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Pref ace

An other trans la tion of the Dhamma pada.

Many other Eng lish trans la tions are al ready avail able–the �n gers of at least
�ve peo ple would be needed to count them–so I sup pose that a new trans la tion
has to be jus ti �ed, to prove that it’s not “just” an other one. In do ing so,
though, I’d rather not crit i cize the eff orts of ear lier trans la tors, for I owe
them a great deal. In stead, I’ll ask you to read the In tro duc tion and His tor i cal
Notes, to gain an idea of what is dis tinc tive about the ap proach I have taken,
and the trans la tion it self, which I hope will stand on its own mer its. The orig i -
nal im pulse for mak ing the trans la tion came from my con vic tion that the text
de served to be off ered freely as a gift of Dhamma. As I knew of no ex ist ing
trans la tions avail able as gifts, I made my own.

The ex plana tory ma te rial is de signed to meet with the needs of two sorts of
read ers: those who want to read the text as a text, in the con text of the re li -
gious his tory of Bud dhism–viewed from the out side–and those who want to
read the text as a guide to the per sonal con duct of their lives. Al though there is
no clear line di vid ing these groups, the In tro duc tion is aimed more at the sec -
ond group, and the His tor i cal Notes more at the �rst. The End Notes and
Glos sary con tain ma te rial that should be of in ter est to both. Verses marked
with an as ter isk in the trans la tion are dis cussed in the End Notes. Pali terms–
as well as Eng lish terms used in a spe cial sense, such as effl u ent, en light ened one,
fab ri ca tion, stress, and Un bind ing–when they ap pear in more than one verse, are
ex plained in the Glos sary.
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In tro duc tion

The Dhamma pada, an an thol ogy of verses at trib uted to the Bud dha, has
long been rec og nized as one of the mas ter pieces of early Bud dhist lit er a ture.
Only more re cently have schol ars re al ized that it is also one of the early mas -
ter pieces in the In dian tra di tion of kavya, or belles let tres.

This trans la tion of the Dhamma pada is an at tempt to ren der the verses
into Eng lish in a way that does jus tice to both of the tra di tions to which the
text be longs. Al though it is tempt ing to view these tra di tions as dis tinct, deal -
ing with form (kavya) and con tent (Bud dhism), the ideals of kavya aimed at
com bin ing form and con tent into a seam less whole. At the same time, the early
Bud dhists adopted and adapted the con ven tions of kavya in a way that skill -
fully dove tailed with their views of how teach ing and lis ten ing played a role in
their path of prac tice. My hope is that the trans la tion pre sented here will con -
vey the same seam less ness and skill.

As an ex am ple of kavya, the Dhamma pada has a fairly com plete body of
eth i cal and aes thetic the ory be hind it, for the pur pose of kavya was to in struct
in the high est ends of life while si mul ta ne ously giv ing de light. The eth i cal
teach ing of the Dhamma pada is ex pressed in the �rst pair of verses: the mind,
through its ac tions (kamma), is the chief ar chi tect of one’s hap pi ness and suf -
fer ing both in this life and be yond. The �rst three chap ters elab o rate on this
point, to show that there are two ma jor ways of re lat ing to this fact: as a wise
per son, who is heed ful enough to make the nec es sary eff ort to train his/her
own mind to be a skill ful ar chi tect; and as a fool, who is heed less and sees no
rea son to train the mind.

The work as a whole elab o rates on this dis tinc tion, show ing in more de tail
both the path of the wise per son and that of the fool, to gether with the re -
wards of the for mer and the dan gers of the lat ter: the path of the wise per son
can lead not only to hap pi ness within the cy cle of death and re birth, but also to
to tal es cape into the Death less, be yond the cy cle en tirely; the path of the fool
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leads not only to suff er ing now and in the fu ture, but also to fur ther en trap -
ment within the cy cle. The pur pose of the Dhamma pada is to make the wise
path at trac tive to the reader so that he/she will fol low it–for the dilemma
posited by the �rst pair of verses is not one in the imag i nary world of �c tion; it
is the dilemma in which the reader is al ready placed by the fact of be ing born.

To make the wise path at trac tive, the tech niques of po etry are used to give
“sa vor” (rasa) to the mes sage. An cient In dian aes thetic trea tises de voted a great
deal of dis cus sion to the no tion of sa vor and how it could be con veyed. The ba -
sic the ory was this: Artis tic com po si tion ex pressed states of emo tion or states
of mind called “bhava.” The stan dard list of ba sic emo tions in cluded love (de -
light), hu mor, grief, anger, en ergy, fear, dis gust, and as ton ish ment. The reader
or lis tener ex posed to these pre sen ta tions of emo tion did not par tic i pate in
them di rectly; rather, he/she sa vored them as an aes thetic ex pe ri ence at one
re move from the emo tion. Thus, the sa vor of grief is not grief, but com pas -
sion. The sa vor of en ergy is not en ergy it self, but ad mi ra tion for hero ism. The
sa vor of love is not love but an ex pe ri ence of sen si tiv ity. The sa vor of as ton ish -
ment is a sense of the mar velous. The proof of the in di rect ness of the aes thetic
ex pe ri ence was that some of the ba sic emo tions were de cid edly un pleas ant,
while the sa vor of the emo tion was to be en joyed.

Al though a work of art might de pict many emo tions, and thus–like a good
meal–off er many sa vors for the reader/lis tener to taste, one sa vor was sup posed
to dom i nate. Writ ers made a com mon prac tice of an nounc ing the sa vor they
were try ing to pro duce, usu ally stat ing in pass ing that their par tic u lar sa vor
was the high est of all. The Dhamma pada [354] states ex plic itly that the sa vor
of Dhamma is the high est sa vor, which in di cates that that is the ba sic sa vor of
the work. Clas sic aes thetic the ory lists the sa vor of Dhamma, or jus tice, as one
of the three ba sic va ri eties of the heroic sa vor (the other two deal with gen -
eros ity and war): thus we would ex pect the ma jor ity of the verses to de pict en -
ergy, and in fact they do, with their ex hor ta tions to ac tion, strong verbs, re -
peated im per a tives, and fre quent use of the im agery from bat tles, races, and
con quests.

Dhamma, in the Bud dhist sense, im plies more than the “jus tice” of
Dhamma in aes thetic the ory. How ever, the long sec tion of the Dhamma pada
de voted to “The Judge”–be gin ning with a de�  ni tion of a good judge, and con -
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tin u ing with ex am ples of good judg ment–shows that the Bud dhist con cept of
Dhamma has room for the aes thetic mean ing of the term as well.

Clas sic the ory also holds that the heroic sa vor should, es pe cially at the end
of a piece, shade into the mar velous. This, in fact, is what hap pens pe ri od i cally
through out the Dhamma pada, and es pe cially at the end, where the verses ex -
press as ton ish ment at the amaz ing and para dox i cal qual i ties of a per son who
has fol lowed the path of heed ful ness to its end, be com ing “path less” [92-
93; 179-180]–to tally in de scrib able, tran scend ing con �icts and du al i ties of ev -
ery sort. Thus the pre dom i nant emo tions that the verses ex press in Pali–and
should also ex press in trans la tion–are en ergy and as ton ish ment, so as to pro -
duce qual i ties of the heroic and mar velous for the reader to sa vor. This sa vor is
then what in spires the reader to fol low the path of wis dom, with the re sult that
he/she will reach a di rect ex pe ri ence of the true hap pi ness, tran scend ing all
du al i ties, found at the end of the path.

Clas sic aes thetic the ory lists a va ri ety of rhetor i cal fea tures that can pro -
duce sa vor. Ex am ples from these lists that can be found in the Dhamma pada
in clude: ac cu mu la tion ( padoc caya) [ 137-140], ad mo ni tions (upadista) [47-
48, 246-248, et. al.], am bi gu ity (ak sarasamghata) [97 , 294-295], bene dic -
tions (asis) [ 337], dis tinc tions (vis esana) [ 19-20, 21-22, 318-319], en cour age -
ment ( prot sa hana) [ 35 , 43 , 46, et. al.], et y mol ogy (nirukta) [ 388], ex am ples
(drstanta) [ 30], ex pla na tions of cause and eff ect (hetu) [ 1-2], il lus tra tions (uda -
ha rana) [ 344], im pli ca tions (artha p atti) [ 341], rhetor i cal ques tions ( prc cha)
[44, 62, 143 , et. al.], praise ( gu nakir tana) [54-56, 58-59, 92-93 , et. al.], pro -
hi bi tions ( pra tisedha) [ 121-122, 271-272, 371 , et. al.], and or na men ta tion
(bhu sana) [pas sim].

Of these, or na men ta tion is the most com plex, in clud ing four �g ures of
speech and ten “qual i ties.” The �g ures of speech are sim ile [pas sim], ex tended
metaphor [398], rhyme (in clud ing al lit er a tion and as so nance), and “lamps”
[pas sim]. This last �g ure is a pe cu liar ity of Pali–a heav ily in �ected lan guage–
that al lows, say, one ad jec tive to mod ify two diff er ent nouns, or one verb to
func tion in two sep a rate sen tences. (The name of the �g ure de rives from the
idea that the two nouns ra di ate from the one ad jec tive, or the two sen tences
from the one verb.) In Eng lish, the clos est we have to this is par al lel ism com -
bined with el lip sis. An ex am ple from the trans la tion is in verse 7–
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Mara over comes him
as the wind, a weak tree

–where “over comes” func tions as the verb in both clauses, even though it is
elided from the sec ond. This is how I have ren dered lamps in most of the
verses, al though in two cases [174, 206] I found it more eff ec tive to re peat the
lamp-word.

The ten “qual i ties” are more gen eral at tributes of sound, syn tax, and sense,
in clud ing such at tributes as charm, clar ity, del i cacy, even ness, ex al ta tion,
sweet ness, and strength. The an cient texts are not es pe cially clear on what
some of these terms mean in prac tice. Even where they are clear, the terms
deal in as pects of Pali/San skrit syn tax not al ways ap pli ca ble to Eng lish. What
is im por tant, though, is that some qual i ties are seen as more suited to a par tic -
u lar sa vor than oth ers: strength and ex al ta tion, for ex am ple, best con vey a taste
of the heroic and mar velous. Of these char ac ter is tics, strength (ojas) is the eas -
i est to quan tify, for it is marked by long com pounded words. In the Dhamma -
pada, ap prox i mately one tenth of the verses con tain com pounds that are as
long as a whole line of verse, and one verse [39] has three of its four lines made
up of such com pounds. By the stan dards of later San skrit verse, this is rather
mild, but when com pared with verses in the rest of the Pali Canon and other
early mas ter pieces of kavya, the Dhamma pada is quite strong.

The text also ex plic itly adds to the the ory of char ac ter is tics in say ing that
“sweet ness” is not just an at tribute of words, but of the per son speak ing [363].
If the per son is a true ex am ple of the virtue es poused, his/her words are sweet.
This point could be gen er al ized to cover many of the other qual i ties as well.

An other point from clas sic aes thetic the ory that may be rel e vant to the
Dhamma pada is the prin ci ple of how a lit er ary work is given unity. Al though
the text does not pro vide a step-by-step se quen tial por trait of the path of wis -
dom, as a lyric an thol ogy it is much more uni �ed than most In dian ex am ples
of that genre. The clas sic the ory of dra matic plot con struc tion may be play ing
an in di rect role here. On the one hand, a plot must ex hibit unity by pre sent ing
a con �ict or dilemma, and de pict ing the at tain ment of a goal through over -
com ing that con �ict. This is pre cisely what uni �es the Dhamma pada: it be gins
with the du al ity be tween heed less and heed ful ways of liv ing, and ends with the
� nal at tain ment of to tal mas tery. On the other hand, the plot must not show
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smooth, sys tem atic progress; oth er wise the work would turn into a trea tise.
There must be re ver sals and di ver sions to main tain in ter est. This prin ci ple is
at work in the fairly un sys tem atic or der ing of the Dhamma pada’s mid dle sec -
tions. Verses deal ing with the be gin ning stages of the path are mixed to gether
with those deal ing with later stages and even stages be yond the com ple tion of
the path.

One more point is that the ideal plot should be con structed with a sub-plot
in which a sec ondary char ac ter gains his/her goal, and in so do ing helps the
main char ac ter at tain his or hers. In ad di tion to the aes thetic plea sure off ered
by the sub-plot, the eth i cal les son is one of hu man co op er a tion: peo ple at tain
their goals by work ing to gether. In the Dhamma pada, the same dy namic is at
work. The main “plot” is that of the per son who mas ters the prin ci ple of
kamma to the point of to tal re lease from kamma and the round of re birth; the
“sub-plot” de picts the per son who mas ters the prin ci ple of kamma to the point
of gain ing a good re birth on the hu man or heav enly planes. The sec ond per son
gains his/her goal, in part, by be ing gen er ous and re spect ful to the �rst per son
[106-109, 177], thus en abling the �rst per son to prac tice to the point of to tal
mas tery. In re turn, the �rst per son gives coun sel to the sec ond per son on how
to pur sue his/her goal [76-77, 363]. In this way the Dhamma pada de picts the
play of life in a way that off ers two po ten tially heroic roles for the reader to
choose from, and de lin eates those roles in such a way that all peo ple can choose
to be heroic, work ing to gether for the at tain ment of their own true well be ing.

Per haps the best way to sum ma rize the con �u ence of Bud dhist and kavya
tra di tions in the Dhamma pada is in light of a teach ing from an other early
Bud dhist text, the Samyutta Nikaya (SN 55:5), on the fac tors needed to at tain
one’s �rst taste of the goal of the Bud dhist path. Those fac tors are four: as so -
ci at ing with peo ple of in tegrity, lis ten ing to their teach ings, us ing ap pro pri ate
at ten tion to in quire into the way those teach ings ap ply to one’s life, and prac -
tic ing in line with the teach ings in a way that does them jus tice. Early Bud -
dhists used the tra di tions of kavya–con cern ing sa vor, rhetoric, struc ture, and
�g ures of speech–pri mar ily in con nec tion with the sec ond of these fac tors, in
or der to make the teach ings ap peal ing to the lis tener. How ever, the ques tion
of sa vor is re lated to the other three fac tors as well. The words of a teach ing
must be spo ken by a per son of in tegrity who em bod ies their mes sage in his/her
ac tions if their sa vor is to be sweet [158 , 363]. The lis tener must re �ect on
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them ap pro pri ately and then put them into prac tice if they are to have more
than a pass ing, su per � cial taste. Thus both the speaker and lis tener must act in
line with the words of a teach ing if it is to bear fruit. This point is re �ected in a
pair of verses from the Dhamma pada it self [51-52]:

Just like a blos som,
bright col ored

but scent less:
a well-spo ken word

is fruit less
when not car ried out.
Just like a blos som,
bright col ored

& full of scent:
a well-spo ken word

is fruit ful
when well car ried out.

Ap pro pri ate re �ec tion, the �rst step a lis tener should fol low in car ry ing out
the well-spo ken word, means con tem plat ing one’s own life to see the dan gers
of fol low ing the path of fool ish ness and the need to fol low the path of wis dom.
The Bud dhist tra di tion rec og nizes two emo tions as play ing a role in this re -
�ec tion. The �rst is samvega, a strong sense of dis may that comes with re al iz -
ing the fu til ity and mean ing less of life as it is nor mally lived, to gether with a
feel ing of ur gency in try ing to �nd a way out of the mean ing less cy cle. The
sec ond emo tion is pasada, the clar ity and seren ity that come when one rec og -
nizes a teach ing that presents the truth of the dilemma of ex is tence and at the
same time points the way out. One func tion of the verses in the Dhamma pada
is to pro vide this sense of clar ity, which is why verse 82  states that the wise
grow serene on hear ing the Dhamma, and 102 states that the most worth while
verse is the mean ing ful one that, on hear ing, brings peace.

How ever, the process does not stop with these pre lim i nary feel ings of peace
and seren ity. The lis tener must carry through with the path of prac tice that
the verses rec om mend. Al though much of the im pe tus for do ing so comes
from the emo tions of samvega and pasada sparked by the con tent of the verses,
the heroic and mar velous sa vor of the verses plays a role as well, by in spir ing
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the lis tener to rouse within him or her self the en ergy and strength that the
path will re quire. When the path is brought to fruition, it brings the peace and
de light of the Death less [373-374]. This is where the process ini ti ated by
hear ing or read ing the Dhamma bears its deep est sa vor, sur pass ing all oth ers.
It is the high est sense in which the mean ing ful verses of the Dhamma pada
bring peace.

*    *    *

In pre par ing the fol low ing trans la tion, I have kept the above points in
mind, mo ti vated both by a �rm be lief in the truth of the mes sage of the
Dhamma pada, and by a de sire to present it in a com pelling way that will in -
duce the reader to put it into prac tice. Al though try ing to stay as close as pos -
si ble to the lit eral mean ing of the text, I’ve also tried to con vey its sa vor. I’m
op er at ing on the clas sic as sump tion that, al though there may be a ten sion be -
tween giv ing in struc tion (be ing scrupu lously ac cu rate) and giv ing de light
(pro vid ing an en joy able taste of the men tal states that the words de pict), the
best trans la tion is one that plays with that ten sion with out sub mit ting to tally
to one side at the ex pense of the other.

To con vey the sa vor of the work, I have aimed at a spare style �ex i ble
enough to ex press not only its dom i nant emo tions–en ergy and as ton ish ment–
but also its tran sient emo tions, such as hu mor, de light, and fear. Al though the
orig i nal verses con form to met ri cal rules, the trans la tions are in free verse.
This is the form that re quires the fewest de vi a tions from lit eral ac cu racy and
al lows for a terse di rect ness that con forms with the heroic sa vor of the orig i nal.
The free dom I have used in plac ing words on the page also al lows many of the
po etic eff ects of Pali syn tax–es pe cially the par al lel ism and el lip sis of the
“lamps”–to shine through.

I have been rel a tively con sis tent in choos ing Eng lish equiv a lents for Pali
terms, es pe cially where the terms have a tech ni cal mean ing. To tal con sis tency,
al though it may be a log i cal goal, is by no means a ra tio nal one, es pe cially in
trans lat ing po etry. Any one who is truly bilin gual will ap pre ci ate this point.
Words in the orig i nal were cho sen for their sound and con no ta tions, as well as
their lit eral sense, so the same prin ci ples–within rea son able lim its–have been
used in the trans la tion. De vi a tions from the orig i nal syn tax are rare, and have
been lim ited pri mar ily to six sorts. The �rst four are for the sake of im me di -
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acy: oc ca sional use of the Amer i can “you” for “one”; oc ca sional use of im per a -
tives (“Do this!”) for op ta tives (“One should do this”); sub sti tut ing ac tive for
pas sive voice; and re plac ing “he who does this” with “he does this” in many of
the verses de�n ing the true brah man in Chap ter 26. The re main ing two de vi -
a tions are: mak ing mi nor ad just ments in sen tence struc ture to keep a word at
the be gin ning or end of a verse when this po si tion seems im por tant (e.g., 158 ,
384); and chang ing the num ber from sin gu lar (“the wise per son”) to plu ral
(“the wise”) when talk ing about per son al ity types, both to stream line the lan -
guage and to lighten the gen der bias of the orig i nal Pali. (As most of the verses
were orig i nally ad dressed to monks, I have found it im pos si ble to elim i nate the
gen der bias en tirely, and so apol o gize for what ever bias re mains.)

In verses where I sense that a par tic u lar Pali word or phrase is meant to
carry mul ti ple mean ings, I have ex plic itly given all of those mean ings in the
Eng lish, even where this has meant a con sid er able ex pan sion of the verse.
(Many of these verses are dis cussed in the notes.) Oth er wise, I have tried to
make the trans la tion as trans par ent as pos si ble, in or der to al low the light and
en ergy of the orig i nal to pass through with min i mal dis tor tion.

The Dhamma pada has for cen turies been used as an in tro duc tion to the
Bud dhist point of view. How ever, the text is by no means el e men tary, ei ther in
terms of con tent or style. Many of the verses pre sup pose at least a pass ing
knowl edge of Bud dhist doc trine; oth ers em ploy mul ti ple lev els of mean ing
and word play typ i cal of pol ished kavya. For this rea son, I have added notes to
the trans la tion to help draw out some of the im pli ca tions of verses that might
not be ob vi ous to peo ple who are new to ei ther of the two tra di tions that the
text rep re sents.

I hope that what ever de light you gain from this trans la tion will in spire you
to put the Bud dha’s words into prac tice, so that you will some day taste the sa -
vor, not just of the words, but of the Death less to which they point.



14

I : Pairs

Phe nom ena are
pre ceded by the heart,
ruled by the heart,
made of the heart.

If you speak or act
with a cor rupted heart,
then suff er ing fol lows you –
as the wheel of the cart,

the track of the ox
that pulls it.

Phe nom ena are
pre ceded by the heart,
ruled by the heart,
made of the heart.

If you speak or act
with a calm, bright heart,
then hap pi ness fol lows you,
like a shadow

that never leaves.
1-2*

‘He       in sulted me,
hit me,

beat me,
robbed me’

–for those who brood on this,
hos til ity isn’t stilled.
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‘He in sulted me,
hit me,
beat me,
robbed me’–
for those who don’t brood on this,

hos til ity is stilled.

Hos til i ties aren’t stilled
through hos til ity,
re gard less.

Hos til i ties are stilled
through non-hos til ity:

this, an un end ing truth.

Un like those who don’t re al ize
that we’re here on the verge

of per ish ing,
those who do:

their quar rels are stilled.
3-6

One who stays fo cused on the beau ti ful,
is un re strained with the senses,
know ing no mod er a tion in food,
ap a thetic, un en er getic:

Mara over comes him
as the wind, a weak tree.

One who stays fo cused on the foul,
is re strained with re gard to the senses,
know ing mod er a tion in food,
full of con vic tion & en ergy:

Mara does not over come him
as the wind, a moun tain of rock.

7-8*
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He who,
de praved,
de void

of truth ful ness
& self-con trol,

puts on the ochre robe,
doesn’t de serve the ochre robe.

But he who is free
of de prav ity

en dowed
with truth ful ness
& self-con trol,

well-es tab lished
in the pre cepts,

truly de serves the ochre robe.
9-10

Those who re gard
non-essence as essence
and see essence as non-,
don’t get to the essence,

rang ing about in wrong re solves.

But those who know
essence as essence,
and non-essence as non-,
get to the essence,

rang ing about in right re solves.
11-12*

As rain seeps into
an ill-thatched hut,
so pas sion,

the un de vel oped mind.
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As rain doesn’t seep into
a well-thatched hut,
so pas sion does not,

the well-de vel oped mind.
13-14

Here
he grieves
he grieves

here after.
In both worlds
the wrong-doer grieves.
He grieves, he’s affl icted,
see ing the cor rup tion

of his deeds.

Here
he re joices
he re joices

here after.
In both worlds
the merit-maker re joices.
He re joices, is ju bi lant,
see ing the pu rity

of his deeds.

Here
he’s tor mented
he’s tor mented

here after.
In both worlds
the wrong-doer’s tor mented.
He’s tor mented at the thought,

‘I’ve done wrong.’
Hav ing gone to a bad des ti na tion,
he’s tor mented

all the more.
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Here
he de lights
he de lights

here after.
In both worlds
the merit-maker de lights.
He de lights at the thought,

‘I’ve made merit.’
Hav ing gone to a good des ti na tion,
he de lights

all the more.
15-18*

If he re cites many teach ings, but
–heed less man–

doesn’t do what they say,
like a cowherd count ing the cat tle of

oth ers,
he has no share in the con tem pla tive life.

If he re cites next to noth ing
but fol lows the Dhamma
in line with the Dhamma;

aban don ing pas sion,
aver sion, delu sion;

alert,
his mind well re leased,

not cling ing
ei ther here or here after:

he has his share in the con tem pla tive life.
19-20
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II : Heed ful ness

Heed ful ness:
the path to the Death less.

Heed less ness:
the path to death.

The heed ful do not die.
The heed less are as if

al ready dead.

Know ing this as a true dis tinc tion,
those wise

in heed ful ness
re joice

in heed ful ness,
en joy ing the range of the no ble ones.

The en light ened, con stantly
ab sorbed in jhana,
per se ver ing,
�rm in their eff ort:

they touch Un bind ing,
the un ex celled rest

from the yoke.
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Those with ini tia tive,
mind ful,
clean in ac tion,

act ing with due con sid er a tion,
heed ful, re strained,

liv ing the Dhamma:
their glory
grows.

21-24*

Through ini tia tive, heed ful ness,
re straint, & self-con trol,
the wise would make

an is land
no �ood
can sub merge.

25

They’re ad dicted to heed less ness
–dullards, fools–
while one who is wise
cher ishes heed ful ness
as his high est wealth.

26

Don’t give way to heed less ness
or to in ti macy
with sen sual de light–

for a heed ful per son,
ab sorbed in jhana,
at tains an abun dance of ease.

27
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When the wise per son drives out
heed less ness
with heed ful ness,

hav ing climbed the high tower
of dis cern ment,

sor row-free,
he ob serves the sor row ing crowd–
as the en light ened man,
hav ing scaled

a sum mit,
the fools on the ground be low.

28

Heed ful among the heed less,
wake ful among those asleep,
just as a fast horse ad vances,
leav ing the weak be hind:

so the wise.
29

Through heed ful ness, In dra won
to lord ship over the devas.
Heed ful ness is praised,
heed less ness cen sured–

al ways.
30

The monk de light ing in heed ful ness,
see ing dan ger in heed less ness,
ad vances like a �re,
burn ing fet ters

great & small.
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The monk de light ing in heed ful ness,
see ing dan ger in heed less ness
–in ca pable of fall ing back–
stands right on the verge

of Un bind ing.
31-32
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III : The Mind

Quiv er ing, wa ver ing,
hard to guard,
to hold in check:

the mind.
The sage makes it straight–
like a �etcher,
the shaft of an ar row.

Like a �sh
pulled from its home in the wa ter
& thrown on land:
this mind �ips & �aps about

to es cape Mara’s sway.

Hard to hold down,
nim ble,

alight ing wher ever it likes:
the mind.

Its tam ing is good.
The mind well-tamed

brings ease.

So hard to see,
so very, very sub tle,
alight ing wher ever it likes:

the mind.
The wise should guard it.
The mind pro tected

brings ease.
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Wan der ing far,
go ing alone,
bod i less,
ly ing in a cave:

the mind.
Those who re strain it:

from Mara’s bonds
they’ll be freed.

33-37*

For a per son of un steady mind,
not know ing true Dhamma,

seren ity
set                adrift:

dis cern ment doesn’t grow full.
38

For a per son of un sod dened mind,
unas saulted aware ness,

aban don ing merit & evil,
wake ful,

there is
no dan ger
no fear.

39*

Know ing this body
is like a clay jar,

se cur ing this mind
like a fort,

at tack Mara
with the spear of dis cern ment,

then guard what’s won
with out set tling there,
with out lay ing claim.

40*
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All too soon, this body
will lie on the ground

cast off,
bereft of con scious ness,
like a use less scrap

of wood.
41

What ever an en emy might do
to an en emy,
or a foe to a foe,
the ill-di rected mind
can do to you

even worse.

What ever a mother, fa ther
or other kins man
might do for you,
the well-di rected mind
can do for you

even bet ter.
42-43*
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IV : Blos soms

Who will pen e trate this earth
& this realm of death
with all its gods?
Who will fer ret out
the well-taught Dhamma-say ing,
as the skill ful �ower-ar ranger

the �ower?

The learner-on-the-path
will pen e trate this earth
& this realm of death
with all its gods.
The learner-on-the-path
will fer ret out
the well-taught Dhamma-say ing,
as the skill ful �ower-ar ranger

the �ower.
44-45*

Know ing this body
is like foam,
re al iz ing its na ture

–a mi rage–
cut ting out
the blos soms of Mara,
you go where the King of Death

can’t see.
46
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The man im mersed in
gath er ing blos soms,
his heart dis tracted:
death sweeps him away–

as a great �ood,
a vil lage asleep.

The man im mersed in
gath er ing blos soms,
his heart dis tracted,
in sa tiable in sen sual plea sures:
the End-Maker holds him
un der his sway.

47-48*

As a bee–with out harm ing
the blos som,
its color,
its fra grance–

takes its nec tar & �ies away:
so should the sage
go through a vil lage.

49

Fo cus,
not on the rude nesses of oth ers,
not on what they’ve done

or left un done,
but on what you
have & haven’t done

your self.
50
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Just like a blos som,
bright col ored

but scent less:
a well-spo ken word

is fruit less
when not car ried out.

Just like a blos som,
bright col ored

& full of scent:
a well-spo ken word

is fruit ful
when well car ried out.

51-52

Just as from a heap of �ow ers
many gar land strands can be made,

even so
one born & mor tal

should do
–with what’s born & is mor tal–

many a skill ful thing.
53*

No �ower’s scent
goes against the wind–

not san dal wood,
jas mine,
tagara.

But the scent of the good
does go against the wind.
The per son of in tegrity
wafts a scent
in ev ery di rec tion.
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San dal wood, tagara,
lo tus, & jas mine:

among these scents,
the scent of virtue
is un sur passed.

Next to noth ing, this scent
–san dal wood, tagara–
while the scent of vir tu ous con duct
wafts to the devas,

supreme.
54-56*

Those con sum mate in virtue,
dwelling

in heed ful ness,
re leased

through right know ing:
Mara can’t fol low their tracks.

57*

As in a pile of rub bish
cast by the side of a high way

a lo tus might grow
clean-smelling
pleas ing the heart,

so in the midst of the rub bish-like,
peo ple run-of-the-mill & blind,

there daz zles with dis cern ment
the dis ci ple of the Rightly
Self-Awak ened One.

58-59
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V : Fools

Long for the wake ful is the night.
Long for the weary, a league.
For fools
un aware of True Dhamma,

sam sara
is long.

60

If, in your course, you don’t meet
your equal, your bet ter,
then con tinue your course,

�rmly,
alone.

There’s no fel low ship with fools.
61

‘I have sons, I have wealth’–
the fool tor ments him self.
When even he him self
doesn’t be long to him self,

how then sons?
How wealth?

62
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A fool with a sense of his fool ish ness
is–at least to that ex tent–wise.
But a fool who thinks him self wise
re ally de serves to be called

a fool.
63

Even if for a life time
the fool stays with the wise,
he knows noth ing of the Dhamma–

as the la dle,
the taste of the soup.

Even if for a mo ment,
the per cep tive per son stays with the wise,
he im me di ately knows the Dhamma–

as the tongue,
the taste of the soup.

64-65

Fools, their wis dom weak,
are their own en e mies
as they go through life,
do ing evil
that bears

bit ter fruit.
66

It’s not good,
the do ing of the deed
that,   once it’s done,
you re gret,
whose re sult you reap cry ing,
your face in tears.
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It’s good,
the do ing of the deed
that,   once it’s done,
you don’t re gret,
whose re sult you reap grat i �ed,

happy at heart.
67-68

As long as evil has yet to ripen,
the fool mis takes it for honey.
But when that evil ripens,
the fool falls into

pain.
69

Month af ter month
the fool might eat
only a tip-of-grass mea sure of food,
but he wouldn’t be worth

one six teenth
of those who’ve fath omed
the Dhamma.

70

An evil deed, when done,
doesn’t–like ready milk–
come out right away.
It fol lows the fool,

smol der ing
like a �re
hid den in ashes.

71*

Only for his ruin
does renown come to the fool.
It rav ages his bright for tune
& rips his head      apart.



33

He would want un war ranted sta tus,
pre em i nence among monks,
au thor ity

among monas ter ies,
homage

from lay fam i lies.

‘Let house hold ers & those gone forth
both think that this
was done by me alone.
May I alone de ter mine
what’s a duty, what’s not’:

the re solve of a fool
as they grow–

his de sire & pride.
72-74

The path to ma te rial gain
goes one way,

the way to Un bind ing,
an other.

Re al iz ing this, the monk,
a dis ci ple to the Awak ened One,
should not rel ish off er ings,
should cul ti vate            seclu sion

in stead.
75
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VI : The Wise

Re gard him as one who
points out
trea sure,

the wise one who
see ing your faults

re bukes you.
Stay with this sort of sage.
For the one who stays
with a sage of this sort,

things get bet ter,
not worse.

Let him ad mon ish, in struct,
de �ect you

away from poor man ners.
To the good, he’s en dear ing;
to the bad, he’s not.

76-77

Don’t as so ciate with bad friends.
Don’t as so ciate with the low.
As so ciate with ad mirable friends.
As so ciate with the best.

78
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Drink ing the Dhamma,
re freshed by the Dhamma,
one sleeps at ease
with clear aware ness & calm.
In the Dhamma re vealed
by the no ble ones,
the wise per son

al ways de lights.
79*

Ir ri ga tors guide
the wa ter.

Fletch ers shape
the ar row shaft.

Car pen ters shape
the wood.

The wise con trol
them selves.

80

As a sin gle slab of rock
won’t budge in the wind,
so the wise are not moved

by praise,
by blame.

81

Like a deep lake,
clear, un ruffl ed, & calm:
so the wise be come clear,

calm,
on hear ing words of the Dhamma.

82
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Ev ery where, truly,
those of in tegrity

stand apart.
They, the good,
don’t chat ter in hopes
of fa vor or gains.
When touched

now by plea sure,
now pain,

the wise give no sign
of high
or low.

83*

One who wouldn’t–
not for his own sake
nor that of an other–
han ker for

wealth,
a son,
a king dom,
his own ful �ll ment,

by un righ teous means:
he is

right eous, rich
in virtue,
dis cern ment.

84

Few are the peo ple
who reach the Far Shore.

These oth ers
sim ply scurry along
this shore.
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But those who prac tice Dhamma
in line with the well-taught Dhamma,
will cross over the realm of Death
so hard to tran scend.

For sak ing dark prac tices,
the wise per son

should de velop the bright,
hav ing gone from home

to no-home
in seclu sion, so hard to en joy.

There he should wish for de light,
dis card ing sen su al ity–

he who has noth ing.
He should cleanse him self–wise–
of what de �les the mind.

Whose minds are well-de vel oped
in the fac tors for self-awak en ing,
who de light in non-cling ing,
re lin quish ing grasp ing–

re splen dent,
their effl u ents ended:
they, in the world,
are Un bound.

85-89*
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VII : Ara hants

In one who
has gone the full dis tance,
is free from sor row,
is ev ery where

fully re leased,
has aban doned all bonds:

no fever is found.
90

The mind ful keep ac tive,
don’t de light in set tling back.
They re nounce ev ery home,

ev ery home,
like swans tak ing off from a lake.

91

Not hoard ing,
hav ing com pre hended food,
their pas ture–empti ness
& free dom with out sign:

their course,
like that of birds through space,

can’t be traced.
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Effl u ents ended,
in de pen dent of nu tri ment,
their pas ture–empti ness
& free dom with out sign:

their trail,
like that of birds through space,

can’t be traced.
92-93*

He whose senses are stead ied
like stal lions

well-trained by the char i o teer,
his con ceit aban doned,

free of effl u ent,
Such:

even devas adore him.

Like the earth, he doesn’t re act–
cul tured,
Such,

like In dra’s pil lar,
like a lake free of mud.
For him

–Such–
there’s no trav el ing on.

Calm is his mind,
calm his speech

& his deed:
one who’s re leased through right know ing,

paci �ed,
Such.

94-96*
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The man
faith less / be yond con vic tion
un grate ful / know ing the Un made
a bur glar / who has sev ered con nec tions

who’s de stroyed
his chances / con di tions
who eats vomit: / has dis gorged ex pec ta tions:

the ul ti mate per son.
97*

In vil lage or wilds,
val ley, plateau:
that place is de light ful
where ara hants dwell.

98

De light ful wilds
where the crowds don’t de light,
those free from pas sion

de light,
for they’re not search ing
for sen sual plea sures.

99
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VIII : Thou sands

Bet ter
than if there were thou sands
of mean ing less words is

one
mean ing ful
word

that on hear ing
brings peace.

Bet ter
than if there were thou sands
of mean ing less verses is

one
mean ing ful
line of verse

that on hear ing
brings peace.

And bet ter than chant ing hun dreds
of mean ing less verses is

one
Dhamma-say ing

that on hear ing
brings peace.

100-102*
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Greater in bat tle
than the man who would con quer
a thou sand-thou sand men,
is he who would con quer
just one–

him self.

Bet ter to con quer your self
than oth ers.

When you’ve trained your self,
liv ing in con stant self-con trol,
nei ther a deva nor gand habba,
nor a Mara banded with Brah mas,
could turn that tri umph
back into de feat.

103-105

You could, month by month,
at a cost of thou sands,

con duct sac ri �ces
a hun dred times,

or
pay a sin gle mo ment’s homage

to one per son,
self-cul ti vated.

Bet ter than a hun dred years of sac ri �ces
would that act of homage be.
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You could, for a hun dred years,
live in a for est

tend ing a �re,
or

pay a sin gle mo ment’s homage
to one per son,
self-cul ti vated.

Bet ter than a hun dred years of sac ri �ces
would that act of homage be.

Ev ery thing off ered
or sac ri �ced in the world
for an en tire year by one seek ing merit
doesn’t come to a fourth.

Bet ter to pay re spect
to those who’ve gone
the straight way.

106-108*

If you’re re spect ful by habit,
con stantly hon or ing the wor thy,
four things in crease:

long life, beauty,
hap pi ness, strength.

109

Bet ter than a hun dred years
lived with out virtue, un cen tered, is

one day
lived by a vir tu ous per son
ab sorbed in jhana.

And bet ter than a hun dred years
lived undis cern ing, un cen tered, is

one day
lived by a dis cern ing per son
ab sorbed in jhana.
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And bet ter than a hun dred years
lived ap a thetic & un en er getic, is

one day
lived en er getic & �rm.

And bet ter than a hun dred years
lived with out see ing
aris ing & pass ing away, is

one day
lived see ing
aris ing & pass ing away.

And bet ter than a hun dred years
lived with out see ing
the Death less state, is

one day
lived see ing
the Death less state.

And bet ter than a hun dred years
lived with out see ing
the ul ti mate Dhamma, is

one day
lived see ing
the ul ti mate Dhamma.

110-115
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IX : Evil

Be quick in do ing
what’s ad mirable.
Re strain your mind
from what’s evil.
When you’re slow
in mak ing merit,
evil de lights the mind.

116

If a per son does evil,
he shouldn’t do it again & again,
shouldn’t de velop a pen chant for it.
To ac cu mu late evil

brings pain.

If a per son makes merit,
he should do it again & again,
should de velop a pen chant for it.
To ac cu mu late merit

brings ease.
117-118

Even the evil
meet with good for tune
as long as their evil
has yet to ma ture.
But when it’s ma tured
that’s when they meet

with evil.
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Even the good
meet with bad for tune
as long as their good
has yet to ma ture.
But when it’s ma tured
that’s when they meet

with good for tune.
119-120

Don’t un der es ti mate evil
(‘It won’t amount to much’).
A wa ter jar �lls,
even with wa ter
fall ing     in     drops.
With evil–even if

bit
by

bit,
ha bit u ally–

the fool �lls him self full.

Don’t un der es ti mate merit
(‘It won’t amount to much’).
A wa ter jar �lls,
even with wa ter
fall ing     in     drops.
With merit–even if

bit
by

bit,
ha bit u ally–

the en light ened one �lls him self full.
121-122*
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Like a mer chant with a small
but well-laden car a van

–a dan ger ous road,
like a per son who loves life

–a poi son,
one should avoid

–evil deeds.
123

If there’s no wound on the hand,
that hand can hold poi son.
Poi son won’t pen e trate

where there’s no wound.
There’s no evil

for those who don’t do it.
124

Who ever ha rasses
an in no cent man,

a man pure, with out blem ish:
the evil comes right back to the fool
like �ne dust

thrown against the wind.
125

Some are born
in the hu man womb,

evil do ers
in hell,

those on the good course go
to heaven,

while those with out effl u ent:
to tally un bound.

126*
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Not up in the air,
nor in the mid dle of the sea,
nor go ing into a cleft in the moun tains

–nowhere on earth–
is a spot to be found
where you could stay & es cape

your evil deed.

Not up in the air,
nor in the mid dle of the sea,
nor go ing into a cleft in the moun tains

–nowhere on earth–
is a spot to be found
where you could stay & not suc cumb

to death.
127-128
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X : The Rod

All
trem ble at the rod,

all
are fear ful of death.
Draw ing the par al lel to

your self,
nei ther kill nor get oth ers to kill.

All
trem ble at the rod,

all
hold their life dear.
Draw ing the par al lel to

your self,
nei ther kill nor get oth ers to kill.

129-130

Who ever takes a rod
to harm liv ing be ings de sir ing ease,
when he him self is look ing for ease,
meets with no ease af ter death.

Who ever doesn’t take a rod
to harm liv ing be ings de sir ing ease,
when he him self is look ing for ease,
meets with ease af ter death.

131-132
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Speak harshly to no one,
or the words will be thrown

right back at you.
Con tentious talk is painful,
for you get struck by rods in re turn.

If, like a �at tened metal pot
you don’t re sound,
you’ve at tained an Un bind ing;
in you there’s found
no con tention.

133-134

As a cowherd with a rod
drives cows to the �eld,
so ag ing & death
drive the life
of liv ing be ings.

135

When do ing evil deeds,
the fool is obliv i ous.
The dullard
is tor mented
by his own deeds,
as if burned by a �re.

136

Who ever, with a rod,
ha rasses an in no cent man, un armed,
quickly falls into any of ten things:

harsh pains, dev as ta tion, a bro ken body, grave ill ness, men tal de -
range ment, trou ble with the gov ern ment, vi o lent slan der,
rel a tives lost, prop erty dis solved, houses burned down.
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At the break-up of the body
this one with no dis cern ment,
reap pears in
hell.

137-140

Nei ther naked ness nor mat ted hair
nor mud nor the re fusal of food
nor sleep ing on the bare ground
nor dust & dirt nor squat ting aus ter i ties
cleanses the mor tal
who’s not gone be yond doubt.

If, though adorned, one lives in tune
with the chaste life
–calmed, tamed, & as sured–
hav ing put down the rod to ward all be ings,
he’s a con tem pla tive

a brah man
a monk.

141-142

Who in the world
is a man con strained by con science,
who awak ens      to cen sure
like a �ne stal lion      to the whip?

143*
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Like a �ne stal lion
struck with a whip,
be ar dent & chas tened.
Through con vic tion

virtue, per sis tence,
con cen tra tion, judg ment,

con sum mate in knowl edge & con duct,
mind ful,

you’ll aban don this not-in signi�  cant pain.
144

Ir ri ga tors guide
the wa ter.

Fletch ers shape
the ar row shaft.

Car pen ters shape
the wood.

Those of good prac tices con trol
them selves.

145



53

XI : Ag ing

What laugh ter, why joy,
when con stantly a�ame?

En veloped in dark ness,
don’t you look for a lamp?

146

Look at the beau ti �ed im age,
a heap of fes ter ing wounds, shored up:
ill, but the ob ject

of many re solves,
where there is noth ing

last ing or sure.
147

Worn out is this body,
a nest of dis eases, dis solv ing.
This pu trid con glom er a tion
is bound to break up,
for life is hemmed in with death.

148

On see ing these bones
dis carded

like gourds in the fall,
pi geon-gray:

what de light?
149



54

A city made of bones,
plas tered over with �esh & blood,
whose hid den trea sures are:

pride & con tempt,
ag ing & death.

150

Even royal char i ots
well-em bel lished
get run down,
and so does the body
suc cumb to old age.
But the Dhamma of the good
doesn’t suc cumb to old age:
the good let the civ i lized know.

151

This un lis ten ing man
ma tures like an ox.
His mus cles de velop,
his dis cern ment      not.

152*

Through the round of many births I roamed
with out re ward,
with out rest,

seek ing the house-builder.
Painful is birth again

& again.

House-builder, you’re seen!
You will not build a house again.
All your rafters bro ken,
the ridge pole dis man tled,
im mersed in dis man tling, the mind
has at tained to the end of crav ing.

153-154*
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Nei ther liv ing the chaste life
nor gain ing wealth in their youth,
they waste away like old herons
in a dried-up lake
de pleted of �sh.

Nei ther liv ing the chaste life
nor gain ing wealth in their youth,
they lie around,
mis �red from the bow,
sigh ing over old times.

155-156
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XII : Self

If you hold your self dear
then guard, guard your self well.
The wise per son would stay awake

nurs ing him self
in any of the three watches of the night,

the three stages of life.
157*

First
he’d set tle him self
in what is cor rect,

only then
teach oth ers.
He wouldn’t stain his name

: he is wise.
158

If you’d mold your self
the way you teach oth ers,
then, well-trained,
go ahead & tame–

for, as they say,
what’s hard to tame is you

your self.
159
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Your own self is
your own main stay,
for who else could your main stay be?
With you your self well-trained
you ob tain the main stay
hard to ob tain.

160

The evil he him self has done
–self-born, self-cre ated–
grinds down the dullard,
as a di a mond, a pre cious stone.

161

When over spread by ex treme vice–
like a sal tree by a vine–
you do to your self
what an en emy would wish.

162*

They’re easy to do–
things of no good
& no use to your self.
What’s truly use ful & good
is truly harder than hard to do.

163

The teach ing of those who live the Dhamma,
wor thy ones, no ble:
who ever ma ligns it

–a dullard,
in spired by evil view–

bears fruit for his own de struc tion,
like the fruit ing of the bam boo.

164*
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Evil is done
by one self,
by one self is one de �led.

Evil is left un done
by one self,
by one self is one cleansed.

Pu rity & im pu rity are one’s own do ing.
No one pu ri �es an other.
No other pu ri �es one.

165*

Don’t sac ri �ce your own wel fare
for that of an other,
no mat ter how great.
Re al iz ing your own true wel fare,
be in tent on just that.

166*
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XIII : Worlds

Don’t as so ciate with lowly qual i ties.
Don’t con sort with heed less ness.
Don’t as so ciate with wrong views.
Don’t busy your self with the world.

167

Get up! Don’t be heed less.
Live the Dhamma well.
One who lives the Dhamma

sleeps with ease
in this world & the next.

Live the Dhamma well.
Don’t live it badly.
One who lives the Dhamma

sleeps with ease
in this world & the next.

168-169

See it as a bub ble,
see it as a mi rage:
one who re gards the world this way
the King of Death doesn’t see.

170*



60

Come look at this world
all decked out
like a royal char iot,
where fools plunge in,
while those who know

don’t cling.
171

Who once was heed less,
but later is not,

bright ens the world
like the moon set free from a cloud.

His evil-done deed
is re placed with skill ful ness:

he bright ens the world
like the moon set free from a cloud.

172-173

Blinded this world–
how few here see clearly!
Just as birds who’ve es caped

from a net are
few, few

are the peo ple
who make it to heaven.

174

Swans �y the path of the sun;
those with the power �y through space;
the en light ened �ee from the world,
hav ing de feated the armies of Mara.

175
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The per son who tells a lie,
who trans gresses in this one thing,
tran scend ing con cern for the world be yond:

there’s no evil
he might not do.

176*

No mi sers go
to the world of the devas.
Those who don’t praise giv ing

are fools.
The en light ened
ex press their ap proval for giv ing

and so �nd ease
in the world be yond.

177

Sole do min ion over the earth,
go ing to heaven,
lord ship over all worlds:

the fruit of stream en try
ex cels them.

178*
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XIV : Awak ened

Whose con quest can’t be un done,
whose con quest no one in the world

can reach;
awak ened, his pas ture end less,

path less:
by what path will you lead him astray?

In whom there’s no crav ing
–the sticky en snarer–
to lead him any wher ever at all;
awak ened, his pas ture end less,

path less:
by what path will you lead him astray?

179-180

They, the en light ened, in tent on jhana,
de light ing in still ing
& re nun ci a tion,
self-awak ened & mind ful:

even the devas
view them with envy.

181

Hard   the win ning of a hu man birth.
Hard   the life of mor tals.
Hard   the chance to hear the true Dhamma.
Hard   the aris ing of Awak ened Ones.

182
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The non-do ing
of any evil,

the per for mance
of what’s skill ful,

the cleans ing
of one’s own mind:

this is the teach ing
of the Awak ened.

Pa tient en durance:
the fore most aus ter ity.

Un bind ing:
the fore most,
so say the Awak ened.

He who in jures an other
is no con tem pla tive.
He who mis treats an other,

no monk.

Not dis parag ing, not in jur ing,
re straint

in line with the Pa timokkha,
mod er a tion

in food,
dwelling in                  seclu sion,
com mit ment to the height ened mind:

this is the teach ing
of the Awak ened.

183-185*
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Not even if it rained gold coins
would we have our �ll
of sen sual plea sures.

‘Stress ful,
they give lit tle en joy ment’–

know ing this, the wise one
�nds no de light

even in heav enly sen sual plea sures.

He is
one who de lights
in the end ing of crav ing,
a dis ci ple of the Rightly
Self-Awak ened One.

186-187
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They go to many a refuge,
to moun tains & forests,
to park & tree shrines:

peo ple threat ened with dan ger.
That’s not the se cure refuge,

not the supreme refuge,
that’s not the refuge,
hav ing gone to which,

you gain re lease
from all suff er ing & stress.

But when, hav ing gone
to the Bud dha, Dhamma,
& Sangha for refuge,
you see with right dis cern ment
the four no ble truths–

stress,
the cause of stress,

the tran scend ing of stress,
& the no ble eight fold path,
the way to the still ing of stress:
that’s the se cure refuge,
that, the supreme refuge,
that is the refuge,
hav ing gone to which,

you gain re lease
from all suff er ing & stress.

188-192*

It’s hard to come by
a thor ough bred of a man.

It’s sim ply not true
that he’s born ev ery where.

Wher ever he’s born, an en light ened one,
the fam ily pros pers,

is happy.
193
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A bless ing:      the aris ing of Awak ened Ones.
A bless ing:      the teach ing of true Dhamma.
A bless ing:      the con cord of the Sangha.
The aus ter ity of those in con cord

is a bless ing.
194

If you wor ship those wor thy of wor ship,
–Awak ened Ones or their dis ci ples–
who’ve tran scended

ob jec ti � ca tion,
crossed over

lamen ta tion
& grief,

who are un en dan gered,
fear less,
un bound:

there’s no mea sure for reck on ing
that your merit’s ‘this much.’

195-196*
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XV : Happy

How very hap pily we live,
free from hos til ity
among those who are hos tile.
Among hos tile peo ple,
free from hos til ity we dwell.

How very hap pily we live,
free from mis ery
among those who are mis er able.
Among mis er able peo ple,
free from mis ery we dwell.

How very hap pily we live,
free from busy ness
among those who are busy.
Among busy peo ple,
free from busy ness we dwell.

How very hap pily we live,
we who have noth ing.
We will feed on rap ture
like the Ra di ant gods.

197-200



68

Win ning gives birth to hos til ity.
Los ing, one lies down in pain.
The calmed lie down with ease,

hav ing set
win ning & los ing

aside.
201

There’s no �re like pas sion,
no loss like anger,
no pain like the ag gre gates,
no ease other than peace.

Hunger: the fore most ill ness.
Fab ri ca tions: the fore most pain.
For one know ing this truth
as it ac tu ally is,

Un bind ing
is the fore most ease.

Free dom from ill ness: the fore most good for tune.
Con tent ment: the fore most wealth.
Trust: the fore most kin ship.
Un bind ing: the fore most ease.

202-204

Drink ing the nour ish ment,
the �a vor,

of seclu sion & calm,
one is freed from evil, de void

of dis tress,
re freshed with the nour ish ment
of rap ture in the Dhamma.

205
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It’s good to see No ble Ones.
Happy their com pany–al ways.
Through not see ing fools
con stantly, con stantly

one would be happy.

For, liv ing with a fool,
one grieves a long time.
Painful is com mu nion with fools,
as with an en emy–

al ways.
Happy is com mu nion
with the en light ened,
as with a gath er ing of kin.

So:
the en light ened man–
dis cern ing, learned,
en dur ing, du ti ful, no ble,
in tel li gent, a man of in tegrity:

fol low him
–one of this sort–
as the moon, the path
of the zo diac stars.

206-208
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XVI : Dear Ones

Hav ing ap plied him self
to what was not his own task,
and not hav ing ap plied him self
to what was,
hav ing dis re garded the goal
to grasp at what he held dear,
he now en vies those
who

kept af ter them selves,
took them selves

to task.
209*

Don’t ever–re gard less–
be con joined with what’s dear

or un dear.
It’s painful
not to see what’s dear
or to see what’s not.

So don’t make any thing dear,
for it’s dread ful to be far
from what’s dear.
No bonds are found
for those for whom
there’s nei ther dear
nor un dear.

210-211



71

From what’s dear is born grief,
from what’s dear is born fear.
For one freed from what’s dear
there’s no grief

–so how fear?

From what’s loved is born grief,
from what’s loved is born fear.
For one freed from what’s loved
there’s no grief

–so how fear?

From de light is born grief,
from de light is born fear.
For one freed from de light
there’s no grief

–so how fear?

From sen su al ity is born grief,
from sen su al ity is born fear.
For one freed from sen su al ity
there’s no grief

–so how fear?

From crav ing is born grief,
from crav ing is born fear.
For one freed from crav ing
there’s no grief

–so how fear?
212-216

One con sum mate in virtue & vi sion,
ju di cious,
speak ing the truth,
do ing his own task:

the world holds him dear.
217
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If
you’ve given birth to a wish

for what can’t be ex pressed,
are suff used with heart,
your mind not en meshed
in sen sual pas sions:

you’re said to be
in the up-�ow ing stream.

218*

A man long ab sent
comes home safe from afar.
His kin, his friends, his com pan ions,
de light in his re turn.

In just the same way,
when you’ve done good
& gone from this world

to the world be yond,
your good deeds re ceive you–
as kin, some one dear

come home.
219-220
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XVII : Anger

Aban don anger,
be done with con ceit,
get be yond ev ery fet ter.
When for name & form
you have no at tach ment
–have noth ing at all–
no suff er ings, no stresses, in vade.

221

When anger arises,
who ever keeps �rm con trol
as if with a rac ing char iot:
him
I call a mas ter char i o teer.

Any one else,
a rein-holder–
that’s all.

222

Con quer anger
with lack of anger;

bad with good;
stingi ness with a gift;
a liar with truth.

223
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By telling the truth;
by not grow ing an gry;
by giv ing, when asked,
no mat ter how lit tle you have:
by these three things
you en ter the pres ence of devas.

224

Gen tle sages,
con stantly re strained in body,
go to the un wa ver ing state
where, hav ing gone,
there’s no grief.

225

Those who al ways stay wake ful,
train ing by day & by night,
keen on Un bind ing:
their effl u ents come to an end.

226

This has come down from old, At ula,
& not just from to day:
they �nd fault with one

who sits silent,
they �nd fault with one

who speaks a great deal,
they �nd fault with one

who mea sures his words.
There’s no one un faulted in the world.

There never was,
will be,

nor at present is found
any one en tirely faulted
or en tirely praised.

227-228
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If knowl edge able peo ple praise him,
hav ing ob served him

day af ter day
to be blame less in con duct, in tel li gent,
en dowed with dis cern ment & virtue:
like an in got of gold–
who’s �t to �nd fault with him?

Even devas praise him.
Even by Brahma he’s praised.

229-230

Guard against anger
erupt ing in body;
in body, be re strained.
Hav ing aban doned bod ily mis con duct,
live con duct ing your self well

in body.

Guard against anger
erupt ing in speech;
in speech, be re strained.
Hav ing aban doned ver bal mis con duct,
live con duct ing your self well

in speech.

Guard against anger
erupt ing in mind;
in mind, be re strained.
Hav ing aban doned men tal mis con duct,
live con duct ing your self well

in mind.
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Those re strained in body
–the en light ened–

re strained in speech & in mind
–en light ened–

are the ones whose re straint is se cure.
231-234*
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XVIII : Im pu ri ties

You are now
like a yel lowed leaf.

Al ready
Yama’s min ions stand near.
You stand at the door to de par ture
but have yet to pro vide
for the jour ney.

Make an is land for your self!
Work quickly! Be wise!
With im pu ri ties all blown away,

un blem ished,
you’ll reach the di vine realm
of the no ble ones.

You are now
right at the end of your time.

You are headed
to Yama’s pres ence,
with no place to rest along the way,
but have yet to pro vide
for the jour ney.
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Make an is land for your self!
Work quickly! Be wise!
With im pu ri ties all blown away,

un blem ished,
you won’t again un dergo birth

& ag ing.
235-238*

Just as a sil ver smith
step by
step,

bit by
bit,

mo ment to
mo ment,

blows away the im pu ri ties
of molten sil ver–
so the wise man, his own.

239

Just as rust
–iron’s im pu rity–
eats the very iron
from which it is born,

so the deeds
of one who lives slovenly

lead him on
to a bad des ti na tion.

240*

No recita tion: the ru inous im pu rity
of chants.

No ini tia tive: of a house hold.
In do lence: of beauty.
Heed less ness: of a guard.
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In a woman, mis con duct is an im pu rity.
In a donor, stingi ness.
Evil deeds are the real im pu ri ties
in this world & the next.

More im pure than these im pu ri ties
is the ul ti mate im pu rity:

ig no rance.
Hav ing aban doned this im pu rity,
monks, you’re im pu rity-free.

241-243

Life’s easy to live
for some one un scrupu lous,

cun ning as a crow,
cor rupt, back-bit ing,
for ward, & brash;

but for some one who’s con stantly
scrupu lous, cau tious,
ob ser vant, sin cere,
pure in his liveli hood,
clean in his pur suits,

it’s hard.
244-245

Who ever kills, lies, steals,
goes to some one else’s wife,
& is ad dicted to in tox i cants,

digs him self up
by the root

right here in this world.

So know, my good man,
that bad deeds are reck less.
Don’t let greed & un righ teous ness
op press you with long-term pain.

246-248
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Peo ple give
in line with their faith,
in line with con vic tion.
Who ever gets �us tered
at food & drink given to oth ers,
at tains no con cen tra tion
by day or by night.

But one in whom this is
cut through
up-rooted
wiped out–

at tains con cen tra tion
by day or by night.

249-250

There’s no �re like pas sion,
no seizure like anger,
no snare like delu sion,
no river like crav ing.

251

It’s easy to see
the er rors of oth ers,
but hard to see
your own.
You win now like chaff
the er rors of oth ers,
but con ceal your own–
like a cheat, an un lucky throw.

If you fo cus on the er rors of oth ers,
con stantly �nd ing fault,
your effl u ents �our ish.
You’re far from their end ing.

252-253
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There’s no trail in space,
no out side con tem pla tive.
Peo ple are smit ten
with ob jec ti � ca tion,
but de void of ob jec ti � ca tion are
the Tatha gatas.

There’s no trail in space,
no out side con tem pla tive,
no eter nal fab ri ca tions,
no wa ver ing in the Awak ened.

254-255*
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XIX : The Judge

To pass judg ment hur riedly
doesn’t mean you’re a judge.
The wise one, weigh ing both
the right judg ment & wrong,
judges oth ers im par tially–
un hur riedly, in line with the Dhamma,

guard ing the Dhamma,
guarded by Dhamma,
in tel li gent:

he’s called a judge.
256-257*

Sim ply talk ing a lot
doesn’t mean one is wise.
Who ever’s se cure–

no
hos til ity,
fear–

is said to be wise.

Sim ply talk ing a lot
doesn’t main tain the Dhamma.
Who ever
–al though he’s heard next to noth ing–

sees Dhamma through his body,
is not heed less of Dhamma:

he’s one who main tains the Dhamma.
258-259*
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A head of gray hairs
doesn’t mean one’s an el der.
Ad vanced in years,
one’s called an old fool.

But one in whom there is
truth, re straint,
rec ti tude, gen tle ness,
self-con trol–

he’s called an el der,
his im pu ri ties dis gorged,

en light ened.
260-261

Not by suave con ver sa tion
or lo tus-like col or ing
does an en vi ous, miserly cheat
be come an ex em plary man.

But one in whom this is
cut through
up-rooted
wiped out–

he’s called ex em plary,
his aver sion dis gorged,

in tel li gent.
262-263

A shaven head
doesn’t mean a con tem pla tive.
The liar ob serv ing no du ties,
�lled with greed & de sire:
what kind of con tem pla tive’s he?
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But who ever tunes out
the dis so nance
of his evil qual i ties
–large or small–
in ev ery way
by bring ing evil to con so nance:

he’s called a con tem pla tive.
264-265*

Beg ging from oth ers
doesn’t mean one’s a monk.
As long as one fol lows
house hold ers’ ways,
one is no monk at all.

But who ever puts aside
both merit & evil and,
liv ing the chaste life,

ju di ciously
goes through the world:

he’s called a monk.
266-267

Not by si lence
does some one con fused

& un know ing
turn into a sage.
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But who ever–wise,
as if hold ing the scales,

tak ing the ex cel lent–
re jects evil deeds:

he is a sage,
that’s how he’s a sage.
Who ever can weigh
both sides of the world:

that’s how he’s called
a sage.

268-269*

Not by harm ing life
does one be come no ble.
One is termed

no ble
for be ing

gen tle
to all liv ing things.

270

Monk,
don’t
on ac count of

your habits & prac tices,
great eru di tion,
con cen tra tion at tain ments,
se cluded dwelling,
or the thought, ‘I touch
the re nun ci ate ease
that run-of-the-mill peo ple
don’t know’:

ever let your self get com pla cent
when the end ing of effl u ents
is still unattained.

271-272*
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XX : The Path

Of paths, the eight fold is best.
Of truths, the four say ings.
Of qual i ties, dis pas sion.
Of two-footed be ings,

the one with the eyes
to see.

273*

Just this
is the path

–there is no other–
to pu rify vi sion.

Fol low it,
and that will be Mara’s

be wil der ment.

Fol low ing it,
you put an end
to suff er ing & stress.
I have taught you this path
hav ing known

–for your know ing–
the ex trac tion of ar rows.



87

It’s for you to strive
ar dently.

Tatha gatas sim ply
point out the way.
Those who prac tice,
ab sorbed in jhana:

from Mara’s bonds
they’ll be freed.

274-276*

When you see with dis cern ment,
‘All fab ri ca tions are in con stant’–
you grow dis en chanted with stress.

This is the path
to pu rity.

When you see with dis cern ment,
‘All fab ri ca tions are stress ful’–
you grow dis en chanted with stress.

This is the path
to pu rity.

When you see with dis cern ment,
‘All phe nom ena are not-self ’–
you grow dis en chanted with stress.

This is the path
to pu rity.

277-279
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At the time for ini tia tive
he takes no ini tia tive.
Young, strong, but lethar gic,
the re solves of his heart

ex hausted,
the lazy, lethar gic one
loses the path
to dis cern ment.

280

Guarded
in speech,

well-re strained
in mind,

you should do noth ing un skill ful
in body.

Pu rify
these three cour ses of ac tion.

Bring to fruition
the path that seers have pro claimed.

281

From striv ing comes wis dom;
from not, wis dom’s end.
Know ing these two cour ses
–to

de vel op ment,
de cline–

con duct your self
so that wis dom will grow.

282
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Cut down
the for est of de sire,
not the for est of trees.
From the for est of de sire
come dan ger & fear.
Hav ing cut down this for est
& its un der brush, monks,

be de for ested.

For as long as the least
bit of un der brush
of a man for women
is not cleared away,
the heart is �x ated

like a suck ling calf
on its mother.

Crush
your sense of self-al lure

like an au tumn lily
in the hand.

Nur ture only the path to peace
–Un bind ing–

as taught by the One Well Gone.
283-285*

‘Here I’ll stay for the rains.
Here, for the sum mer & win ter.’
So imag ines the fool,
un aware of ob struc tions.

That drunk-on-his-sons-&-cat tle man,
all tan gled up in the mind:
death sweeps him away–

as a great �ood,
a vil lage asleep.
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There are
no sons

to give shel ter,
no fa ther,
no fam ily

for one seized by the En der,
no shel ter among kin.

Re al iz ing
this force of rea son ing,
the wise man, re strained by virtue,
should make the path pure

–right away–
that goes all the way to Un bind ing.

286-289*
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XXI : Mis cel lany

If, by for sak ing
a lim ited ease,
he would see
an abun dance of ease,
the en light ened man
would for sake
the lim ited ease
for the sake
of the abun dant.

290

He wants his own ease
by giv ing oth ers dis-ease.
In ter twined in the in ter-
ac tion of hos til ity,
from hos til ity
he’s not set free.

291

In those who
re ject what should,
& do what shouldn’t be done
–heed less, in so lent–
effl u ents grow.
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But for those who
are well-ap plied, con stantly,
to mind ful ness im mersed in the body;
don’t in dulge
in what shouldn’t be done;
& per sist
in what should
–mind ful, alert–
effl u ents come to an end.

292-293*

Hav ing killed mother & fa ther,
two war rior kings,
the king dom & its de pen dency–
the brah man, un trou bled, trav els on.

Hav ing killed mother & fa ther,
two learned kings,
&, �fth, a tiger–
the brah man, un trou bled, trav els on.

294-295*

They awaken, al ways wide awake:
Go tama’s dis ci ples

whose mind ful ness, both day & night,
is con stantly im mersed

in the Bud dha.

They awaken, al ways wide awake:
Go tama’s dis ci ples

whose mind ful ness, both day & night,
is con stantly im mersed

in the Dhamma.
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They awaken, al ways wide awake:
Go tama’s dis ci ples

whose mind ful ness, both day & night,
is con stantly im mersed

in the Sangha.

They awaken, al ways wide awake:
Go tama’s dis ci ples

whose mind ful ness, both day & night,
is con stantly im mersed

in the body.

They awaken, al ways wide awake:
Go tama’s dis ci ples

whose hearts de light, both day & night,
in harm less ness.

They awaken, al ways wide awake:
Go tama’s dis ci ples

whose hearts de light, both day & night,
in de vel op ing the mind.

296-301*

Hard
is the life gone forth,
hard to de light in.

Hard
is the mis er able
house holder’s life.

It’s painful
to stay with dis so nant peo ple,
painful to travel the road.

So be
nei ther trav eler
nor pained.

302
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The man of con vic tion
en dowed with virtue,
glory, & wealth:
wher ever he goes
he is hon ored.

303*

The good shine from afar
like the snowy Hi malayas.
The bad don’t ap pear
even when near,
like ar rows shot into the night.

304

Sit ting alone,
rest ing alone,
walk ing alone,
un tir ing.
Tam ing him self,
he’d de light alone–

alone in the for est.
305
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XXII : Hell

He goes to hell,
the one who as serts
what didn’t take place,
as does the one
who, hav ing done,
says, ‘I didn’t.’
Both–low-act ing peo ple–
there be come equal:
af ter death, in the world be yond.

306

An ochre robe tied ’round their necks,
many with evil qual i ties
–un re strained, evil–
rearise, be cause of their evil acts,

in hell.

Bet ter to eat an iron ball
–glow ing, a�ame–
than that, un prin ci pled &

un re strained,
you should eat the alms of the coun try.

307-308
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Four things be fall the heed less man
who lies down with the wife of an other:
a wealth of de merit;
a lack of good sleep;
third, cen sure;
fourth, hell.

A wealth of de merit, an evil des ti na tion,
& the brief de light of a

fear ful man with a
fear ful woman,

& the king in �icts a harsh pun ish ment.
So

no man should lie down
with the wife of an other.

309-310

Just as sharp-bladed grass,
if wrongly held,
wounds the very hand that holds it–
the con tem pla tive life, if wrongly grasped,
drags you down to hell.

Any slack act,
or de �led ob ser vance,
or fraud u lent life of chastity
bears no great fruit.

If some thing’s to be done,
then work at it �rmly,
for a slack go ing-forth
kicks up all the more dust.
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It’s bet ter to leave a mis deed
un done.

A mis deed burns you af ter ward.
Bet ter that a good deed be done
that, af ter you’ve done it,
won’t make you burn.

311-314

Like a fron tier fortress,
guarded in side & out,

guard your self.
Don’t let the mo ment pass by.
Those for whom the mo ment is past
grieve, con signed to hell.

315

Ashamed of what’s not shame ful,
not ashamed of what is,
be ings adopt ing wrong views
go to a bad des ti na tion.

See ing dan ger where there is none,
& no dan ger where there is,
be ings adopt ing wrong views
go to a bad des ti na tion.

Imag in ing er ror where there is none,
and no er ror where there is,
be ings adopt ing wrong views
go to a bad des ti na tion.

But know ing er ror as er ror,
and non-er ror as non-,
be ings adopt ing right views

go to a good
des ti na tion.

316-319
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XXIII : Ele phants

I–like an ele phant in bat tle,
en dur ing an ar row shot from a bow–
will en dure a false ac cu sa tion,
for the mass of peo ple
have no         prin ci ples.

320

The tamed is the one
they take into as sem blies.
The tamed is the one
the king mounts.
The tamed who en dures
a false ac cu sa tion
is, among hu man be ings,

the best.
321

Ex cel lent are tamed mules,
tamed thor ough breds,
tamed horses from Sindh.

Ex cel lent, tamed tuskers,
great ele phants.

But even more ex cel lent
are those         self-tamed.
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For not by these mounts could you go
to the land un reached,
as the tamed one goes
by tam ing, well-tam ing, him self.

322-323

The tusker, Dhana palaka,
deep in rut, is hard to con trol.
Bound, he won’t eat a morsel:
the tusker misses
the ele phant wood.

324*

When tor pid & over-fed,
a sleepy-head lolling about
like a stout hog, fat tened on fod der:
a dullard en ters the womb

over &
over again.

325

Be fore, this mind went wan der ing
how ever it pleased,
wher ever it wanted,
by what ever way that it liked.

To day I will hold it aptly in check–
as one wield ing a goad, an ele phant in rut.

326

De light in heed ful ness.
Watch over your own mind.
Lift your self up
from the hard-go ing way,
like a tusker sunk in the mud.

327
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If you gain a ma ture com pan ion–
a fel low trav eler, right-liv ing, en light ened–
over com ing all dan gers

go with him, grat i �ed,
mind ful.

If you don’t gain a ma ture com pan ion–
a fel low trav eler, right-liv ing, en light ened–
go alone
like a king re nounc ing his king dom,
like the ele phant in the Matanga wilds,
his herd.

Go ing alone is bet ter.
There’s no com pan ion ship with a fool.

Go alone,
do ing no evil, at peace,
like the ele phant in the Matanga wilds.

328-330*

A bless ing:   friends when the need arises.
A bless ing:   con tent ment with what ever there is.
Merit at the end ing of life is a bless ing.
A bless ing:   the aban don ing of all suff er ing

& stress.

A bless ing in the world:   rev er ence to your mother.
A bless ing:   rev er ence to your fa ther as well.
A bless ing in the world:   rev er ence to a con tem pla tive.
A bless ing:   rev er ence for a brah man, too.

A bless ing into old age is virtue.
A bless ing:   con vic tion es tab lished.
A bless ing:   dis cern ment at tained.
The non-do ing of evil things is

a bless ing.
331-333
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XXIV : Crav ing

When a per son lives heed lessly,
his crav ing grows like a creep ing vine.
He runs now here

& now         there,
as if look ing for fruit:

a mon key in the for est.
334

If this sticky, un couth crav ing
over comes you in the world,
your sor rows grow like wild grass

af ter rain.

If, in the world, you over come
this un couth crav ing, hard to es cape,
sor rows roll off you,

like wa ter beads off
a lo tus.

335-336

To all of you gath ered here
I say: Good for tune.

Dig up crav ing
–as when seek ing medic i nal roots, wild grass–

by the root.
Don’t let Mara cut you down
–as a rag ing river, a reed–
over & over again.

337*
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If its root re mains
un dam aged & strong,
a tree, even if cut,
will grow back.
So too if crav ing-ob ses sion
is not rooted out,
this suff er ing re turns

again
&
again.

338

He whose 36 streams,
�ow ing to what is ap peal ing, are strong:
the cur rents–re solves based on pas sion–
carry him, of base views, away.

They �ow ev ery which way, the streams,
but the sprouted creeper stays

in place.
Now, see ing that the creeper’s arisen,
cut through its root
with dis cern ment.

339-340*

Loos ened & oiled
are the joys of a per son.
Peo ple, bound by en tice ment,
look ing for ease:
to birth & ag ing they go.

341*
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En cir cled with crav ing,
peo ple hop round & around
like a rab bit caught in a snare.
Tied with fet ters & bonds
they go on to suff er ing,
again & again, for long.

En cir cled with crav ing,
peo ple hop round & around
like a rab bit caught in a snare.

So a monk
should dis pel      crav ing,
should as pire      to dis pas sion

for him self.
342-343*

Cleared of the un der brush
but ob sessed with the for est,
set free from the for est,
right back to the for est he runs.
Come, see the per son set free
who runs right back to the same old chains!

344

That’s not a strong bond
–so say the en light ened–
the one made of iron, of wood, or of grass.
To be smit ten, en thralled,

with jew els & or na ments,
long ing for chil dren & wives:

that’s the strong bond,
–so say the en light ened–
one that’s con strain ing,

elas tic,
hard to un tie.
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But hav ing cut it, they
–the en light ened–go forth,
free of long ing, aban don ing

sen sual ease.

Those smit ten with pas sion
fall back

into a self-made stream,
like a spi der snared in its web.
But, hav ing cut it, the en light ened set forth,
free of long ing, aban don ing

all suff er ing & stress.
345-347*

Gone to the be yond of be com ing,
you let go of in ont,
let go of be hind,
let go of be tween.

With a heart ev ery where re leased,
you don’t come again to birth

& ag ing.
348*

For a per son
forced on by his think ing,
�erce in his pas sion,
fo cused on beauty,

crav ing grows all the more.
He’s the one

who tight ens the bond.
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But one who de lights
in the still ing of think ing,

al ways
mind ful
cul ti vat ing

a fo cus on the foul:
He’s the one

who will make an end,
the one who will cut Mara’s bond.

349-350*

Ar rived at the �n ish,
un fright ened, un blem ished, free
of crav ing, he has cut away
the ar rows of be com ing.
This phys i cal heap is his last.

Free from crav ing,
un grasp ing,
as tute in ex pres sion,
know ing the com bi na tion of sounds–
which comes �rst & which af ter.
He’s called a

last-body
greatly dis cern ing
great man.

351-352*

All-con quer ing,
all-know ing am I,
with re gard to all things,

un ad her ing.
All-aban don ing,
re leased in the end ing of crav ing:
hav ing fully known on my own,
to whom should I point as my teacher?

353*
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A gift of Dhamma con quers
all gifts;

the taste of Dhamma,
all tastes;

a de light in Dhamma,
all de lights;

the end ing of crav ing,
all suff er ing
& stress.

354*

Riches ruin the man
weak in dis cern ment,
but not those who seek

the be yond.
Through crav ing for riches
the man weak in dis cern ment

ru ins   him self
as he would   oth ers.

355

Fields are spoiled by weeds;
peo ple, by pas sion.
So what’s given to those
free of pas sion

bears great fruit.

Fields are spoiled by weeds;
peo ple, by aver sion.
So what’s given to those
free of aver sion

bears great fruit.
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Fields are spoiled by weeds;
peo ple, by delu sion.
So what’s given to those
free of delu sion

bears great fruit.

Fields are spoiled by weeds;
peo ple, by long ing.
So what’s given to those
free of long ing

bears great fruit.
356-359
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XXV : Monks

Re straint with the eye is good,
good is re straint with the ear.
Re straint with the nose is good,
good is re straint with the tongue.
Re straint with the body is good,
good is re straint with speech.
Re straint with the heart is good,
good is re straint ev ery where.
A monk ev ery where re strained
is re leased from all suff er ing & stress.

360-361*

Hands re strained,
feet re strained
speech re strained,

supremely re strained–
de light ing in what is in ward,
con tent, cen tered, alone:
he’s what they call

a monk.
362

A monk re strained in his speak ing,
giv ing coun sel un ruffl ed,
declar ing the mes sage & mean ing:

sweet is his speech.
363*
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Dhamma his dwelling,
Dhamma his de light,
a monk pon der ing Dhamma,

call ing Dhamma to mind,
does not fall away
from true Dhamma.

364

Gains:
don’t treat your own with scorn,
don’t go cov et ing those of oth ers.
A monk who cov ets those of oth ers

at tains
no con cen tra tion.

Even if he gets next to noth ing,
he doesn’t treat his gains with scorn.
Liv ing purely, un tir ing:

he’s the one
that the devas praise.

365-366

For whom, in name & form
in ev ery way,

there’s no sense of mine,
& who doesn’t grieve
for what’s not:
he’s de servedly called

a monk.
367

Dwelling in good will, a monk
with faith in the Awak ened One’s teach ing,
would at tain the good state,

the peace ful state:
still ing-of-fab ri ca tions ease.

368*
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Monk, bail out this boat.
It will take you lightly when bailed.
Hav ing cut through pas sion, aver sion,
you go from there to Un bind ing.

369*

Cut through �ve,
let go of �ve,
& de velop �ve above all.
A monk gone past �ve at tach ments
is said to have crossed the �ood.

370*

Prac tice jhana, monk,
and don’t be heed less.
Don’t take your mind roam ing
in sen sual strands.
Don’t swal low–heed less–
the ball of iron a�ame.
Don’t burn & com plain: ‘This is pain.’

371

There’s
no jhana

for one with
no dis cern ment,
no dis cern ment

for one with
no jhana.

But one with
both jhana
& dis cern ment:

he’s on the verge
of Un bind ing.

372
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A monk with his mind at peace,
go ing into an empty dwelling,
clearly see ing the Dhamma aright:

his de light is more
than hu man.

How ever it is,
how ever it is he touches
the aris ing-&-pass ing of ag gre gates:
he gains rap ture & joy:

that, for those who know it,
is death less,
the Death less.

373-374

Here the �rst things
for a dis cern ing monk
are

guard ing the senses,
con tent ment,
re straint in line with the Pa timokkha.

He should as so ciate with ad mirable friends.

Liv ing purely, un tir ing,
hos pitable by habit,
skilled in his con duct,
gain ing a man i fold joy,

he will put an end
to suff er ing & stress.

375-376

Shed pas sion
& aver sion, monks–
as a jas mine would,
its with ered �ow ers.

377
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Calmed in body,
calmed in speech,
well-cen tered & calm,
hav ing dis gorged the baits of the world,
a monk is called

thor oughly
calmed.

378

You your self
should re prove your self,
should ex am ine your self.

As a self-guarded monk
with guarded self,
mind ful, you dwell at ease.

379

Your own self is
your own main stay.
Your own self is
your own guide.
There fore you should
watch over your self–
as a trader, a �ne steed.

380

A monk with a man i fold joy,
with faith in the Awak ened One’s teach ing,
would at tain the good state,

the peace ful state:
still ing-of-fab ri ca tions ease.

381*
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A young monk who strives
in the Awak ened One’s teach ing,

bright ens the world
like the moon set free from a cloud.

382
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XXVI : Brah mans

Hav ing striven, brah man,
cut the stream.
Ex pel sen sual pas sions.

Know ing the end ing of fab ri ca tions,
brah man,

you know the Un made.
383*

When the brah man has gone
to the be yond of two things,
then all his fet ters
go to their end–

he who knows.
384*

One whose be yond or
not-be yond or
be yond-&-not-be yond
can’t be found;
un shack led, care free:

he’s what I call
a brah man.

385*
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Sit ting silent, dust less,
ab sorbed in jhana,
his task done, effl u ents gone,
ul ti mate goal at tained:

he’s what I call
a brah man.

386

By day shines the sun;
by night, the moon;
in ar mor, the war rior;
in jhana, the brah man.
But all day & all night,
ev ery day & ev ery night,
the Awak ened One shines

in splen dor.
387

He’s called a brah man
for hav ing ban ished his evil,

a con tem pla tive
for liv ing in con so nance,

one gone forth
for hav ing for saken
his own im pu ri ties.

388*

One should not strike a brah man,
nor should the brah man
let loose with his anger.
Shame on a brah man’s killer.
More shame on the brah man

whose anger’s let loose.
389*
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Noth ing’s bet ter for the brah man
than when the mind is held back
from what is en dear ing & not.
How ever his harm ful-heart ed ness

wears away,
that’s how stress
sim ply comes to rest.

390*

Who ever does no wrong
in body,
speech,
heart,

is re strained in these three ways:
he’s what I call
a brah man.

391

The per son from whom
you would learn the Dhamma
taught by the Rightly
Self-Awak ened One:
you should honor him with re spect–
as a brah man, the �ame for a sac ri �ce.

392*

Not by mat ted hair,
by clan, or by birth,
is one a brah man.
Who ever has truth
& rec ti tude:

he is a pure one,
he, a brah man.
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What’s the use of your mat ted hair,
you dullard?

What’s the use of your deer skin cloak?
The tan gle’s in side you.
You comb the out side.

393-394*

Wear ing cast-off rags
–his body lean & lined with veins–
ab sorbed in jhana,
alone in the for est:

he’s what I call
a brah man.

395

I don’t call one a brah man
for be ing born of a mother
or sprung from a womb.
He’s called a ‘bho-sayer’
if he has any thing at all.
But some one with noth ing,
who clings to no thing:

he’s what I call
a brah man.

396*

Hav ing cut ev ery fet ter,
he doesn’t get ruffl ed.
Be yond at tach ment,
un shack led:

he’s what I call
a brah man.

397
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Hav ing cut the strap & thong,
cord & bri dle,

hav ing thrown off the bar,
awak ened:
he’s what I call
a brah man.

398*

He en dures–unan gered–
in sult, as sault, & im pris on ment.
His army is strength;
his strength, for bear ance:

he’s what I call
a brah man.

399

Free from anger,
du ties ob served,
prin ci pled, with no over bear ing pride,
trained, a ‘last-body’:

he’s what I call
a brah man.

400*

Like wa ter   on a lo tus leaf,
a mus tard seed   on the tip of an awl,

he doesn’t ad here   to sen sual plea sures:
he’s what I call
a brah man.

401
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He dis cerns right here,
for him self,
on his own,
his own
end ing of stress.

Un shack led, his bur den laid down:
he’s what I call
a brah man.

402*

Wise, pro found
in dis cern ment, as tute
as to what is the path
& what’s not;
his ul ti mate goal at tained:

he’s what I call
a brah man.

403

Un con tam i nated
by house hold ers
& house less ones alike;
liv ing with no home,
with next to no wants:

he’s what I call
a brah man.

404

Hav ing put aside vi o lence
against be ings fear ful or �rm,
he nei ther kills nor
gets oth ers to kill:

he’s what I call
a brah man.

405
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Un op pos ing among op po si tion,
un bound

among the armed,
un cling ing

among those who cling:
he’s what I call
a brah man.

406

His pas sion, aver sion,
con ceit, & con tempt,
have fallen away–
like a mus tard seed
from the tip of an awl:

he’s what I call
a brah man.

407

He would say
what’s non-grat ing,

in struc tive,
true–

abus ing no one:
he’s what I call
a brah man.

408

Here in the world
he takes noth ing not-given
–long, short,

large, small,
at trac tive, not:

he’s what I call
a brah man.

409



121

His long ing for this
& for the next world
can’t be found;
free from long ing, un shack led:

he’s what I call
a brah man.

410

His at tach ments,
his homes,

can’t be found.
He, through know ing,
is un per plexed,
has gained a foot ing
in the Death less:

he’s what I call
a brah man.

411*

He has gone
be yond at tach ment here
for both merit & evil–
sor row less, dust less, & pure:

he’s what I call
a brah man.

412*

Spot less, pure, like the moon
–limpid & calm–

his de lights, his be com ings,
to tally gone:

he’s what I call
a brah man.

413
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He has made his way past
this hard-go ing path
–sam sara, delu sion–
has crossed over,
has gone be yond,
is free from want,

from per plex ity,
ab sorbed in jhana,
through no-cling ing
Un bound:

he’s what I call
a brah man.

414

Who ever, aban don ing sen sual pas sions here,
would go forth from home–
his sen sual pas sions, be com ings,

to tally gone:
he’s what I call
a brah man.

Who ever, aban don ing crav ing here,
would go forth from home–
his crav ings, be com ings,

to tally gone:
he’s what I call
a brah man.

415-416

Hav ing left be hind
the hu man bond,

hav ing made his way past
the di vine,

from all bonds un shack led:
he’s what I call
a brah man.

417
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Hav ing left be hind
de light & dis plea sure,
cooled, with no ac qui si tions–
a hero who has con quered

all the world,
ev ery world:

he’s what I call
a brah man.

418

He knows in ev ery way
be ings’ pass ing away,
and their re-
aris ing;
un at tached, awak ened,
well-gone:

he’s what I call
a brah man.

419

He whose course they don’t know
–devas, gand hab bas, & hu man be ings–
his effl u ents ended, an ara hant:

he’s what I call
a brah man.

420

He who has noth ing
–in front, be hind, in be tween–
the one with noth ing
who clings to no thing:

he’s what I call
a brah man.

421*
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A splen did bull, con queror,
hero, great seer–

free from want,
awak ened, washed:

he’s what I call
a brah man.

422

He knows
his for mer lives.

He sees
heav ens & states of woe,

has at tained
the end ing of birth,

is a sage
who has mas tered full-know ing,
his mas tery to tally mas tered:

he’s what I call
a brah man.

423*
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His tor i cal Notes:
 

The Text & the Trans la tion

There are many ver sions of the Dhamma pada now ex tant: sev eral re cen -
sions of the Pali Dhamma pada from Burma, Cam bo dia, Laos, Sri Lanka, and
Thai land; two in com plete manuscripts of a Gand hari Dharma pada found in
cen tral Asia; and a man u script of a Bud dhist Hy brid-San skrit Dharma pada
found in a li brary in Ti bet, called the Patna Dharma pada be cause pho to graphs
of this man u script are now kept in Patna, In dia. There is also a Chi nese trans -
la tion of the Dharma pada made in the third cen tury C.E. from a Prakrit orig -
i nal, now no longer ex tant, sim i lar to–but not iden ti cal with–the Pali
Dhamma pada. Parts of a Dharma pada text are in cluded in the Ma havastu, a
text be long ing to the Lokot tar avadin Ma hasanghika school. In ad di tion, there
are San skrit, Ti betan, and Chi nese ver sions of a text called the Udanavarga,
which is known in at least four re cen sions, all of them con tain ing many verses
in com mon with the Dhamma pada/Dharma pada (Dhp) texts. To fur ther com -
pli cate mat ters, there are Jain an tholo gies that con tain verses clearly re lated to
some of those found in these Bud dhist an tholo gies as well.

De spite the many sim i lar i ties among these texts, they con tain enough dis -
crep an cies to have fu eled a small schol arly in dus try. The diff er ent re cen sions
of the Pali Dhp con tain so many vari ant read ings that there isn’t yet–even af -
ter more than a cen tury of West ern schol ar ship on the topic–a sin gle edi tion
cov er ing them all. The dis crep an cies among the Pali and non-Pali ver sions are
even greater. They ar range verses in diff er ent or ders, each con tains verses not
found in the oth ers, and among the verses in diff er ent ver sions that are re -
lated, the sim i lar ity in terms of im agery or mes sage is some times fairly ten u -
ous.
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For tu nately for any one look ing to the Dhp for spir i tual guid ance, the dif -
fer ences among the var i ous re cen sions–though many in num ber–range in im -
por tance from fairly mi nor to mi nor in the ex treme. Al low ing for a few ob vi -
ous scribal er rors, none of them fall out side the pale of what has long been ac -
cepted as stan dard early Bud dhist doc trine as de rived from the Pali dis courses.
For ex am ple, does the milk in verse 71  come out or does it cur dle? Is the bond
in verse 346 sub tle, slack, or elas tic? Is the brah man in verse 393  happy or is
he pure? For all prac ti cal pur poses, these ques tions hardly mat ter. They be -
come im por tant only when one is forced to take sides in choos ing which ver -
sion to trans late, and even then the na ture of the choice is like that of a con -
duc tor de cid ing which of the many ver sions of a Han del or a to rio to per form.

Un for tu nately for the trans la tor, though, the schol arly dis cus sions that
have grown around these is sues have tended to blow them all out of pro por -
tion, to the point where they call into ques tion the au then tic ity of the Dhp as a
whole. Be cause the schol ars who have de voted them selves to this topic have
come up with such con tra dic tory ad vice for the po ten tial trans la tor–in clud ing
the sug ges tion that it’s a waste of time to trans late some of the verses at all–we
need to sort through the dis cus sions to see what, if any, re li able guid ance they
give.

Those who have worked on the is sues raised by the vari ant ver sions of Dhp
have, by and large, di rected the dis cus sion to �g ur ing out which ver sion is the
old est and most au then tic, and which ver sions are later and more cor rupt.
Lack ing any out side land marks against which the ver sions can be sighted,
schol ars have at tempted to re con struct what must have been the ear li est ver -
sion by tri an gu lat ing among the texts them selves. This tex tual trigonom e try
tends to rely on as sump tions from among the fol low ing three types:

1) As sump tions con cern ing what is in her ently an ear lier or later form of a
verse. These as sump tions are the least re li able of the three, for they in volve no
truly ob jec tive cri te ria. If, for in stance, two ver sions of a verse diff er in that
one is more in ter nally con sis tent than the other, the con sis tent ver sion will
seem more gen uine to one scholar, whereas an other scholar will at tribute the
con sis tency to later eff orts to “clean up” the verse. Sim i larly, if one ver sion
con tains a ren di tion of a verse diff er ent from all other ren di tions of the same
verse, one scholar will see that as a sign of de viance; an other, as a sign of the
au then tic ity that may have pre dated a later stan dard iza tion among the texts.
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Thus the con clu sions drawn by diff er ent schol ars based on these as sump tions
tell us more about the schol ars’ pre sup po si tions than they do about the texts
them selves.

2) As sump tions con cern ing the me ter of the verses in ques tion. One of the
great ad vances in re cent Pali schol ar ship has been the re dis cov ery of the met -
ri cal rules un der ly ing early Pali po etry. As the Bud dha him self is quoted as
say ing, “Me ter is the struc tural frame work of verses.” (SN 1:60) Knowl edge of
met ri cal rules thus helps the ed i tor or trans la tor spot which read ings of a verse
de vi ate from the struc ture of a stan dard me ter, and which ones fol low it. The -
o ret i cally, the ob vi ous choice would be to adopt the lat ter and re ject the for -
mer. In prac tice, how ever, the is sue is not so clear-cut. Early Pali po etry dates
from a time of great met ri cal ex per i men ta tion, and so there is al ways the pos -
si bil ity that a par tic u lar poem was com posed in an ex per i men tal me ter that
never achieved wide spread recog ni tion. There is also the pos si bil ity that–as
the po etry was spon ta neous and oral–a fair amount of met ri cal li cense was al -
lowed. This means that the more “cor rect” forms of a verse may have been the
prod ucts of a later at tempt to �t the po etry into stan dard molds. Thus the
con clu sions based on the as sump tion of stan dard me ters are not as to tally re li -
able as they might seem.

3) As sump tions con cern ing the lan guage in which the orig i nal Dhp was
�rst com posed. These as sump tions re quire an ex ten sive knowl edge of Mid dle
In dic di alects. A scholar will as sume a par tic u lar di alect to have been the orig i -
nal lan guage of the text, and will fur ther make as sump tions about the types of
trans la tion mis takes that might have been com mon when trans lat ing from that
di alect into the lan guages of the texts we now have. The tex tual trigonom e try
based on these as sump tions of ten in volves such com pli cated meth ods of sight -
ing and com pu ta tion that it can pro duce an “orig i nal” ver sion of the text that
is just that: very orig i nal, co in cid ing with none of the ver sions ex tant. In other
words, where the cur rent vari ants of a verse might be a, b, and c, the added as -
sump tion about the Dhp’s orig i nal lan guage and the in ep ti tude of an cient
trans la tors and copy ists leads to the con clu sion that the verse must have been
d. How ever, for all the im pres sive eru di tion that this method in volves, not
even the most learned scholar can off er any proof as to what the Dhp’s orig i nal
lan guage was. In fact, as we will con sider be low, it is pos si ble that the Bud dha–
as sum ing that he was the au thor of the verses–com posed po etry in more than
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one lan guage, and more than one ver sion of a par tic u lar verse. So, as with the
�rst set of as sump tions, the meth ods of tri an gu la tion based on an as sumed
orig i nal lan guage of the Dhp tell us more about the in di vid ual scholar’s po si -
tion than they do about the po si tion of the text.

Thus, al though the schol ar ship de voted to the diff er ent re cen sions of the
Dhp has pro vided a use ful ser vice in un earthing so many vari ant read ings of
the text, none of the as sump tions used in try ing to sort through those read ings
for “the orig i nal” Dhp have led to any de�  nite con clu sions. Their pos i tive
suc cess has been lim ited mainly to off er ing food for aca demic spec u la tion and
ed u cated guesses.

On the neg a tive side, though, they have suc ceeded in ac com plish ing some -
thing to tally use less: a whole sale sense of dis trust for the early Bud dhist texts,
and the po etic texts in par tic u lar. If the texts con tain so many vary ing re ports,
the feel ing goes, and if their trans la tors and trans mit ters were so in com pe tent,
how can any of them be trusted? This dis trust comes from ac cept ing, un con -
sciously, the as sump tions con cern ing au thor ship and au then tic ity within
which our mod ern, pre dom i nately lit er ate cul ture op er ates: that only one ver -
sion of a verse could have been com posed by its orig i nal au thor, and that all
other ver sions must be later cor rup tions. In terms of the Dhp, this comes
down to as sum ing that there was only one orig i nal ver sion of the text, and that
it was com posed in a sin gle lan guage.

How ever, these as sump tions are to tally in ap pro pri ate for an a lyz ing the oral
cul ture in which the Bud dha taught and in which the verses of the Dhp were
�rst an thol o gized. If we look care fully at the na ture of that cul ture–and in
par tic u lar at clear state ments from the early Bud dhist texts con cern ing the
events and prin ci ples that shaped those texts–we will see that it is per fectly
nat u ral that there should be a va ri ety of re ports about the Bud dha’s teach ings,
all of which might be es sen tially cor rect. In terms of the Dhp, we can view the
mul ti ple ver sions of the text as a sign, not of faulty trans mis sion, but of an al -
le giance to their oral ori gins.

Oral prose and po etry are very diff er ent from their writ ten coun ter parts.
This fact is ob vi ous even in our own cul ture. How ever, we have to make an ac -
tive eff ort of the imag i na tion to com pre hend the ex pec ta tions placed on oral
trans mis sion be tween speak ers and lis ten ers in a cul ture where there is no
writ ten word to fall back on. In such a set ting, the ver bal her itage is main -
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tained to tally through rep e ti tion and mem o riza tion. A speaker with some thing
new to say has to re peat it of ten to diff er ent au di ences–who, if they feel in -
spired by the mes sage, are ex pected to mem o rize at least its es sen tial parts. Be -
cause com mu ni ca tion is face-to-face, a speaker is par tic u larly prized for an
abil ity to tai lor his/her mes sage to the mo ment of com mu ni ca tion, in terms of
the au di ence’s back ground from the past, its state of mind at present, and its
hoped-for ben e �ts in the fu ture.

This puts a dou ble im per a tive on both the speaker and the lis tener. The
speaker must choose his/her words with an eye both to how they will aff ect the
au di ence in the present and to how they will be mem o rized for fu ture ref er -
ence. The lis tener must be at ten tive, both to ap pre ci ate the im me di ate im pact
of the words and to mem o rize them for fu ture use. Al though orig i nal ity in
teach ing is ap pre ci ated, it is only one of a con stel la tion of virtues ex pected of a
teacher. Other ex pected virtues in clude a knowl edge of com mon cul ture and
an abil ity to play with that knowl edge for the de sired eff ect in terms of im me -
di ate im pact or mem o ra bil ity. The Pali Dhp (verse 45) it self makes this point
in com par ing the act of teach ing, not to cre at ing some thing to tally new out of
noth ing, but to se lect ing among avail able �ow ers to cre ate a pleas ing ar range -
ment just right for the oc ca sion.

Of course, there are sit u a tions in an oral cul ture where ei ther im me di ate
im pact or mem o ra bil ity is em pha sized at the ex pense of the other. In a class -
room, lis ten ing for im pact is sac ri �ced to the needs of lis ten ing for mem o riza -
tion, whereas in a the ater, the em pha sis is re versed. All in di ca tions show, how -
ever, that the Bud dha as a teacher was es pe cially sen si tive to both as pects of
oral com mu ni ca tion, and that he trained his lis ten ers to be sen si tive to both as
well. On the one hand, the rep e ti tious style of many of his recorded teach ings
seems to have been aimed at ham mer ing them into the lis tener’s mem ory; also,
at the end of many of his dis courses, he would sum ma rize the main points of
the dis cus sion in an easy-to-mem o rize verse.

On the other hand, there are many re ports of in stances in which his lis ten -
ers gained im me di ate Awak en ing while lis ten ing to his words. And, there is a
de light ful sec tion in one of his dis courses (the Samaññaphala Sut tanta, DN 2)
sat i riz ing the teach ers of other re li gious sects for their in abil ity to break away
from the for mu laic mode of their teach ings to give a di rect an swer to spe ci�c
ques tions (“It’s as if, when asked about a mango, one were to an swer with a
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bread fruit,” one of the in ter locu tors com ments, “or, when asked about a
bread fruit, to an swer with a mango.”) The Bud dha, in con trast, was fa mous for
his abil ity to speak di rectly to his lis ten ers’ needs.

This sen si tiv ity to both present im pact and fu ture use is in line with two
well-known Bud dhist teach ings: �rst, the ba sic Bud dhist prin ci ple of causal ity,
that an act has reper cus sions both in the present and on into the fu ture; sec -
ond, the Bud dha’s re al iza tion, early on in his teach ing ca reer, that some of his
lis ten ers would at tain Awak en ing im me di ately on hear ing his words, whereas
oth ers would be able to awaken only af ter tak ing his words, con tem plat ing
them, and putting them into pro longed prac tice.

A sur vey of the Bud dha’s prose dis courses recorded in the Pali Canon gives
an idea of how the Bud dha met the dou ble de mands placed on him as a
teacher. In some cases, to re spond to a par tic u lar sit u a tion, he would for mu late
an en tirely orig i nal teach ing. In oth ers, he would sim ply re peat a for mu laic
an swer that he kept in store for gen eral use: ei ther teach ings orig i nal with
him, or more tra di tional teach ings–some times lightly tai lored, some times
not–that �t in with his mes sage. In still oth ers, he would take for mu laic bits
and pieces, and com bine them in a new way for the needs at hand. A sur vey of
his po etry re veals the same range of ma te rial: orig i nal works; set pieces–orig i -
nal or bor rowed, oc ca sion ally al tered in line with the oc ca sion; and re cy clings
of old frag ments in new jux ta po si tions.

Thus, al though the Bud dha in sisted that all his teach ings had the same
taste–that of re lease–he taught diff er ent vari a tions on the theme of that taste
to diff er ent peo ple on diff er ent oc ca sions, in line with his per cep tion of their
short- and long-term needs. In recit ing a verse to a par tic u lar au di ence, he
might change a word, a line, or an im age, to �t in with their back grounds and
in di vid ual needs.

Adding to this po ten tial for va ri ety was the fact that the peo ple of north ern
In dia in his time spoke a num ber of diff er ent di alects, each with its own tra di -
tions of po etry and prose. The Pali Cullavagga (V.33.1) records the Bud dha as
in sist ing that his lis ten ers mem o rize his teach ings, not in a stan dard ized lin -
gua franca, but in their own di alects. There is no way of know ing whether he
him self was multi-lin gual enough to teach all of his stu dents in their own di -
alects, or ex pected them to make the trans la tions them selves. Still, it seems
likely that, as a well-ed u cated aris to crat of the time, he would have been �u ent



131

in at least two or three of the most preva lent di alects. Some of the dis courses–
such as DN 21–de pict the Bud dha as an ar tic u late con nois seur of po etry and
song, so we can ex pect that he would also have been sen si tive to the spe cial
prob lems in volved in the eff ec tive trans la tion of po etry–alive, for in stance, to
the fact that skilled trans la tion re quires more than sim ply sub sti tut ing equiv a -
lent words. The Ma hav agga (V.13.9) re ports that the Bud dha lis tened, with ap -
pre ci a tion, as a monk from the south ern coun try of Avanti re cited some of his
teach ings–ap par ently in the Avanti di alect–in his pres ence. Al though schol ars
have of ten raised ques tions about which lan guage the Bud dha spoke, it might
be more ap pro pri ate to re main open to the pos si bil ity that he spoke–and could
com pose po etry in–sev eral. This pos si bil ity makes the ques tion of “the” orig i -
nal lan guage or “the” orig i nal text of the Dhp some what ir rel e vant.

The texts sug gest that even dur ing the Bud dha’s life time his stu dents made
eff orts to col lect and mem o rize a stan dard ized body of his teach ings un der a
rubric of nine cat e gories: di a logues, nar ra tives of mixed prose and verse, ex -
pla na tions, verses, spon ta neous ex cla ma tions, quo ta tions, birth sto ries, amaz -
ing events, ques tion and an swer ses sions. How ever, the act of col lect ing and
mem o riz ing was pur sued by only a sub-group among his monks, while other
monks, nuns, and lay peo ple doubtlessly had their own in di vid ual mem o rized
stores of teach ings they had heard di rectly from the Bud dha or in di rectly
through the re ports of their friends and ac quain tances.

The Bud dha had the fore sight to en sure that this less stan dard ized fund of
mem o ries not be dis counted by later gen er a tions; at the same time, he es tab -
lished norms so that mis taken re ports, de vi at ing from the prin ci ples of his
teach ings, would not be al lowed to creep into the ac cepted body of doc trine.
To dis cour age fab ri cated re ports of his words, he warned that any one who put
words in his mouth was slan der ing him (AN 2:23). This, how ever, could in no
way pre vent mis taken re ports based on hon est mis un der stand ings. So, shortly
be fore his death, he sum ma rized the ba sic prin ci ples of his teach ings: the 37
Wings to Awak en ing (bodhi-pakkhiya dhamma–see the note to verse 301 ) in the
gen eral frame work of the de vel op ment of virtue, con cen tra tion, and dis cern -
ment, lead ing to re lease. Then he an nounced the gen eral norms by which re -
ports of his teach ings were to be judged. The Ma ha parinib bana Sut tanta (DN
16) quotes him as say ing:
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“There is the case where a monk says this: ‘In the Blessed One’s
pres ence have I heard this, in the Blessed One’s pres ence have I re ceived
this... In the pres ence of a com mu nity with well-known lead ing el ders...
In a monastery with many learned el ders who know the tra di tion... In
the pres ence of a sin gle el der who knows the tra di tion have I heard this,
in his pres ence have I re ceived this: This is the Dhamma, this is the
Vinaya, this is the Teacher’s in struc tion.’ His state ment is nei ther to be
ap proved nor scorned. With out ap proval or scorn, take care ful note of
his words and make them stand against the dis courses and tally them
against the Vinaya. If, on mak ing them stand against the dis courses and
tal ly ing them against the Vinaya, you �nd that they don’t stand with the
dis courses or tally with the Vinaya, you may con clude: ‘This is not the
word of the Blessed One; this monk has mis un der stood it’–and you
should re ject it. But if... they stand with the dis courses and tally with the
Vinaya, you may con clude: ‘This is the word of the Blessed One; this
monk has un der stood it rightly.’”

Thus, a re port of the Bud dha’s teach ings was to be judged, not on the au -
thor ity of the re porter or his sources, but on the prin ci ple of con sis tency: did it
�t in with what was al ready known of the doc trine? This prin ci ple was de -
signed to en sure that noth ing at odds with the orig i nal would be ac cepted into
the stan dard canon, but it did open the pos si bil ity that teach ings in line with
the Bud dha’s, yet not ac tu ally spo ken by him, might �nd their way in. The
early redac tors of the canon seem to have been alert to this pos si bil ity, but not
overly wor ried by it. As the Bud dha him self pointed out many times, he did
not de sign or cre ate the Dhamma. He sim ply found it in na ture. Any one who
de vel oped the pitch of men tal strengths and abil i ties needed for Awak en ing
could dis cover the same prin ci ples as well. Thus the Dhamma was by no means
ex clu sively his.

This at ti tude was car ried over into the pas sages of the Vinaya that cite four
cat e gories of Dhamma state ments: spo ken by the Bud dha, spo ken by his dis ci -
ples, spo ken by seers (non-Bud dhist sages), spo ken by heav enly be ings. As long
as a state ment was in ac cor dance with the ba sic prin ci ples, the ques tion of who
�rst stated it did not mat ter. In an oral cul ture, where a say ing might be as so -
ci ated with a per son be cause he au thored it, ap proved it, re peated it of ten, or
in spired it by his/her words or ac tions, the ques tion of au thor ship was not the
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over rid ing con cern it has since be come in lit er ate cul tures. The re cent dis cov -
ery of ev i dence that a num ber of teach ings as so ci ated with the Bud dha may
have pre- or post-dated his time would not have fazed the early Bud dhists at
all, as long as those teach ings were in ac cor dance with the orig i nal prin ci ples.

Shortly af ter the Bud dha’s pass ing away, the Cullavagga (XI) re ports, his
dis ci ples met to agree on a stan dard ized canon of his teach ings, aban don ing
the ear lier nine-fold clas si � ca tion and or ga niz ing the ma te rial into some thing
ap proach ing the canon we have to day. There is clear ev i dence that some of the
pas sages in the ex tant canon do not date to the �rst con vo ca tion, as they re port
in ci dents that took place af ter wards. The ques tion nat u rally arises as to
whether there are any other later ad di tions not so ob vi ous. This ques tion is
par tic u larly rel e vant with re gard to texts like the Dhp, whose or ga ni za tion
diff ers con sid er ably from redac tion to redac tion, and leads nat u rally to the
fur ther ques tion of whether a later ad di tion to the canon can be con sid ered
au then tic. The Cullavagga (XI.1.11) re counts an in ci dent that sheds light on
this is sue:

Now at that time, Ven. Pu rana was wan der ing on a tour of the
South ern Hills with a large com mu nity of monks, ap prox i mately 500 in
all. Then, hav ing stayed as long as he liked in the South ern Hills while
the el der monks were stan dard iz ing the Dhamma and Vinaya, he went
to the Bam boo Park, the Squir rels’ Sanc tu ary, in Ra ja gaha. On ar rival,
he went to the el der monks and, af ter ex chang ing pleas antries, sat to one
side. As he was sit ting there, they said to him, “Friend Pu rana, the
Dhamma and Vinaya have been stan dard ized by the el ders. Switch over
to their stan dard iza tion.” [He replied:] “The Dhamma and Vinaya have
been well-stan dard ized by the el ders. Still, I will hold sim ply to what I
have heard and re ceived in the Blessed One’s pres ence.”

In other words, Ven. Pu rana main tained–and un doubt edly taught to his
fol low ers–a record of the Bud dha’s teach ings that lay out side the stan dard ized
ver sion, but was nev er the less au then tic. As we have al ready noted, there were
monks, nuns, and lay peo ple like him even while the Bud dha was alive, and
there were prob a bly oth ers like him who con tin ued main tain ing per sonal
mem o ries of the Bud dha’s teach ings even af ter the lat ter’s death.
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This story shows the offi  cial early Bud dhist at ti tude to ward such diff er ing
tra di tions: each ac cepted the trust wor thi ness of the oth ers. As time passed,
some of the early com mu ni ties may have made an eff ort to in clude these “ex -
ter nal” records in the stan dard ized canon, re sult ing in var i ous col lec tions of
prose and verse pas sages. The range of these col lec tions would have been de -
ter mined by the ma te rial that was avail able in, or could be eff ec tively trans -
lated into, each in di vid ual di alect. Their or ga ni za tion would have de pended on
the taste and skill of the in di vid ual col lec tors. Thus, for in stance, we �nd
verses in the Pali Dhp that do not ex ist in other Dhps, as well as verses in the
Patna and Gand hari Dhps that the Pali tra di tion as signs to the Jataka or Sutta
Ni pata. We also �nd verses in one redac tion com posed of lines scat tered
among sev eral verses in an other. In any event, the fact that a text was a later
ad di tion to the stan dard ized canon does not nec es sar ily mean that it was a later
in ven tion. Given the ad hoc way in which the Bud dha some times taught, and
the scat tered na ture of the com mu ni ties who mem o rized his teach ings, the
later ad di tions to the canons may sim ply rep re sent ear lier tra di tions that es -
caped stan dard iza tion un til rel a tively late.

When Bud dhists be gan com mit ting their canons to writ ing, ap prox i mately
at the be gin ning of the com mon era, they brought a great change to the dy -
namic of how their tra di tions were main tained. The ad van tages of writ ten over
oral trans mis sion are ob vi ous: the texts are saved from the va garies of hu man
long-term mem ory and do not die out if those who have mem o rized them die
be fore teach ing oth ers to mem o rize them as well. The dis ad van tages of writ -
ten trans mis sion, how ever, are less ob vi ous but no less real. Not only is there
the pos si bil ity of scribal er ror, but–be cause trans mis sion is not face-to-face–
there can also be the sus pi cion of scribal er ror. If a read ing seems strange to a
stu dent, he has no way of check ing with the scribe, per haps sev eral gen er a tions
dis tant, to see if the read ing was in deed a mis take. When con fronted with such
prob lems, he may “cor rect” the read ing to �t in with his ideas of what must be
right, even in cases where the read ing was cor rect, and its per ceived strange -
ness was sim ply a re sult of changes in the spo ken di alect or of his own lim ited
knowl edge and imag i na tion. The fact that manuscripts of other ver sions of the
text were also avail able for com par i son in such in stances could have led scribes
to ho mog e nize the texts, re mov ing un usual vari ants even when the vari ants
them selves may have gone back to the ear li est days of the tra di tion.
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These con sid er a tions of how the Dhp may have been handed down to the
present–and es pe cially the pos si bil ity that (1) vari ant re cen sions might all be
au then tic, and that (2) agree ment among the re cen sions might be the re sult of
later ho mog e niza tion–have de ter mined the way in which I have ap proached
this trans la tion of the Pali Dhp. Un like some other re cent trans la tors, I am
treat ing the Pali Dhp as a text with its own in tegrity–just as each of the al ter -
na tive tra di tions has its own in tegrity–and have not tried to ho mog e nize the
var i ous tra di tions. Where the diff er ent Pali re cen sions are unan i mous in their
read ings, even in cases where the read ing seems strange (e.g.,
71 , 209, 259, 346), I have stuck with the Pali with out try ing to “rec tify” it in
light of less un usual read ings given in the other tra di tions. Only in cases where
the diff er ent Pali redac tions are at vari ance with one an other, and the vari ants
seem equally plau si ble, have I checked the non-Pali texts to see which vari ant
they sup port. The trans la tion here is drawn from three edi tions of the text: the
Pali Text So ci ety (PTS) edi tion edited by O. von Hinüber and K.R. Nor man
(1995); the Ox ford edi tion edited by John Ross Carter and Mahinda Pal i -
hawadana, to gether with its ex ten sive notes (1987); and the Royal Thai edi tion
of the Pali Canon (1982). The pts edi tion gives the most ex ten sive list of vari -
ant read ings among the Pali re cen sions, but even it is not com plete. The Royal
Thai edi tion, for ex am ple, con tains 49 pre ferred and 8 vari ant read ings not
given in the PTS ver sion at all. Pas sages where I have diff ered from the PTS
read ing are cited in the End Notes.

Draw ing se lec tively on var i ous re cen sions in this way, I can not guar an tee
that the re sult ing read ing of the Dhp cor re sponds ex actly to the Bud dha’s
words, or to any one text that once ex isted in an cient In dia. How ever, as I
men tioned at the be gin ning of this note, all the re cen sions agree in their ba sic
prin ci ples, so the ques tion is im ma te rial. The true test of the read ing–and the
re sult ing trans la tion–is if the reader feels en gaged enough by the verses to put
their prin ci ples into prac tice and �nds that they do in deed lead to the re lease
that the Bud dha taught. In the � nal anal y sis, noth ing else re ally counts.
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End Notes

(Num bers re fer and link to verses)

1-2: The fact that the word mano is paired here with dhamma would seem
to sug gest that it is meant in its role as “in tel lect,” the sense medium that con -
veys knowl edge of ideas or men tal ob jects (two pos si ble mean ings for the word
“dhamma”). How ever, the il lus tra tions in the sec ond sen tence of each verse
show that it is ac tu ally meant in its role as the men tal fac tor re spon si ble for the
qual ity of one’s ac tions (as in mano-kamma), the fac tor of will and in ten tion,
shap ing not only men tal events but also phys i cal re al ity (on this point, see SN
35:145). Thus, fol low ing a Thai tra di tion, I have ren dered it here as “heart.”

The im ages in these verses are care fully cho sen. The cart, rep re sent ing suf -
fer ing, is a bur den on the ox pulling it, and the weight of its wheels oblit er ates
the ox’s track. The shadow, rep re sent ing hap pi ness, is no weight on the body
at all.

All Pali re cen sions of this verse give the read ing, manomaya = made of the
heart, while all other re cen sions give the read ing mano java = im pelled by the
heart.

7-8: Fo cused on the foul: A med i ta tive ex er cise in fo cus ing on the foul as -
pects of the body so as to help un der cut lust and at tach ment for the body (see
MN 119). AN 3:16 gives a stan dard de�  ni tion for re straint with the senses:
“And how does a monk guard the doors to his sense fac ul ties? There is the case
where a monk, on see ing a form with the eye, does not grasp at any theme or
par tic u lars by which–if he were to dwell with out re straint over the fac ulty of
the eye–evil, un skill ful qual i ties such as greed or dis tress might as sail him. He
prac tices with re straint. He guards the fac ulty of the eye. He achieves re straint
with re gard to the fac ulty of the eye. (Sim i larly with the ear, nose, tongue,
body & in tel lect.) This is how a monk guards the doors to his sense fac ul ties.”
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11-12: Wrong re solves = men tal re solves for sen su al ity, ill will, or harm ful -
ness. Right re solves = men tal re solves for free dom from sen su al ity, for free dom
from ill will, and for harm less ness.

17-18 : “Des ti na tion” in these two verses and through out the text means
one’s des ti na tion af ter death.

21 : The Death less = Un bind ing (nib bana/nir vana), which gives re lease
from the cy cle of death and re birth.

22: “The range of the no ble ones”: Any of the four stages of Awak en ing, as
well as the to tal Un bind ing to which they lead. The four stages are: (1) stream-
en try, at which one aban dons the �rst three men tal fet ters ty ing one to the
round of re birth: self-iden tity views, un cer tainty, and grasp ing at habits and
prac tices; (2) once-re turn ing, at which pas sion, aver sion, and delu sion are fur -
ther weak ened; (3) non-re turn ing, at which sen sual pas sion and ir ri ta tion are
aban doned; and (4) ara hantship, at which the � nal �ve fet ters are aban doned:
pas sion for form, pas sion for form less phe nom ena, con ceit, rest less ness, and
ig no rance. For other ref er ences to the “range of the no ble ones,” see  92-93
and 179-180 .

37 : “Ly ing in a cave”: Ac cord ing to the Dhp Com men tary (here after re -
ferred to as DhpA), “cave” here means the phys i cal heart, as well as the four
great prop er ties–earth (so lid ity), wa ter (liq uid ity), �re (heat), and wind (mo -
tion)–that make up the body. Sn 4:2 also com pares the body to a cave.

39: Ac cord ing to DhpA, “un sod dened mind” means one into which the
rain of pas sion doesn’t pen e trate (see  13-14); “unas saulted aware ness” means a
mind not as saulted by anger. “Be yond merit & evil”: The ara hant is be yond
merit and evil in that he/she has none of the men tal de �le ments–pas sion, aver -
sion, or delu sion–that would lead to evil ac tions, and none of the at tach ments
that would cause his/her ac tions to bear kam mic fruit of any sort, good or bad.

40: “With out set tling there, with out lay ing claim”: two mean ings of the
word anivesano.

42: AN 7:60 il lus trates this point with seven ways that a per son harms
him/her self when an gry, bring ing on re sults that an en emy would wish: He/she
be comes ugly, sleeps badly, mis takes pro�t for loss and loss for pro�t, loses
wealth, loses his/her rep u ta tion, loses friends, and acts in such a way that–af ter
death–he/she reap pears in a bad re birth.
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44-45: “Dhamma-say ing”: This is a trans la tion for the term dhamma -
pada. To fer ret out the well-taught Dhamma-say ing means to se lect the ap -
pro pri ate maxim to ap ply to a par tic u lar sit u a tion, in the same way that a
�ower-ar ranger chooses the right �ower, from a heap of avail able �ow ers (see
 53 ), to �t into a par tic u lar spot in the ar range ment. “The learner-on-the-
path”: A per son who has at tained any of the �rst three of the four stages of
Awak en ing (see note 22).

48: Ac cord ing to DhpA, the End-maker is death. Ac cord ing to an other
an cient com men tary, the End-maker is Mara.

53 : The last line of the Pali here can be read in two ways, ei ther “even so,
many a skill ful thing should be done by one born & mor tal” or “even so, many
a skill ful thing should be done with what’s born & mor tal.” The �rst read ing
takes the phrase jatena mac cena, born & mor tal, as be ing anal o gous to the
�ower-ar ranger im plicit in the im age. The sec ond takes it as anal o gous to the
heap of �ow ers ex plic itly men tioned. In this sense, “what’s born & is mor tal”
would de note one’s body, wealth, and tal ents.

54-56: Tagara = a shrub that, in pow dered form, is used as a per fume. AN
3:79 ex plains the how the scent of a vir tu ous per son goes against the wind and
wafts to the devas, by say ing that those hu man and ce les tial be ings who know
of the good char ac ter of a vir tu ous per son will broad cast one’s good name in
all di rec tions.

57 : “Right know ing”: the knowl edge of full Awak en ing.

71 : “Doesn’t–like ready milk–come out right away”: All Pali re cen sions of
this verse give the verb muc cati–“to come out” or “to be re leased”–whereas
DhpA agrees with the San skrit re cen sions in read ing the verb as if it were muc -
chati/mur chati, “to cur dle.” The for mer read ing makes more sense, both in
terms of the im age of the poem–which con trasts com ing out with stay ing hid -
den–and with the plain fact that fresh milk doesn’t cur dle right away. The
Chi nese trans la tion of Dhp sup ports this read ing, as do two of three schol arly
edi tions of the Patna Dhp.

79: “Drink ing the Dhamma, re freshed by the Dhamma”: two mean ings of
the word, dhammapiti. “Clear … calm”: two mean ings of vipasan nena.

83 : “Stand apart”: read ing ca janti with DhpA and many Asian edi tions.
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86: The syn tax of this verse yields the best sense if we take param as mean -
ing “across,” and not as “the far shore.”

89: Fac tors for self-awak en ing = mind ful ness, anal y sis of qual i ties, per sis -
tence, rap ture, seren ity, con cen tra tion, and equa nim ity.

92-93: “Hav ing un der stood food …. in de pen dent of nu tri ment”: The �rst
ques tion in the Novice’s Ques tions (Khp 4) is “What is one?” The an swer:
“All an i mals sub sist on nu tri ment.” The con cept of food and nu tri ment here
refers to the most ba sic way of un der stand ing the causal prin ci ple that plays
such a cen tral role in the Bud dha’s teach ing. As SN 12:64 points out, “There
are these four nu tri ments for the es tab lish ing of be ings who have taken birth
or for the sup port of those in search of a place to be born. Which four? Phys i -
cal nu tri ment, gross or re �ned; con tact as the sec ond, con scious ness the third,
and in tel lec tual in ten tion the fourth.” The present verses make the point that
the ara hant has so fully un der stood the process of phys i cal and men tal causal -
ity that he/she is to tally in de pen dent of it, and thus will never take birth again.
Such a per son can not be com pre hended by any of the forms of un der stand ing
that op er ate within the causal realm.

94: “Such (tadin)”: an ad jec tive used to de scribe one who has at tained the
goal of Bud dhist prac tice, in di cat ing that the per son’s state is in de �n able but
not sub ject to change or in �u ences of any sort. “Right know ing”: the knowl -
edge of full Awak en ing.

95: In dra’s pil lar = a post set up at the gate of a city. Ac cord ing to DhpA,
there was an an cient cus tom of wor ship ping this post with �ow ers and off er -
ings, al though those who wanted to show their dis re spect for this cus tom
would uri nate and defe cate on the post. In ei ther case, the post did not re act.

97: This verse is a se ries of puns. The neg a tive mean ings of the puns are on
the left side of the slashes; the pos i tive mean ings, on the right. The neg a tive
mean ings are so ex tremely neg a tive that they were prob a bly in tended to shock
their lis ten ers. One scholar has sug gested that the last word–ut tama por iso, the
ul ti mate per son–should also be read as a pun, with the neg a tive mean ing, “the
ex treme of au dac ity,” but that would weaken the shock value of the verse.

100: Ac cord ing to DhpA, the word sa has sam in this and the fol low ing
verses means “by the thou sands” rather than “a thou sand.” The same prin ci ple
would also seem to hold for sa tam–“by the hun dreds” rather than “a hun -
dred”–in 102 .
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108: “Doesn’t come to a fourth”: DhpA: The merit pro duced by all sac ri � -
cial off er ings given in the world in the course of a year doesn’t equal even one
fourth of the merit made by pay ing homage once to one who has gone the
straight way to Un bind ing.

121-122: “(‘It won’t amount to much’)”: read ing na mat tam agamis sati with
the Thai edi tion. Other edi tions read, na man tam agamis sati, “It won’t come to
me.”

126: Heaven and hell, in the Bud dhist view of the cos mos, are not eter nal
states. One may be re born on one of the var i ous lev els of heaven or hell as the
re sult of one’s kamma on the hu man plane, and then leave that level when that
par tic u lar store of kamma wears out.

143 : Some trans la tors have pro posed that the verb apa bod heti, here trans -
lated as “awak ens” should be changed to ap pam bod heti, “to think lit tle of.”
This, how ever, goes against the sense of the verse and of a re cur rent im age in
the Canon, that the bet ter-bred the horse, the more sen si tive it is even to the
idea of the whip, to say noth ing of the whip it self. See, for ex am ple, AN 4:113.

The ques tion raised in this verse is an swered in SN 1:18:

Those re strained by con science
are rare–

those who go through life
al ways mind ful.

Hav ing reached the end
of suff er ing & stress,

they go through what is un even
evenly;

go through what is out-of-tune
in tune.

152: Mus cles: This is a trans la tion of the Pali mansani, which is usu ally
ren dered in this verse as “�esh.” How ever, be cause the Pali word is in the plu -
ral form, “mus cles” seems more ac cu rate–and more to the point.

153-154: DhpA: These verses were the Bud dha’s �rst ut ter ance af ter his
full Awak en ing. For some rea son, they are not re ported in any of the other
canon i cal ac counts of the events fol low ing on the Awak en ing.
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DhpA: “House” = self hood; house-builder = crav ing. “House” may also re -
fer to the nine abodes of be ings–the seven sta tions of con scious ness and two
spheres (see Khp 4 and DN 15).

The word anib bisam in 153  can be read ei ther as the neg a tive gerund of nib -
bisati (“earn ing, gain ing a re ward”) or as the neg a tive gerund of nivisati, al -
tered to �t the me ter, mean ing “com ing to a rest, set tled, sit u ated.” Both read -
ings make sense in the con text of the verse, so the word is prob a bly in tended to
have a dou ble mean ing: with out re ward, with out rest.

157 : “The three watches of the night”: this is the lit eral mean ing of the
verse, but DhpA shows that the im age of stay ing up to nurse some one in the
night is meant to stand for be ing wake ful and at ten tive through out the three
stages of life: youth, mid dle age, and old age. The point here is that it is never
too early or too late to wake up and be gin nur tur ing the good qual i ties of mind
that will lead to one’s true ben e �t. On this point, see AN 3:51-52, where the
Bud dha coun sels two old brah mans, near ing the end of their life span, to be gin
prac tic ing gen eros ity along with re straint in thought, word, and deed.

162: DhpA com pletes the im age of the poem by say ing that one’s vice
brings about one’s own down fall, just as a maluva creeper ul ti mately brings
about the down fall of the tree it over spreads. See note 42 .

164: A bam boo plant bears fruit only once and then dies soon af ter.

165: “No one pu ri �es an other. No other pu ri �es one.” These are the two
mean ings of the one phrase, nañño aññam vi sod haye.

166: AN 4:95 lists four types of peo ple in de scend ing or der: those de voted
to their own true wel fare as well as that of oth ers, those de voted to their own
true wel fare but not that of oth ers, those de voted to the true wel fare of oth ers
but not their own, and those de voted nei ther to their own true wel fare nor that
of oth ers. SN 47:19 makes the point that if one is truly de voted to one’s own
wel fare, oth ers au to mat i cally ben e �t, in the same way that an ac ro bat main -
tain ing his/her own bal ance helps his/her part ner stay bal anced as well.

170: Sn 5:15 re ports a con ver sa tion be tween the Bud dha and the brah man
Mogharaja with a point sim i lar to that of this verse:
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Mogharaja:
How does one view the world
so as not to be seen

by Death’s king?

The Bud dha:
View the world, Mogharaja,

as empty–
al ways mind ful
to have re moved any view

about self.
This way one is above & be yond death.
This is how one views the world
so as not to be seen

by Death’s king.

176: This verse is also found at Iti 25, where the con text makes clear the
mean ing of ekam dham mam, or “this one thing”: the prin ci ple of truth ful ness.

178: The fruit of stream en try is the �rst of the four stages of Awak en ing
(see note 22). A per son who has at tained stream en try–en try into the stream
that �ows in evitably to Un bind ing–is des tined to at tain full Awak en ing within
at most seven life times, never fall ing be low the hu man state in the in terim.

183-185: These verses are a sum mary of a talk called the Ovada Pa timokkha,
which the Bud dha is said to have de liv ered to an as sem bly of 1,250 ara hants in
the �rst year af ter his Awak en ing. Verse 183  is tra di tion ally viewed as ex press -
ing the heart of the Bud dha’s teach ings.

191 : The no ble eight fold path: right view, right re solve, right speech, right
ac tion, right liveli hood, right eff ort, right mind ful ness, right con cen tra tion.

195-196: Ob jec ti � ca tion = pa pañca. Al ter na tive trans la tions of this term
would be pro lif er a tion, elab o ra tion, ex ag ger a tion, com pli ca tion. The term is
used both in philo soph i cal con texts–in con nec tion with trou bles and con �ict–
and in artis tic con texts, in con nec tion with the way in which an artis tic theme
is ob jec ti �ed and elab o rated. Sn 4:14 states that the clas si � ca tions of ob jec ti � -
ca tion be gin with the per cep tion by which one ob jec ti �es one self–“I am
thinker”–and then spread to ob jec tify the rest of ex pe ri ence around the is sues
caused by that per cep tion. MN 18 ex plains how this leads to con �ict: “De pen -
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dent on eye & forms, eye-con scious ness arises. The meet ing of the three is
con tact. With con tact as a req ui site con di tion, there is feel ing. What one feels,
one per ceives [la bels in the mind]. What one per ceives, one thinks about.
What one thinks about, one ob jec ti �es. Based on what a per son ob jec ti �es, the
per cep tions & cat e gories of ob jec ti � ca tion as sail him/her with re gard to past,
present, & fu ture forms cog niz able via the eye. [Sim i larly with the other
senses.] …. Now, with re gard to the cause whereby the per cep tions & cat e -
gories of ob jec ti � ca tion as sail a per son: if there is noth ing there to rel ish, wel -
come, or re main fas tened to, then that is the end of ob ses sion with pas sion, ir -
ri ta tion, views, un cer tainty, con ceit, pas sion for be com ing, & ig no rance. That
is the end of tak ing up rods & bladed weapons, of ar gu ments, quar rels, dis -
putes, ac cu sa tions, di vi sive tale-bear ing, & false speech. That is where these
evil, un skill ful ac tions cease with out re main der.”

209: This verse plays with the var i ous mean ings of yoga (task, striv ing, ap -
pli ca tion, med i ta tion) and a re lated term, anuyuñ jati (keep ing af ter some thing,
tak ing some one to task). In place of the Pali read ing at tanuyo gi nam, “those who
kept af ter them selves,” the Patna Dhp reads atthanuyo gi nam, “those who kept
af ter/re mained de voted to the goal.”

218: “The up-�ow ing stream”: DhpA: the at tain ment of non-re turn ing,
the third of the four stages of Awak en ing (see note 22).

219-220: The Pali in these verses re peats the word “comes” three times, to
em pha size the idea that if the re sults of mer i to ri ous ac tions await one af ter
death, one’s go ing to the next world is more like a home com ing.

231-233 : Bod ily mis con duct = killing, steal ing, en gag ing in il licit sex. Ver -
bal mis con duct = lies, di vi sive speech, harsh speech, idle chat ter. Men tal mis -
con duct = cov etous ness, ill will, wrong views.

235 : Yama = the god of the un der world. Yama’s min ions or un der lings were
be lieved to ap pear to a per son just prior to the mo ment of death.

236: Im pu ri ties, blem ishes = pas sion, aver sion, delu sion, and their var i ous
per mu ta tions, in clud ing envy, miser li ness, hypocrisy, and boast ful ness.

240: “One who lives slovenly”: As DhpA makes clear, this refers to one
who uses the req ui sites of food, cloth ing, shel ter, and medicine with out the
wis dom that comes with re �ect ing on their proper use. The Pali term here is
atid honacarin, a com pound built around the word dhona, which means clean or
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pure. The ati- in the com pound could mean “overly,” thus yield ing, “one
overly scrupu lous in his be hav ior,” but it can also mean “trans gress ing,” thus,
“trans gress ing against what is clean” = “slovenly.” The lat ter read ing �ts bet ter
with the im age of rust as a de � ciency in the iron re sult ing from care less ness.

254-255: “No out side con tem pla tive”: No true con tem pla tive, de �ned as a
per son who has at tained any of the four stages of Awak en ing, ex ists out side of
the prac tice of the Bud dha’s teach ings (see note 22). In DN 16, the Bud dha is
quoted as teach ing his � nal stu dent: “In any doc trine & dis ci pline where the
no ble eight fold path is not found, no con tem pla tive of the �rst… sec ond…
third… fourth or der [stream-win ner, once-re turner, non-re turner, or ara hant]
is found. But in any doc trine & dis ci pline where the no ble eight fold path is
found, con tem pla tives of the �rst… sec ond… third… fourth or der are found.
The no ble eight fold path is found in this doc trine & dis ci pline, and right here
there are con tem pla tives of the �rst… sec ond… third… fourth or der. Other
teach ings are empty of knowl edge able con tem pla tives. And if the monks dwell
rightly, this world will not be empty of ara hants.” (On the no ble eight fold
path, see note 191 .)

On “ob jec ti � ca tion,” see note 195-196.

256-257: The sense of the verse, con �rmed by DhpA, sug gests that the
Pali word dham mattho means “judge.” This, in fact, is the theme ty ing to gether
the verses in this chap ter. The duty of a judge is to cor rectly de ter mine attha, a
word that de notes both “mean ing” and “judg ment,” these two senses of the
word be ing con nected by the fact that the judge must in ter pret the mean ings
of words used in rules and prin ci ples to see how they cor rectly ap ply to the
par tic u lars of a case so that he can pass a cor rect ver dict. The re main ing verses
in this chap ter give ex am ples of in ter pret ing attha in an ap pro pri ate way.

259: “Sees Dhamma through his body”: The more com mon ex pres sion in
the Pali Canon (e.g., in AN 6:46 and AN 9:45) is to touch Dhamma through
or with the body (phusati or phas sati, “he touches,” rather than pas sati, “he
sees”). The San skrit re cen sions and the Patna Dhp all sup port the read ing, “he
would touch,” but all Pali re cen sions are unan i mous in the read ing, “he sees.”
Some schol ars re gard this lat ter read ing as a cor rup tion of the verse; I per son -
ally �nd it a more strik ing im age than the com mon ex pres sion.
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265: This verse plays with a num ber of nouns and verbs re lated to the ad -
jec tive sama, which means “even,” “equal,” “on pitch,” or “in tune.” Through -
out an cient cul tures, the ter mi nol ogy of mu sic was used to de scribe the moral
qual ity of peo ple and acts. Dis cor dant in ter vals or poorly-tuned mu si cal in -
stru ments were metaphors for evil; har mo nious in ter vals and well-tuned in -
stru ments, for good. Thus in Pali, samana, or con tem pla tive, also means a per -
son who is in tune with the prin ci ples of right ness and truth in her ent in na -
ture. Here and in 388, I’ve at tempted to give a hint of these im pli ca tions by
as so ci at ing the word “con tem pla tive” with “con so nance.”

268-269: This verse con tains the Bud dhist refu ta tion of the idea that
“those who know don’t speak, those who speak don’t know.” For an other refu -
ta tion of the same idea, see DN 12. In Vedic times, a sage (muni) was a per son
who took a vow of si lence (mona) and was sup posed to gain spe cial knowl edge as
a re sult. The Bud dhists adopted the term muni, but re de �ned it to show how
true knowl edge was at tained and how it ex pressed it self in the sage’s ac tions.
For a fuller por trait of the ideal Bud dhist sage, see AN 3:23 and Sn 1:12.

271-272: This verse has what seems to be a rare con struc tion, in which na +
in stru men tal nouns + a verb in the aorist tense gives the force of a pro hib i tive
(“Don’t, on ac count of x, do y”). “The re nun ci ate ease that run-of-the-mill
peo ple don’t know,” ac cord ing to DhpA, is the state of non-re turn ing, the
third of the four stages of Awak en ing (see note 22). Be cause non-re turn ers
are still at tached to sub tle states of be com ing on the level of form and form -
less ness, DhpA drives home the mes sage that even non-re turn ers should not
be com pla cent by para phras ing a pas sage from AN 1 (202 in the Thai edi tion;
at the end of Chap ter 19 in the PTS edi tion) that reads, “Just as even a small
amount of ex cre ment is foul-smelling, in the same way I do not praise even a
small amount of be com ing, even for the ex tent of a �n ger snap.”

273: The four truths: stress, its cause, its ces sa tion, and the path to its ces -
sa tion (which is iden ti cal to the eight fold path). See note 191 .

275: “I have taught you this path”: read ing akkhato vo maya maggo with the
Thai edi tion, a read ing sup ported by the Patna Dhp. “Hav ing known–for your
know ing”: two ways of in ter pret ing what is ap par ently a play on the Pali word,
aññaya, which can be ei ther be the gerund of aja nati or the da tive of añña. On
the ex trac tion of ar rows as a metaphor for the prac tice, see MN 63 and MN
105.
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285: Al though the �rst word in this verse, ucchinda, lit er ally means “crush,”
“de stroy,” “an ni hi late,” I have found no pre vi ous Eng lish trans la tion that ren -
ders it ac cord ingly. Most trans late it as “cut out” or “up root,” which weak ens
the im age. On the role played by self-al lure in lead ing the heart to be come �x -
ated on oth ers, see AN 7:48.

288: En der = death.

293: Mind ful ness im mersed in the body = the prac tice of fo cus ing on the
body at all times sim ply as a phe nom e non in and of it self, as a way of de vel op -
ing med i ta tive ab sorp tion ( jhana) and re mov ing any sense of at trac tion to,
dis tress over, or iden ti � ca tion with the body. MN 119 lists the fol low ing prac -
tices as in stances of mind ful ness im mersed in the body: mind ful ness of breath -
ing, aware ness of the four pos tures of the body (stand ing, sit ting, walk ing, ly -
ing down), alert ness to all the ac tions of the body, anal y sis of the body into its
32 parts, anal y sis of it into its four prop er ties (earth, wa ter, �re, wind), and
con tem pla tion of the body’s in evitable de com po si tion af ter death.

294: This verse and the one fol low ing it use terms with am bigu ous mean -
ings to shock the lis tener. Ac cord ing to DhpA, mother = crav ing; fa ther = con -
ceit; two war rior kings = views of eter nal ism (that one has an iden tity re main -
ing con stant through all time) and of an ni hi la tion ism (that one is to tally an ni -
hi lated at death); king dom = the twelve sense spheres (the senses of sight, hear -
ing, smell, taste, feel ing, and ideation, to gether with their re spec tive ob jects);
de pen dency = pas sions for the sense spheres.

295: DhpA: two learned kings = views of eter nal ism and an ni hi la tion ism; a
tiger = the path where the tiger goes for food, i.e., the hin drance of un cer -
tainty, or else all �ve hin drances (sen sual de sire, ill will, tor por & lethargy,
rest less ness & anx i ety, and un cer tainty). How ever, in San skrit lit er a ture,
“tiger” is a term for a pow er ful and em i nent man; if that is what is meant here,
the term may stand for anger.

299: See note 293 .

301 : “De vel op ing the mind” in terms of the 37 Wings to Awak en ing: the
four frames of ref er ence (ar dent, mind ful alert ness to body, feel ings, mind
states, and men tal qual i ties in and of them selves), the four right ex er tions (to
aban don and avoid evil, un skill ful men tal qual i ties, and to fos ter and
strengthen skill ful men tal qual i ties), the four bases of power (con cen tra tion
based on de sire, per sis tence, in tent ness, and dis crim i na tion), the �ve strengths
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g
and �ve fac ul ties (con vic tion, per sis tence, mind ful ness, con cen tra tion, and dis -
cern ment), the seven fac tors for self-awak en ing (see note 89), and the no ble
eight fold path (see note 191 ). For a full treat ment of this topic, see The Wings
to Awak en ing (Dham maDana Pub li ca tions, 1996).

303 : DhpA: Wealth = both ma te rial wealth and the seven forms of no ble
wealth (ariya-dhana): con vic tion, virtue, shame, com punc tion (at the thought
of do ing evil), eru di tion, gen eros ity, dis cern ment.

324: DhpA: Dhana palaka was a no ble ele phant cap tured for the king of
Kasi. Al though given pala tial quar ters with the �nest food, he showed no in -
ter est, but thought only of the sor row his mother felt, alone in the ele phant
wood, sep a rated from her son.

329-330: DhpA: The bull ele phant named Matanga, re �ect ing on the in -
con ve niences of liv ing in a herd crowded with she-ele phants and young ele -
phants–he was pushed around as he went into the river, had to drink mud died
wa ter, had to eat leaves that oth ers had al ready nib bled, etc.–de cided that he
would �nd more plea sure in liv ing alone. His story par al lels that of the ele -
phant in AN 9:40 and ele phant the Bud dha met in the Par i leyyaka For est
(Mv.X.4.6-7).

337 : This verse pro vides a Bud dhist twist to the typ i cal bene dic tions found
in works of kavya. In stead of ex press ing a wish that the lis ten ers meet with
wealth, fame, sta tus, or other worldly forms of good for tune, it de scribes the
high est good for tune, which can be ac com plished only through one’s own
skill ful kamma: the up root ing of crav ing and the re sult ing state of to tal free -
dom from the round of death and re birth. A sim i lar twist on the theme of good
for tune is found in the Man gala Sutta (Khp 5, Sn 2:4), which teaches that the
best pro tec tive charm is to de velop skill ful kamma, ul ti mately de vel op ing the
mind to the point where it is un touched by the va garies of the world.

339: 36 streams = three forms of de sire for each of the in ter nal and ex ter nal
sense spheres (see note 294)–3 x 2 x 6 = 36. Ac cord ing to one sub-com men -
tary, the three forms of de sire are de sires fo cused on the past, present, and fu -
ture. Ac cord ing to an other, they are crav ing for sen su al ity, for be com ing, and
for non-be com ing.

340: “Ev ery which way”: Read ing sab badhi with the Thai and Burmese
edi tions. The creeper, ac cord ing to DhpA, is crav ing, which sends thoughts
out to wrap around its ob jects, while it it self stays rooted in the mind.
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341 : This verse con tains an im plied sim ile: the terms “loos ened & oiled,”
here ap plied to joys, were com monly used to de scribe smooth bowel move -
ments.

343 : For the var i ous mean ings that at tano–“for him self”–can have in this
verse, see note 402.

346: “Elas tic”: The usual trans la tion for sithilam–“slack”–does not �t in
this verse, but all the Pali re cen sions are unan i mous on this read ing, so I have
cho sen a near syn onym that does. The Patna Dhp ren ders this term as “sub -
tle,” whereas the Ti betan com men tary to the Udanavarga ex plains the line as a
whole as mean ing “hard for the slack to un tie.” Both al ter na tives make sense,
but may be at tempts to “cor rect” a term that could well have orig i nally meant
“elas tic,” a mean ing that got lost with the pas sage of time.

348: DhpA: In front = the ag gre gates of the past; be hind = the ag gre gates
of the fu ture; in be tween = the ag gre gates of the present. see also note 385 .

350: “A fo cus on the foul”: A med i ta tive ex er cise in fo cus ing on the foul
parts of the body so as to help un der cut lust and at tach ment for the body. See
note 7-8.

352: “As tute in ex pres sion, know ing the com bi na tion of sounds–which
comes �rst & which af ter”: Some ara hants, in ad di tion to their abil ity to over -
come all of their de �le ments, are also en dowed with four forms of acu men
( pati samb hida), one of which is acu men with re gard to ex pres sion (nirutti-pati -
samb hida), i.e., a to tal mas tery of lin guis tic ex pres sion. This tal ent in par tic u lar
must have been of in ter est to the an thol o gist(s) who put to gether the Dhp.

“Last-body”: Be cause an ara hant will not be re born, this present body is
his/her last.

353 : Ac cord ing to MN 26 and Mv.I.6.7, one of the �rst peo ple the Bud dha
met af ter his Awak en ing was an as cetic who com mented on the clar ity of his
fac ul ties and asked who his teacher was. This verse was part of the Bud dha’s
re sponse.

354: This verse con tains sev eral terms re lated to aes thet ics. Both dhamma
( jus tice) and dana (gift/gen eros ity) are sub-types of the heroic rasa, or sa vor.
(See the In tro duc tion.) The third sub-type of the heroic–yud dha (war fare)–is
sug gested by the verb “con quer,” which oc curs four times in the Pali. Rati (de -
light/love) is the emo tion (bhava) that cor re sponds to the sen si tive rasa. In ef -
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fect, the verse is say ing that the high est forms of rasa and emo tion are those
re lated to Dhamma; the high est ex pres sion of the heroic Dhamma rasa is in
the end ing of crav ing.

360-361 : See note 7-8.

363 : “Coun sel”: In the con text of In dian lit er ary the ory, this is the mean -
ing of the word manta, which can also mean “chant.” The lit er ary con text
seems to be the proper one here.

368: “Still ing-of-fab ri ca tions ease”: the true ease and free dom ex pe ri enced
when all �ve ag gre gates are stilled.

369: DhpA: The boat = one’s own per son hood (atta-bhava, the body-mind
com plex); the wa ter that needs to be bailed out = wrong thoughts (im bued with
pas sion, aver sion, or delu sion).

370: DhpA: Cut through �ve = the �ve lower fet ters that tie the mind to
the round of re birth (self-iden tity views, un cer tainty, grasp ing at habits &
prac tices, sen sual pas sion, ir ri ta tion); let go of �ve = the �ve higher fet ters
(pas sion for form, pas sion for form less phe nom ena, con ceit, rest less ness, ig no -
rance); de velop �ve = the �ve fac ul ties (con vic tion, per sis tence, mind ful ness,
con cen tra tion, dis cern ment); �ve at tach ments = pas sion, aver sion, delu sion,
con ceit, views.

381 : See note 368 .

383 : This verse, ad dressed to a mem ber of the brah man caste, is one of the
few in Dhp where the word brah man is used in its or di nary sense, as in di cat ing
caste mem ber ship, and not in its spe cial Bud dhist sense as in di cat ing an ara -
hant.

384: DhpA: two things = tran quil ity med i ta tion and in sight med i ta tion.

385: DhpA: This verse refers to a per son who has no sense of “I” or
“mine,” ei ther for the senses (“not-be yond”) or their ob jects (“be yond”). The
pas sage may also re fer to the sense of to tal lim it less ness that makes the ex pe ri -
ence of Un bind ing to tally in eff a ble, as re �ected in the fol low ing con ver sa tion
(Sn 5:6):
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Up a siva:
He who has reached the end:

Does he not ex ist,
or is he for eter nity free from dis-ease?

Please, sage, de clare this to me
as this phe nom e non has been known by you.

The Bud dha:
One who has reached the end has no cri te rion
by which any one would say that–

it doesn’t ex ist for him.
When all phe nom ena are done away with,
all means of speak ing are done away with as well.

388: Stains = the im pu ri ties listed in note 236 . On “con so nance,” see
note 265 .

389: The word “anger” here is added from DhpA, which in ter prets the
“let ting loose” as the act of re tal i at ing with anger against one’s as sailant. Some
trans la tors read “brah man” as the sub ject not only of the sec ond line, but also
the �rst: “A brah man should/would not strike a brah man.” How ever, this
read ing is un likely, for a brah man (in this con text, an ara hant) would not strike
any one at all. If a brah man re tal i ates with anger to be ing struck, that is a sign
that he is not a true brah man: thus more shame on him for hav ing as sumed a
sta tus not truly his. On the topic of how to re act to vi o lent at tack, see MN 21
and MN 145.

390: “What’s en dear ing & not”: In the phrase man aso piyehi, piyehi can be
read straight as it is, as “en dear ing,” or as an elided form of apiyehi, “not en -
dear ing.” The for mer read ing is more straight for ward, but given the ref er ence
to “harm ful-heart ed ness” in the next line, the lat ter read ing serves to tie the
stanza to gether. It is also con sis tent with the fact that DhpA takes this verse to
be a con tin u a tion of 389 . Given the way in which kavya cul ti vated a taste for
am bi gu i ties and mul ti ple in ter pre ta tions, both read ings may have been in -
tended.

392: “Brah man” here is used in its or di nary sense, as in di cat ing caste
mem ber ship, and not in its spe cial Bud dhist sense as in di cat ing an ara hant.
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393 : “He is a pure one”: read ing so suci with the Thai edi tion, a read ing
sup ported by the Chi nese trans la tion of the Dhp.

394: In In dia of the Bud dha’s day, mat ted hair, etc., were re garded as vis i -
ble signs of spir i tual sta tus.

396: “Bho-sayer”–Brah mans ad dressed oth ers as “bho” as a way of in di cat -
ing their (the brah mans’) su pe rior caste. “If he has any thing” (read ing sa ce
with the Burmese edi tion) = if he/she lays claim to any thing as his/her own.

398: DhpA: strap = re sent ment; thong = crav ing; cord = 62 forms of wrong
view (listed in the Brah ma jala Sut tanta, DN 1); bri dle = ob ses sions (sen su al ity,
be com ing, anger, con ceit, views, un cer tainty, ig no rance).

400: “With no over bear ing pride”: read ing anus sadam with the Thai and
Burmese edi tions. “Last-body”: see note 352 .

402: “For him self, on his own, his own end ing of stress”: three diff er ent ways
that the one word at tano func tions in this verse.

411 : Ac cord ing to DhpA, “at tach ments/homes (alaya)” = crav ings. “Know -
ing”: the knowl edge of full Awak en ing (añña). “He has gained a foot ing”: The
im age here de rives from a stan dard anal ogy com par ing the prac tice to the act
of cross ing a river. Ac cord ing to AN 7:15, the point where the med i ta tor gains
foot ing on the river bot tom, but be fore get ting up on the bank, cor re sponds to
the third stage of awak en ing, the at tain ment of non-re turn. To reach the
fourth stage, be com ing an ara hant, is to go be yond the river and stand on �rm
ground.

412: See note 39 .

421 : See note 348 .

423: The forms of mas tery listed in this verse cor re spond to the three
knowl edges that com prised the Bud dha’s Awak en ing: knowl edge of pre vi ous
lives, knowl edge of how be ings pass away and are re born in the var i ous lev els of
be ing, and knowl edge of the end ing of the effl u ents that main tain the process
of birth.
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Glos sary

Ag gre gate (khandha): Any one of the �ve bases for cling ing to a sense of self:
form (phys i cal phe nom ena, in clud ing the body), feel ings, per cep tions (men tal
la bels), thought-fab ri ca tions, con scious ness. San skrit form: Skandha.

Ara hant: A “wor thy one” or “pure one;” a per son whose mind is free of de -
�le ment and thus is not des tined for fur ther re birth. A ti tle for the Bud dha
and the high est level of his no ble dis ci ples.

Be com ing (bhava): States of be ing that de velop �rst in the mind and al low
for birth on any of three lev els: the level of sen su al ity, the level of form, and
the level of form less ness.

Brahma: An in hab i tant of the high est, non-sen sual lev els of heaven.

Brah man: The Brah mans of In dia have long main tained that they, by their
birth, are wor thy of the high est re spect. Bud dhists bor rowed the term “brah -
man” to ap ply to ara hants to show that re spect is earned not by birth, race, or
caste, but by spir i tual at tain ment through fol low ing the right path of prac tice.
Most of the verses in the Dhamma pada use the word brah man in this spe cial
sense; those us ing the word in its or di nary sense are in di cated in the notes.

Deva: Lit er ally, “shin ing one.” An in hab i tant of the heav enly realms.

Dhamma: (1) Event; a phe nom e non in and of it self; (2) men tal qual ity; (3)
doc trine, teach ing; (4) nib bana. San skrit form: Dharma.

Effl u ent (asava):  One of four qual i ties–sen su al ity, views, be com ing, and ig -
no rance–that “�ow out” of the mind and cre ate the �ood of the round of death
and re birth.

En light ened one (dhira): Through out this trans la tion I have ren dered bud -
dha as “Awak ened,” and dhira as “en light ened.” As Jan Gonda points out in
his book, The Vi sion of the Vedic Po ets, the word dhira was used in Vedic and
Bud dhist po etry to mean a per son who has the height ened pow ers of men tal
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vi sion needed to per ceive the “light” of the un der ly ing prin ci ples of the cos -
mos, to gether with the ex per tise to im ple ment those prin ci ples in the aff airs of
life and to re veal them to oth ers. A per son en light ened in this sense may also
be awak ened, but is not nec es sar ily so.

Fab ri ca tion (sankhara): Sankhara lit er ally means “putting to gether,” and
car ries con no ta tions of jerry-rigged ar ti � cial ity. It is ap plied to phys i cal and to
men tal pro cesses, as well as to the prod ucts of those pro cesses. In some con -
texts it func tions as the fourth of the �ve ag gre gates–thought-fab ri ca tions; in
oth ers, it cov ers all �ve.

Gand habba: Ce les tial mu si cian, a mem ber of one of the lower deva realms.

Heart (manas): The mind in its role as will and in ten tion.

In dra: King of the devas in the Heaven of the Thirty-three.

Jhana: Med i ta tive ab sorp tion. A state of strong con cen tra tion, de void of
sen su al ity or un skill ful thoughts, fo cused on a sin gle phys i cal sen sa tion or
men tal no tion that is then ex panded to �ll the whole range of one’s aware ness.
Jhana is syn ony mous with right con cen tra tion, the eighth fac tor in the no ble
eight fold path (see note 191 ).

Kamma: In ten tional act, bear ing fruit in terms of states of be com ing and
birth. San skrit form: Karma.

Mara: The per son i � ca tion of evil, temp ta tion, and death.

Pa timokkha: Ba sic code of monas tic dis ci pline, com posed of 227 rules for
monks and 311 for nuns.

Sam sara: Trans mi gra tion; the “wan der ing-on”; the round of death and re -
birth.

Sangha: On the con ven tional (sam mati) level, this term de notes the com mu -
ni ties of Bud dhist monks and nuns; on the ideal (ariya) level, it de notes those
fol low ers of the Bud dha, lay or or dained, who have at tained at least stream-
en try (see note 22).

Stress (dukkha): Al ter na tive trans la tions for dukkha in clude suff er ing, bur -
den some ness, and pain. How ever–de spite the un for tu nate con no ta tions it has
picked up from pro grams in “stress-man age ment” and “stress-re duc tion”–the
Eng lish word stress, in its ba sic mean ing as the re ac tion to strain on the body
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or mind, has the ad van tage of cov er ing much the same range as the Pali word
dukkha. It ap plies both to phys i cal and men tal phe nom ena, rang ing from the
in tense stress of acute an guish or pain to the in nate bur den some ness of even
the sub tlest men tal or phys i cal fab ri ca tions. It also has the ad van tage of be ing
uni ver sally rec og nized as some thing di rectly ex pe ri enced in all life, and is at
the same time a use ful tool for cut ting through the spir i tual pride that keeps
peo ple at tached to es pe cially re �ned or so phis ti cated forms of suff er ing: once
all suff er ing, no mat ter how no ble or re �ned, is rec og nized as be ing noth ing
more than stress, the mind can aban don the pride that keeps it at tached to that
suff er ing, and so gain re lease from it. Still, in some of the verses of the
Dhamma pada, stress seems too weak to con vey the mean ing, so in those verses
I have ren dered dukkha as pain, suff er ing, or suff er ing & stress.

Tatha gata: Lit er ally, “one who has be come au then tic (tatha-agata),” or
“one who is re ally gone (tatha-gata),” an ep i thet used in an cient In dia for a
per son who has at tained the high est re li gious goal. In Bud dhism, it usu ally de -
notes the Bud dha, al though oc ca sion ally it also de notes any of his ara hant dis -
ci ples.

Un bind ing (nib bana): Be cause nib bana is used to de note not only the Bud -
dhist goal, but also the ex tin guish ing of a �re, it is usu ally ren dered as “ex tin -
guish ing” or, even worse, “ex tinc tion.” How ever, a study of an cient In dian
views of the work ings of �re (see The Mind Like Fire Un bound) re veals that
peo ple of the Bud dha’s time felt that a �re, in go ing out, did not go out of ex -
is tence but was sim ply freed from its ag i ta tion, en trap ment, and at tach ment to
its fuel. Thus, when ap plied to the Bud dhist goal, the pri mary con no ta tion of
nib bana is one of re lease, along with cool ing and peace. San skrit form: Nir -
vana.
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