of the earth kasina, and so on. And here too in the prior stage there
are either three or four sensual-sphere impulsions associated with
equanimous feeling, while the fourth or the fifth is of the immaterial
sphere. The rest is the same as in the case of the earth kasina.

There is however, this difference. When the immaterial-sphere
consciousness has arisen in this way, the Bhikkhu, who has been
formerly looking at the kasina disk with the jhana eye, finds himself
looking at only space after that sign has been abruptly removed by
the attention given in the preliminary work thus ‘Space, space’. He
is like a man who has plugged an opening in a [covered] vehicle, a
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sack or a pot' with a piece of blue rag or with a piece of rag of some
such colour as yellow, red or white and is looking at that, and then
when the rag is removed by the force of the wind or by some other
agency, he finds himself looking at space.

[Text]

And at this point it is said: With the complete surmounting,
(samatikkama) of perceptions of matter, with the disappearance
of perceptions of resistance, with non-attention to perceptions of
variety, [aware of] “Unbounded space”, he enters upon and dwells
in the base consisting of boundless ‘space?’ (Vbh.245).

[(2) THE BASE CONSISTING OF BOUNDLESS CONSCIOUSNESS]

When he wants to develop the base consisting of boundless
consciousness, he must first achieve mastery in the five ways in the
attainment of the base consisting of boundless space. Then he should
see the danger in the base consisting of boundless space in this way:
‘This attainment has fine-material jhana as its own near enemy, and
it is not as peaceful as the base consisting of boundless conscious-
ness’.

So having ended his attachment to that, he should give his
attention to the base consisting of boundless consciousness as peace-
ful, adverting again and again as ‘Consciousness, consciousness’ to
the consciousness that occurred pervading that space [as its object];
He should give it attention, review it, and strike at it with applied
and sustained thought; but he should not give attention [simply] in
this way ‘Boundless, boundless’.

As he directs his mind again and again on to that sign in this
way, the hindrances are suppressed, mindfulness is established, and
his mind becomes concentrated in access. He cultivates that sign
again and again, develops and repeatedly practises it. As he does so,
consciousness belonging to the base consisting of boundless con-
sciousness arises in absorption with the [past] consciousness that
pervaded the space [as its object], just as that belonging to the base
consisting of boundless space did with the space [as its object]. But
the method of explaining the process of absorption here should be
understood in the way already described.
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And at this point it is said: ‘By completely surmounting,
(samatikkamma) the base consisting of boundless space, [aware of]
“unbounded consciousness”, he enters upon and dwells in the base
consisting of boundless consciousness’™ (Vbh.245)

[(3) THE BASE CONSISTING OF NOTHINGNESS]

When he wants to develop the base consisting of nothingness,
he must first achieve mastery in the five ways in the attainment of
the base consisting of boundless consciousness. Then he should see
the danger in the base consisting of boundless consciousness in this
way: ‘This attainment has the base consisting of boundless space as
its near enemy, and it is not as peaceful as the base consisting of
nothingness’.

So having ended his attachment to that, he should give his
attention to the base consisting of nothingness as peaceful. He
should give attention to the [present] non-existence, voidness,
secluded aspect, of that same [past] consciousness belonging to the
base consisting of boundless space, which became the object of [the
consciousness belonging to] the base consisting of boundless
consciousness. How does he do this?

Without giving [further] attention to that consciousness, he
should [now] advert again and again in this way ‘There is not, there
is not’ or ‘Void, void’ or ‘Secluded, secluded’, and give his attention
to it, review it, and strike at it with thought and applied thought.

As he directs his mind on to that sign thus, the hindrances
are suppressed, mindfulness is established, and his mind becomes
concentrated in access. He cultivates that sign again and again,
develops and repeatedly practises it. As he does so, consciousness
belonging to the base consisting of nothingness arises in absorption,
making its object the void, secluded, non-existent state of that same
[past] exalted consciousness that occurred in pervading the space,
just as the [consciousness belonging to the] base consisting of
boundless consciousness did the [then past] exalted consciousness
that had pervaded the space. And here too the method of explaining
the absorption should be understood in the way already described

But there is this difference. Having formerly dwelt seeing with
the jhana eye belonging to the base consisting of boundless
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consciousness the [earlier| consciousness that had occurred making
the space its object, [now] when that consciousness has disappeared
owing to his giving attention to the preliminary work in the way
beginning ‘There is not, there is not’, he dwells seeing only its non-
existence, in other words its departedness when this consciousness
has arisen in absorption.

And at this point it is said, “By completely surmounting the base
consisting of boundless consciousness, [aware that “There is noth-
ing”’], he enters upon and dwells in the base consisting of nothing-
ness>” (Vbh.245)

[(4) THE BASE CONSISTING OF NEITHER PERCEPTION
NOR NON-PERCEPTION]

When, however, he wants to develop the base consisting of
neither perception nor non-perception, he must first achieve mastery
in the five ways in the attainment of the base consisting of noth-
ingness. Then he should see the danger in the base consisting of
nothingness and the advantage in what is superior to it in this way,
‘This attainment has the base consisting of boundless consciousness
as its near enemy, and it is not as peaceful as the base consisting of
neither perception nor non-perception’ or in this way ‘Perception is
a disease, perception is a boil, perception is a dart, ... this is peaceful,
this is sublime, that is to say, neither perception nor non-perception’
(M.11,231);

So having ended his attachment to the base consisting of noth-
ingness, he should give attention to the base consisting of neither
perception nor non-perception as peaceful. He should advert again
and again to that attainment of the base consisting of nothingness
that has occurred making non-existence its object, adverting to it as
‘Peaceful, peaceful’, and he should give his attention to it, review it
and strike at it with thought and applied thought.

As he directs his mind again and again on to that sign in this
way the hindrances are suppressed, mindfulness is established, and
his mind becomes concentrated in access. He cultivates that sign
again and again, develops and repeatedly practises it. As he does so,
consciousness belonging to the base consisting of neither perception
nor non-perception arises in absorption, making its object the four

191



192

The Essence of The Path of Purification

[mental] aggregates that constitute the attainment of the base
consisting of nothingness, just as the [consciousness belonging
to the] base consisting of nothingness did the disappearance of the
[previous] consciousness. And here too the method of explaining
the absorption should be understood in the way already described.
And at this point it is said: ‘By completely surmounting the base
consisting of nothingness he enters upon and dwells in the base
consisting of neither perception nor non-perception’® (Vbh.245).

[GENERAL]

Of these [four], the first is due to surmounting signs of materi-
ality, the second is due to surmounting space, the third is due to
surmounting the consciousness that occurred with that space as its
object, and the fourth is due to surmounting the disappearance of
the consciousness that occurred with that space as its object. So they
should be understood as four in number with the surmounting of the
object in each case. But the wise do not admit any surmounting of
[jhana] factors: for there is no surmounting of factors in them as
there is in the case of the fine-material-sphere attainments. Each one
has just the two factors, namely, equanimity and unification of mind.

That being so,
They progress in refinement; each
Is finer than the one before.
Two figures help to make them known:
The cloth lengths, and each palace floor.

Suppose there were a four-storied palace: on the first floor the
five objects of sense pleasure were provided in a very fine form as
divine dancing, singing and music, and perfumes, scents, garlands
food, couches, clothing, etc., and on the second they were finer then
that, and on the third finer still, and on the fourth they were finest
of all; yet they are still only palace floors, and there is no difference
between them in the matter of their state (essence) as palace floor;
it is with the progressive refinement of the five objects of senses
pleasure that each one is finer than the one below. So too, although
there are only two factors in all four [immaterial states], that is to
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say, equanimity and unification of mind, still each one should be
understood as finer than the one before with progressive refinement
of the factors due to successful development.’

The Tenth Chapter called
‘The Description of the Immaterial states’
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CHAPTER XI.

DESCRIPTION OF CONCENTRATION
(CONCLUSION)

(Samdadhi-niddesa)

[PERCEPTION OF REPULSIVENESS IN NUTRIMENT]

Herein: it nourishes (@harati lit. brings on), thus it is nutriment
(ahara lit. bringing on). That is of four kinds as physical nutriment,
nutriment consisting of contact, nutriment consisting of mental
volition, and nutriment consisting of consciousness.'

But what is it here that nourishes (brings on), what? Physical
nutriment (kabalikarahdara) nourishes (brings on) the materiality of
the octad that has nutritive essence as eighth.> Contact as nutriment
nourishes (brings on) the three kinds of feeling. Mental volition as
nutriment nourishes (brings on) rebirth-linking in the three kinds of
becoming. Consciousness as nutriment nourishes (brings on) men-
tality-materiality at the moment of rebirth-linking.

Now when there is physical nutriment there is attachment,
which brings peril; when there is nutriment as contact there is
approaching, which brings peril; when there is nutriment as mental
volition there is reappearance, which brings peril; when there is
nutriment as consciousness there is rebirth-linking, which brings
peril’. And to show how they bring fear thus, physical nutriment
should be illustrated by the simile of the child’s flesh (S.i1,98), con-
tact as nutriment by the simile of the skinless cow (S.i1,99), mental
volition as nutriment by the simile of the pit of live coals (S.11,99),
and consciousness as nutriment by the simile of the hundred spears
(S 1i,100).

But of these four kinds of nutriment it is only physical nutri-
ment, classed as what is eaten, drunk, chewed, and tasted that is
intended here as ‘nutriment’ in this sense. The perception arisen
as the apprehension of the repulsive aspect in that nutriment is
‘perception of repulsiveness in nutriment’.

One who wants to develop that perception of repulsiveness in
nutriment should learn the meditation subject and see that he has no
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uncertainty about even a single word of what he has learnt. Then he
should go into solitary retreat and review repulsiveness in ten
aspects in the physical nutriment classified as what is eaten, drunk,
chewed, and tasted, that is to say, as to going, seeking, using, secre-
tion, receptacle, what is uncooked (undigested), what is cooked
(digested), fruit, outflow, and smearing.*

As he reviews repulsiveness in this way in ten aspects and
strikes at it with thought and applied thought, physical nutriment
becomes evident to him in its repulsive aspect. He cultivates that
sign® again and again, develops and repeatedly practises it. As he
does so, the hindrances are suppressed, and his mind is concentrated
(in access concentration). This is without reaching absorption,
because of the profundity of physical nutriment, as a state with an
individual essence. But perception is evident here in the apprehen-
sion of the repulsive aspect, which is why this meditation subject
goes by the name of ‘perception of repulsiveness in nutriment’.

When a Bhikkhu devotes himself to this perception of repul-
siveness in nutriment, his mind retreats, retracts and recoils from
craving for flavours. He nourishes himself with nutriment without
vanity and only for the purpose of crossing over suffering, as one
who seeks to cross over the desert by eating his own dead child’s
flesh (S.11,98). Then his greed for the five cords of sense desire
comes to be fully understood without difficulty through the means
of the full understanding of the physical nutriment. He fully under-
stands the materiality aggregate through the means of the full
understanding of five cords of sense desire. Development of mind-
fulness occupied with the body comes to perfection in him through
the repulsiveness of ‘what is uncooked’ and the rest. He has entered
upon a way that is in conformity with the Perception of Foulness.
And by keeping to this way, even if he does not experience the
deathless goal in this life, he is at least bound for a happy destiny.

This is the detailed explanation of the development of the
perception of repulsiveness in nutriment.

[DEFINING OF THE ELEMENTS: WORD DEFINITIONS]
Herein, ‘defining (vavatthana)’is determining by characteriz-
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ing individual essences® [the compound] ‘Catudhatuvavatthana
(four-element defining)’ is [resolvable into] ‘catunnam dhatinam
vavatthanam (defining of the four elements)’. ‘Attention Given to
Elements’, ‘The Meditation Subject Consisting of Elements’ and
‘Defining of the Four Elements’ all mean the same thing.

This is given in two ways: in brief and in detail. It is given in
brief in the Mahasatipatthana Sutta (D.i1,294), and in detail in the
Mahahatthipadopama Sutta (M.i.185), the Maharahulovada Sutta
(M.1.421) and the Dhatuvibhanga Sutta (M.iii,240).

[TEXTS AND COMMENTARY
IN BRIEF]

It is given in brief in the Mahasatipatthana Sutta, for one of quick
understanding whose meditation subject is elements, as follows:
‘Bhikkhus, just as though a skilled butcher or butcher’s apprentice
had killed a cow and were seated at the cross-roads with it cut up
into pieces, so too, Bhikkhus, a Bhikkhu reviews this body however
placed, however disposed, as consisting of elements: In this body
there are the earth element, the water element, the fire element, and
the air element” (D.i1,294).

[IN DETAIL]
In the Mahahatthipadopama Sutta it is given in detail for one of
not over-quick understanding whose meditation subject is el-

ements — and as here so also in the Maharahulovada and Dhatuvib-
hanga Suttas. (M.1.185), (M.i.188)

‘And what is the internal earth element, friends? Whatever there
is internally in oneself that is hard, harsh, and clung to (acquired
through Kamma) that is to say, head hairs, body hairs, teeth, nails,
skin, flesh, sinews, bones, bone marrow, kidney, heart, liver,
diaphragm, spleen, lights, bowels, entrails, gorge, dung, or whatever
else there is internally in oneself that is hard, harsh, and clung to
—this is called the ‘earth element” (M.1.185),

‘And what is the internal water element, friends? Whatever there
is internally in oneself that is water, watery, and clung to, that is to
say, bile, phlegm, pus, blood, sweat, fat, tears, grease, spittle, snot,
oil of the joints, and urine, or whatever else there is internally in
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oneself that is water, watery, and clung to—this is called the ‘internal
water element’ (M.1.187).

‘And what is the internal fire element, friends? Whatever there
is internally in oneself that is fire, fiery, clung to, that is to say, that
whereby one is warmed, ages, and burns up, and whereby what is
eaten, drunk, chewed and tasted gets completely digested, or what-
ever else there is internally in oneself that is fire, fiery, and clung to
—this is called the ‘internal fire element” (M.i.188).

‘And what is the internal air element friends? Whatever there
is internally in oneself that is air airy, and clung to that is to say,
up-going winds, down-going winds, winds in the belly, winds in the
bowels, winds that course through all the limbs, in-breath and out-
breath, or whatever else there is internally in one self that is air, airy,
and clung to —this is called the internal air element’ (M.i.188).

So the four elements have been detailed in forty-two aspects,
that is to say, the earth element in twenty aspects, the water element
in twelve, the fire element in four, and the air element in six.

[METHOD OF DEVELOPMENT IN BRIEF]

As regards the method of development here, however, to discern
the elements in detail in this way ‘The head hairs are the earth
element, the body hairs are the earth element’ appears redundant to
a Bhikkhu of quick understanding, though the meditation subject
becomes clear to him if he gives his attention to it in this way ‘What
has the characteristic of being stiffened is the earth element, what
has the characteristic of cohesion is the water element, what has the
characteristic of ripening (maturing) is the fire element, what has
the characteristic of distending (supporting) is the air element’. But
when one of not over-quick understanding gives his attention to it
in this way, it appears obscure and not evident, and it only becomes
plain to him if he gives his attention to it in the first-mentioned way.

So firstly, one who is of quick understanding and wants to
develop this meditation subject should go into solitary retreat. Then
he should advert to his own entire material body and discern the
elements in brief in this way ‘In this body what is stiffness or harsh-
ness is the earth element, what is cohesion or fluidity® is the water
element, what is maturing (ripening) or heat is the fire element,
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what is distension or movement is the air element’, and he should
advert and give attention to it and review it again and again as
‘earth element, water element’, that is to say, as mere elements, not
a being, and soulless.

As he makes an effort in this way it is not long before concen-
tration arises in him, which is reinforced by the understanding that
illuminates the classification of the elements, and which is only
access and does not reach absorption because it has states with
individual essences as its object.

Or alternatively, there are these four [bodily] parts mentioned
by the General of the Law [the Elder Sariputta] for the purpose of
showing the absence of any living being in the four great primary
elements thus: “When a space is enclosed with bones and sinews
and flesh and skin, there comes to be the term “material form
(ripa)” (M.1.190). And he should resolve each of these [as a sepa-
rate entity], separating them out by the hand of knowledge, and then
discern them in the way already stated thus ‘In these what is stiffness
or harshness is the earth element’. And he should again and again
advert to them, give attention to them and review them as ‘mere
elements’, ‘not a living being’, ‘not a soul’.

As he makes effort in this way it is not long before concentration
arises in him, which is reinforced by understanding that illuminates
the classification of the elements, and which is only access and does
not reach absorption because it has states with individual essences
as its object.

This is the method of development when the definition of the
elements is given in brief.

[METHOD OF DEVELOPMENT IN DETAIL]

The method given in detail should be understood in this way. A
meditator of not over-quick understanding who wants to develop
this meditation subject should learn the elements in detail in the
forty-two aspects from a teacher, and he should live in an abode of
the kind already described. Then when he has done all the duties,
he should go into solitary retreat and develop the meditation subject
in four ways thus: (1) with constituents in brief, (2) with constituents
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by analysis, (3) with characteristics in brief, and (4) with character-
istics by analysis.

[(1) WITH CONSTITUENTS IN BRIEF]

Herein, how does he develop it with constituents in brief? Here
a Bhikkhu does his defining in this way. ‘In twenty of the parts what
has the stiffened mode is the earth element’, and he does his defining
thus ‘In twelve parts the liquid called water with the mode of cohe-
sion is the water element’, and he does his defining thus ‘In four
parts what matures (what has the mode of ripening) is the fire
element’, and he does his defining thus ‘In six parts what has the
mode of distending is the air element’. As he defines them in this
way they become evident to him. As he again and again adverts to
them and gives his attention to them, concentration arises as access
only.

[(2) WITH CONSTITUENTS BY ANALYSIS]

However, if his meditation subject is not successful while he
develops it in this way, then he should develop it with constituents
by analysis. How? Firstly the Bhikkhu should carry out all the di-
rections given for the thirty-two-fold aspect in the Description of
Mindfulness Occupied with the Body as a meditation subject
namely, the sevenfold skill in learning and the tenfold skill in giving
attention, and he should start with the verbal recitation, in direct and
reverse order, of the skin pentad and so on, without omitting any of
it. The only difference is this: there, after giving attention to the head
hairs, etc., as to colour, shape, direction, location, and delimitation,
the mind had to be fixed by means of repulsiveness, but here it is
done by means of the elements. Therefore at the end of each part
after giving attention to head hairs, etc., each in the five ways be-
ginning with colour, attention should be given as follows:

1. These things called head hairs grow on the inner skin that
envelops the skull. Herein, just as when kuntha grasses grow
on the top of an ant-hill, the top of the ant-hill does not know
K ‘Kuntha grasses are growing on me’, nor do the kuntha
grasses know ‘We are growing on the top of an ant-hill’,
so too, the inner skin that covers the skull does not know
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‘Head hairs grow on me’, nor do the head hairs know ‘We
grow on inner skin that envelops a skull’. These things are
devoid of mutual concern and reviewing. So what are called
head hairs are a particular component of this body, without
thought, [morally] indeterminate, void, not a living being,
rigid (stiffened) earth element.

Body hairs grow on the inner skin that envelops the body.’
Nails grow on the tips of the fingers and toes.

Teeth grow in the jawbones.

Skin is to be found covering the whole body.

Flesh is to be found plastered over the framework of bones.
Sinews are to be found in the interior of the body binding the
bones together.

As to the bones, the heel bone is to be found holding up the
ankle bone, the ankle bone holding up the shin bone, the shin
bone the thigh bone, the thigh bone the hip bone, the hip bone
the backbone, the backbone the neck bone, and the neck bone
is to be found holding up the cranium bone. The cranium bone
rests on the neck bone, the neck bone on the backbone, the
backbone on the hip bone, the hip bone on the thigh bone, the
thigh bone on the shin bone, the shin bone on the ankle bone,
and the ankle bone on the heel bone.

Bone marrow is to be found inside the various bones.

. Kidney is to be found on each side of the heart flesh, being

fastened by the stout sinew that starts out with a single root
from the base of the neck and divides into two after going a
short way.

Heart is to be found in the inside of the body near the middle
of the frame of the ribs.

Liver is to he found inside the body, near the right side
between the two breasts.

As to the diaphragm, the concealed diaphragm is to be found
surrounding the heart and kidneys, while the unconcealed
diaphragm is to be found covering the flesh under the skin

in the whole body.

Spleen is to be found near the upper side of the belly lining on
the left side of the heart.

Lungs are to be found inside the body between the two breasts,
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hanging over the heart and liver and concealing them.

Bowel is to be found inside the body extending from the base
of the neck to the excrement passage.

Entrails are to be found in the interspaces between the twenty-
one coils of the bowel, binding them together.

Gorge is what is eaten, drunk, chewed and tasted and lies in
the stomach.

Dung is to be found at the end of the bowel, which resembles
a bamboo joint eight finger-breadths long and is called the
‘receptacle for digested food’.

Brain is to be found in the interior of the skull.

As to bile, the free bile, which is bound up with the life faculty
is to be found soaking the whole body, while the local bile is
to be found in the bile container (gall-bladder).

Phlegm is to be found on the surface of the stomach and meas-
ures a bowlful.

Pus has no fixed location. It is to be found wherever the blood
stagnates and goes bad in a part of the body damaged by
wounds caused by splinters and thorns, and by burns due to
fire, or where boils and carbuncles, etc. appear.

As to blood the mobile blood is to be found, like the bile, soak-
ing the whole body. The stored blood is to he found filling the
lower part of the liver’s site to the extent of a bowlful, wetting
the kidney, heart, liver and lights.

Sweat is to be found filling the openings of the pores of the
head hairs and body hairs when there is heat due to fires, etc.,
and it trickles out of them.

Fat is the thick unguent to be found pervading the whole body
of one who is stout, and on the shank flesh, etc., of one who is
lean.

Tears, when produced, are to be found filling the eye sockets
or trickling out of them.

Grease is the melted unguent to be found on the palms and
backs of the hands, on the soles and backs of the feet, on the
nose and forehead and on the points of the shoulders, when
heated by fire, and so on.

Spittle is to be found on the surface of the tongue after it has
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descended from the cheeks on both sides, when there is a
condition for the arising of spittle.

30. Snot, when produced, is to be found filling the nostrils or

trickling out of them.

31. Oil of the joints is to be found in the hundred and eighty joints

serving the function of lubricating the joints of the bones.

32. Urine is to be found inside the bladder.!

13.
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When he has given his attention in this way to the body hairs,
etc., he should then give his attention to the [four] fire components
thus: That whereby one is warmed—this is a particular component
of this body, without thought, indeterminate, void, not a living being;
it is fire element in the mode of maturing (ripening).

That whereby one ages...

That whereby one burns up...

That whereby what is eaten, drunk, chewed and tasted becomes
completely digested — this is a particular component of this body,
without thought, indeterminate, void, not a living being; it is fire
element in the mode of maturing (ripening).

After that, having discovered the up-going winds (forces) as
up-going, the down-going winds (forces) as down-going, the winds
(forces) in the belly as in the belly, the winds (forces) in the bowels
as in the bowels, the winds (forces) that course through all the
limbs as coursing through all the limbs, and in-breath and out-
breath as in-breath and out-breath, he should give his attention to
these [six] air components in this way: What is called up-going
winds (forces) is a particular component of this body, without
thought, indeterminate, void, not a living being; air element in the
mode of distending.

What is called down-going winds (forces) ...
What is called winds (forces in) the belly...
What is called winds (forces in) the bowels
What is called winds (forces) that course through all
the limbs ...
What is called in-breath and out-breath is a particular component
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of this body, without thought, indeterminate, void, not a living being;
it is the air element in the mode of distending.

[(3) WITH CHARACTERISTICS IN BRIEF]

But if his meditation subject is still not successful when he gives
his attention to it in this way, then he should develop it with charac-
teristics in brief. How? In the twenty components the characteristic of
being stiffened should be defined as the earth element, and the char-
acteristic of cohesion, which is there too, is the water element, and
the characteristic of maturing (ripening), which is there too, is the fire
element, and the characteristic of distension, which is there too, is the
air element. In the twelve components the characteristic of cohesion
should be defined as the water element, the characteristic of maturing
(ripening), which is there too, as the fire element, the characteristic
of distension, which is there too, as the air element, the characteristic
of being stiffened, which is there too, as the earth element. In the four
components the characteristic of maturing (ripening) should be
defined as the fire element, the characteristic of distension, not resolv-
able (inseparable) from it is the air element, the characteristic of being
stiffened is the earth element, and the characteristic of cohesion is the
water element. In the six components the characteristic of distension
should be defined as the air element, the characteristic of being stiff-
ened there too is the earth element, the characteristic of cohesion is
the water element, and the characteristic of maturing (ripening) is the
fire element.

As he defines them in this way the elements become evident to
him. As he adverts to them and gives attention to them again and again
access concentration arises in him in the way already stated.

[(4) WITH CHARACTERISTICS BY ANALYSIS]

However, if he still does not succeed with his meditation subject
when he gives his attention to it in this way, then he should develop
it with characteristics by analysis. How? After discerning head hairs,
etc., in the way already described the characteristic of being stiffened
in head hairs should be defined as the earth element, the characteristic
of cohesion there too is the water element, the characteristic of
maturing (ripening) is the fire element, and the characteristic of
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distension is the air element. The four elements should be defined
in this way in the case of each component. As he defines them in
this way the elements become evident to him. As he adverts and
gives attention to them again and again access concentration arises
in him in the way already described.

[ADDITIONAL WAYS OF GIVING ATTENTION]

In addition, attention should be given to the elements in the
following ways: (I) as to word meaning, (2) by groups, (3) by par-
ticles, (4) by characteristic, etc., (5) as to how originated, (6) as to
variety and unity, (7) as to resolution (ability to be separated) and
non-resolution (inseparability), (8) as to the similar and the dissim-
ilar, (9) as to distinction between internal and external, (10) as to
inclusion, (11) as to condition, (12) as to lack of conscious reaction,
(13) as to analysis of conditions."

At the time of moving forward and moving backward (M.i 57),
the earth-element among these is a condition for pressing. That,
seconded by the water element, is a condition for establishing on a
foundation. But the water element seconded by the earth element is
a condition for lowering down. The fire element seconded by the air
element is a condition for lifting up. The air element seconded by
the fire element is a condition for shifting forwards and shifting side-
ways (MA.1,160).

This is how they should be given attention ‘as to analysis of
condition.’

As he gives his attention to them as to word meaning’, etc., in
this way the elements become evident to him under each heading.
As he again and again adverts and gives attention to them access
concentration arises in the way already described. And this concen-
tration too is called ‘definition of the four elements’ because it arises
in one who defines the four elements owing to the influence of his
knowledge.

This Bhikkhu who is devoted to the defining of the four
elements immerses himself in void-ness and eliminates the percep-
tion of living beings. Since he does not entertain false notions about
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wild beasts, spirits, ogres, etc., because he has abolished the percep-
tion of living beings, he conquers fear and dread and conquers
delight and aversion (boredom), he is not exhilarated or depressed '
by agreeable and disagreeable things, and as one of great under-
standing, he either ends in the deathless or he is bound for a happy
destiny.

Defining the four elements

Is ever the wise man’s resort;

The noble meditator lion '

Will make this mighty theme his sport.

This is the description of the development of the defining of the
four elements.

[THE BENEFITS OF DEVELOPING CONCENTRATION]
(1) WHAT ARE THE BENEFITS OF THE DEVELOPMENT
OF CONCENTRATION?

This was also asked, however. Herein, the benefits of the
development of concentration are fivefold, as a blissful abiding
here and now, and so on. For the development of absorption
concentration provides the benefit of a blissful abiding here and
now for the Arahants with cankers destroyed who develop con-
centration, thinking ‘We shall attain and dwell with unified mind
for a whole day’.

(i1)) When ordinary people and Trainers develop it, thinking
‘After emerging we shall exercise insight with concentrated con-
sciousness’, the development of absorption concentration provides
them with the benefit of insight by serving as the proximate cause
for insight, and so too does access concentration as a method of
arriving at wide open [conditions] in crowded [circumstances].

(ii1) But when they have already produced the eight attainments
and then, aspiring to the kinds of direct-knowledge described in the
way beginning ‘Having been one, he becomes many’, they produce
them by entering upon jhana as the basis for direct-knowledge and
emerging from it, then the development of absorption concentration
provides for them the benefit of the kinds of direct-knowledge, since
it becomes the proximate cause for the kinds of direct-knowledge
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whenever there is an occasion.

(iv) When ordinary people have not lost their jhana, and they
aspire to rebirth in the Brahma World thus ‘Let us be reborn in the
Brahma World’, or even though they do not make the actual aspira-
tion, then the development of absorption concentration provides
them with the benefits of an improved form of existence since it
ensures that for them. And even the development of access concen-
tration ensures an improved form of existence in the happy destinies
of the sensual sphere.

(v) But when Noble Ones who have already produced the eight
attainments develop concentration thinking ‘We shall enter upon the
attainment of cessation, and by being without consciousness for
seven days we shall abide in bliss here and now by reaching the
cessation that is nibbana’, then the development of absorption
concentration provides for them the benefit of cessation.

That is how this benefit of the development of concentration is
fivefold as a blissful abiding here and now, and so on.

So wise men fail not in devotion

To the pursuit of concentration:

It cleans defiling stains’ pollution,'s
And brings rewards past calculation.

The eleventh chapter concludes with
the ‘Description of Concentration’
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CHAPTER XII

DESCRIPTION OF DIRECT-KNOWLEDGE —
THE SUPERNORMAL POWERS

(Iddhividha-niddesa)

[THE BENEFITS OF CONCENTRATION CONTINUED]

It was said above, with reference to the mundane kinds of
Direct-knowledge, that this development of concentration ‘provides
... the benefit of the kinds of direct knowledge’. Now in order to
perfect those kinds of direct-knowledge the task must be undertaken
by a meditator who has reached the fourth jhana in the earth kasina,
and so on. And in doing this, not only will this development of
concentration have provided benefits in this way, it will also have
become more advanced; and when he thus possesses concentration
so developed as to have both provided benefits and become more
advanced, he will then more easily perfect the development of
understanding. In the following section, we shall deal with the
explanation of the different kinds of direct-knowledge.

[THE FIVE KINDS OF DIRECT KNOWLEDGE]

In order to show the benefits of developing concentration, to
clansmen whose concentration has reached the fourth jhana, and
in order to teach progressively refined Dhamma, five kinds of
mundane direct-knowledge, have been described by the Blessed
One. They are the kinds of Supernormal Power, described in the
way beginning ‘When his concentrated mind is thus purified,
bright, unblemished, rid of defilements, and has become malleable,
wieldy, steady, and attained to imperturbability', he directs, he
inclines, his mind to the kinds of supernormal power. He wields
the various kinds of supernormal power. (1). Having been one, he
becomes many (D.i,77). (2). He possesses the knowledge of the
Divine Ear Element, (3), the knowledge of Penetration of Minds,
(4) the knowledge of Recollection of Past Life, and (5) the knowl-
edge of the Passing Away and Reappearance of Beings.

[THE KINDS OF SUPERNORMAL POWER]
If a meditator wants to begin performing the transformation by
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supernormal power described as ‘Having been one, he becomes
many’, etc., he must achieve the eight attainments in each of the
eight kasinas ending with the white kasina. He must also have com-
plete control of his mind in the following fourteen ways.

(1) Here a Bhikkhu attains jhana in the earth kasina, after that
in the water kasina, and so progressing through the eight kasinas,
doing so even a hundred times, even a thousand times, in each one.
This is called in the order of the kasinas.

(i1) Attaining them in like manner in reverse order, starting with
the white kasina, is called in the reverse order of the kasinas.

(ii1) Attaining them again and again in forward and reverse
order, from the earth kasina up to the white kasina and from the
white kasina back to the earth kasina, is called in the order and
reverse order of the kasinas.

(iv) Attaining again and again from the first jhana up to the base
consisting of neither perception nor non-perception is called in the
order of the jhanas.

(v) Attaining again and again from the base consisting of neither
perception nor non-perception back to the first jhana is called in the
reverse order of the jhanas.

(vi) Attaining in forward and reverse order, from the first jhana
up to the base consisting of neither perception nor non-perception
and from the base consisting of neither perception nor non-percep-
tion back to the first jhana is called in the order and reverse order
of the jhanas.

(vii) He skips alternate jhanas without skipping the kasinas in
the following way: having first attained the first jhana in the earth
kasina, he attains the third jhana in that same kasina, and after that,
having removed the kasina (Ch.X), he attains the base consisting of
boundless space, after that the base consisting of nothingness. This
is called skipping jhanas. Attaining jhanas based on the water
kasina, etc., should be construed similarly.

(viii) When he skips alternate kasinas without skipping jhanas
in the following way: having attained the first jhana in the earth
kasina, he again attains that same jhana in the fire kasina and then
in the blue kasina and then in the red kasina, this is called skipping
kasinas.
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(ix) When he skips both jhanas and kasinas in the following
way: having attained the first jhana in the earth kasina, he next
attains the third in the fire kasina, next the base consisting of bound-
less space after removing the blue kasina, next the base consisting
of nothingness arrived at from the red kasina, this is called skipping
Jhanas and kasinas.

(x) Attaining the first jhana in the earth kasina and then attaining
the others in that same kasina is called transposition of factors.

(xi) Attaining the first jhana in the earth kasina and then that
same jhana in the water kasina ... in the white kasina is called trans-
position of object.

(xii) Transposition of object and factors together takes place
in the following way: he attains the first jhana in the earth kasina,
the second jhana in the water kasina, the third in the fire kasina, the
fourth in the air kasina, the base consisting of boundless space
by removing the blue kasina, the base consisting of boundless
consciousness arrived at from the yellow kasina, the base consisting
of nothingness from the red kasina, and the base consisting of
neither perception nor non-perception from the white kasina. This
is called transposition of factors and object.

(xiii) The defining of only the jhana factors by defining the first
jhana as five-factored, the second as three-factored, the third as two-
factored, and likewise the fourth, the base consisting of boundless
space ... and the base consisting of neither perception nor non-per-
ception, is called definition of factors.

(xiv) Likewise, the defining of only the object as, ‘This is the
earth kasina’, ‘This is the water kasina’, ‘This is the white kasina’,
is called definition of object.

It is not possible for a meditator to begin to accomplish trans-
formation by supernormal power unless he has previously
completed his development by controlling his mind in these fourteen
ways. Now the kasina preliminary work is difficult for a beginner
and only one in a hundred or a thousand can do it. The arousing of
the sign is difficult for one who has done the preliminary work and
only one in a hundred or a thousand can do it. To extend the sign
when it has arisen and to reach absorption is difficult and only one
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in a hundred or a thousand can do it. To tame one’s mind in the four-
teen ways after reaching absorption is difficult and only one in a
hundred or a thousand can do it. The transformation by supernormal
power after training one’s mind in the fourteen ways is difficult and
only one in a hundred or a thousand can do it. Rapid response after
attaining transformation is difficult and only one in a hundred or a
thousand can do it.

And helping another after acquiring rapidity in responding is
difficult and only one in a hundred or a thousand can do it. Like the
elder who gave protection against the rain of embers by creating
earth in the sky, when the rain of embers was produced by Mara at
the Giribhandavahana offering.>

It is only in Buddhas, Pacceka Buddhas, Chief Disciples, etc.,
who have vast previous endeavour behind them, that this transfor-
mation by supernormal power and other such special qualities as the
Discriminations are brought to success simply with the attainment
of Arahantship and without the progressive course of development
of the kind just described.

So just as when a goldsmith wants to make some kind of
ornament, he does so only after making the gold malleable and
wieldy by smelting it, etc., and just as when a potter wants to make
some kind of vessel, he does so only after making the clay well
kneaded and malleable, a beginner too must likewise prepare for
the kinds of supernormal powers by controlling his mind in these
fourteen ways; and he must do so also by making his mind malleable
and wieldy both by attaining under the headings of zeal, conscious-
ness, energy, and inquiry?, and by mastery in adverting, and so on.
But one who already has the required condition for it owing to prac-
tice in previous lives need only prepare himself by acquiring mastery
in the fourth jhana in the kasinas.

Ten Kinds of Supernormal Power

(1) Herein, the success which is shown in the exposition of the
above summary thus, ‘Normally one, he adverts to himself as many
or a hundred or a thousand or a hundred thousand; having adverted,
he resolves with knowledge, “Let me be many””’ (Ps.ii,207), is called
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success by resolve because it is produced by resolving.

(i1) That given as follows, ‘Having abandoned his normal form,
he shows himself in the form of a boy or the form of a serpent ... or
he shows a manifold military array’ (Ps.i1,210), is called success as
transformation because of the abandoning and alteration of the
normal form.

(ii1) That given in this way, ‘Here a Bhikkhu creates out of this
body another body possessing visible form, mind-made’ (Ps.i1,210),
is called success as the mind-made (body) because it occurs as the
production of another, mind-made, body inside the body.

(iv) A distinction brought about by the influence of knowledge
either before the arising of the knowledge or after it or at that
moment is called success by intervention of knowledge. There was
success by intervention of knowledge in the Venerable Bakkula.
There was success by intervention of knowledge in the Venerable
Sankicca. There was success by intervention of knowledge in the
Venerable Bhiitapala,” (Ps.ii,211).

Herein, when the Venerable Bakkula as an infant was being
bathed in the river on an auspicious day, he fell into the stream
through the negligence of his nurse. A fish swallowed him and even-
tually came to the bathing place at Benares. There it was caught by
a fisherman and sold to a rich man’s wife. The fish interested her,
and thinking to cook it herself, she slit it open. When she did so, she
saw the child like a golden image, in the fish’s stomach. She was
overjoyed, thinking ‘At last I have got a son’. So the venerable
Bakkula’s safe survival in a fish’s stomach in his last existence is
called ‘success by intervention of knowledge’ because it was
brought about by the influence of the Arahant-path knowledge due
to be obtained by him in that life. But the story should be told in
detail (see MA.iv,190).

(v) A distinction brought about by the influence of serenity
either before the concentration or after it or at that moment is called
success by intervention of concentration. There was success by
intervention of concentration in the Venerable Sariputta ... in the
Venerable Saiijiva ... in the venerable Khanu-Kondaiiiia ... in the
laywoman devotee Uttara ... in the laywoman devotee Samavati™
(Ps.i1,211-12).
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Herein, while the Venerable Sariputta was living with the
Elder Maha-Moggallana at Kapotakandara he was sitting in the open
on a moonlit night with his hair newly cut. Then a wicked spirit,
despite having been warned by Maha-Moggallana, gave Sariputta a
blow on the head, the noise of which was like a thunderclap. At the
time the blow was given the Elder was absorbed in an attainment;
consequently he suffered no harm from the blow. This was success
by intervention of concentration. This story is given in the Udana
too. (Ud.39)

(vi) That which consists of dwelling perceiving the un-repulsive
in the repulsive, etc., is called Noble Ones’ success. This is called
“Noble Ones’ success” because it is only produced in Noble Ones
who have reached mind mastery.

(vii) That consisting of travelling through the air in the case of
winged birds, etc., is called success born of kamma result. “What is
success born of kamma result? That in all winged birds, in all deities,
in some human beings, in some inhabitants of states of loss, is suc-
cess born of kamma result’ (Ps.i1,213). For here it is the capacity in
all winged birds to travel through the air without jhana or insight
that is success born of kamma result; and likewise in all deities, and
some human beings, at the beginning of the aeon, and likewise in
some inhabitants of states of loss such as the female spirit
Piyankara’s mother (see SA), Uttara’s mother (PvA.140), Phussa-
mitta, Dhammagutta, and so on.

(viii) Success involving travelling through the air, etc., in the
case of Wheel-turning Monarchs, etc., is called success of the
meritorious. ‘What is success of the meritorious? The Wheel-turn-
ing Monarch travels through the air with his fourfold army, even
with his grooms and shepherds. The householder Jotika had the
success of the meritorious. The householder Jatilaka had the success
of the meritorious. The householder Ghosita had the success of the
meritorious. The householder Mendaka had the success of the
meritorious. That of the five very meritorious is success of the
meritorious’ (Ps.ii,213). In brief, however, it is the distinction that
consists of succeeding when the accumulated merit comes to ripen
that is success of the meritorious.’
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(ix) Success beginning with travelling through the air in the
case of masters of the sciences is success through the sciences,
according as it is said ‘What is success through the sciences?
Masters of the sciences, having pronounced their scientific spells,
travel through the air, and they show an elephant in space, in the sky
... and they show a manifold military array’ (Ps.ii,213).

(x) But the succeeding of such and such work through such and
such right exertion is success in the sense of succeeding due to right
exertion applied here or there, according as it is said: ‘The meaning
(purpose) of abandoning lust succeeds through renunciation, thus it
is success in the sense of succeeding due to right exertion applied
here or there... The meaning (purpose) of abandoning all defilements
succeeds through the Arahant path, thus it is success in the sense of
succeeding due to right exertion applied here or there’ (Ps.i1,213).
And the text here is similar to the previous text in the illustration of
right exertion or, in other words, the way. But in the Commentary it
is given as follows: ‘Any work belonging to a trade such as making
a cart assemblage, etc., any medical work, the learning of the three
Vedas, the learning of the Three Pitakas, even any work connected
with ploughing, sowing, etc. — the distinction produced by doing
such work is success in the sense of succeeding due to right exertion
applied here or there’.

So, among these ten kinds of success, only (i) success by resolve
is actually mentioned in the clause ‘kinds of supernormal power
(success)’ but (ii) success as transformation and (iii) success as the
mind-made body are needed in this sense as well.

Now, in order to show that variousness it is said: ‘Having been
one he becomes many, having been many he becomes one. He
appears and vanishes. He goes unhindered through walls, through
enclosures, through mountains, as though in open space. He dives
in and out of the earth as through as in water. He goes on unbroken
water as through on earth. Seated cross-legged he travels in space
like a winged bird. With his hand he touches and strokes the moon
and the sun so mighty and powerful. He wields bodily mastery even
as far as the Brahma World’. (D.1,77).

Herein, having been one means having been normally one
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before giving effect to the supernormal power. He becomes many
means wanting to do a recital or wanting to walk with many, he
becomes a hundred or a thousand. But how does he do this? He
accomplishes (1) four planes (2) the four bases (roads), (3) the eight
steps, and (4) the sixteen roots of supernormal power, and then he
(5) resolves with knowledge.

1. Herein, the four planes should be understood as the four
jhanas.

2. The four bases (roads) should be understood as the four bases
of success (iddhi-pada — roads to power) ...

3. The eight steps should be understood as the eight beginning
with zeal.s

4. The sixteen roots: the mind’s unperturbedness should be
understood in sixteen modes, for this is said’ ...

5. He resolves with knowledge: when he has accomplished these
things consisting of the planes, bases (roads), steps, and roots of
success (to supernormal power), then he attains jhana as the basis
for direct-knowledge and emerges from it. Then if he wants to
become a hundred, he does the preliminary work thus ‘Let me
become a hundred, let me become a hundred’, after which he again
attains jhana, as basis for direct-knowledge, emerges, and resolves.
He becomes a hundred simultaneously with the resolving cons-
ciousness. The same method applies in the case of a thousand, and
so on. If he does not succeed in this way, he should do the prelimi-
nary work again, and attain, emerge, and resolve, a second time. For
it is said in the Samyutta Commentary that it is allowable to attain
once, or twice.

Herein, the basic-jhana consciousness has the sign as its
object; but the preliminary-work consciousnesses have the hundred
as their object or the thousand as their object. And these latter are
objects as appearances, not as concepts. The resolving consciousness
has likewise the hundred as its object or the thousand as its object.
That arises once only, next to change-of-lineage consciousness, as
in the case of absorption consciousness already described, and it is
fine-material-sphere consciousness belonging to the fourth jhana.

Now it is said in the Patisambhida, ‘Normally one, he adverts
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to himself as many or a hundred or a thousand or a hundred thou-
sand; having adverted, he resolves with knowledge “Let me be
many”. He becomes many, like the venerable Ciila—Panthaka’s
(Ps,i1,207)

He appears and vanishes: the meaning here is that he causes
appearance, causes vanishing. For it is said in the Patisambhida
with reference to this: ““He appears”: he is not veiled by something,
he is not hidden. He is revealed; he is evident. “Vanishes”: he is
veiled by something, he is hidden, he is shut, away, and he is
enclosed”” (Ps.ii,207).

Now this possessor of supernormal power who wants to make
an appearance makes darkness into light, or he makes revealed what
is hidden, or he makes what has not come into the visual ficld come
into the visual field. How?

If he wants to make himself or another visible even though hid-
den or at a distance, he emerges from the basic jhana and adverts
thus ‘Let this that is dark become light’ or ‘Let this that is hidden be
revealed’ or ‘Let this that has not come into the visual field come
into the visual field’. Then he does the preliminary work and
resolves in the way already described. It becomes as resolved simul-
taneously with the resolve. Others then see even when at a distance;
and he sees himself too, if he wants to see'.

But by whom was this miracle formerly performed? It was by
the Blessed One. For when the Blessed One had been invited by
Ciula-Subhadda and was traversing the seven-league journey
between Savatthi and Saketa and with five hundred palanquins
created by Vissakamma (see Dh A.iii,470), he resolved in such a
way that citizens of Saketa saw the inhabitants of Savatthi and citi-
zens of Savatthi saw the inhabitants of Saketa. And when he had
alighted in the centre of the city, he split the earth in two and showed
Avici, and he parted the sky in two and showed the Brahma World.

But one who wants to cause a vanishing makes light into dark-
ness, or he hides what is unhidden, or he makes what has come into
the visual field come no more into the visual field. How? If he wants
to make himself or another invisible even though unconcealed or
nearby, he emerges from the basic jhana and adverts thus, ‘Let this
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light become darkness’ or ‘Let this that is unhidden be hidden’ or
‘Let this that has come into the visual field not come into the visual
field’. Then he does the preliminary work and resolves in the way
already described. It becomes as if he has been resolved simul-
taneously with the resolution. Others do not see even when they are
nearby. He too does not see if he does not want to see."

But by whom was this miracle formerly performed? By the
Blessed One. For the Blessed One so acted that when the clansman
Yasa was sitting beside him, his father did not see him (Vin.i,16).
Likewise, after travelling two thousand leagues to meet king Maha-
Kappina and establishing him in the fruition of Non-return and his
thousand ministers in the fruition of Stream Entry, he so acted that
Queen Anoja, who had followed the king with a thousand women
attendants and was sitting nearby, did not see the king and his
retinue. And when it was asked ‘Have you seen the king, venerable
sir?” he asked ‘But which is better for you, to seek the king or to
seek your self?’ (cf. Vin.i,23). She replied ‘My self, venerable sir’.
Then he likewise taught her the Dhamma as she sat there, so that,
together with the thousand women attendants, she became estab-
lished in the fruition of Stream Entry, while the ministers reached
the fruition of Non-return, and the king that of Arahantship (see AA.
1,322; Dh A i1,124)

As though in open space: One who wants to go in this way
should attain the space-kasina jhana and emerge, and then do
the preliminary work by adverting to the wall or the enclosure
or some such mountain as Sineru or the World-sphere Mountains,
and he should resolve. ‘Let there be space’. It becomes space only;
it becomes hollow for him if he wants to go down or up; it becomes
cleft for him if he wants to penetrate it. He goes through it unhin-
dered.

He dives in and out of the ground (Pathaviya pi ummujja-nim-
mujjam). Here, rising up out of that the ground is called ‘diving out
(ummugjja) and sinking down into that the grouund is called ‘diving
in (nimmujja)’. Ummujja - nimmujjam==ummujjan ca nimmujjan
ca (resolution of compound).
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One who wants to do this should attain the water-kasina jhana
and emerge. Then he should do the preliminary work, determining
thus ‘Let the earth in such an area be water’, and he should resolve
in the way already described. Simultaneously with the resolve, only
that extent of earth which has been determined becomes water. It is
there he does the diving in and out.

On unbroken water: here water that one sinks into when trodden
on is called ‘broken’, and the opposite is called ‘unbroken’. But one
who wants to go in this way should attain the earth-kasina jhana and
emerge. Then he should do the preliminary work, determining thus
‘Let the water in such an area become earth’, and he should resolve
in the way already described. Simultaneously with the resolve the
water in that place becomes earth. He goes on that.

And that water becomes earth only for him; it is water for any-
one else. And fishes and turtles and water birds go about there, as
they like. But if he wishes to make it earth for other people, he does
so too. When the time determined has elapsed, it becomes water
again.

Seated cross-legged he travels like a winged bird: like a bird
furnished with wings. One who wants to do this should attain the
earth kasina and emerge. Then if he wants to go cross-legged, he
should do the preliminary work and determine an area the size of a
seat for sitting cross-legged on, and he should resolve in the way
already described. If he wants to go lying down, he determines an
area the size of a bed. It he wants to go on foot, he determines a suit-
able area the size of a path, and he resolves in the way already
described, ‘Let it be earth’. Simultaneously with the resolve it
becomes earth.

And a Bhikkhu who wants to travel in space should obtain the
divine eye. Why? On the way there may be mountains, trees, etc.,
that are temperature-originated, or jealous Nagas, Suppannas, etc.,
may create them. He will need to be able to see these. But what
should be done on seeing them? He should attain the basic jhana
and emerge, and then he should do the preliminary work thus ‘Let
there be space’, and resolve.
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Moreover he should be an obtainer of the divine eye for the
purpose of descending in a secluded place, for if he descends in a
public place, in a bathing place, or at a village gate, he is exposed
to the multitude. So, seeing with the divine eye, he should avoid a
place where there is no open space and descend in an open space.

With his hand he touches and strokes the moon and sun so
mighty and powerful: here the ‘might’ of the moon and sun should
be understood by the fact that they travel at an altitude of forty-two
thousand leagues, and their ‘power’ by the fact that they simultane-
ously illuminate three of the four continents. Or they are ‘mighty’
because they travel overhead and give light as they do, and they are
‘powerful’ because of that same might.

Even as far as the Brahma World: having made even the
Brahma World the limit. He wields bodily mastery: herein, he wields
self-mastery in the Brahma World by means of the body. The mean-
ing of this should be understood according to the text."

Herein, though far, he resolves upon nearness: having emerged
from basic jhana, he adverts to a far-off divine world or to the
Brahma World thus, ‘Let it be near’. Having adverted and done the
preliminary work, he attains again, and then resolves with knowl-
edge ‘Let it be near’. It becomes near. The same method of expla-
nation applies to the other clauses too'.

The difference between (ii) success as transformation, and (iii)
success as the mind-made body is as follows. (ii) One firstly who
performs a transformation should resolve upon whatever he chooses
from among the things beginning with the appearance of a boy,
described as follows: he abandons his normal appearance and shows
the appearance of a boy or the appearance of a Naga (serpent), or
the appearance of a Suppanna (winged demon), or the appearance
of an Asura (demon), or the appearance of the Ruler of Gods (Indra),
or the appearance of some other sensual sphere deity, or the appear-
ance of a Brahma, or the appearance of the sea, or the appearance
of a rock, or the appearance of a lion, or the appearance of a tiger,
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or the appearance of a leopard, or he shows an elephant, or he shows
a horse, or he shows a chariot, or he shows a foot soldier, or he
shows a manifold military array’ (Ps.ii,210).

And when he resolves he should emerge from the fourth jhana
that is the basis for direct-knowledge and has one of the things
beginning with the earth kasina as its object, and he should advert
to his own appearance as a boy. After adverting and finishing the
preliminary work he should attain again and emerge, and he should
resolve thus ‘Let me be a boy of such and such a type’. Simultane-
ously with the resolve consciousness he becomes the boy, just as
Devadatta did (Vin.ii.185; Dh A.i,139). This is the method in all
instances. But he shows an elephant, etc., is said here with respect
to showing an elephant, etc., externally. Herein, instead of resolving
‘Let me be an elephant’, he resolves ‘Let there be an elephant’. The
same method applies in the case of the horse and the rest.

This is success as transformation.

(iii) One who wants to make the mind-made body should
emerge from the basic jhana and first advert to the body in the way
already described, and then he should resolve ‘Let it be hollow’.
It becomes hollow. Then he adverts to another body inside it, and
having done the preliminary work in the way already described, he
resolves ‘Let there be another body inside it.” Then he draws it out
like a reed from its sheath, like a sword from its scabbard, like a
snake from its slough. This is success as the mind-made body.

The twelfth Chapter is called
‘The Description of the Supernormal Powers’
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CHAPTER XIII

DESCRIPTION OF
DIRECT-KNOWLEDGE CONCLUSION

(Abhififia-niddesa)

[(2). THE DIVINE EAR ELEMENT]

The text is as follow: ‘He directs, he inclines his mind to the
divine ear element. With the divine ear element, which is purified
and surpasses the human, he hears both kinds of sounds, the divine
and the human, those that are far as well as near’ (D.1,79).

Herein, with the divine ear element: it is divine here because of
its similarity to the divine; for deities have as the divine ear element
the sensitivity that is produced by kamma consisting of good
conduct and is unimpeded by bile, phlegm, blood, etc., and capable
of receiving an object even though far off because it is liberated from
imperfections. And this ear element consisting of knowledge, which
is produced by the power of this Bhikkhu’s energy in development,
is similar to that, so it is ‘divine’ because it is similar to the divine.
Furthermore, it is ‘divine’ because it is obtained by means of divine
abiding and because it has divine abiding as its support. And it is
‘an ear element (sota-dhatu)’ in the sense of hearing (savana) and
in the sense of being a soulless element. Also it is ‘an ear element’
because it is like the ear element in its performance of an ear
element’s functions.

But how is this divine ear element aroused? The Bhikkhu should
attain jhana as a basis for direct-knowledge and emerge. Then with
the consciousness belonging to the preliminary-work concentration'
he should advert first to the gross sounds in the distance normally
within range of hearing: the sound in the forest of lions, etc., or in
the monastery the sound of a gong, the sound of a drum, the sound
of a conch, the sound of recitation by novices and young Bhikkhus
reciting with full vigour, the sound of their ordinary talk such as
‘What, venerable sir?’ “What, friend?’ etc., the sound of birds, the
sound of wind, the sound of footsteps, the fizzing sound of boiling
water, the sound of palm leaves drying in the sun, the sound of ants,
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and so on. Beginning in this way with quite gross sounds, he should
successively advert to more and more subtle sounds. He should give
attention to the sound sign of the sounds in the eastern direction, in
the western direction, in the northern direction, in the southern
direction, in the upper direction, in the lower direction, in the eastern
intermediate direction, in the western intermediate direction, in the
northern intermediate direction, and in the southern intermediate
direction. He should give attention to the sound sign of gross and of
subtle sounds.?

These sounds are evident even to his normal consciousness; but
they are especially evident to his preliminary-work concentration
consciousness.’ As he gives his attention to the sound sign in this
way, when the divine ear element is about to arise,* mind-door
adverting arises making one of these sounds its object. When that
has ceased, then either four or five impulsions impel, the first three,
or four, of which are of the sense sphere and are called Preliminary-
work, Access, Conformity, and Change-of-lineage, while the fourth,
or the fifth, is fine-material-sphere absorption consciousness belong-
ing to the fourth jhana.

Herein, it is knowledge arisen together with the absorption con-
sciousness that is called the divine ear element. After that absorption
has been reached, the divine ear element falls into the stream of
knowledge.’ When consolidating it, he should extend it by delimit-
ing a single finger-breadth thus ‘I will hear sounds within this area’,
then two finger-breadths, four finger-breadths, eight finger-breadths,
a span, a ratana (= 24 finger-breadths), the interior of the room, the
veranda, the building, the surrounding walk, the park belonging to
the community, the alms-resort village, the district, and so on up to
the limit of the world sphere, or even more. This is how he should
extend it by delimited stages.

One who has reached direct-knowledge in this way hears also
by means of direct-knowledge, without re-entering the basic jhana,
any sound that has come within the space touched by the basic
jhana’s object. And in hearing in this way, even if there is an uproar,
with the sounds of conchs, drums, cymbals, etc., right up to the
Brahma World he can, if he wants to, still define each one thus ‘This

221



222

The Essence of The Path of Purification

is the sound of conchs, this is the sound of drums’.
The explanation of the divine ear element is ended.

[(3). PENETRATION OF MINDS]

As to the explanation of knowledge of Penetration of Minds,
the text is as follows: ‘He directs, he inclines his mind to the know-
ledge of penetration of minds. He penetrates with his mind the minds
of other beings, of other persons, and understands them thus: he
understands the manner of consciousness affected by greed as
affected by greed, and understands the manner of consciousness
unaffected by greed as unaffected by greed; he understands
consciousness affected by hate as affected by hate, and conscious-
ness unaffected by hate as unaffected by hate; he understands
consciousness affected by delusion as affected by delusion, and
consciousness unaffected by delusion as unaffected by delusion;
he understands cramped consciousness as cramped, and distracted
consciousness as distracted; he understands exalted consciousness
as exalted, and un-exalted consciousness as un-exalted; he
understands surpassed consciousness as surpassed and unsurpassed
consciousness as unsurpassed; he understands concentrated con-
sciousness as concentrated and un-concentrated consciousness as
un-concentrated; he understands the liberated consciousness as
liberated, and the un-liberated consciousness as un-liberated’.
(D.1,79)

But how is this knowledge to be aroused? That is successfully
done through the divine eye, which constitutes its preliminary work.
Therefore the Bhikkhu should extend light, and he should seek out
(Pariyesitabba) another’s manner of consciousness by keeping
under observation with the divine eye the colour of the blood present
with the matter of the physical heart as its support.® For when a
manner of consciousness accompanied by joy is present, the blood
is red like a banyan-fig fruit; when a manner of consciousness
accompanied by grief is present, it is blackish like a rose-apple fruit;
when a manner of consciousness accompanied by serenity is present,
it is clear like sesame oil. So he should seek out another’s manner
of consciousness, by keeping under observation the colour of the
blood in the physical heart thus, ‘This matter is originated by the
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joy faculty; this is originated by the grief faculty: this is originated
by the equanimity faculty’ and so consolidate his knowledge of
penetration of hearts.

It is when it has been consolidated in this way that he can
gradually get to understand not only all manner of sense-sphere
consciousness but those of fine-material and immaterial conscious-
ness as well by tracing one manner of consciousness from another
without any more seeing the physical heart’s matter.

[(4) RECOLLECTION OF PAST LIFE]

As to the explanation of Knowledge of Recollection of Past
Life, the text is as follows: ‘He directs, he inclines his mind to the
knowledge of recollection of past life. He recollects his manifold
past lives, that is to say, one birth, two births, three births, four births,
five births, ten births, twenty births, thirty births, forty births, fifty
births, a hundred births, a thousand births, a hundred thousand
births, many aeons of world contraction, many aeons of world
expansion, many aeons of world contraction and expansion; there I
was so named, of such a race with such an appearance, such was
my food, such was my experience of pleasure and pain, such was
the end of my life span; and passing away from there, I reappeared
elsewhere; and there too I was so named, of such a race, with such
an appearance, such was my food, such was my experience of pleas-
ure and pain, such was the end of my life span; and passing away
from there I reappeared here; thus with its aspects and particulars
he recollects his manifold past life’. (D.1,81)

There are six kinds of people who recollect this past life. They
are: other sectarians, ordinary disciples, Great Disciples, Chief
Disciples, Pacceka Buddhas, and Buddhas.

Herein, other sectarians recollect only as far back as forty
aeons, but not beyond that. Why? It is because their understanding
is weak due to lack of Delimitation of Mind and Matter. Ordinary
disciples recollect as far back as a hundred aeons and as far back as
a thousand aeons because their understanding is strong. The eighty
Great Disciples recollect as far back as a hundred thousand aeons.
The two Chief Disciples recollect as far back as an incalculable age
and a hundred thousand aeons. Pacceka Buddhas recollect as far
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back as two incalculable ages and a hundred thousand aeons. For
such is the extent to which they have accumulated their perfections.’
But there is no limit in the case of Buddhas.

Again, other sectarians only recollect the succession of aggre-
gates; they are unable to recollect according only to death and rebirth
linking, letting go of the succession of aggregates. They are like the
blind in that they are unable to descend upon any place they choose;
they go as the blind do without letting go of their sticks. So they
recollect without letting go of the succession of aggregates. Ordinary
disciples both recollect by means of the succession of aggregates
and trace by means of death and rebirth linking. Likewise the eighty
Great Disciples. But the Chief Disciples have nothing to do with the
succession of aggregates. When they see the death of one person,
they see the rebirth linking, and again when they see the death of
another, they see the rebirth linking. So they go by tracing through
death and then rebirth linking. Likewise Pacceka Buddhas.

Buddhas, however, have nothing to do either with succession
of aggregates or with tracing through death and rebirth-linking; for
whatever instance they choose in many millions of aeons, or more
or less, is evident to them. So they go, and so they descend with the
lion’s descent® wherever they want, even skipping over many
millions of acons as though they were an elision in a text. And just
as an arrow shot by such a master of archery expert in hair-splitting
as Sarabhanga (see Ja.v,129) always hits the target without getting
held up among trees, creepers, etc., on its way, and so neither gets
held up nor misses, so too do Buddhas go in this way and their
knowledge does not get held up in intermediate births or miss; with-
out getting held up or missing, it seizes any instance required.

Among these beings with recollection of past life, the sectarians’
vision of past life seems like the light of a glow-worm, that of ordi-
nary disciples like the light of a candle, that of the Great Disciples
like the light of a torch, that of the Chief Disciples like the light of
the Morning Star, that of Pacceka Buddhas like the light of the
Moon, and that of Buddhas like the glorious Autumn Sun’s disk with
its thousand rays.



Direct Knowledge

Other sectarians see past life as blind men go tapping with the
point of a stick. Ordinary disciples do so as men who go on a log
bridge. The Great Disciples do so as men who go on a footbridge.
The Chief Disciples do so as men who go on a cart bridge. Pacceka
Buddhas do so as men who go on a main footpath. And Buddhas do
so as men who go on a high road for carts.

In this connexion it is the disciples’ recollection of past life that
is intended.

So a Bhikkhu who is a beginner and wants to recollect in this
way should go into solitary retreat on return from his alms round
after his meal. Then he should attain the four jhanas in succession
and emerge from the fourth jhana as basis for direct-knowledge. He
should then advert to his most recent act of sitting down. Next, to
the preparation of the seat, to the entry into the lodging, to the put-
ting away of the bowl and outer robe, to the time of eating, to the
time of returning from the village, to the time of wandering for alms
in the village, to the time of entering the village, to the time of setting
out from the monastery, to the time of paying homage at the shrine
terrace and the Enlightenment-Tree terrace, to the time of washing
the bowl, to the time of picking up the bowl, to the things done from
the time of picking up the bowl back to the mouth washing, to the
things done in the early morning, to the things done in the middle
watch, in the first watch. In this way he should advert to all the
things done during the whole night and day in reverse order.

While this much, however, is evident even to his normal
consciousness it is especially evident to his preliminary-work con-
sciousness. But if anything there is not evident, he should again
attain the basic jhana, emerge and advert. By so doing it becomes
as evident as when a lamp is lit. And so, in reverse order too, he
should advert to the things done on the second day back, and on the
third, fourth and fifth day, and in the ten days, and in the fortnight,
and as far back as a year.

When by these means he adverts to ten years, twenty years, and
so on as far back as his own rebirth-linking in this existence, he
should advert to the mentality-materiality occurring at the moment
of death in the preceding existence; for a wise Bhikkhu is able at
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the first attempt to remove® the rebirth-linking and make the
mentality-materiality at the death moment his object.

But the mentality-materiality in the previous existence has
ceased without remainder and another has arisen, and consequently
that instance is, as it were, shut away in darkness, and it is hard for
one of little understanding to see it. Still he should not give up the
task, thinking ‘I am unable to remove the rebirth-linking and make
the mentality-materiality that occurred at the death moment my
object’. On the contrary, he should again and again attain that same
basic jhana, and each time he emerges he should advert to that
instance.

When he emerges from the basic jhana, instead of adverting to
what he has already adverted to he should advert only to the rebirth
linking, and at length he removes the rebirth linking and makes the
mentality-materiality that occurred at the death moment his object.
And this meaning should also be illustrated by means of the wood-
cutter and the hair-cutter as well.

Herein, the knowledge that occurs making its object the period
from the last sitting down for this purpose back to the rebirth-linking
is not called knowledge of recollection of past life; but it is called
preliminary-work-concentration knowledge; and some call it ‘know-
ledge of the past (atitamsa-riana)’, but that is inappropriate to the
fine-material sphere.

However, when this Bhikkhu has got back beyond the rebirth
linking, there arises in him mind-door adverting making its object
the mentality-materiality that occurred at the death moment. And
when that has ceased, then either four or five impulsions impel
making that their object too. The first of these, called ‘preliminary-
work’, etc., in the way already described, are of the sense sphere.
The last is a fine-material absorption consciousness of the fourth
jhana. The knowledge that arises in him then together with that
consciousness is what is called ‘knowledge of recollection of past
life’. It is with the mindfulness (memory) associated with that
knowledge that he ‘recollects his manifold past life, that is to say
one birth, two births, ... thus with details and particulars he recollects
his manifold past life’ (D 1,81).
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Four Aeons

‘Bhikkus, there are four incalculable things of the acon. What
four? The contraction, what supersedes the contraction, the expan-
sion and what supersedes the expansion’. (A.ii,142 abbreviated)

Herein, there are three kinds of contraction: contraction due to
water, contraction due to fire, and contraction due to air (see M.
Sutta 28). Also there are three limits to the contraction: the Abhas-
sara (Streaming-radiance) Brahma World, that of the Subhakinha
(Refulgent-glory), and that of the Vehapphala (Great-fruit). When
the aeon contracts owing to fire, all below the Abhassara kasina
Brahma World is burnt up by fire. When it contracts owing to water,
it is all dissolved by water up to the Subhakinha Brahma World.
When it contracts owing to air, it is all demolished by wind up to
the Vehapphala Brahma World.

In breadth it is always one of the Buddha fields, which is
destroyed. For the Buddha fields are of three kinds, that is, the field
of birth, the field of authority, and the field of scope.

Herein, the field of birth (Jatikhetta) is limited by the ten thou-
sand world-spheres that quaked on the Perfect One’s taking rebirth
linking, and so on. The field of authority (Anakhetta) is limited by
the million' million world-spheres where the following safeguards
(paritta) are efficacious, that is, the Ratana Sutta (Sn.p.39), the
Khandha Paritta (Vin.ii,109;A.11,72), the Dhajagga Paritta (S.i,
218), the Atandtiya Paritta (D.iii,194), and the Mora Paritta (Ja.ii,
33). The field of scope (Visayakhetta) is boundless, immeasurable:
‘As far as he wishes’ (A.1,228) it is said. The Perfect One knows
anything anywhere that he wishes. So one of these three Buddha
fields, that is to say, the field of authority is destroyed. But when
that is being destroyed, the field of birth also gets destroyed. And
that happens simultaneously; and when it is reconstituted, that hap-
pens simultaneously." (cf.MA. iv,114)

What is the reason for the world’s destruction in this way? The
three roots of the unprofitable are the reasons. When any one of the
roots of the unprofitable becomes conspicuous, the world is
destroyed accordingly. When greed is more conspicuous, it is de-
stroyed by fire. When hate is more conspicuous, it is destroyed by
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water — though some say that it is destroyed by fire when hate is
more conspicuous, and by water when greed is more conspicuous.
And when delusion is more conspicuous, it is destroyed by wind.

Destroyed as it is in this way, it is destroyed for seven turns in
succession by fire and the eighth turn by water; then again seven
turns by fire and the eighth by water, and when it has been seven
times destroyed by water at each eighth turn, it is again destroyed
for seven turns by fire. Sixty-three aeons pass in this way. And now
the air takes the opportunity to usurp the water’s turn for destruction,
and in destroying the world it demolishes the Subhakinha Brahma
World where the life span is the full sixty-four acons.

[(5) THE DIVINE EYE— KNOWLEDGE OF PASSING AWAY AND
REAPPEARANCE OF BEINGS]

As to the explanation of the knowledge of Passing Away and
Reappearance of Beings, here is the text: ‘He directs, he inclines his
mind to the knowledge of the passing away and reappearance of
beings. With the divine eye, which is purified and surpasses the
human, he sees beings passing away and reappearing, inferior and
superior, fair and ugly, happy or unhappy in their destiny; he under-
stands beings as faring according to their deeds: these worthy beings
who are ill-conducted in body, speech and mind, revilers of Noble
Ones, wrong in their views, acquirers of kamma due to wrong views,
have, on the break up of the body, after death, appeared in a state of
loss, in an unhappy destiny, in perdition, in hell; but these worthy
beings, who are well conducted in body, speech and mind, not
revilers of Noble Ones, right in their views, acquirers of kamma due
to right view, have, on the break up of the body, after death, appeared
in a happy destiny, in the heavenly world: thus with the divine eye,
which is purified and surpasses the human, he sees beings passing
away and reappearing, inferior and superior, fair and ugly, happy or
unhappy in their destiny; he understands beings as faring according
to their deeds’ (D.1,82).

Faring according to their deeds: moving on in accordance with
whatever kamma may have been accumulated. Herein, the function
of the divine eye is described by the first expressions beginning with
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‘passing away’. But the function of knowledge of faring according
to deeds is described by this last expression.

The order in which that knowledge arises is this. Here a Bhikkhu
extends light downwards in the direction of hell, and he sees beings
in hell undergoing great suffering. That vision is only the divine
eye’s function. He gives it attention in this way ‘After doing what
deeds do these beings undergo this suffering?’ Then knowledge that
has those deeds as its object arises in him in this way ‘It was after
doing this’. Likewise he extends light upwards in the direction of
the divine world of the sensual-sphere, and he sees beings in the
Nandana Grove, the Missaka Grove, the Pharusaka Grove, etc.,
enjoying good fortune. That vision also is only the divine eye’s func-
tion. He gives attention to it in this way ‘After doing what deeds do
these beings enjoy this good fortune?” Then knowledge that has
those deeds as its object arises in him in this way ‘It was after doing
this’. This is what is called Knowledge of Faring According to
Deeds.

There is no special preliminary work for this. And as in this case,
so too in the case of Knowledge of the Future; for these have the
divine eye as their basis and their success is dependent on that of
the divine eye.

Revilers of Noble Ones: being desirous of harm for Noble Ones
consisting of Buddhas, Pacceka Buddhas, and disciples, and also of
householders who are Stream Enterers, they revile them with the
worst accusations or with denial of their special qualities (see Ud.
44 and M. Sutta 12); they abuse and upbraid them, is what is meant.

Herein, it should be understood that when they say. ‘They have
no asceticism, they are not ascetics’, they revile them with the worst
accusation; and when they say ‘They have no jhana or liberation or
path or fruition, etc.’, they revile them with denial of their special
qualities. And whether done knowingly or unknowingly it is in either
case reviling of Noble Ones; it is weighty kamma resembling that
of immediate result, and it is an obstacle both to heaven and to the
path. But it is remediable.

The following story should be understood in order to make this
clear. An elder and a young Bhikkhu, it seems, wandered for alms
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in a certain village. At the first house they got only a spoonful of
hot gruel. The elder’s stomach was paining him with wind. He
thought ‘This gruel is good for me; I shall drink it before it gets
cold’. He sat down on a big piece of wood that people had brought
to make a doorpost, and he drank it."” The other was disgusted and
remarked ‘The old man has let his hunger get the better of him and
has done what he should be ashamed to do’. The Elder wandered
for alms, and on return to the monastery he asked the young Bhikkhu
‘Have you any footing in this Dispensation, friend? '— “Yes, vener-
able sir, [ am a Stream Enterer.” — ‘Then, friend, do not try for the
higher paths; one whose cankers are destroyed has been reviled by
you.” The young Bhikkhu asked for the Elder’s forgiveness and was
thereby restored to his former state.

So one who reviles a Noble One, even if he is one himself,
should go to him; if he himself is senior, he should sit down in the
squatting position and get his forgiveness in this way ‘I have said
such and such to the venerable one; may he forgive me’. If he him-
self is junior, he should pay homage, and sitting in the squatting
position and holding out his hands palms together, he should get his
forgiveness in this way ‘I have said such and such to you, venerable
sir; forgive me’. If the other has gone away, he should get his for-
giveness either by going to him himself or by sending someone such
as a co-resident.

If he can neither go nor send, he should go to the Bhikkhus who
live in that monastery, and, sitting down in the squatting position if
they are junior, or acting in the way already described if they are
senior, he should get forgiveness by saying ‘Venerable sirs, | have
said such and such to the venerable one named so and so; may that
venerable one forgive me’. And this should also be done when he
fails to get forgiveness in his presence.

Ifit is a Bhikkhu who wanders alone and it cannot be discovered
where he is living or where he has gone, he should go to a wise
Bhikkhu and say ‘Venerable sir, I have said such and such to the
venerable one named so and so. When I remember it, I am remorse-
ful. What shall I do?’ He should be told ‘Think no more about it;
the Elder forgives you. Set your mind at rest’. Then he should extend
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his hands palms together in the direction taken by the Noble One
and say ‘Forgive me’.

If the Noble One has attained the final nibbana, he should go to
the place where the bed is, on which he attained the final nibbana,
and should go as far as the charnel ground to ask forgiveness. When
this has been done, there is no obstruction either to heaven or to the
path. He becomes as he was before.

Now a clansman who is a beginner and wants to see in this way
should make sure that the jhana, which has a kasina as its object and
is the basis for direct-knowledge, is made in all ways susceptible of
his guidance. Then one of these three kasinas, that is to say, the fire
kasina, white kasina, or light kasina, should be brought to the neigh-
bourhood of the arising of divine-eye knowledge. He should make
this access jhana his resort and stop there to extend the kasina; the
intention is that absorption should not be aroused here; for if he does
induce absorption, then the kasina will become the support for basic
jhana, but not for the direct-knowledge preliminary work. The light
kasina is the best of the three. So either that, or one of the others,
should be worked up in the way stated in the Description of the
Kasinas, and it should be stopped at the level of access and extended
there. And the method for extending it should be understood in the
way already described there too. It is only what is visible within the
area to which the kasina has been extended that can be seen.

However, while he is seeing what is visible, the turn of the
preliminary work runs out. Thereupon the light disappears. When
that has disappeared, he no longer sees what is visible (Cf.M.iii,
158). Then he should again and again attain the basic jhana, emerge
and pervade with light. In this way the light gradually gets consoli-
dated till at length it remains in whatever sized area has been delim-
ited by him in this way ‘Let there be light here’. Even if he sits
watching all day he can still see visible objects.

Herein, when visible objects that are not within the focus of the
Bhikkhu’s fleshly eye come into the focus of his eye of knowledge
— that is to say, visible objects that are inside his belly, belonging to
the heart basis, belonging to what is below the earth’s surface,
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behind walls, mountains and enclosures, or in another world-sphere
— and are as if seen with the fleshly eye, then it should be understood
that the divine eye has arisen. And only that is capable of seeing the
visible objects here, not the preliminary-work consciousnesses.
But this is an obstacle for an ordinary man. Why? Because
wherever he determines ‘Let there be light’, it becomes all light,
even after penetrating through earth, sea and mountains. Then fear
arises in him when he sees the fearful forms of spirits, ogres, etc.,
there owing to which his mind is distracted and he loses his jhana.
So he needs to be careful in seeing what is visible (see M.iii,158).

Here is the order of arising of the divine eye: when mind-door
adverting, which has made its object that visible datum of the kind
already described, has arisen and ceased, then, making that same
visible datum the object, all should be understood in the way already
described beginning ‘Either four or five impulsions impel ...” Here
also the three of four prior consciousnesses are of the sense sphere
and have applied and sustained thought. The last of these conscious-
nesses, which accomplishes the aim, is of the fine-material sphere
belonging to the fourth jhana. Knowledge co-nascent with that is
called ‘Knowledge of the Passing Away and Reappearance of Be-
ings’ and ‘Knowledge of the Divine Eye’.

The explanation of knowledge of passing away and reappear-
ance is ended.

The thirteenth chapter concluding
‘The Description of Direct-knowledge’



PART III
UNDERSTANDING
(Panna)






DESCRIPTION OF THE SOIL IN WHICH
UNDERSTANDING GROWS

CHAPTER XIV
DESCRIPTION OF THE AGGREGATES

(khandha-niddesa)
[A. UNDERSTANDING]

(i) WHAT IS UNDERSTANDING?
It is understanding consisting of insight knowledge associated
with profitable consciousness.

(i) IN WHAT SENSE IS IT UNDERSTANDING?

It is understanding (parifia) in the sense of the act of understand-
ing' (pajanana). What is this act of understanding? It is knowing
(janana) in a particular mode separate from the modes of perceiving
(sarijanana) and cognizing (vijanana). For though the state of know-
ing (janana-bhava) is equally present in perception (safifia) in
consciousness (vifiiana), and in understanding (pasifia), never-
theless perception is only the mere perceiving of an object as, say,
‘blue’ or ‘yellow’; it cannot bring about the penetration of its chara-
cteristics as impermanent, painful, and not-self. Consciousness
knows the object as blue or yellow, and it brings about the penetra-
tion of its characteristics, but it cannot bring about, by endeavouring,
the manifestation of the supramundane path. Understanding knows
the object in the way already stated, it brings about the penetration
of the characteristics and it brings about, by endeavouring, the
manifestation of the path.

However, it is not always to be found where perception and
consciousness are.2 But when it is, it is not disconnected from those
states. And because it cannot be taken as disconnected thus ‘This is
perception, this is consciousness, this is understanding’, its differ-
ence is consequently subtle and hard to see. Hence the Venerable
Nagasena said ‘A difficult thing, O King, has been done by the
Blessed One. — What, venerable Nagasena, is the difficult thing that
has been done by the Blessed One? — The difficult thing, O King,
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done by the Blessed One was the defining of the immaterial states
of consciousness and its concomitants, which occur with a single
object, and which he declared thus: This is contact, this is feeling,
this is perception, this is volition, this is consciousness’. (Miln.87)

(iii)) WHAT ARE ITS CHARACTERISTIC, FUNCTION,
MANIFESTATION AND PROXIMATE CAUSE?

Understanding has the characteristic of penetrating the individ-
ual essences of states.? Its function is to abolish the darkness of
delusion, which conceals the individual essences of states. It is
manifested as non-delusion. Because of the words ‘One, who is
concentrated knows and sees correctly’, (A.v.3) its proximate cause
is concentration.

(iv) HOW MANY KINDS OF UNDERSTANDING ARE THERE?
1. Firstly as having the characteristic of penetrating the
individual essences of states, it is of one kind.
2. As mundane and supramundane it is of two kinds.
Likewise as subject to cankers and free from cankers,
and so on.
As the defining of mentality and of materiality.
As accompanied by joy or by equanimity.
As the planes of seeing and of development.
It is of three kinds as consisting of what is reasoned, consist-
ing of what is learnt (heard), and consisting of development.
8. Likewise as having a limited, exalted, or measureless object.
9. As skill in improvement, detriment, and means.
10. As interpreting the internal, and so on.
11. It is of four kinds as knowledge of the four Truths.
12. And as the four Discriminations.*

NSk

(WISDOM-SOIL-ROOT-TRUNK FIXING)
(v) HOW IS IT DEVELOPED?

Now the things classed as aggregates, bases, elements, faculties,
truths, dependent origination, etc., are the soil of this understanding,
and the first two purifications, namely, Purification of Virtue and
Purification of Consciousness, are its roots, while the five purifica-
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tions, namely, Purification of View, Purification by Overcoming
Doubt, Purification by Knowledge and Vision of What is the Path
and What is not the Path, Purification by Knowledge and Vision of
the Way, and Purification by Knowledge and Vision, are the trunk.
Consequently one who is perfecting these should first fortify his
knowledge by learning and questioning about those things that are
the ‘soil” after he has perfected the two purifications that are the
‘roots’; then he can develop the five purifications that are the
‘trunk’. This is in brief. The detail is as follows.

[B. DESCRIPTION OF THE FIVE AGGREGATES.
THE MATERIALITY AGGREGATE]

When it was said above ‘the things classed as aggregates’ bases,
elements, faculties, truths, dependent origination, etc., are the soil’,
the aggregates here are the five aggregates, that is to say, the
materiality aggregate, the feeling aggregate, the perception aggre-
gate, the formations aggregate, and the consciousness aggregate.

Herein, all kinds of states whatsoever that have the characteristic
of ‘being molested (ruppana) by cold, etc., taken all together should
be understood as the materiality (ripa) aggregate.

1. That is of one kind with the characteristic of ‘being
molested’.

2. It is also of two kinds when classed as (a) primary entity
(bhiita) and (b) derived by clinging (upadaya).

Herein (a) primary materiality is of four kinds as the earth
element, water element, fire element, and air element. (b) Derived
materiality is of twenty-four kinds as eye, ear, nose, tongue, body,
visible-datum, sound, odour, flavour®, femininity faculty, masculin-
ity faculty, life faculty, heart-basis, bodily intimation, verbal intima-
tion, space element, lightness of matter, malleability of matter,
wieldiness of matter, growth of matter, continuity of matter, ageing
of matter, impermanence of matter, and physical nutriment.

1. There is what is called the ‘eye’ in the world. This looks like a
blue lotus petal and is surrounded by black eyelashes and varied
with dark and light circles. The eye sensitivity is to be found in the
place in the middle of the black circle surrounded by the white circle
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with its accessories where there appears the image of bodies of those
who stand in front of it. This image pervades the eye’s seven layers
like oil sprinkled on seven layers of cotton. It is assisted by the four
primary elements whose respective functions are upholding, coher-
ing, maturing, and moving, as a warrior prince is by four nurses
whose functions are holding, bathing, dressing, and fanning. It is
consolidated by temperature, consciousness, and nutriment; it is
maintained by life; it is furnished with colour, odour, flavour, etc, it
is the size of a mere louse’s head; and it duly serves both as physical
basis and as door for eye consciousness, and the rest of the con-
sciousness of the cognitive series.

2. The ear sensitivity is to be found inside the ear-hole with its
accessories in the place that is shaped like a finger-stall and
surrounded by fine brown hairs.

3. The nose sensitivity is to be found inside of the nose-hole with
its accessories in the place shaped like a goat’s hoof.

4. The tongue sensitivity is to be found in the middle of the tongue
with its accessories in the place shaped like a lotus petal tip.

5. The body sensitivity is to be found everywhere, like a liquid that
soaks a layer of cotton, in this physical body where there is matter
that is clung-to.

Like snakes, crocodiles, birds, dogs and jackals, that gravitate
to their own respective resorts, that is to say, ant-hills, water, space,
villages, and charnel grounds, so the eye, etc., should be regarded
as gravitating to their own respective resorts, that is to say, visible
data, and so on (cf.Dhs.A.314).

6. Asregards visible data, etc., which comes next, a visible datum
has the characteristic of impinging on the eye. This visible datum is
of various kinds as ‘blue, yellow’ (Dhs.617) and so on.

7. Sound has the characteristic of impinging on the ear. It is of
various kinds as ‘drum sound, tabor sound’ (Dhs.621) and so on.

8. Odour has the characteristic of impinging on the nose. It is of
various kinds as ‘root odour, heartwood odour’ (Dhs.625) and so on.
9. Flavour has the characteristic of impinging on the tongue. It is of
various kinds as ‘root flavour, trunk flavour’ (Dhs.629) and so on.
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10. The femininity faculty & 11.The masculinity faculty have their
own sex as their characteristics. Both of these are coextensive with
the whole body, as body sensitivity is. But it does not follow that
they have to be called either ‘located in the space where body-sen-
sitivity is located’ or ‘located in the space where that is not located’.
Like the natures of visible data, etc., these are not confoundable one
with the other.’

12. The life faculty: Although it has the capacity consisting of the
characteristic of maintaining, etc., it only maintains conascent kinds
of matter at the moment of presence, as water does lotuses and so
on. Though states (dhamma) arise due to their own conditions, it
maintains them, as a wet-nurse does a prince. And it occurs itself
only through its connection with the states that occur, like a pilot; it
does not cause occurrence after dissolution, because of its own
absence and that of what has to be made to occur. It does not prolong
presence at the moment of dissolution because it is itself dissolving,
like the flame of a lamp when the wick and the oil are getting used
up. But it must not be regarded as destitute of power, to maintain,
make occur, and make present, because it does accomplish each of
these functions at the moment stated (cf. Dhs.635).8

13. The heart-basis has the characteristic of being the (material)
support for the mind-element and for the mind consciousness-
element. It is to be found in dependence on the blood, of the kind
described in the Treatise on Mindfulness of the Body, inside the
heart. It is assisted by the primaries with their functions of uphold-
ing, etc., it is consolidated by temperature, consciousness, and
nutriment; it is maintained by life; and it serves as physical basis for
the mind-element and mind-consciousness element, and for the
states associated with them.®

14. Bodily intimation is the mode (conformation) and the alteration
(deformation) in the consciousness-originated air element that
causes the occurrence of moving forward etc. Mode and alteration
are a condition for the stiffening, upholding, and moving, of the
conascent material body. Moving forward, etc., should be under-
stood to occur owing to the movement of the kinds of matter that
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are temperature-born, etc., which are interlocked with the conscious-
ness-born kinds moved by that intimation' (See Dhs.636).

15. Verbal intimation is the mode (conformation) and the alteration
(deformation) in the consciousness-originated earth element that
causes that occurrence of speech utterance. Mode and alteration are
a condition for the knocking together of clung-to matter." For, just
as, on seeing a sign for water consisting of an ox skull, etc., hung
up in the forest, it is intimated that ‘there is water here’, so too, on
noticing either the bodily shaking or the voice in speech thus, they
intimate.'” (See Dhs.637)

16. The space element has the characteristic of delimiting matter.

And it is on account of it that one can say of material things

delimited that ‘this is above, below, around that’.

17. Lightness of matter has the characteristic of non-slowness.

18. Malleability of matter has the characteristic of non-

stiffenedness.

19. Wieldiness of matter has the characteristic of Wield that

is favourable to bodily action.

20. Growth of matter has the characteristic of setting up.

21. Continuity of matter has the characteristic of continuing.'
Both of these previous two are terms for matter at its birth; but

owing to difference of mode, and according to different persons’

susceptibility to instruction, the teaching in the Summary (Uddesa)

in the Dhammasangan is given as ‘growth and continuity’. (cf. Dhs.

596)

22. Ageing has the characteristic of maturing (ripening) material
instances. This is said with reference to the kind of ageing that is
evident through seeing alteration in teeth, etc., as their brokenness,
and so on (cf. Dhs.644). But that of immaterial states, which has no
such visible alteration, is called hidden ageing. And that in earth,
water, rocks, the moon, and the sun, etc. is called, incessant ageing.
23. Impermanence of matter has the characteristic of complete
breaking up.

24. Physical nutriment has the characteristic of nutritive essence. It
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is a term for the nutritive essence by means of which living beings
sustain themselves (cf.Dhs.646).

[THE CONSCIOUSNESS AGGREGATE]

Whatever has the characteristic of cognizing should be under-
stood, all taken together, as the consciousness aggregate. And what
has the characteristic of cognizing (vijanana)? Consciousness
(vifiidana), it is said that ‘It cognizes, friend, that is why “conscious-
ness” is said’ (M.1,292). The words virifiana (consciousness), citta
(mind, consciousness), and mano (mind) are one in meaning.

[THE 89 KINDS OF CONSCIOUSNESS]

That same consciousness, though one in its individual essence
with the characteristic of cognizing, is threefold according to kind,
namely, (I) profitable, (II) unprofitable, and (III) indeterminate.'

1. Herein, the profitable is fourfold according to plane, namely,
(A) of the sense sphere, (B) of the fine-material sphere, (C) of the
immaterial sphere and (D) supramundane.'s

I. A. Herein, (1)-(8) that of the sense sphere is eightfold, being
classified according to joy, equanimity, knowledge, and prompting,
that is to say: (1) when accompanied-by-joy it is either associated-
with-knowledge and unprompted, or (2) prompted; or (3) it is
dissociated-from-knowledge and likewise unprompted, or (4)
prompted; and (5) when accompanied-by-equanimity it is either
associated-with-knowledge and prompted, or (6) unprompted; or (7)
it is dissociated-from-knowledge and likewise unprompted, or (8)
prompted.

When a man is happy on encountering an excellent gift to be
given, or recipient, etc., or some such cause for joy, and by placing
right view foremost that occurs in the way beginning ‘There is merit
in giving’ (M.1,288), he unhesitatingly and unurged by others
performs such merit as giving, etc., then his consciousness is
accompanied by joy, associated with knowledge, and unprompted.

(2) But when a man is happy and content in the way aforesaid,
and, while placing right view foremost, yet he does it hesitantly
through lack of free generosity, etc., or urged on by others, then his
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consciousness is of the same kind as the last but prompted, for in
this sense ‘prompting’ is a term for a prior effort exerted by himself
or others.

(3) But when young children have a natural habit due to seeing
the behaviour of relatives and are joyful on seeing Bhikkhus and at
once give them whatever they have in their hands or pay homage,
then the third kind of consciousness arises. (4) But when they
behave like this on being urged by their relatives, ‘Give; pay
homage’, then the fourth kind of consciousness arises. (5)-(8) But
when the consciousnesses are devoid of joy in these four instances
through encountering no excellence in the gift to be given, or in the
recipient, etc., or through want of any such cause for joy, then the
remaining four, which are accompanied by equanimity, arise.

So sense-sphere profitable consciousness should be understood
as consisting of eight kinds, being classed according to joy, equa-
nimity knowledge, and prompting.

I. B. The consciousness of the fine-material sphere is fivefold,
being classed according to association with the jhana factors. That
is to say, (9) the first is associated with applied thought, sustained
thought, happiness, bliss, and concentration, (10) the second leaves
out applied thought from that, (11) the third leaves out sustained
thought from that, (12) the fourth makes happiness fade away from
that, (13) the fifth is associated with equanimity and concentration,
bliss having subsided.

I. C. That of the immaterial sphere is fourfold by association
with the four immaterial states; for (14) the first is associated with
the jhana of the base consisting of boundless space in the way afore-
said, while (15)-(17) the second, third, and fourth, are respectively
associated with those of the base consisting of boundless conscious-
ness, and so on.

I. D. The supramundane is fourfold (18)-(21) by association
with the four paths.

So, profitable consciousness itself is of twenty-one kinds.

I1. The unprofitable is of one kind according to plane, being only
of the sense sphere. It is of three kinds according to root, as (a)
rooted in greed, (b) rooted in hate, and (¢) rooted in delusion.
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II. (a) Herein, (22)-(29) that rooted in greed is of eight kinds,
being classed according to joy, equanimity, false view, and prompt-
ing, that is to say: (22) when accompanied by joy it is either associ-
ated with false view and unprompted, or (23) prompted; or (24) it is
dissociated-from false view and likewise unprompted or (25)
prompted; and (26) when accompanied-by-equanimity it is either
associated-with-false-view and unprompted, or (27) prompted; or
(28) it is dissociated-from-false-view and likewise unprompted, or
(29) prompted.

(22) When a man is happy and content and placing wrong view
foremost of the sort beginning ‘There is no danger in sense desires’
(M. 1, 307) and either enjoys sense desires with consciousness that
in its own individual essence is eager without being urged, or
believes auspicious sights, etc., have a real substantial core, then the
first kind of unprofitable consciousness arises; (23) when it is with
consciousness that is sluggish and urged on, then it is the second
kind. (24) But when a man is happy and content only, without
placing wrong view foremost, and indulges in sexual intercourse,
or covets others’ good fortune, or steals others’ goods, with con-
sciousness that in its own individual essence is eager without being
urged, then it is the third kind. (25) When it is with consciousness
that is sluggish and urged on, then it is the fourth kind. (26)-(29)
But when the consciousnesses are devoid of joy in these four
instances through encountering no excellence in the sense objects,'s
or through want of any such cause for joy then the remaining four,
which are accompanied by equanimity, arise.

So that rooted in greed should be understood as of eight kinds,
being classed according to joy, equanimity, false-view and prompt-
ing.

II. (b) That rooted in hate is of two kinds: (30)-(31) being
accompanied-by-grief and associated-with-resentment, it is either
prompted or unprompted. It should be understood to occur at the
times when consciousness is either keen if unprompted or sluggish
if prompted, in the killing of living things, and so on.

II. (c) That rooted in delusion is of two kinds: (32)-(33) being
accompanied-by-equanimity, it is either associated-with uncertainty
or associated-with-agitation. It should be understood to occur at the
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times of indecision or of distraction.
So unprofitable consciousness is of twelve kinds.

I11. The indeterminate is of two kinds: (i) resultant, and (ii) func-
tional. Herein III. i, resultant is of four kinds according to plane;
namely (A) of the sense sphere, (B) of the fine-material sphere, (C)
of the immaterial sphere, and (D) supramundane. Herein, III. i, A. that
of the sense sphere is of two kinds, namely, (a) profitable result and
(b) unprofitable result. And IIL. i. A. (a) the profitable resultant is of
two kinds, namely, (I) without root-cause and (2) with root-cause.

IIL. i, A. (a) 1. Herein, that without root-cause is that devoid of
non-greed, etc., as the cause of result. It is of eight kinds as (34) eye-
consciousness, (35)-(38) ear-, nose-, tongue-, and body-conscious-
ness, (39) mind-element with the function of receiving, (40)-(41) the
two mind-consciousness-elements with the functions of investigating
and so on."”

I11. 1. A. (a) 2. But that with root-cause is (42)-(49) that associ-
ated with non-greed, etc., as the cause of the result. It is of eight
kinds because it is classed according to joy, etc., like the profitable
of the sense sphere (1)-(8).

I11. i. B. That of fine material sphere, however, is of five kinds
(57)-(61) like the profitable (9)-(13).

III. i. C. And as that of the fine-material sphere was like the
profitable of that sphere, so that of the immaterial sphere (62)-(65)
is of four kinds like the profitable too (14)-(17). And its occurrence
is classed in the same way as that of the fine-material sphere...

II1. i. D. The supramundane resultant is of four kinds (66)-(69)
because it is respectively the fruitions of the consciousnesses asso-
ciated with the four paths (18)-(21). It occurs in two ways, that is to
say, as fruition in the cognitive series of the path and as fruition
attainment (see Ch.XXII).

So resultant consciousness in all the four planes is of thirty-six
kinds.

M. ii. The functional, however, is of three kinds according to
plane, (A) of the sense sphere, (B) of the fine-material sphere, (C)
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of the immaterial sphere. Herein IIL. ii. A. that of the sense sphere
is of two kinds, namely (1) without root cause, and (2) with root-
cause.

So the 21 kinds of profitable, the 12 kinds of unprofitable, the
36 kinds of resultant, and the 20 kinds of functional, amount in all
to 89 kinds of consciousness.

[THE FEELING AGGREGATE]

Now it was said above, ‘“Whatever has the characteristic of
feeling'® should be understood, all taken together, as the feeling
aggregate’. And here too, what is said to have the characteristic of
being felt is feeling itself.

It is five-fold according to the analysis of its individual essences
into bodily pleasure, bodily pain, mental joy, mental grief, and
equanimity.

Herein pleasure has the characteristic of experiencing a desir-
able tangible datum.

Pain has the characteristic of experiencing an undesirable
tangible datum.

Joy has the characteristic of experiencing a desirable object.

Grief has the characteristic of experiencing an undesirable
object.

Equanimity has the characteristic of being felt as neutral.

[THE PERCEPTION AGGREGATE]
‘Whatever has the characteristic of perceiving should be understood,
all taken together, as the perception aggregate’. And here too, what
is said to have the characteristic of perceiving is perception itself.
But though classed in the same way as consciousness, never-
theless, as to characteristic, etc., it all has just the characteristic of
perceiving. Its function is to make a sign as a condition for perceiv-
ing again that ‘this is the same’, as carpenters, etc., do in the case of
timber, and so on. It is manifested as the action of interpreting by
means of the sign as apprehended, like the blind ones who ‘see’
an elephant (Ud.68-9). Its proximate cause is an objective field in
whatever way that appears, like the perception that arises in fawns
that see scarecrows as men.
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[THE FORMATIONS AGGREGATE]

25. ‘Whatever has the characteristic of forming should be understood,

26.
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all taken together, as the formations aggregate’. And here too, what
is said to have the characteristic of forming is that which has the
characteristic of agglomerating."

They have the characteristic of forming. Their function is to
accumulate. They are manifested as activeness.” Their proximate
cause is the remaining three immaterial aggregates.

[Herein, the Formations Aggregate will be mentioned in
accordance with Abhidhamma for easy understanding.|

In Abhidhamma there are a total of fifty-two mental factors.
These mental factors are divided into three basic groups: the
ethically variable factors (4rinasamana cetasikas), the unwholesome
factors (Akusala cetasikas), and the beautiful factors (Sobhana
cetasikas). Of the fifty-two mental factors, seven are classified as
Universals and six are classified as Occasionals. Taken together
these thirteen factors are Arnfiasamana, that is ethically variable.

1. Thirteen Ethically Variable Factors
a. Seven Universals
(1) contact
(2) feeling
(3) perception
(4) volition
(5) concentration (one-pointedness of mind)
(6) life-faculty
(7) attention (bringing to mind)

Herein, (1) it touches (phusati), thus it is contact (phassa).
Although this is an immaterial state, it occurs with respect to an
object as the act of touching.” But it should be regarded as like a
hideless cow (S.11,99) because it is the habitat> of feeling.

[(2-3) Feeling and Perception have already been discussed
above under the Feeling and Perception Aggregates.]

(4) 1t wills (cetayati), thus it is volition (cetana); it collects, is
the meaning. But it is evident when it occurs in the marshalling
(driving) of associated states in connection with urgent work,
remembering, and so on.
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(5) It puts (adhiyati) consciousness evenly (samam) on the
object, or it puts it rightly (sammd) on it, or it is just the mere
collecting (samadhana) of the mind, thus it is concentration
(samadhi). It should be regarded as steadiness of the mind, like the
steadiness of a lamp’s flame when there is no draught. [Samdadhi and
Ekaggata (One-pointedness) have the same meaning].

27. (6) By its means they live, or it itself lives, or it is just mere
living, thus it is Life. But its characteristic, etc., should be understood
in the way stated under material life. For that is life of material
things and this is life of immaterial things. This is the only difference
here.

(7) It is the maker of what is to be made, it is the maker in the
mind (manamhi karo), thus it is attention (bringing-to-mind — man-
asi-kara). It makes the mind different from the previous life-
continuum mind, thus it is attention. It has three ways of doing this:
as the controller of the object, as the controller of the cognitive
series, and as the controller of impulsions.

Herein, the controller of the object is the maker in the mind,
thus it is attention. It should be regarded as the conductor (sarathi)
of associated states by controlling the object, itself being included
in the formations aggregate. Controller of the cognitive series is a
term for five-door adverting. Controller of impulsions is a term for
mind-door adverting. These last two are not included here.

28. b. Six Occasionals
(1) applied-thought
(2) sustained-thought
(3) decision (resolution)
(4) energy
(5) joy, happiness (interest)
(6) zeal (desire)

(1-2, 5) What should be said about applied-thought, sustained-
thought, and happiness, has already been said in the commentary
on the first jhana in the Description of the Earth Kasina (Ch.IV).

(3) The act of resolving? is resolution. It should be regarded as
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like a boundary post owing to its immovableness with respect to the
object.

(4) Energy (viriya) is the state of one who is vigorous (vira).
When rightly initiated, it should be regarded as the root of all attain-
ments.

(6) Zeal (desire) is a term for desire to act. It should be regarded
as the extending of the mental hand in the apprehending of an object.

2. Fourteen Unwholesome
(1) delusion

(2) consciencelessness
(3) shamelessness

(4) agitation

(5) greed

(6) wrong view

(7) conceit

(8) hatred

(9) envy

(10) avarice

(11) worry

(12) sloth

(13) torpor

(14) steadiness of consciousness (doubt)

(1) By its means they are deluded, or it itself is deluded, or it is
just the mere being deluded, thus it is delusion. It should be regarded
as the root of all that is unprofitable.

(2-3) Herein, it has no conscientious scruples, thus it is con-
sciencelessness. It is unashamed, thus it is shamelessness.

(4) Agitation is agitatedness. It should be regarded as distraction
of consciousness.

(5) Greed: By its means they are greedy, or it itself is greedy, or
it is just the mere being greedy, thus it is greed. Swelling with the
current of craving, it should be regarded as taking beings with it to
states of loss, as a swift-flowing river does to the great ocean.

(6) By its means they see wrongly, or it itself sees wrongly, or
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it is just the mere seeing wrongly, thus it is wrong view. It should be
regarded as the most reprehensible of all.
(7) Pride (conceit). It should be regarded as like madness.

32. (8) Herein, by its means they hate, or it itself hates, or it is just
mere hating, thus it is hate (dosa). 1t should be regarded as like stale
urine mixed with poison.

(9) Envying is envy. It should be regarded as a fetter.

(10) Avariciousness is avarice. It should be regarded as a mental
disfigurement.

(11) The vile (kucchita) that is done (kata) is villany (kukata®).
The state of that is worry (kukkucca). 1t should be regarded as
slavery.

33. (12-13) Herein, stiffening (thinanata) is stiffness (thina);
making torpid (middhanata) is torpor (middha).

The meaning is paralysis due to lack of urgency, and loss of
vigour. The proximate cause of both is unwise attention to boredom,
sloth, and so on.

(14) Herein, steadiness of consciousness is weak concentration,
consisting of mere steadiness in occurrence.”

It is without wish to cure (vigata cikiccha), thus it is
uncertainty (vicikiccha). 1t should be regarded as obstructive of
understanding.?

Twenty-Five Beautiful
34. (a) Nineteen Universal Beautiful
(1) faith
(2) mindfulness
(3) conscience
(4) shame
(5) non-greed
(6) non-hate
(7)  specific neutrality
(8)  tranquillity of the mental body
(9) tranquillity of consciousness
(10) lightness of the mental body
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(11) lightness of consciousness

(12) malleability of the mental body
(13) malleability of consciousness
(14) wieldiness of the mental body
(15) wieldiness of consciousness
(16) proficiency of the mental body
(17) proficiency of consciousness
(18) rectitude of the mental body
(19) rectitude of consciousness

(1) By its means they have faith (saddahanti), or it itself is the
having of faith, or it is just the act of having faith (saddahana), thus
it is faith (saddha). 1t should be regarded as a hand because it takes
hold of profitable things, as wealth (Sn.182), and as seed (Sn.77).

(2) By its means they remember (saranti), or it itself remembers,
or it is just mere remembering (sarana) thus it is mindfulness (sati).
It should be regarded, however, as like a pillar because it is firmly
founded, or as like a doorkeeper because it guards the eye-door, and
SO on.

(3-4) It has conscientious scruples (hiriyati) about bodily
misconduct, etc, thus it is conscience (hiri). This is a term for mod-
esty. It is ashamed (ottappati) of those same things, thus it is shame
(ottappa). This is a term for anxiety about evil. A man rejects evil
through conscience out of respect for himself, as the daughter of a
good family does; he rejects evil through shame out of respect for
another, as a courtesan does. But these two states should be regarded
as the Guardians of the World (see A.i.51).

(5-6) By its means they are not greedy (na lubbhanti), or it itself
is not greedy, or it is just the mere not being greedy (alubbhana),
thus it is non-greed (alobha). The same method applies to non-hate
(adosa) and non-delusion (amoha) (na dussanti, adussana=adosa).

Of these, non-greed has the characteristic of the mind’s lack of
desire for an object, or it has the characteristic of non-adherence,
like a water drop on a lotus leaf. Its function is not to lay hold, like
a liberated bhikkhu. It is manifested as a state of not treating as a
shelter, like that of a man who has fallen into filth. Non-hate has the
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characteristic of lack of savagery, or the characteristic of non-
opposing, like a gentle friend. Its function is to remove annoyance,
or its function is to remove fever, as sandalwood does. It is mani-
fested as agreeableness, like the full moon. The two, together with
non-delusion (§ 41 (25)), should be regarded as the roots of all that
is profitable.

(7) Specific neutrality (tatra-majjhattata — lit. ‘neutrality in
regard thereto’) is neutrality (majjhattata) in regard to those states
of consciousness and consciousness-concomitants arisen in associ-
ation with it. It should be regarded as like a horse-rider who looks
with equanimity on thoroughbreds progressing evenly.

(8-9) The tranquillizing of the body is tranquillity of the body.
The tranquillizing of consciousness is tranquillity of consciousness.
And here body means the three mental aggregates, feeling, percep-
tion and formations (see Dhs.40). They should be regarded as
opposed to the defilements of agitation, etc., which cause peaceful-
ness in the mental body and in consciousness.

(10-11) The light (quick) state of the mental body is lightness
of the body. The light quick state of consciousness is lightness of
consciousness. They should be regarded as opposed to the defile-
ments of stiffness and torpor, which cause heaviness in the body and
in consciousness.

(12-13) The malleable state of the mental body is malleability
of body. The malleable state of consciousness is malleability of
consciousness. They should be regarded as opposed to the defile-
ments of views, conceit (pride), etc., which cause stiffening of the
mental body and of consciousness.

(14-15) The wieldy state of the mental body is wieldiness
body. The wieldy state of consciousness is wieldiness of conscious-
ness. As bringing trust in things that should be trusted in and
as bringing susceptibility of application to beneficial acts, like the
refining of gold, they should be regarded as opposed to the remain-
ing hindrances, etc., that cause unwieldiness in the mental body and
in consciousness.

(16-17) The proficient state of the mental body is proficiency
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of body. The proficient state of consciousness is proficiency of
consciousness. They should be regarded as opposed to faithlessness,
etc., which cause unhealthiness in the mental body and in con-
sciousness.

(18-19) The straight state of the mental body is rectitude of body.
The straight state of consciousness is rectitude of consciousness.
They should be regarded as opposed to deceit, fraud, etc., which
cause tortuousness in the mental body and in consciousness.”

(b) Three Abstinences

(20) abstinence from bodily misconduct
(21) abstinence from verbal misconduct
(22) abstinence from wrong livelihood

(20-21-22) Abstinence from bodily misconduct: the compound
kayaduccaritavirati resolves as kayaduccaritato virati; so also with
the other two. They should be regarded as the mind’s averseness
from evil-doing.

(¢) Two Illimitables
(23) compassion
(24) sympathetic joy

(23-24) Compassion and sympathetic joy should be understood
as given in the Description of the Divine Abodes (Ch.IX) except
that those are of the fine-material sphere and have attained to
absorption, while these are of the sense sphere. This is the only
difference.

Some may want to include among the inconstant both loving-
kindness and equanimity. However, this is not necessary, as non-
hate itself is loving-kindness, and specific neutrality itself is
equanimity.

(d) One Wisdom
(25) non-delusion,

Non-delusion has the characteristic of penetrating things
according to their individual essences, or it has the characteristic of
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sure penetration, like the penetration of an arrow shot by a skilful
archer. Its function is to illuminate the objective field, like a lamp.
It is manifested as non-bewilderment, like a guide in a forest. The
three (non-delusion, together with non-greed and non-hate [§ 36.(5-
6)] should be regarded as the roots of all that is profitable.

CLASSFICATION OF THE AGGREGATES UNDER 11 HEADS
(see. PP. 535-541)

[C. CLASSES OF KNOWLEDGE OF THE FIVE AGGREGATES]
Having understood this, again as regards these same aggregates,

Knowledge of aggregates is classed:

(1) Interms of order, and

(2) Distinction,

(3) In terms of neither less nor more,

(4) And likewise in terms of simile,

(5) And twice in terms of how to be seen,

(6) And in terms of good for one seeing thus —

This is the way of exposition that a wise man should rightly

know.

(1) Herein, in terms of order: order is for several kinds, namely,
order of arising, order of abandoning, order of practice, order of
plane, and order of teaching.*

(2) In terms of distinction: this refers to the distinction between
aggregates and aggregates-as-objects-of-clinging. But what is the
distinction between them? Firstly, aggregate is said without distin-
guishing. Aggregates as objects of clinging distinguish between
those that are subject to cankers and are liable to the clingings. And
here the meaning of the term ‘aggregates as objects of clinging’
should be regarded as this: aggregates that are the resort of clinging
are aggregates of clinging. But here all these taken together are
intended as ‘aggregates’.

(3) In terms of neither less nor more: but why are five aggre-
gates, neither less nor more, mentioned by the Blessed One? (a)
Because all formed things that resemble each other fall into these
groups, (b) because that is the widest limit as the basis for the
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assumption of self and what pertains to self, and (c) because of the
inclusion® by them of the other sorts of aggregates.

(a) When the numerous categories of formed states are grouped
together according to similarity,® materiality forms one aggregate
through being grouped together according to similarity consisting
in materiality; feeling forms one aggregate through being grouped
together according to similarity consisting in feeling; and so with
perception and the other two. So they are stated as five because
similar formed things fall into groups.

(b) And this is the extreme limit as the basis for the assumption
of self and what pertains to self, that is to say, the five beginning
with materiality.

(c) And also, since those other sorts of aggregates stated as the
five aggregates of things beginning with virtue are comprised within
the formations aggregate, they are included here too. Therefore they
are stated as five because they include the other sorts.

(4) In terms of simile: the materiality aggregate as object of
clinging is like a sick-room because it is the dwelling-place, as phys-
ical basis, door, and object, of the sick man, namely, the conscious-
ness aggregate as object of clinging. The feeling aggregate, as object
of clinging, is like the sickness because it afflicts. The perception
aggregate as object of clinging is like the provocation of the sickness
because it gives rise to feeling associated with greed, etc., owing to
perception of sense desires, and so on. The formations aggregate as
object of clinging is like having recourse to what is unsuitable
because it is the source of feeling, which is the sickness. The
consciousness aggregate as object of clinging is like the sick man
because it is never free from feeling, which is the sickness.

Also they are (respectively) like the prison, the punishment, the
offence, the punisher, and the offender. And they are like the dish,
the food, the curry sauce poured over the food, the server, and the
eater.”!

(5) Twice in terms of how to be seen: the exposition should be
known twice as to how to be seen, namely, in brief and in detail.
In brief (i.e. collectively), the five aggregates as objects of cling-



46.

47.

The Aggregates

ing should be seen as an enemy with drawn sword (S.iv,174) in
the Snake Simile, as a burden (S.iii,25) according to the (Bhara)
Burden Sutta, as a devourer (S.iii,87f.) according to the To-be-
devoured Discourse, and as impermanent, painful, not-self, formed,
and murderous, according to the Yamaka Sutta (S.iii,112f.).

In detail (i.e. individually), matter should be regarded as a lump
of froth because it will not stand squeezing, feeling as a bubble on
water because it can only be enjoyed for an instant, perception as a
mirage because it causes illusion, formations as a plantain trunk
because it has no core, and consciousness as a conjuring trick
because it deceives (S.iii, 140-2).

In particular, even sublime internal materiality® should be
regarded as foul (ugly); feeling should be regarded as painful
because it is never free from the three kinds of suffering; perception
and formations as not-self because they are unmanageable; and con-
sciousness as impermanent because it has the nature of rise and fall.

(6) In terms of good for one seeing thus: good comes to be
accomplished in one who sees in the two ways: in brief and in detail.
And the way of definition should be known according to this, that
is to say, firstly, one who sees the five aggregates as objects of cling-
ing in the form of an enemy with drawn sword, etc., is not worried
by the aggregates, but one who sees materiality, etc., in detail as a
lump of froth, etc., is not one who sees a core in the coreless.

(1) And in particular, one who sees internal materiality as foul
(ugly) fully-understands nutriment consisting of physical nutriment.
He abandons the perversion of perceiving beauty in the foul (ugly).
He crosses the flood of sense-desire. He is loosed from the bond of
sense-desire. He becomes canker-free as regards the canker of sense-
desire, he breaks the bodily tie of covetousness. He does not cling
with sense desire clinging.

(i1) One who sees feeling as pain fully understands nutriment
consisting of contact. He abandons the perversion of perceiving
pleasure in the painful. He crosses the flood of becoming. He is
loosed from the bond of becoming. He becomes canker-free as
regards the canker of becoming. He breaks the bodily tie of ill will.
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He does not cling with rites-and-ritual clinging.

(iii) One who sees perception and formations as not-self fully-
understands nutriment consisting of mental volition. He abandons
the perversion of perceiving self in the not-self. He crosses the flood
of views. He is loosed from the bond of views. He breaks the bodily
tie of the insistence that ‘This is the truth’. He does not cling with
self-theory clinging.

(iv) One who sees consciousness as impermanent fully under-
stands nutriment consisting of consciousness. He abandons the
perversion of perceiving permanence in the impermanent. He crosses
the flood of ignorance. He is loosed from the bond of ignorance. He
becomes canker-free as regards the canker of ignorance. He breaks
the bodily tie of holding to rites and rituals. He does not cling with
false-view clinging.

Such blessings there will be

From seeing them as murderers and otherwise,
Therefore the wise should see

The aggregates as murderers and otherwise.

The fourteenth chapter called
‘The Description of the Aggregates’



CHAPTER XV

DESCRIPTION OF
THE BASES AND ELEMENTS

(Ayatana-dhatu-niddesa)

[A. DESCRIPTION OF THE BASES]

The ‘bases’ are the twelve bases, that is to say, the eye base,
visible-data base, ear base, sound base, nose base, odour base,
tongue base, flavour base, body base, tangible-data base, mind base,
mental-data base.

Here are the meanings of these, firstly individually:

It relishes (cakkhati), thus it is an eye (cakkhu); the meaning is
that it enjoys a visible datum and turns it to account.

It makes visible (ripayati), thus it is a visible datum (7iipa); the
meaning is that by undergoing an alteration in appearance (colour)
it evidences what state is in the mind (lit. heart).

It hears (sunati), thus it is an ear (sota).

It is emitted (sappati), thus it is sound (sadda); the meaning is
that it is uttered.

It smells (ghayati), thus it is a nose (ghana).

It is smelt (gandhayati), thus it is odour (gandha); the meaning
is that it betrays its own physical basis.

It evokes (avhayati) life (jivita), thus it is a tongue (jivha).
Living beings taste (rasanti) it, thus it is flavour (rasa); the meaning
is that they enjoy it.

It is the origin (@ya) of vile (kucchita) states subject to cankers,
thus it is a body (kaya), whose origin is the place of arising.

It is touched (phusiyati), thus it is a tangible datum (photthabba).

It measures (mundati), thus it is a mind (mano).

They bear their own characteristics, thus they are dhamma.’

As far as meaning in general is concerned, however, base (aya-
tana) should be understood as such (a) because of its actuating
(ayatana), (b) because of being the range (tanana) of the origins
(ava), and (c) because of leading on (nayana) what is actuated

(avata’).
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Now the various states of consciousness and its concomitants
belonging to such and such a door-cum-object among those consist-
ing of the eye-cum-visible-datum, etc., (a) are actuated (@yananti),
each by means of its individual function of experiencing, etc., and
they are active, strive, and endeavour, in these. And (b) these doors-
cum-objects provide the range for (fanonti) those states that are
origins (@ya); they give them scope. And (c) as long as this suffering
of the round of rebirths, which has gone on occurring throughout
the beginningless round of rebirths and so is enormously actuated
(ayata), does not recede, so long they lead on (nayanti); they cause
occurrence.

In terms of order: here too, from among ‘order of arising’, etc.,
mentioned above (Ch.XIV,§ 42(1)), only ‘order of teaching’ is
appropriate. For the eye is taught first among the internal bases since
it is obvious because it has as its objective field what is visible with
resistance (see last triad, Dhs.,p.2). After that, the ear base, etc.,
which have as their objective fields what is invisible with resistance.
Or alternatively, the eye base and ear base are taught first among
the internal bases because of their great helpfulness as respective
causes for the Incomparable of Seeing and the Incomparable of
Hearing (see D.iii,250).

Next: the three beginning with the nose base. And the mind
base is taught last because it has as its resort the objective fields of
the other five (M.1,295). But among the external bases the visible
database, etc., are taught each one next to its corresponding internal
base because they are the respective resorts of the eye base, and so
on.

Furthermore, their order may be understood as that in which the
reasons for consciousness arising are defined; and it is said ‘Due to
eye and to visible objects eye-consciousness arises, ... due to mind
and mental objects mind-consciousness arises’ (M.1,11I).

In terms of how to be seen: the internal bases should be regarded
as an empty village because they are devoid of lastingness, pleasure,
and self; and the external ones as village-raiding robbers (S.iv,175)
because they raid the internal ones. And this is said; ‘Bhikkhus, the
eye is harassed by agreeable and disagreeable visible objects’ (S.iv,
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175). Furthermore the internal ones should be regarded as like the
six creatures (S.iv,198-9) and the external ones as like their resorts.

k ok %k

[B. DESCRIPTION OF THE ELEMENTS]

The ‘elements’ next to that are the eighteen elements, that is to
say, eye element, visible-data element, eye-consciousness element;
ear element, sound element, ear-consciousness element; nose
element, odour element, nose-consciousness element; tongue
element, flavour element, tongue-consciousness element; body-
element, tangible-data element, body-consciousness element; mind
-element, mental-data element, mind-consciousness element.

In terms of meaning in general: (a) it sorts out (vidahati), (b) it
assorts well (dhiyate), (c) a sorting out (vidhana), (d) it is sorted out
(vidhiyate) by means of that, or (e) it causes to be sorted (dhiyati)
here, thus it is a sort (dhatu = element?).

Individually however, the eye element should be regarded as the
surface of a drum, the visible-data element as the drumstick, and the
eye-consciousness element as the sound. Likewise the eye element
should be regarded as the surface of a looking glass, the visible-data
element as the face, and the eye-consciousness element as the image
of the face. Or alternatively, the eye-element should be regarded as
sugarcane or sesamum, the visible-data element as the sugarcane
mill or the sesamum wheel rod, and the eye-consciousness element
as the sugarcane juice or the sesamum oil. Likewise the eye-element
should be regarded as the lower fire-stick, the visible-data element
as the upper fire-stick,* and the eye-consciousness element as the
fire. So it is too in the case of the ear and so on.

The mind element however, should be regarded as the forerun-
ner and follower of eye-consciousness, etc., as that arises.

As to the mental-data element, the feeling aggregate should be
regarded as a dart and as a stake, the perception and formations
aggregates as a disease owing to their connection with the dart and
stake of feeling. Or the ordinary man’s perception should be
regarded as an empty fist because it produces pain through disap-
pointed desire: or as a forest deer with a scarecrow because it
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apprehends the sign incorrectly. And the formations aggregate
should be regarded as men who throw one into a pit of hot coals,
because they throw one into rebirth-linking, or as thieves pursued
by the king’s men because they are pursued by the pains of birth; or
as the seeds of a poison-tree, because they are the root-cause of the
aggregates’ continuity, which brings all kinds of harm. And materi-
ality should be regarded as a razor-wheel (see Ja.iv,3), because it is
the sign of various kinds of dangers.

The unformed element, however, should be regarded as death-
less, as peace, as safety. Why? It is because it is the opposite of all
ills.

The mind-consciousness element should be regarded as a forest
monkey, because it does not stay still on its object; or as a wild
horse, because it is difficult to tame; or as a stick flung into the air,
because it falls anyhow; or as a stage dancer, because it adopts the
guise of the various defilements such as greed and hate.

The fifteenth chapter called
“The Description of the Bases and Elements’



CHAPTER XVI
DESCRIPTION OF THE FACULTIES AND TRUTHS

(Indriya-sacca-niddesa)

[A. DESCRIPTION OF THE FACULTIES]

The ‘faculties’ listed next to the elements are the twenty-two
faculties, namely, eye faculty, ear faculty, nose faculty, tongue
faculty, body faculty, mind faculty, femininity faculty, masculinity
faculty, life faculty, bodily pleasure faculty, bodily pain faculty,
mental joy faculty, mental grief faculty, equanimity faculty, faith
faculty, energy faculty, mindfulness faculty, concentration faculty,
understanding faculty, ‘I-shall-come-to-know-the-unknown’ faculty,
final-knowledge faculty, final-knower faculty.

Herein, firstly the meaning of eye, etc., is explained in the way
beginning ‘It relishes (cakkhati), thus it is an eye (cakkhu)’. But as
regards the last three, the first is called the ‘I-shall-come-to-know-
the-unknown faculty’ because it arises in the initial stage of the
stream-entry path moment in one who has entered on the way thus
‘I shall come to know the deathless state, or the Dhamma of the Four
Truths, not known'’, and because it carries the meaning of faculty
(rulership). The second of them is called the final-knowledge faculty
because of knowing finally, and because it carries the meaning of
faculty. The third is called the final-knower faculty because it arises
in one who has destroyed cankers, who possesses final knowledge,
and whose task of getting to know the Four Truths is finished, and
because it carries the meaning of faculty.

Furthermore, they are faculties (rulership) in the sense of Lord-
ship: called predominance. For predominance of the eye, etc., is
implied in the occurrence of eye-consciousness, etc., because of the
keenness when that faculty is keen and slowness when it is slow.
This, firstly, is the exposition as to meaning.

In terms of order: this too is only in order of teaching. Herein,
the noble plane which is the stage of Stream Entry, etc. is attained
through the full understanding of internal states, and so the eye
faculty and the rest included in the selthood are taught first. Then
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the femininity faculty and masculinity faculty, to show on what
account that selfhood is called ‘woman’ or ‘man’. Next, the life
faculty, to make it known that although that selthood is twofold, still
its existence is bound up with the life faculty.

Next the bodily-pleasure faculty, etc., to make it known that there
is no remission of these feelings as long as that selthood continues,
and that all feeling is ultimately suffering. Next, the faith faculty, etc.:
to show the way since these things are to be developed in order to
make that suffering cease. Next, the I-shall-come-to-know-the-un-
known faculty to show that the way is not sterile, since it is through
this way that this state is first manifested in oneself. Next, the final-
knowledge faculty, because it is the fruit of the last-mentioned
faculty and so must be developed after it. Next, the final-knower
faculty, the supreme reward, is taught last to make it known that it
is attained by development, and that when it is attained, there is
nothing more to be done. This is the order here.

In terms of function: what are the faculties’ function? Firstly,
because of the words, ‘The eye-base is a condition, as faculty
condition, for the eye-consciousness element and for the states
associated therewith’ (Ptn1.5) the eye faculty’s function is to cause
by its own keenness, slowness, etc., the occurrence of eye conscious-
ness and associated states, etc., in a mode parallel to its own,? which
is called their keenness, slowness, etc., this function being accom-
plishable through the state of faculty condition. So too in the case
of the ear, nose, tongue, and body. But the function of the mind
faculty is to make co-nascent states subject to its own mastery. That
of the life faculty is to maintain co-nascent states. That of the
femininity faculty and the masculinity faculty is to allot the modes
of the mark, sign, work and ways, of women and men. That of the
faculties of pleasure, pain, joy, and grief, is to govern co-nascent
states and impart their own particular mode of grossness to those
states. That of the equanimity faculty is to impart to them the mode
of quiet, superiority and neutrality. That of the faculties of faith, etc.,
is to overcome opposition and to impart to associated states the
mode of confidence and so on. That of the I-shall-come-to-know-
the-unknown faculty is both to abandon three fetters and to confront
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associated states with the abandonment of them. That of the final-
knowledge faculty is both to attenuate and abandon respectively lust,
ill will, etc., and to subject co-nascent states to its own mastery. That
of the final-knower faculty is both to abandon endeavour in all func-
tions and to condition associated states by confronting them with
the Deathless. This is how the exposition should be known here in
terms of function.

In terms of plane: the faculties of eye, ear, nose, tongue, body,
femininity, masculinity, pleasure, pain, and grief, are of the sense
sphere only. The mind-faculty, life-faculty, and equanimity-faculty,
and the faculties of faith, energy, mindfulness, concentration, and
understanding are included in the four planes. The joy faculty is
included in three planes, namely, sense sphere, fine-material sphere,
and supramundane. The last three are supramundane only.

This is the section of the detailed explanation dealing with the
faculties.

[B. DESCRIPTION OF THE TRUTHS]

. The ‘truths’ next to that are the Four Noble Truths; that is to say,
the Noble Truth of suffering, the Noble Truth of the origin of

suffering, the Noble Truth of the cessation of suffering, the Noble

Truth of the way leading to the cessation of suffering.

Herein in terms of class: the meanings of the truths of suffering,
etc., are analysed as four in each case that are ‘real, not unreal not
otherwise’ (S.v,435) and must be penetrated by those penetrating
suffering, etc. It is said: Suffering’s meaning of oppressing, meaning
of being formed, meaning of burning, meaning of changing, these
are suffering’s four meanings of suffering, which are real, not unreal,
not otherwise. Origin’s meaning of accumulating, meaning of
source, meaning of bondage, meaning of impeding, ... Cessation’s
meaning of escape, meaning of seclusion, meaning of being
unformed, meaning of deathlessness, ... the path’s meaning of outlet,
meaning of cause, meaning of seeing, meaning of predominance,
these are the path’s meanings of path, which are real, not unreal, not
otherwise’ (Ps.ii,104;cf.1,19). Likewise ‘Suffering’s meaning of
oppressing, meaning of being formed, meaning of burning, meaning

263



264

The Essence of The Path of Purification

of change, are its meaning of penetration to’ (cf.Ps.i,118), and so on.
So suffering, etc., should be understood according to the four mean-
ings analysed in each case.

In terms of division by character, et cetera.

The truth of suffering has the characteristic of afflicting. Its
function is to burn. It is manifested as occurrence (as the course of
an existence).

The truth of origin has the characteristic of producing. Its func-
tion is to prevent interruption. It is manifested as impediment.

The truth of cessation has the characteristic of peace. Its function
is not to die. It is manifested as the signless.?

The truth of the path has the characteristic of an outlet. Its
function is to abandon defilements. It is manifested as emergence.

They have, moreover, the respective characteristics of occur-
rence, making occur, non-occurrence, and making not occur; and
likewise the characteristics of the formed, craving, the unformed,
and seeing.

In terms of neither less nor more: but why are exactly four noble
truths stated, neither less nor more? It is because no other exists and
because none can be eliminated. For there is none extra to them, nor
can any one of them be eliminated.

Furthermore, when announcing occurrence (i.e. the process of
existence) the Blessed One announced it with a cause, and he
announced non-occurrence as having a means thereto. So they are
stated as four at the most as occurrence and non-occurrence and the
cause of each. Likewise they are stated as four since they have to
be respectively fully-understood, abandoned, realized, and devel-
oped; and also since they are: the basis for craving, craving, the
cessation of craving, and the means to the cessation of craving; and
also since they are: the reliance (depended upon), the delight in the
reliance, removal of the reliance, and the means to the removal of
the reliance.

In terms of order: This too is only in order of teaching (Ch.
X1V). The truth of suffering is given first since it is easy to under-
stand because of its grossness and because it is common to all living



The Faculties and Truths

beings. The truth of origin is given next to show its cause. Then the
truth of cessation, to make it known that with the cessation of the
cause there is the cessation of the fruit. The truth of the path comes
last to show the means to achieve that.

Or alternatively, he announced the truth of suffering first to instil
a sense of urgency into living beings caught up in the enjoyment of
the pleasure of becoming; and next to that, the truth of origin to
make it known that that suffering neither comes about of itself as
something not made nor is it due to creation by an overlord, etc.,
but that on the contrary it is due to this cause; after that, cessation,
to instil comfort by showing the escape to those who seek the escape
from suffering with a sense of urgency because of being over-
whelmed by suffering with its cause. And after that, the path that
leads to cessation, to enable them to attain cessation. This is how
the exposition should be understood here in terms of order.

In terms of expounding birth and so on: the exposition should
be understood here in accordance with the expositions of the things
beginning with birth given by the Blessed One when describing the
four noble truths, that is to say:

(1) The twelve things in the description of suffering, ‘Birth is
suffering, ageing is suffering,* death is suffering, sorrow,
lamentation, pain, grief, and despair, are suffering, association
with the unloved is suffering, separation from the loved is
suffering, not to get what one wants is suffering, in short, the
five aggregates as objects of clinging are suffering’ (Vbh.99),
and

(i1) The threefold craving in the description of origin, ‘That craving
which produces further becoming, is accompanied by delight
and greed, delighting in this and that, that is to say, craving for
sense-desires, craving for becoming, craving for non-becoming’
(Vbh.101), and

(iii) Nibbana, which has one meaning only, in the description of
cessation, ‘That which is the remainderless fading away and
cessation of that same craving, giving it up, relinquishing it,
letting it go, not relying on it” (Vbh.103), and

(iv) The eight things in the description of the path, ‘what is the noble
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truth of the way leading to the cessation of suffering? It is this
noble eightfold path, that is to say, right view, right thinking,
right speech, right action, right livelihood, right effort, right
mindfulness, right concentration’ (Vbh.104).

[THE TRUTH OF SUFFERING (i) BIRTH]

Here it should be regarded as the aggregates that occur from the
time of rebirth-linking up to the exit from the mother’s womb in the
case of the womb-born, and as only the aggregates of rebirth-linking
in the case of the rest. But this is only an indirect treatment. In the
direct sense, however, it is the first manifestation of any aggregates
that are manifested in living beings when they are born anywhere
that is called ‘birth’.

But why is it suffering? Because it is the basis for many kinds
of suffering.’ For there are many kinds of suffering, that is to say,
intrinsic suffering (dukkha-dukkha),’: suffering in change (vipar-
inama-dukkha), and suffering due to formations (sankhara-dukkha);
and then concealed suffering, exposed suffering, indirect suffering,
and direct suffering.

(1) Herein, bodily and mental painful feelings are called intrinsic
suffering because of their individual essence, their name, and their
painfulness.

(i1) Bodily and mental pleasant feelings are called suffering in
change because they are a cause for the arising of pain when they
change (M.1,303).

(iii) Equanimous feeling and the remaining formations of the
three planes are called suffering due to formations because they are
oppressed by rise and fall.

(iv) Such bodily and mental affliction as earache, toothache,
fever born of lust, fever born of hate, etc., is called concealed
suffering because it can only be known by questioning and because
the infliction is not openly evident; it is also called ‘un-evident
suffering’.

(v) The affliction produced by the thirty-two tortures,” etc., is
called exposed suffering because it can be known without question-
ing and because the infliction is openly evident; it is also called
‘evident suffering’.
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(vi) All of the forms of suffering, except for intrinsic suffering,
that are given in the exposition of the truth of suffering in the
Vibhanga (Vbh.99) beginning with birth, are also called indirect
suffering because they are the basis for one kind of suffering or
another.

(vii) However, intrinsic suffering is called direct suffering.

Herein, this birth is suffering because it is the basis for the
suffering in the states of loss as made evident by the Blessed One
by means of a simile in the Balapandita Sutta (M.iii,165f.), etc., and
for the suffering that arises in the happy destinies in the human
world and is classed as ‘rooted in the descent into the womb’, and
SO on.

Here the suffering classed as ‘rooted in the descent into the
womb’, and so on, is this: when this being is born in the mother’s
womb, he is not born inside a blue or red or white lotus, etc., but on
the contrary, like a worm in rotting fish, rotting dough, cesspools,
etc., he is born in the belly in a position that is below the receptacle
for undigested food (stomach), above the receptacle for digested
food (rectum), between the belly-lining and the backbone, which is
very cramped, quite dark, pervaded by very fetid draughts redolent
of various smells of ordure, and exceptionally loathsome.* And on
being reborn there, for ten months he undergoes excessive suffering,
being cooked like a pudding in a bag by the heat produced in the
mother’s womb, and steamed like a dumpling of dough, with no
bending, stretching, and so on. So this, firstly, is the suffering rooted
in the descent into the womb.

When the mother suddenly stumbles or moves or sits down or
gets up or turns round, the extreme suffering he undergoes by being
dragged back and forth and jolted up and down, like a kid fallen into
the hands of a drunkard, or like a snake’s young fallen into the hands
of a snake-charmer; and also the searing pain that he undergoes, as
though he had reappeared in the cold hells, when his mother drinks
cold water, and as though deluged by a rain of embers, when she
swallows hot rice gruel, rice, etc., and as though undergoing the torture
of the ‘lye-pickling’ (see M.1,87), when she swallows anything salt
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or acid, etc.— this is the suffering rooted in gestation. When the
mother has a difficult delivery,’ the pain that arises through the cut-
ting and rending in the place where the pain arises that is not fit to
be seen even by friends and intimates and companions — this is the
suffering rooted in difficult delivery.

The pain that arises in him when the mother gives birth, through
his being turned upside-down by the kamma-produced winds and
flung into that most fearful passage from the womb, like an infernal
chasm, and lugged out through the extremely narrow mouth of the
womb, like an elephant through a keyhole, like a denizen of hell
being pounded to pulp by colliding rocks — this is the suffering
rooted in parturition.

The pain that arises in him after he is born, and his body, which
is as delicate as a tender wound, is taken in the hands, bathed,
washed, rubbed with cloths, etc., the pain of which is like being
pricked with needle points and gashed with razor blades, etc. — this
is the suffering rooted in venturing outside the mother’s womb.

The pain that arises afterwards during the course of existence
in one who punishes himself, in one who devotes himself to the
practice of mortification and austerity according to the vows of the
naked ascetics, in one who starves through anger, and in one who
hangs himself — this is the suffering rooted in self-violence.

And that arising in one who undergoes flogging, imprisonment,
etc., at the hands of others is the suffering rooted in others’ violence.

So this birth is the basis for all this suffering.

[(ii) AGEING]

Ageing is suffering: ageing is twofold; as a characteristic of
whatever is formed, and in the case of a continuity, as the oldness
of aggregates included in a single becoming, also known as
‘brokenness’ and so on (see M.ii1,249). The latter is intended here.

Ageing is the basis for the bodily and mental suffering that
arises owing to many conditions such as leadenness in all the limbs,
decline and warping of the faculties, vanishing of youth, undermin-
ing of strength, loss of memory and intelligence, contempt on the
part of others and so on.
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[(iii) DEATH]

Death is suffering: death too is twofold, as a characteristic of
the formed, with reference to which it is said, ‘Ageing and death are
included in the aggregates’ (Dhk.15), and as the severing of the
connection of the life faculty included in a single becoming, with
reference to which it is said, ‘So mortals are in constant fear ... that
they will die’ (Sn.576). The latter is intended here. Death with birth
as its condition, death by violence, death by natural causes, death
from exhaustion of the life span, death from exhaustion of merit,
are names for it. It should be understood as suffering because it is a
basis for suffering.

[(iv) SORROW]

As regards sorrow, etc., sorrow is a burning in the mind in one
affected by loss of relatives, and so on. In reality' it is suffering
because it is intrinsic suffering and because it is a basis for suffering.

[(v) LAMENTATION]
Lamentation is verbal clamour on the part of one affected by
loss of relatives and so on.

[(vi) PAIN & (vii) GRIEF]

Pain is bodily pain. Grief is mental pain. For those who are
gripped by mental pain tear their hair, weep, thump their breasts,
and twist and writhe; they throw themselves upside-down,' use the
knife, swallow poison, hang themselves with ropes, walk into fires,
and undergo many kinds of suffering.

[(viii) DESPAIR]

Despair is the same as the anguish'> produced by excessive
mental suffering in one affected by loss of relatives, and so on. Some
say that it is one of the states included in the formations aggregate.

Sorrow is like the cooking of 0il," etc. in a pot, over a slow fire.
Lamentation is like its boiling over from the pot when cooking over
a quick fire. Despair is like what remains in the pot after it has boiled
over and is unable to do so any more, going on cooking in the pot
till it dries up.
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[(ix) ASSOCIATION WITH THE UNLOVED]
Association with the unloved is meeting with disagreeable
beings and formations (inanimate things).

[(x) SEPARATION FROM THE LOVED]
Separation from the loved is to be parted from agreeable beings
and formations (inanimate things).

[(xi) NOT TO GET WHAT ONE WANTS]

Not to get what one wants: the want itself of some unobtainable
object expressed in such passages as, ‘Oh that we were not subject
to birth!” (Vbh.101) is called suffering since one does not get what
is wanted.

[(xii) IN SHORT THE FIVE AGGREGATES
AS OBJECTS OF CLINGING]

In short the five aggregates as objects of clinging:

For birth, etc., thus oppress the pentad of aggregates as objects
of clinging as fire does fuel, as a weapon'* does a target, as gadflies,
flies, etc., do a cow’s body, as reapers do a field, as village raiders
do a village; and they are generated in the aggregates as weeds,
creepers, etc., are on the ground, as flowers, fruits and sprouts are
on trees.

And the aggregates as objects of clinging have birth as their
initial suffering, ageing as their medial suffering, and death as their
final suffering. The suffering due to burning in one who is the victim
of the pain that threatens death is sorrow. The suffering consisting
of crying out by one who is unable to bear that is lamentation. Next,
the suffering consisting of affliction of the body due to the contact
of undesirable tangible data, in other words, disturbance of the
elements is pain. The suffering oppressing the mind through resist-
ance to that in ordinary people oppressed by it, is grief. The suffering
consisting of brooding'® in those dejected by the augmentation of
sorrow, etc., is despair. The suffering consisting of frustration of
wants in those whose hopes are disappointed is not to get what one
wants. So when their various aspects are examined, the aggregates
as objects of clinging are themselves suffering.
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It is impossible to tell it all without remainder, showing each
kind of suffering, even if one were to go on doing so for many aeons.
As the Blessed One said, ‘In short the five aggregates as objects of
clinging are suffering’ in order to show in short how all that suffering
is present in any one of the five aggregates as objects of clinging in
the same way that the taste of the water in the whole ocean is to be
found in a single drop of its water.

This is the exposition of the aggregates as objects of clinging.
This firstly, is the method for the description of suffering.

[THE TRUTH OF THE ORIGIN OF SUFFERING]
(see, PP.576)

[THE TRUTH OF THE CESSATION OF SUFFERING]

In the description of the cessation of suffering, it is the cessation
of the origin that is stated by the words that which is...of that same
craving, and so on. Why is that? It is because the cessation of
suffering comes about with the cessation of its origin. For it is with
the cessation of its origin that suffering ceases, not otherwise. Hence
it is said:

‘Just as a tree cut down grows up again

While yet its root remains unharmed and sound,
So with the tendency to crave intact

This suffering is ever reproduced’ (Dh.338)

So it is because suffering ceases only through the cessation of
its origin that, when teaching the cessation of suffering, the Blessed
One therefore taught the cessation of the origin. For the Perfect Ones
behave like lions.'* When they make suffering cease and when they
teach the cessation of suffering, they deal with the cause, not the
fruit. But the sectarians behave like dogs. When they make suffering
cease and when they teach the cessation of suffering, by teaching
devotion to self-mortification etc., they deal with the fruit, not the
cause. This in the first place is how the motive for teaching the
cessation of suffering by means of the cessation of its origin should
be understood.
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[DISCUSSION ON NIBBANA]

[Question I.] Is nibbana non-existent because it is unapprehend-
able, like the hare’s horn?

[Answer.] That is not so, because it is apprehendable by the right
means. For it is apprehendable by some, namely, the Noble Ones by
the right means or, in other words, by the way that is appropriate
(the way of virtue, concentration, and understanding); it is like the
supramundane consciousness of others, which is apprehendable only
by some of the Noble Ones by means of knowledge of penetration
of others’ minds. Therefore it should not be said that it is non-
existent because unapprehendable: for it should not be said that what
the foolish ordinary man does not apprehend is unapprehendable.

Again it should not be said that nibbana does not exist. Why
not? Because it then follows that the way would be futile. For if
nibbana were non-existent, then it would follow that the right way,
which includes the three groups'’ beginning with Virtue and is
headed by right understanding would be futile. And it is not futile
because it does reach nibbana.

[Q.2.] But futility of the way does not follow because what is
reached is absence, i.e. absence of the five aggregates consequent
upon the cutting off of the defilements?

[A.] That is not so. Because, though there is absence of past and
future aggregates, there is nevertheless no reaching of nibbana
simply because of that.

[Q.3.] Then is the absence of present aggregates nibbana, as
well?

[A.] That is not so. Because their absence is an impossibility,
since if they are absent their non-presence follows. Besides, if
nibbana were absence of present aggregates too, that would entail
the fault of excluding the reaching'® of the nibbana element with
result of past clinging left, at the path moment, which has present
aggregates as its support.

[Q.4.] Then will there be no fault if it is non-presence of defile-
ments that is nibbana?

[A.] That is not so. Because it would then follow that the noble
path was meaningless. For if it were so, then, since defilements can
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be non-existent also before the moment of the noble path, it follows
that the noble path would be meaningless.

Consequently this is no reason that it is unreasonable to say that
nibbana is unapprehendable, that it is non-existence, and so on.

[Q.5.] But is not nibbana destruction, because of the passage
beginning ‘That, friend, which is the destruction of greed ... of hate
... of delusion, is nibbana’ (S.iv,251)?

[A.] That is not so, because it would follow that arahantship,
also, was mere destruction. For that, too, is described in the same
way beginning, ‘That, friend, which is the destruction of greed ... of
hate ... of delusion is arahantship’ (S.iv,252).

And what is more, the fallacy then follows that nibbana would
be temporary, etc.; for if it were so, it would follow that nibbana
would be temporary, have the characteristic of being formed, and
be obtainable regardless of right effort; and precisely because of its
having formed characteristics it would be included in the formed,
and it would be burning with the fires of greed, etc., and because of
its burning it would follow that it was suffering.

[Q.6.] Is there no fallacy if nibbana is that kind of destruction
subsequent to which there is no more occurrence?

[A.] That is not so because there is no such kind of destruction.
And even if there were, the aforesaid fallacies would not be avoided.
Also because it would follow that the noble path was nibbana. For
the noble path causes the destruction of defects, and that is why it is
called ‘destruction’; and subsequent to that there is no more occur-
rence of the d