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SUMMARY

In the context of one of the most famous stories in all of Buddhist literature—
the story of the Buddha’s half-brother Nanda—The Teaching to the Venerable
Nanda on Dwelling in the Womb offers the Buddha’s detailed account of the
thirty-eight weeks of human gestation. The Buddha gives this teaching to
Nanda after taking him to visit other realms, as the final method to break
Nanda of his infatuation with his beautiful wife and settle him in the
monastic life and its result. The siitra explains conception in terms of how
the antarabhava (the being in the state between death in one life and birth in
the next) enters the womb, and it details the physical composition of the
embryo, the suffering of the newborn being, and the miseries experienced
over the course of a lifetime. After the concluding verses, there is also an
account of Nanda’s past lives. Including as it does the most comprehensive
ancient Indian account of gestation, this stitra was an important source for

embryology in Tibetan medicine.
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INTRODUCTION

In the context of relating the Buddha’s efforts to lead his half-brother Nanda
away from infatuation with carnal desire generally, and his beautiful wife in
particular, and onto the path of awakening—even going so far as to
miraculously transport him to other realms—The Teaching to the Venerable
Nanda on Duwelling in the Womb! famously describes the thirty-eight weeks of
human gestation. Though the details vary somewhat, all versions of the
stitra discuss conception, the composition of the embryo, the gestation
period, the newborn being, the course of life and its sufferings, and the need
to practice for one’s own good and the good of others. The present version,
in addition to the narrative frame of the story of Nanda, includes at the end
several stories of Nanda’s past lives. Among these is a description of
what actions bore fruit in Nanda’s last life, in which he was golden in
complexion, possessed thirty of the thirty-two marks of a great being, was
only four finger-widths shorter than the Buddha, and became renowned as
the disciple most adept at controlling the senses

The section on conception is notable for its descriptions of a number of
defects of the womb that prevent the mother from conceiving. In this section,
the antarabhava (the being in the state between death in one life and birth in
the next) is said to have deluded thoughts about the womb that it is entering.
If the antarabhava’s karma is good, it thinks it is entering, for example, a
celestial palace. If the antarabhava has bad karma, it imagines that it is
entering an unpleasant place, like a hole in a wall.

The section on the composition of the embryo consists mainly of similes
showing that the embryo is not simply a combination of the father’s semen
and the mother’s blood. Rather, a collection of causes and conditions is
required for rebirth to occur.

The week-by-week account of the development of the embryo and fetus is
the longest section of the saitra. In each week, new features, frequently

initiated by exotically named internal winds, are described. The account of
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the thirty-eighth week describes the miscarriage of a fetus that has
accumulated bad karma, a fate avoided by a being whose karma is good.

The infant experiences great suffering as it emerges from the womb and is
washed for the first time. Shortly after birth, it is infested by eighty thousand
types of “worm” (Skt. krimi, krmi; Tib. srin bu) that feed on various parts of its
body, several dozen of which are named. There are multiple references in
other texts in the Kangyur to the worms that are thought to infest and feed
on the human body. There are detailed accounts like the one found in the
present text in The Application of Mindfulness of the Sacred Dharma (Saddharma-
smytyupasthana)® and The Sections of Dharma (Dharmaskandha)* as well as
passing references to these worms in, for example, all of the long Perfection
of Wisdom stitras, such as The Transcendent Perfection of Wisdom in Ten Thousand
Lines (Dasasahasrikaprajfiaparamita),> which specifically refers to the 80,000
types of worm, and in The Play in Full (Lalitavistara)® and The Inquiry of
Lokadhara (Lokadharapariprccha).”

Over the course of his or her life, the person is afflicted by various
illnesses and is subject to punishments including imprisonment, beatings,
and mutilations, as well as torments by supernatural beings, bad weather,
hunger, and thirst.

Thus, the stitra emphasizes the suffering involved in gestation and birth
and throughout life, and it discourages activity that leads to rebirth. At the
same time, it presents early Indian Buddhist understandings of embryology,

and it was one of the main sources for embryology in Tibetan medicine

Except for several brief quotations in Abhidharma texts and the
Yogacarabhiimi attributed to Asanga, the original Sanskrit text is not extant.
The text has survived in three different translations in Chinese and in three
Tibetan translations. Two of the Tibetan translations were made from the
Chinese, and one was made from the Sanskrit. In terms of their content,
these six surviving Chinese and Tibetan versions fall into two main groups:
the shorter versions that consist of the Buddha’s teaching to his younger
half-brother Nanda on the subject of conception, gestation, and childbirth,
and the longer versions that also provide a frame narrative explaining that
the teaching was given because Nanda, infatuated with his wife, had been
reluctant to take monk’s vows and needed to be convinced by the Buddha.
After the concluding verses, there is an account of Nanda’s past lives, which
explains how Nanda was fortunate enough to have been delivered from
samsara and established in nirvana. In the body of the stitra in its longer
versions, there is much added material not specifically related to conception,
gestation, or childbirth, and there is also more detail about conception and
the antarabhava than in the shorter versions. The present translation is of

one of the longer versions.
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There are two different short versions, represented by two different
Chinese translations. The earlier of these was made in the late third or early
fourth century by Dharmaraksa (Taisho 317) and does not appear to have
been translated into Tibetan. The later of these short-version translations
was made in the early eighth century by Bodhiruci as part of the Ratnakuta
collection, and it is his Chinese translation (Taisho 310-313) that was the
source for the ninth-century translation into Tibetan as part of the Tibetan
Ratnakiita.

There are also two different long versions. One was translated into
Chinese in the early eighth century by Yijing (Taisho 1451) as part of his
translation into Chinese of the Milasarvastivada Vinaya. According to the
Chinese catalog, Kaiyuan shijisco lu B 7 % 2 % (Taisho 2154.585¢15-19),
Bodhiruci inserted Yijing’s translation from the Milasarvastivada Vinaya
into the Chinese Ratnakdta collection (Taisho 310-314). This translation was,
in turn, the source for the translation in the Tibetan Ratnaktta (Toh 57), the
text translated here. The second long version does not exist in Chinese and
is not an independent stitra but is found embedded, like many other
passages that may originally have also circulated independently, in the
Milasarvastivada Vinaya, specifically in the Ksudrakavastu (The Chapter on
Minor Matters of Monastic Discipline, Toh 6). The Tibetan of the Ksudrakavastu
was translated directly from the Sanskrit in the ninth century, and the
passage within it that contains this teaching therefore differs somewhat from
the corresponding passage in Yijing’s translation in the Chinese Mila-
sarvastivada Vinaya.

To reiterate, there is one Chinese translation of one of the two short
versions of the text, one Chinese translation of the second short version, and
one Chinese translation of the first long version. With respect to the Tibetan
translations in the Kangyur, there are also three versions of the text: the long
and short versions in the Ratnakiita (Toh 57 and 58), both translated from
Chinese, and a passage embedded in the Ksudrakavastu (Toh 6), which is a
long version that was translated directly from Sanskrit instead of Chinese.
The details of this group of texts and their rather complex relationships are

set out in a table at the end of this introduction.

The present text, mngal na gnas pa (Toh 57), therefore, like the other Tibetan
Ratnakta version, mngal du ‘jug pa (Toh 58),12 was translated into Tibetan
from Chinese. However, there are further complications. Early in the
transmission of these texts to Tibet, as seen in the early ninth-century
Denkarma text inventory,}! as well as in the list compiled by Butén prior to
the appearance of the first Kangyurs, the Tibetan titles of the two texts seem
to have been switched by comparison with the Chinese: the text with the

Tibetan title mngal du ‘jug pa, “Entry into the Womb,” is a translation of the
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Chinese text (Taisho 310 [13]) with the title Chutai hui EER& ', “Scripture on
Dwelling in the Womb.” The text with the Tibetan title mngal du gnas pa,
“Dwelling in the Womb,” is a translation of the Chinese text (Taisho 310 [14])
with the title Rutai jing A B& #8, “Sutra on Entry into the Womb.” The
Denkarma and Buttn, whose lists of Ratnakta texts both follow the order of
the Chinese Ratnakita closely in other respects, both differ from it in listing
the longer of these texts before the shorter? Presumably as a result of these
early lists, some Kangyurs, including the Degé, also include the two texts in
the Ratnakiita in the same reverse order, calling mngal du ‘jug pa (Toh 58),
which is chapter 13 in the Chinese Ratnakita, “chapter 14,” and mngal du
gnas pa (Toh 57), which is chapter 14 in the Chinese Ratnakiita, “chapter
13.”13 To avoid confusion, these two translations are hereafter referred to as
Toh 57 and Toh 58. Furthermore, in both the title and the body of Chutai hui,
the interlocutor is called Ananda. In Toh 58, he is always Nanda. There are
also some differences between Toh 58 and Chutai hui and between Toh 57
and Rutai jing that suggest that the Tibetan translators had Tibetan
translations of other versions of the siitra or access to Sanskrit manuscripts.14
However, the two Tibetan translations generally agree with the Chinese
translations on which they were based.

The first English translation of Toh 57 is found in Amy Paris Langenberg’s
Columbia University Ph.D. dissertation (2008). Her translation, which is
based on the Peking block print and the Stok Palace manuscript Kangyur,
was a tremendous help in making the present translation. This translation is
based mainly on the Degé block print, while frequently referring to other
Kangyurs as well as to Rutai hui and Toh 581> The two translations generally
agree in substance. In some instances, however, evidence from the Chinese
and from other Tibetan editions of the sttra has suggested significantly

different renditions.
TRANSLATIONS OF THE GARBHAVAKRANTISUTRA®

Short versions

Title: Baotai jing HEBRAE, Taisho 317
Translator: Dharmaraksa (Zhu Fahu 2£%5€)
Date: 281 or 303

Title: Chutai hui BEBA® (full title: Fo wei Anan shuo chutai hui 85
PrUREER BRBA®) (Ratnakitasitra, Taisho 310 [13])
Translator: Bodhiruci (Putiliuzhi E12/7i &)

Date: 703-13

Title: mngal du ’jug pa (full title: tshe dang ldan pa dga’ bo l1a mngal
du ’jug pa bstan pa) (translation of Chutai hui), Toh 58 (dkon



brtsegs, ga)
Translator: Chodrup (chos grub) (Facheng ;&RX)

Date: ninth cent.

Long versions

Title: Rutai jing (full title: Foshuo ru taizang hui #5Ei ABREE)
(Ratnakiitastitra, Taisho 310 [14], originally translated in the Miila-
sarvastivada Vinaya Ksudrakavastu [Taisho 1451: 251a14-262a19],
from which it was extracted and introduced into the Ratnakita as a
separate chapter)

Translator: Yijing 2%

Date: 710

Title: mngal na gnas pa (full title: dga” bo la mngal na gnas pa bstan
pa) (translation of Rutai jing), Toh 57 (dkon brtsegs, ga)
Translator: Unknown (perhaps Chodrup) Ueyama 1967, p. 178.

Date: ninth cent.

Title: mngal du ’jug pa zhes bya ba’i chos kyi rnam grangs (found in
the Tibetan Miilasarvastivada Vinaya Ksudrakavastu), Toh 6 ("dul
ba, tha)

Translator: Vidyakaraprabha, Dharmasribhadra, and Paljor (dpal "byor)

Date: ninth cent.
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The Translation
[E205D]

Chapter 13! of the one-hundred-thousand-chapter scripture Arya
Maharatnakiita, “The Teaching to Nanda on Dwelling in the Womb.”*® [B1]

Homage to all buddhas and bodhisattvas.

Thus did I hear at one time. The Bhagavan was staying together with an
immense assembly of monks2’ at the Nyagrodha pleasure grove in the city of
Kapilavastu. At that time, the Bhagavan’s younger brother named Nanda,
who had a golden complexion, was endowed with the thirty marks,?! and
was four finger-widths shorter than the Bhagavan, had a wife called
Sundarika.?? She was a good lady, pleasant to behold, with a beautiful figure
and a superior complexion rare in the world. Since everyone wished to look
at her, Nanda, because he desired and was obsessed with her, did not leave
her alone even for a moment. Due to his lustful mind, he became very
attached and considered her as valuable as his own life.

The Bhagavan, knowing that the time had come to tame Nanda, dressed
early in the morning, took his bowl, and, with the venerable Ananda as his
attendant, went to the city to collect alms. In due course, they arrived at the
place where Nanda’s house was, and going to the door, they stood there.
Then, by the power of great compassion, the Bhagavan emitted a golden
light, and the entire interior of Nanda’s house turned the color of refined
gold.

At that time, Nanda thought, “Since this light is all-illuminating, it must
undoubtedly be the Tathagata’s.” Thinking this, [F.206.a] he dispatched a
man, ordering him, “Go see who it is.”

The man, seeing the Bhagavan, hastened back and told Nanda, “The

Bhagavan is at the door.”
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When Nanda heard that, he quickly went out and greeted the Bhagavan.
After Nanda paid obeisance, at that time Sundarika thought, “If I let Nanda
g0, he will doubtlessly go forth because of the Bhagavan.” Grabbing Nanda
by the edge of his garment, she did not let go.

“Now let go for a minute,” said Nanda. “I will pay obeisance to the
Bhagavan, and then I'll come back.”

“First, let’s make an agreement; then I'll let you go,” said Sundarika. She
put the mark of a wet tilaka on his forehead, and she said, “Please return
before this tilaka is dry. If you are delayed, there will be a penalty of five
hundred gold karsapanas.”

“I will do so,” said Nanda. Going out the door, he bowed down at the
Bhagavan’s feet. He took the Tathagata’s bowl and went back into the
house. After filling the bowl with good food, Nanda again went out the door.
Since the Bhagavan had returned to the monastery, he offered it to Ananda.
But the Bhagavan had indicated that Ananda should not take the bowl
Because of the overwhelming majesty of the Tathagata, the Great Teacher,
Nanda did not have the confidence to offer it to him with the words, “Please
receive this,” so he again offered it to Ananda.

Ananda asked, “From whom did you receive this bow1?”

“I received it from the Bhagavan.”

“In that case, offer it to the Bhagavan,” said Ananda.

Nanda answered, “I don’t have the confidence to offer it to the Great
Teacher.” Saying nothing, he left following after him.

When the Bhagavan had returned to the monastery, he washed his hands,
bathed his feet, and sat on his cushion. [F206b] Nanda held up the
Bhagavan’s bowl and offered it to him. When the Bhagavan finished eating,
he asked Nanda, “Will you eat what is left in my bowl?”

“Yes, please,” he answered, and the Bhagavan gave it to him.

Nanda finished eating, and the Bhagavan asked, “Will you go forth?”

Nanda answered, “I will go forth.” Furthermore, because the Bhagavan
Buddha, when he engaged in the practices of a bodhisattva in the past,
never opposed the instructions of his parents, preceptors, teachers, or other
gurus, he had now attained the state in which nothing he said was opposed.

Then the Bhagavan said to Ananda, “Shave Nanda’s hair and beard.”

“As the Bhagavan wishes,” replied Ananda, and he searched for a barber.

As soon as the barber began cutting Nanda’s hair, Nanda said to him,
“Hey! Don’t you know? It won’t be long before I become a powerful
cakravartin. If you shave my hair and beard, I will cut off both your hands!”
Intimidated, the barber became very frightened, and he put away his razor
and started to leave. Then the venerable Ananda told the Bhagavan what

had happened.
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The Bhagavan went to Nanda and asked, “Will you not go forth?”

Nanda answered, “I will go forth.” The Bhagavan then took a vase and
poured water on Nanda’s head, and the barber shaved Nanda’s hair and
beard. Nanda thought, “I will honor the Buddha for now and go forth, but I
will return home in the evening.”

In the evening, Nanda took to the road and left. [F.207.a] When Nanda saw
a great chasm conjured by the Bhagavan ahead of him on the road, he
thought, “As for the time agreed upon with Sundarika, since I am still far
away, I have no possibility of arriving on time. Now, it is possible that I will
die from just thinking about her.If I do not die, I will go tomorrow morning.”
He passed the night in suffering and misery due to yearning for Sundarika.

Knowing what Nanda was thinking, the Bhagavan said to Ananda,
“Ananda, go and order Nanda to act as caretaker in the monastery.” Ananda
accordingly went directly to Nanda.

Ananda told him, “The Bhagavan orders you to be the caretaker.”

Nanda asked, “What duties does a ‘caretaker” perform?”

“He must supervise the monks’ chores in the monastery,” said Ananda.

Nanda asked, “In what way should he work?”

“As for the caretaker,” answered Ananda, “when the monks go out for
alms, he must sweep the monastery grounds and sprinkle them with water.
He must take fresh cow dung and gently spread it in the proper way. Paying
careful attention, he should guard against loss. If any advice is necessary, he
should ask the monks. If there is incense and flowers, he should distribute
them to the monks. He should close the gates at night and open them in the
morning. He must always clean and wipe down the toilet and urinal. If
something in the monastery falls apart, he must repair it well.”

Nanda, having heard the explanation, accepted it, saying, “Venerable
Ananda, I shall do everything according to the Bhagavan’s command.”

The next morning, the monks put on their lower robes, took their upper
robes and bowls, and left for the city of Kapilavastu on their alms round.
[F207b] Nanda, seeing that nobody was in the monastery, thought, “As
soon as I finish sweeping, I'll go back home,” and did the sweeping. The
Bhagavan saw him and knew, so, with his supernormal abilities, he cast a
spell so that the clean ground that had been swept was again full of rubbish.
Nanda then thought, “I'll throw away the rubbish and go back home.” He
put the broom down and began to throw away the rubbish, but, since it was
never-ending, he thought, “I will close the doors of the dwelling places and
leave.” He began to close the doors of the dwelling places, but the Bhagavan
cast a spell so that as soon as Nanda closed one door, another door would
open. That troubled Nanda, and he had this thought: “Even if a thief harms

this monastery, whatever damage there is, when I become king, I will build a
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hundred thousand excellent monasteries much greater than this one. As for
me, I'll go back home.” And then he thought, “If I stay on the main road, I'm
afraid I'll meet the Bhagavan, so I'll take a side road.”

The Bhagavan, knowing what Nanda was thinking, took that very same
shortcut. Nanda, seeing the Bhagavan from a distance, hid near a tree at the
side of the road that had shady branches hanging down, in order to avoid
him. The Bhagavan cast a spell to make the tree lift up its branches and show
Nanda’s body.

Then the Bhagavan called out, “Nanda, where are you going? Come along
after me!” Ashamed and embarrassed, Nanda followed in attendance upon
him. The Bhagavan thought, “Since Nanda is very attached to his wife and is
obsessed with her, in order to help him separate from her I will leave
Kapilavastu [F208.a] and go to Sravasti.” Thinking in this way, he went
there and stayed at Visakha Mrgaramata’s?® pleasure grove?* Then the
Bhagavan thought, “Since this foolish Nanda is continually attached to his
wife and obsessed with her, he will not let go of her, so I must apply skillful
means and pacify his mind.”

Thinking in this way, the Bhagavan asked the venerable Nanda, “In the
past, have you ever seen Mount Gandhamadana?”

“T haven’t seen it,” answered Nanda.

“If that is so, grab the corner of my robe.” Nanda grabbed the corner of his
garment. The Bhagavan then soared up into the sky like the king of geese.
When he arrived at Mount Gandhamadana together with the venerable
Nanda, they looked right and left. Under a tree, a blind, one-eyed female
monkey raised her face and intently looked right at the Bhagavan. The
Bhagavan asked Nanda, “Do you see this blind monkey?”

“Yes, I see her,” answered Nanda.

“What do you think?” asked the Bhagavan. “If you compare this blind
monkey to Sundarika, which one is more beautiful and exalted?”

“Sundarika is a Sakya,” said Nanda. “She is like a young goddess. Her face
is the best; she is peerless in the world. Therefore, if you compare her to this
monkey, the monkey does not come close to being one-hundredth, one-
thousandth, one-ten-thousandth, or one-hundred-thousandth of Sundarika.
Any number, fraction, calculation, example, or comparison would be
inadequate.”

The Bhagavan asked, “Have you ever seen the heavenly palaces?”

“No, I haven’t seen them,” answered Nanda.

“Well then, grab the corner of my robe again.” Again Nanda grabbed the
garment, and the Bhagavan rose up into the sky like the king of geese and
went to the abode of the Thirty-Three Gods. [F208b] The Bhagavan said,

“Nanda, go and look at the heavenly palaces, which are exalted dwellings.”
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The venerable Nanda went to the pleasure groves of the gods such as
Nandana Grove, Caitraratha Grove, Parusyaka Grove, Misraka Grove,
Parijata Grove, and Sudharma Hall, and places of play and delight with
flowers, fruit, ponds, and pools. When he had seen everything, he eventually
entered the city Sudarsana. Elsewhere, pleasant sounds came forth from
drums, lutes, and various types of stringed instruments. And here and there,
he saw very beautiful young goddesses and gods nestled, playing together.

Nanda, after searching all over, saw that there were only young
goddesses but no young gods in a certain palace, and he asked those young
goddesses, “Why, in other places, do young goddesses and gods live
together and experience pleasure, while in your case, only young goddesses
live together, and young gods are not to be seen?”

Those young goddesses said, “There is a younger brother of the
Bhagavan, Nanda, who went forth under the Bhagavan and intently and
properly practices pure behavior. After he passes away, he will be reborn
here. We will wait for him here.”

Nanda, having heard this, rejoiced and quickly hurried to where the
Bhagavan was. The Bhagavan asked, “Did you see the exalted circumstances
of the gods?”

“Yes, I saw them,” said Nanda.

The Bhagavan asked, “What circumstances did you see?”

Nanda told the Bhagavan in detail everything that he had seen.

The Bhagavan [F.209.a] asked, “Did you see the young goddesses?”

“Yes, I saw them,” said Nanda.

The Bhagavan asked, “If you compare those young goddesses to
Sundarika, who is more physically beautiful and exalted?”

“Bhagavan,” replied Nanda, “if I compared Sundarika with those young
goddesses, it would be just like comparing the blind female monkey of
Mount Gandhamadana to Sundarika. She does not come close to being one-
hundredth, one-thousandth, one-ten-thousandth, or one-hundred-
thousandth as good as them, up to any comparison would be inadequate.”

The Bhagavan said, “Nanda, since you will have such exalted benefits if
you properly practice pure behavior, you should now firmly practice pure
behavior, and when you are reborn as a god, you will experience such
pleasure.” Nanda heard what the Bhagavan said, rejoiced, and sat silently.
Then the Bhagavan, together with the venerable Nanda, disappeared from
the realm of the gods and went to the Jetavana, Anathapindada’s Park, in
Sravasti. The venerable Nanda then properly practiced pure behavior while

thinking about the heavenly palaces.
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The Bhagavan, knowing what Nanda was thinking, told the venerable
Ananda, “Ananda, go tell the monks, ‘Do not sit on the same seat together
with Nanda. Do not walk on the same path. Do not hang your robes on the
same peg. Do not put your begging bowl and water vessel in the same place.
Do not read stitras aloud in the same place. Do not recite in the same place.” ”
The venerable Ananda instructed the monks according to what the
Bhagavan had told him, and the monks said, “We will do as the Noble One
says.”

At that time, the venerable Nanda, seeing that the many monks had
shunned him, felt very embarrassed and guilty. [F209b] After that, on
another occasion, the venerable Ananda was sewing robes in the assembly
hall together with the many monks. When Nanda saw this, he thought,
“These many monks have shunned me and will not keep company with me.
Since the venerable Ananda is my brother, there is no way that he would
show contempt for me.” Thinking in this way, he went to Ananda and sat
down next to him. Then Ananda quickly got up and left.

Nanda said, “Ananda, it is reasonable for the other monks to shun me, but
if you are my brother, why do you shun me?”

“This may be true,” replied the venerable Ananda, “but you are walking
one path, and I am walking another path, so we should therefore avoid each
other.”

“What is my path? What is your path?” asked Nanda.

Ananda answered, “You practice pure behavior due to a desire for birth in
heaven. I remove desires and defilements for the sake of seeking nirvana.”
Nanda heard what Ananda said and became very unhappy and oppressed
by sorrow.

Then the Bhagavan, knowing what he was thinking, asked the venerable
Nanda, “Have you ever seen hell beings?”

“No, I haven’t,” answered Nanda.

The Bhagavan said, “Grab the corner of my robe.” Again, Nanda grabbed
the garment, and the Bhagavan led him to the abodes of hell beings. The
Bhagavan sat to one side and said to the venerable Nanda, “Go look at the
hell beings!”

The venerable Nanda went accordingly, and first he saw the Vaitarani
River. Then he went successively to Sword-Leaf Forest, Excrement Swamp,
and Pit of Burning Embers. He entered those places and, looking all around,
[F.210.a] saw the various sufferings the many beings there experienced. For
some, tongues, teeth, and eyes were torn out with pliers. For some, the body
was cut with a saw. For some, the arms and legs were cut off by an ax. Some
were struck with weapons like spears, double-bladed battle axes, and rods.

Some were smashed by iron hammers. For some, iron lumps were inserted
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into their mouths. Some climbed mountains that had thickets of swords and
trees that had leaves of swords, were pounded with a pestle, were ground in
a mill, were melted on a copper pillar, or remained on an iron bed. Thus, he
saw them experience unbearable sufferings.

As for some, an iron cauldron, intensely glowing in the flames of fire, came
to a boil, and in the intensely hot glow, Nanda saw beings experiencing
suffering by being boiled. Furthermore, he saw an empty iron cauldron
boiling, intensely glowing in the flames of fire and hot, without any beings.
Very frightened, he asked the hell guard, “Hey, due to what causes and
conditions are beings being boiled in the other iron cauldrons while only
this iron cauldron boils empty?”

The guard answered, “Since the Bhagavan’s younger brother, Nanda,
aspiring to be born as a god, one-pointedly and properly practices pure
behavior, he will be born in the world of the gods and temporarily
experience pleasure, but after he dies, he will enter this iron cauldron.
Therefore, we're staying here now, having lit a fire under the iron cauldron.”

Hearing this, Nanda was very afraid. His body hair stood on end, sweat
poured from his body, and he thought, “If he knows that I am Nanda, he will
throw me, alive, into the cauldron.” Thinking this, he quickly fled to where
the Bhagavan was.

The Bhagavan asked, [F.210b] “Did you see hell beings?”

Nanda pathetically broke into tears. Crying and in a tenuous voice, as if he
were tongue-tied, he said, “I have seen them.”

“What did you see?” asked the Bhagavan. Nanda told the Bhagavan in
detail what he had seen.

The Bhagavan told him, “Properly practicing pure behavior because you
aspire to be born as a human or strive for the world of the gods has that sort
of flaw. Therefore, now, by thinking of seeking nirvana, you must refrain
from exerting yourself with delight in birth as a god as a result of practicing
pure behavior.” When the venerable Nanda heard those words, he was
speechless from shame.

Then the Bhagavan, knowing what Nanda was thinking, disappeared
with him from the realm of the hell beings, and, after they returned to the
Jetavana, he addressed the venerable Nanda and the monks: “There are
three internal stains, namely, lust, hatred, and delusion. Since they should be
abandoned, you should train, exerting yourself in thoroughly abandoning

them.”

After staying at the Jetavana for a short time, the Bhagavan went together
with the assembly of monks to the city of Campa in order to tame beings

according to their conditions, and he stayed on the bank of Garga’s Pond 2>
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Later,? the venerable Nanda, together with five hundred monks, went to
the place where the Bhagavan was. They prostrated themselves at his feet
and sat to one side. Then the Bhagavan, knowing that the monks were
seated to one side, said to the venerable Nanda, “I have a Dharma discourse
that is virtuous at the beginning, virtuous in the middle, virtuous at the end,
excellent in meaning, excellent in words, [F.211.a] unadulterated, perfect,
pure, pristine, and conducive to pure behavior, that is, the Dharma discourse
entitled Entry into the Womb. Listen very well and keep it in your mind. I shall
teach it to you now.”

The venerable Nanda responded, “Yes, I wish to hear what the Bhagavan
says.”

The Bhagavan said, “Nanda, even if there is a mother’'s womb, it may be
the case that one will enter into the womb, and it may also be the case that
one will not enter. How will entry into a mother’s womb and then taking
birth occur? If the father and the mother, both with thoughts of desire, have
intercourse, if the mother’s womb is completely pure, if she is in her fertile
period, and if the antarabhava?’ appears, it is to be understood that then
entry into the womb will occur.

“In this respect, the appearance of the antarabhava can be of two types:
pleasant in color and attractive, or unpleasant in color and unattractive. The
color of those in the intermediate existence of hell beings is unpleasant, like,
for example, a burnt tree trunk. The color of those in the intermediate
existence of animals is like smoke, for example. The color of those in the
intermediate existence of pretas is like water, for example. The color of those
in the intermediate existence of gods and humans is like gold, for example.
The color of those in the intermediate existence of the form realm is white.
There is no intermediate existence for the gods of the formless realm; this is
because that realm is formless. Some antarabhava beings have two arms and
two legs, some have four legs or many legs, and some do not have legs.
Beings will produce an antarabhava, in accordance with previous karma,
whose appearance corresponds to where they will be reborn. [F.211.b]

“Antarabhavas that will be born as gods face upward. Antarabhavas that
will be born as humans, animals, or pretas proceed facing horizontally.
Antarabhavas that will be born as hell beings face downward.

“All antarabhavas, since they possess supernormal abilities, are able to
travel through space and to see, as if with the divine eye, the place of their
birth even from far away.

“ “In her fertile period” is when the time has come for a woman’s fertile
period. Nanda, there are some women who are in their fertile period after
three days, after five days, after a fortnight, or after a month has elapsed.

Some, depending on conditions, will again begin a fertile period after a long
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time has elapsed?® As for women who have no physical strength, who
experience much suffering, whose faces are unpleasant, and who eat and
drink poor quality foods and beverages, their fertile period, when it arrives,
quickly ends, just as dry earth, when it is sprinkled with water, quickly
becomes dry again. As for women who have physical strength, who always
experience pleasure, whose faces are pleasant, and who eat and drink good
quality foods and beverages, their fertile period does not end quickly, just as
moist earth, when it is sprinkled with water, does not quickly become dry

again.

“How will entry into a mother’s womb not occur? If the father’s sexual fluid
is emitted but the mother’s sexual fluid is not, or the mother’s sexual fluid is
emitted but the father’s sexual fluid is not, or if neither of their sexual fluids
is emitted, in all such cases there will be no conception. If the mother is
impure but the father is pure, if the father is impure but the mother is pure, or
if both are impure, there will also be no conception. If the mother’s womb is
in the grip of wind disease; or if it is in the grip of bile or phlegm; or if,
overwhelmed by blood, the womb is knotty; or if it is filled with flesh;
[F212.a] or if the mother drinks medicine; or if the center is like barley; or if it
is like an ant’s waist; or if the opening of the womb is like a camel’s mouth;
or if the center is like a tree with many roots; or if the opening is like the
beam of a plow; or if it is triangular, like the joint of a carriage; or if it is like a
cane plant; or if it is as if barley awn has grown there; or if the womb is deep
at the bottom; or if it is deep at the top; or it is unsuitable as a vessel; or if it is
always bleeding; or if it discharges liquid;29 or if it is always open and cannot
close, like a crow’s beak; or if the width or size at the top, bottom, or ends is
uneven; or if its height is uneven or bumpy; or if it is damaged inside by
worms; or if, putrefying, it has become unclean—if the mother has these
kinds of defects, entry into the womb will never occur. If the parents’ lineage
is noble and the antarabhava is inferior, or if the antarabhava’s lineage is
noble and the parents are inferior, entry into the womb will not occur. Even if
the lineages of the parents and the antarabhava are both noble, if their karma
is not compatible, entry into the womb will not occur. If the antarabhava has
neither existence as a male nor as a female®® with respect to what it sees®!

before it, rebirth will not occur.

“Nanda, how does the antarabhava obtain entry into the mother’s womb? If
the mother’s womb is clean, the antarabhava directly perceives the
performance of the act of desire, there are none of the many defects
mentioned earlier, and the parents and the child have the karma to
encounter one another, the initial entry into the womb will occur.

Furthermore, when the antarabhava enters the mother’s womb, it will have a
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distorted thought. If it is male, it will have desire for the mother and aversion
for the father. If it is female, it will have desire for the father and aversion for
the mother. Due to the force of action performed in the past, it will give rise
to distorted thought due to an incorrect perception, [F212b] namely, a
perception of cold, or perceptions of a great wind arising, of a great rain
falling, or of darkness; or it will give rise to the perception of hearing the
clamorous sound of many people. Thereby, in accordance with the superior

nature or inferior nature of its karma, ten incorrect perceptions?

may arise.
What are the ten? It thinks, ‘I'm now entering a house.” Or it thinks, ‘I’'m now
climbing to the top of a multistoried building.” Or it thinks, I'm now entering
a palace.” Or it thinks, ‘I’'m now ascending a throne.” Or it thinks, ‘I'm now
entering a grass hut.” Or it thinks, ‘I'm now entering a hut of leaves.” Or it
thinks, ‘I'm now entering a grass thicket.” Or it thinks, ‘I'm now entering a
forest.” Or it thinks, ‘I'm now slipping into a hole in a wall” Or it thinks, ‘I'm
now entering the spaces in a thatched hut” Nanda, at that time the

antarabhava, thinking in that way, enters its mother’s womb.

“It should be understood that what takes rebirth is called kalala. It is the
father’'s semen and the mother’s blood. It is not another thing, but in
dependence on the causes and conditions that are the mixture of the father’s
semen and the mother’s blood, and on the condition that is consciousness, it
is kept together?

“Just as butter comes into being in dependence upon curdled milk, a pot, a
churning stick, and human effort, and does not come into being from
anything else,* the body of the kalala, which is formed from the unclean
semen and blood of the parents, is to be understood in the same way.

“Nanda, there are four further analogies. Listen carefully. Just as when a
worm is born in dependence upon green grass, the green grass is not the
worm, and the worm does not exist separately from the green grass.
However, due to the coming together of causes and conditions in
dependence upon the grass, when the worm is born, the color of its body
will also be green. Similarly, Nanda, the body of the kalala that consists of the
father’s semen and the mother’s blood is also like this: it should be
understood that the faculties that consist of the great elements arise from the
coming together of causes and conditions. [F.213.a]

“Just as when a worm is born in dependence upon cow dung, the cow
dung is not the worm, and the worm does not exist separately from the cow
dung. However, due to the coming together of causes and conditions in
dependence upon the cow dung, when the worm is born, the color of its
body will also be yellow. Similarly, Nanda, the body of the kalala that
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consists of the father’s semen and the mother’s blood is also like this: it
should be understood that the faculties that consist of the great elements
arise from the coming together of causes and conditions.

“Just as when a worm is born in dependence upon jujube, the jujube is not
the worm, and the worm does not exist separately from the jujube. However,
due to the coming together of causes and conditions in dependence upon
jujube, when the worm is born, the color of its body will also be red. Similarly,
Nanda, the body of the kalala that consists of the father’s semen and the
mother’s blood is also like this: it should be understood that the faculties that
consist of the great elements arise from the coming together of causes and
condjitions.

“Just as when a worm is born in dependence upon curdled milk, the color
of its body will also be white (to be given in detail as above, up to) the faculties
that consist of the great elements arise from the coming together of causes
and conditions.

“Furthermore, Nanda, due to the kalala that depends on the unclean
emissions of the father and mother, the presence of the earth element
performs the function of solidity. The presence of the water element
performs the function of fluidity. The presence of the fire element performs
the function of heat. The presence of the wind element performs the
functions of lightness and mobility. Nanda, if the body of the kalala that
depends upon the unclean emissions of the father and mother has only the
earth element and lacks the water element, it will dry up and be dispersed, as
when one holds dry flour or dust and so forth in one’s hand. If it has only the
water element and lacks the earth element, it will leak out, as when oil or
water drains away. It is due to the water element that the earth element is
not dispersed; it is due to the earth element [F.213b] that the water element
does not leak out. Nanda, if the body of the kalala has the earth and water
elements but lacks the fire element, it will putrefy, as when a lump of raw
meat is put in the shade in the summer. Nanda, if the body of the kalala has
only the earth, water, and fire elements but lacks the wind element, it will not
grow and develop. Since all these are caused by previous karma, due to their
mutual causation and conditioning, when consciousness arises, the earth
element acts to support the kalala, the water element causes it to cohere, the
fire element causes it to mature, and the wind element causes it to expand.

“Nanda, it is just as when a pastry maker or his apprentice cooks pastry
properly and, by blowing, makes it grow and expand and become hollow
inside, like the roots of a lotus. Similarly, it should be understood that the
great elements of the interior of the body, the elements of earth, water, fire,

and wind, also grow in the same way due to the force of karma.
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“Nanda, the body of the kalala does not arise from the unclean emissions
of the father and mother, or from the mother’s womb,® or from karma, or
from causes, or from conditions. Nonetheless, due to the coming together of
these many causes and conditions, the embryo is produced. It is just as when
a new seed is undamaged by the wind and sun, firm and endowed with a
core, without any holes, and very well buried and planted in soft earth. If,
due to moisture, the causes and conditions have come together, first the
sprout, then the stalk, branches, leaves, flowers, and fruit, gradually appear
and grow. Nanda, that seed, moreover, without the coming together of
conditions, will not produce a sprout and so forth. Similarly, it should be
understood that birth in the womb is not achieved through the father and
mother alone, or karma alone, or another condition alone. Rather, the embryo
is produced due to the coming together of the father’s sexual fluid, the

mother’s blood, and causes and conditions. [F.214.a]

“Nanda, a clear-eyed person, in order to acquire fire, might take a jeweled
sunstone and place it in the sun. If they place it on top of dry cow dung,
afterward, fire will arise. Similarly, it should be understood that the embryo is
first produced in dependence upon the coming together of the father’s
sexual fluid, the blood, and causes and conditions. The kalala that is
produced from the unclean emissions of the father and mother is called riipa.
Vedana, samjiia, samskara, and vijiiana are called nama. Together they are
called namariipa.

“As for the skandhas of nama and rtipa that take birth in the contemptible
types of existence, I do not praise this even a little bit, not even for a moment.
Why? Being born in any type of existence is great suffering. Even a small
amount of vomit stinks. Similarly, it should be known that being born in any
type of existence, even briefly, is suffering. These five upadanaskandhas—rtpa,
vedana, samjiia, samskara, and vijiana—all have birth, persistence, growth,
decline, and perishing. Birth is suffering. Persistence is illness. Growth,
decline, and perishing are aging and death. Therefore, Nanda, what wise
person would cultivate a taste for existence in this sea of samsara and, lying

in the mother’s womb, experience such unbearable suffering?

“Furthermore, Nanda, it should be understood that the calculation for those
who have entered the womb is, in brief, thirty-eight weeks.

“In the first week, lying in its first abode, the unclean womb of the mother,
as if boiling and frying in a very hot pot, [F.214b] the body faculty and the
consciousness that together experience unbearable suffering are called the

kalala. Tts form is like the water in which rice is boiled or like the scum of
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yogurt, and it boils inside for seven days. When it is well cooked, the earth
element, solidity; the water element, fluidity; the fire element, heat; and the
wind element, lightness and mobility, begin to manifest.

“Nanda, in the second week, in the unclean abode of its mother’s womb,
when the body faculty and the consciousness together experience
unbearable suffering, as if boiling and frying in a pot, a wind called all-
touching arises spontaneously within®® the mother’s womb due to previous
karma and touches the embryo. It is then called arbuda. Its form is like thick
curds or hardened butter, and it boils inside for seven days. When it is well
cooked, the four elements are manifest.

“Nanda, in the third week, it is again as previously stated in detail. A wind
called treasury opening®’ arises within the mother’s womb due to previous
karma and touches the embryo. It is then called pesr. Its form is like this: it is
like an iron rod or an intestinal worm, and it again boils for seven days.
When it is well cooked, the four elements are manifest.

“Nanda, in the fourth week, it is again as previously stated in detail. A
wind called internal differentiation®® arises within the mother’s womb due to
previous karma. It blows on the blazing tormentor lodged in the womb .2 Tt is
then called ghana. Its form is like a whetstone or a grindstone. From ‘for
seven days’ until ‘the four elements are manifest’ is the same as before.

“Nanda, in the fifth week, it is again as previously stated in detail. A wind
called collecting arises within the mother’s womb. When that wind [F.215.a]
touches the embryo, it causes five features to materialize, namely, the
features of the two shoulders, the two thighs, and the head. Just as when the
summer rains fall, the branches and leaves on trees and in thickets thrive
and grow, in the same way the five features are made to appear.

“Nanda, in the sixth week, a wind called wvast arises within the mother’s
womb. When that wind touches the embryo, it causes four features to arise,
namely, the two forearms and the two shanks. Just as when the summer
rains fall, grasses and tree branches grow, in the same way the four features
are made to appear.

“Nanda, in the seventh week, a wind called twister arises within the
mother’s womb. When that wind touches the embryo, it causes four features
to arise, namely, the two palms of the hands and the two soles of the feet. It
has those four features, which are just like a mass of bubbles or $aivala .4

“Nanda, in the eighth week, a wind called reversing and turning arises
within the mother’s womb. When that wind touches the embryo, it causes
twenty features to begin to appear, namely, the features of the ten digits of
the feet and of the hands. It is just as the roots of trees first grow when the

summer rains fall.
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“Nanda, in the ninth week, a wind called separmating arises within the
mother’s womb. When that wind touches the embryo, it causes nine features
to appear, namely, the features of the two eyes, the two ears, the two nostrils,
the mouth, and the two holes for excrement and urine.

“Nanda, in the tenth week, a wind called making firm arises within the
mother’s womb. That wind makes the embryo firm and stable. In the same

! arises within the

week, yet another wind, called arising from all directions,*
mother’s womb. [F215b] That wind, by blowing on the embryo, makes it
expand. It is like the way a leather bag expands when blown into. [B2]

“Nanda, in the eleventh week, a wind called appearance of holes arises
within the mother’s womb. When that wind touches the fetus and creates a
cavity, nine holes appear. If the mother walks, or stands, or sits, or lies down,
or acts, at that time the turning of that wind, where there is a cavity,
gradually enlarges the holes. If the wind goes upward, it produces the upper
holes. If it goes downward, it produces the lower holes. Just as when a
blacksmith or his apprentice blows with a bellows, in the same way, moving
upward or downward, the wind performs its function and then ceases.

“Nanda, in the twelfth week, a wind called crooked opening arises within the
mother’s womb. That wind, by blowing on the fetus, establishes the small
intestines and the large intestines,*2 which are the entrails on both the left
and right. Just like the roots of the lotus, they adhere to the body and stay
together. In that same week, furthermore, a wind called fastened hair arises.
Inside the fetus, it produces one hundred thirty joints, neither too few nor
too many. Furthermore, the force of that wind creates one hundred one vital
points in the body.

“Nanda, in the thirteenth week, the force of the same wind as before
causes the fetus to feel hunger and thirst, and all the nutrients of what the
mother eats and drinks enter at the navel and benefit its body.

“Nanda, in the fourteenth week, a wind called thread mouth arises within
the mother’s womb. That wind produces one thousand ligaments in the
fetus23 Two hundred and fifty are in the front of the body. Two hundred and
tifty [F.216.a] are in the back of the body. Two hundred and fifty are on the
right side of the body. Two hundred and fifty are on the left side of the body.

“Nanda, in the fifteenth week, a wind called lofus arises within the
mother’s womb. It produces twenty types of channels in the body of the
fetus, and they absorb constituent fluids. There are five at the front of the
body, five at the back of the body, five on the right side of the body, and five
on the left side of the body. Those channels also have various names and
various colors. Their names are companion,** strength, stability,*> and powerful.
The colors are blue, yellow, red, and white, and there are channels that are

the color of lentils,2® butter, oil, curds, and so forth. Furthermore, there are
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those that are a mixture of many colors. Nanda, since those twenty channels
have forty branches each, altogether there are eight hundred channels that
draw in breath. The front and back and left and right sides of the body have
another two hundred each. Nanda, since those eight hundred also have one
hundred interconnected branch channels each, there are altogether eighty
thousand channels. There are twenty thousand at the front of the body.
There are twenty thousand at the back of the body. There are twenty
thousand on the right side of the body. There are twenty thousand on the
left side. Nanda, those eighty thousand channels have many holes, from one
or two to seven holes. Each of those also have pores to which they are
mutually connected. It is similar to the way lotus roots have many holes.

“Nanda, in the sixteenth week, a wind called nectar flows arises. With the
contact of that wind, [F.216b] the fetus’s two eyes, the two ears, the two
nostrils,*” the mouth, the throat aperture, the area around the heart, and the
repository for food and drink and what is chewed and what is tasted are put
in place, and it removes obstructions to the inhalation and exhalation of
breath. Just as a potter or his apprentice takes a lump of clay, puts it on a
wheel, and sculpts® it in various shapes into the form of whatever vessel he
pleases, in the same way, the force of the karmic wind arranges the eyes and
so forth as it pleases, and removes obstructions to the inhalation and
exhalation of breath.

“Nanda, in the seventeenth week, a wind called yak face arises within the
mother’s womb. That wind completely cleanses the fetus’s eyes, ears,
nostrils, mouth, and throat, around the heart, and the repository for food,
and removes obstructions to the inhalation and exhalation of breath. Just as a
skillful boy or girl takes a mirror covered with dust, wipes it clean with oil or
ashes or finely powdered earth, and it becomes clear, in the same way, the
force of the karmic wind arranges the sense organs and removes
obstructions.

“Nanda, in the eighteenth week, a wind called undefiled arises within the
mother’s womb. That wind completely purifies the six sense organs of the
fetus. If the disks of the sun and the moon are covered by a large cloud, and
a strong wind arises and blows, dispersing it in the four directions, the sun
and moon become bright and totally pure. It should be understood that in
the same way, Nanda, the force of that karmic wind completely purifies the
six sense organs of the fetus.

“Nanda, in the nineteenth week, [F.217 a] four of the faculties of the fetus,
namely, the faculties of the eye, ear, nose, and tongue, are fully established.
Initially, at the time of entry into the womb, three faculties are first obtained,

namely, the faculty of the body, the life faculty, and the mental faculty.
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“Nanda, in the twentieth week, a wind called very stable arises within the
mother’s womb. That wind produces twenty toe bones in the left foot of the
fetus. It produces twenty bones in the right foot, four heel bones, two calf
bones, two kneecaps, two thigh bones, three waist bones, three ankle
bones,* eighteen bones of the spine, and twenty-four ribs. In addition, it
produces twenty finger bones in the left hand and twenty finger bones in
the right hand. It produces four forearm bones, two shoulder bones, seven
chest bones, seven shoulder bones, four neck bones, two jaw bones, thirty-
two teeth bones, and four head bones. Nanda, just as a sculptor or a
sculptor’s skilled apprentice first makes a figure from hard wood, and then,
having bound it with cord, smears it with clay and produces a statue, in the
same way, it should be seen that the force of that karmic wind arranges the
bones. Thus, Nanda, it should be understood that the number of large bones
that arise in the twentieth week, not including the tiny bones, is two
hundred.

“Nanda, in the twenty-first week, a wind called proper production arises
within the mother’s womb and produces flesh on the body of the fetus. Just
as a plasterer or [F217b] a plasterer’s apprentice, having prepared the mud
well, plasters the side of a wall, in the same way it should be seen that that
karmic wind produces flesh.

“Nanda, in the twenty-second week, a wind called completely victorious
arises within the mother’s womb. That wind produces the blood of the fetus.

“Nanda, in the twenty-third week, a wind called holding cleanly arises
within the mother’s womb. That wind produces the skin of the fetus.

“Nanda, in the twenty-fourth week, a wind called completely floating arises
within the mother’s womb. That wind purifies the skin of the fetus.>

“Nanda, in the twenty-fifth week, a wind called holding the city arises
within the mother’s womb. That wind purifies the flesh and blood of the
fetus.

“Nanda, in the twenty-sixth week, a wind called completion of birth arises
within the mother’s womb. That wind produces the hair, body hair, and nails
of the body of the fetus. They are all to be seen as interconnected with the
channels.

“Nanda, in the twenty-seventh week, a wind called crooked medicine®
arises within the mother’s womb. That wind fully establishes the hair, body
hair, and nails on the body of the fetus. Nanda, if the fetus in a previous life
engaged in sinful and unvirtuous actions, and, due to avarice, cherished and
excessively attended to its wealth and possessions, attached to them, and
did not give charity; did not listen to what was taught by those who are
worthy, including parents, preceptors, teachers, and gurus; and engaged in

unvirtuous actions of body, speech, and mind, and increased them night and
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day, then that fetus will experience karmic results of the following sort. If the
fetus is born as a human, it will obtain unpleasant results. If people think
that tall is attractive, [F.218.a] it will be short. If short is attractive, it will be
tall. If thick is attractive, it will be thin. If thin is attractive, it will be thick. If
major and minor body parts that are close together are attractive, its will be
far apart. If far apart is attractive, its will be close. If ample is attractive, it will
be slight. If slight is attractive, it will be ample. If it desires to be fat, it will be
lean. If it desires to be lean, it will be fat. If it desires to be frail and soft, it will
be rough. If it desires to be rough, it will be frail and soft. If it desires to be
white, it will be black. If it desires to be black, it will be white. Nanda,
furthermore, sinful and unvirtuous actions will result in deafness, blindness,
dumbness, stupidity, an unpleasant appearance, its words not worth being
listened to by others, its crawling on all fours, its friends” and relatives’—let
alone other people’s— unwillingness to look at it because its body is
unpleasant like a preta’s, and other people’s failure to believe or remember
whatever it tells them about its pursuits®®> through its actions of body,
speech, and mind. Why? Because that being will obtain that sort of result due
to having engaged in sinful and unvirtuous actions in previous lives.

“Nanda, if the fetus in a previous life performed meritorious actions, and,
without avarice, gave charity well, was compassionate to the poor, did not
cherish or have attachment to its wealth, and engaged in virtuous actions
and increased them night and day, that fetus will experience superior results
of the following sort. If the fetus is born as a human, [F.218.b] it will obtain
pleasant results. If people think that tall is attractive, it will accordingly be
tall. If short is attractive, it will accordingly be short. It will be thick or thin as
is fitting. Its major and minor body parts will be suitable. Whether ample or
slight, fat or lean, rough or not rough, it will be the same—it will be attractive
and not unpleasant. Since it will have all six faculties, and its face will be
pleasing, it will be superior to others. Its words will be clear, and its voice
will be pleasant. It will have the characteristics of a superior person in
abundance, and whoever sees it will be delighted. When it tells others about
whatever it pursues through its actions of body, speech, and mind, they will
believe it and remember it with respect. Why? Because that being will obtain
that sort of result due to having engaged in virtuous actions in previous
lives.

“Nanda, if that fetus is a boy, he squats on the right side of his mother’s
ribs. Covering his face with both hands, he sits facing the mother’s spine. If it
is a girl, she squats on the left side of her mother’s ribs. Covering her face
with both hands, she sits facing her mother’s belly. The fetus, below the
stomach and above the intestines, is pressed down on by undigested things

and pushed up by digested things. It is as if the fetus, bound in five places,
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sits impaled on the point of a sharp stick. If the mother eats too much or too
little, the fetus will experience suffering. Similarly, if she eats food that is too
oily, or too harsh, or too cold, or too hot or salty or tasteless, or bitter or sour
or sweet and so forth, the fetus will experience suffering in all these cases. If
the mother engages sexual activity, or if she moves violently, or if she runs,
[F.219.a] or if she stays in a scary place, or if she sits for a long time, or if she
lies down for a long time, or if she jumps, the fetus will experience suffering
in all these cases.

“Nanda, you should understand that various unspeakable types of
suffering of that sort afflict the body of the fetus. If that sort of suffering is
experienced in the human realm, what need is there to speak of the
incomparable suffering of the unfortunate destinies and hell beings?>
Therefore, Nanda, what wise person would long to live in the limitless ocean
of samsara and experience this sort of suffering?

“Nanda, in the twenty-eighth week, the fetus will have eight distorted
perceptions. What are the eight? The perception of a house, the perception of
a vehicle, the perception of a pleasure garden, the perception of a penthouse,
the perception of a grove, the perception of a seat, the perception of a river,
and the perception of a pond. These do not really exist, but conceptions of
unreal things are produced.

“Nanda, in the twenty-ninth week, a wind called flower garland arises
within the mother’s womb. That wind clarifies the color of the skin of the
fetus and makes it totally pristine, totally pure, and clean. Due to the power
of karma, some will be black. Some will be blue. Others will have various
colors. Some will be harsh and rough. Some will be white or black or
whatever is appropriate.

“Nanda, in the thirtieth week, a wind called iron aperture arises within the
mother’s womb. That wind, by blowing on the fetus, causes the hair, body
hair,®* and nails to grow and increase. As above, it should be understood
that, due to previous karma, they will appear black, white, and so forth, as is
appropriate. [F.219b]

“Nanda, in the thirty-first week, the fetus gradually grows larger.
Similarly, during the thirty-second, thirty-third, and thirty-fourth weeks, it
grows larger and larger.

“Nanda, in the thirty-fifth week, all the major and minor body parts of the
fetus will be complete.

“Nanda, in the thirty-sixth week, the fetus will not wish to stay in the
mother’s womb.

“Nanda, in the thirty-seventh week, three undistorted perceptions will
arise, namely, the perception of uncleanliness, the perception of a bad smell,

and the perception of darkness. This is a partial® explanation.
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“Nanda, in the thirty-eighth week, a wind called assembling the limbs®
arises within the mother’s womb. That wind turns the body of the fetus and
directs it downward, with the two arms hanging down.>” Then the wind
positions the fetus at the aperture of the vagina.>® Furthermore, at that time,
a wind called facing down arises. Due to the force of karma, that wind blows
on the fetus, and after it makes the head face down and the two legs point
up, the fetus will emerge from the aperture of the vagina.

“Nanda, if the fetus engaged in many sinful and unvirtuous actions in
former lives, and performed actions that entail falling into another womb,
then due to those causes and conditions, when it comes to be born from the
womb its legs and arms will be reversed and joined together, it will be
unable to turn over, and it will die in the mother’s womb. At that time, a wise
woman or a skilled doctor, having smeared their hand with butter, smooth
oil, the liquid from the bark of the Salmali tree, or another smooth substance,
and having taken a sharp knife with their fingers, inserts® her fingers into
that unclean place, which has a very bad smell like a toilet; is like a repulsive
bog hole; is always inhabited by innumerable hundreds of thousands of
types of worms; [F.220.a] is constantly leaking unclean fluids; is putrid with
the fumes of semen and blood; is disgusting to behold; is covered by a thin
skin; and is a bodily wound that has arisen from sinful karma. After inserting
them there, she uses the sharp knife to cut the body of the fetus into pieces
and removes it from the mother’'s womb. Due to that, because she
experiences unpleasant suffering that is very unbearable, intense, and harsh,
the mother will die. If she does not die, it is still no different from dying.

“Nanda, if the fetus is produced from virtuous actions, even if it is upside
down, since there is no harm to the mother and it is born easily, they will not
experience suffering. Nanda, when those who have none of these sorts of
misfortunes are born after thirty-eight weeks have passed, still they
experience life-threatening great suffering when they first emerge from their
mother’s womb. Therefore, Nanda, you should examine this well and seek

deliverance.”

Then the Bhagavan said to the venerable Nanda, “Nanda, having recognized
the suffering of the fetus and the suffering of birth, you should understand
that those ordinary people who take birth from the womb suffer greatly.
When first born, whether a boy or girl, when it falls into hands or onto a
cloth and so forth, and is placed in the sun or in the shade, on a rocking
board,®® on a cushion, or in a lap, in all of those circumstances® it
experiences unbearable, intense, harsh, unpleasant suffering. Nanda, if an ox
is skinned alive and is near a wall, creatures that live in the wall will feed on
it. If it is near a tree, or a heap of grass, creatures that live on trees or in grass

will feed on it. If it is in an open, unsheltered place, the creatures that live in
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open, unsheltered places [F.220b] will feed on it. In all instances, it will
experience suffering. The newborn should also be seen as the same. Even if
the newborn is bathed with appropriately warm water, it will experience
great suffering. If a leper whose skin is putrid and dripping pus and blood is
struck with a whip, he will experience unbearable, intense, and harsh
suffering. Similarly, even when the body of the newborn is bathed with
warm water, it should be seen as the same. The body of the newborn later
drinks the filth of the mother’s blood and grows larger. The expression here,
‘filth of the mother’s blood,” is taught in the noble Dharma and Vinaya as a
term for milk. Therefore, Nanda, since in this way there are many types of
very unbearable suffering and not even a little bit of pleasure, what wise
person would conceive a desire for this sea of suffering and constantly enter

the stream of samsara without interruption?

“When the newborn reaches the age of one week, eighty thousand types of
worms arise in its body and feed on it. Nanda, there is a type of worm called
hair eater. It lives in and constantly feeds on the roots of the hair. There are
two types of worm called bell metal treasury and thick head. They live in and
constantly feed on the head. There is a type of worm called circling the eye. It
lives in and constantly feeds on the eyes. There are four types of worm called
pursuing, escaping, residence, and completion. They live in and constantly feed
on the brains. There is a type of worm called rice leaf. It lives in and feeds on
the ears. There is a type of worm called treasury door. It lives in and feeds on
the nose. There are two types of worm called throwing and throwing
everywhere. They live in and feed on the lips. There is a type of worm called
honey leaf. [F.221.a] It lives in and feeds on the teeth. There is a type of worm
called wood face®? Tt lives in and feeds on the tooth roots. There is a type of
worm called needle lips. It lives in and feeds on the tongue. There is a type of
worm called sharp mouth. It lives in and feeds on the root of the tongue. There
is a type of worm called perfect hand. It lives in and feeds on the palate. There
are two types of worm called webbed hand and half bent. They live in and feed
on the palm of the hand.

“There are two types of worm called hanging down and hanging very far
down. They live in and feed on the forearms. There are two types of worm
called upper arm and lower arm. They live in and feed on the arms. There are
two types of worm called swallowing and nearly swallowing. They live in and
feed on the throat. There are two types of worm called courageous one and
greatly courageous one. They live in and feed on the chest. There are two types
of worm called conch shell and conch shell mouth. They live in and feed on the
flesh. There are two types of worm called colorful and powerful. They live in

and feed on the blood. There are two types of worm called hero and fragrance
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face They live in and feed on the tendons. There are two types of worm
called low and face down. They live in and feed on the spine. There are two
types of worm that are both called color of fat. They live in and feed on the fat.
There is a type of worm called color of bile. It lives in and feeds on the bile.
There is a type of worm called pearl. It lives in and feeds on the kidneys.
[F.221b] There is a type of worm called big pearl. It lives in and feeds on the
waist. There is a type of worm called not arrived. It lives in and feeds on the
spleen. There are four types of worm called water life, big water life, needle lips,
and sword lips. They live in and feed on the small intestines. There are five
types of worm called full moon, moon face, moonlight, moonlight face, and abiding
separately. They live in and feed on the right side of the body. Furthermore,
there are five types of worm with the same names as those above. They live
in and feed on the left side of the body.

“Furthermore, there are four types of worm called piercing in front, piercing
behind, piercing firmly, and piercing and abiding. They live in and feed on the
bones. There are four types of worm called greatly white, slightly white, layered
clouds, and bad smell. They live in and feed on the ligaments. There are four
types of worms called lion, powerful, swift arrow, and lotus. They live in and
feed on the stomach. There are two types of worm called stable and nearly
stable. They live in and feed on the intestines. There are four types of worm
called mouth, mass mouth, net mouth, and sparrow mouth. They live in and feed
on the urethra. There are four types of worm called action, big action, small
shape, and small bundle. They live in and feed on the rectum. There are two
types of worm called black mouth and big black mouth. They live in and feed on
the thighs. There are two types of worm called leprous and slightly leprous.
They live in and feed on the knees. There is a worm called root of madness.
[F.222.a] It lives in and feeds on the calves. There is a worm called black head.
It lives in and feeds on the feet.

“Nanda, with respect to such a body as this, toward which one should feel
disillusionment, eighty thousand worms of this sort constantly feed on it,
day and night. Therefore, the body is tormented, completely tormented,
weak and wounded, and made hungry and thirsty. Furthermore, it has
various mental sufferings and is tormented, completely tormented, and
extremely tormented. Many diseases also appear that skillful doctors, even
when they treat them, cannot eliminate. Nanda, since the great sea of rebirth,
samsara, has that sort of suffering, why would anyone give rise to
attachment to it?

“Furthermore, there is possession by the many grahas. That is, beings are
possessed by deva grahas and naga grahas up to kataptitana grahas, and

they are possessed by carnivorous grahas, by sun, moon, planet, and
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constellation grahas and so forth, so their bodies and minds are afflicted by

various illnesses that defy description.”

The Bhagavan continued: “Nanda, what wise person wishes to enter a
mother’s womb here in samsara and experience unbearable suffering? Being
born in this way and growing large, drinking the mother’s milk mixed with
blood, the person, when eating and drinking, produces, with incorrect
thought, the notion of pleasant tastes. Even if, after gradually growing
larger, the body is comfortable and without illness, has clothes and food and
drink, and is able to last one hundred years, this very life is cut in half due to
sleep. Being first a child, then a youth, until gradually becoming fully grown,
the person is intensely tormented by misery, grief, and various types of
illnesses. [F.222b] When unable to bear the suffering of the body because
indescribably, immeasurably many hundreds of thousands of feelings of
suffering afflict the body, a person, not wishing to live, is happy to die. As for
this body, sufferings are many, pleasures few. Although they live for a little
while, in the end they will be destroyed. Therefore, Nanda, all beings will
die; they lack any permanent existence whatsoever. Even if, sustained by
medicine and food, they live for a long time, the Lord of Death will slay them
in the end, and they will be reborn in an empty place. Therefore, since it
should be understood that there is absolutely no pleasure in birth, one
should pay heed to accumulating, by means of earnest effort, merit for the
future, exert oneself in pure conduct and refrain from laziness, and always
eagerly cultivate beneficial behavior, righteous behavior, excellent behavior,
and exclusively virtuous behavior. Having always contemplated the two
types of one’s own karma, virtuous and nonvirtuous, and having focused
one’s mind, one will not have great regret in the future. Finally, being
separated from all things to which one is attached, one will take birth in the

next life according to one’s good and bad karma.

“Nanda, moreover, a person able to reach one hundred years of age will
have ten phases: first, the phase of an infant, who, having little strength, lies
on its back; second, a child, who takes pleasure in immature play; third, a
youth, who enjoys sensual pleasures; fourth, one endowed with strength,
who is brave and powerful; fifth, one in the prime of life, who has the
eloquence of intelligence; sixth, one fully mature, who is mindful and
naturally good at analysis; seventh, one who has grown old gradually, who
thoroughly knows the religious teachings; [F.223.a] eighth, one who is old,
whose strength for many activities has diminished; ninth, one who is very
old, who cannot do anything; and tenth, one who is a hundred years old,

which is the phase of dying.
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“Nanda, if one summarizes those major phases, taking four months as a
single period of time, then in one hundred years there are three hundred
periods of time, one hundred for each season of spring, summer, and winter.
Since there are twelve months in each year, there will be twelve hundred
months. Further, when one calculates fortnights, there will be twenty-four
hundred fortnights. Therefore, since each of the three seasons has eight
hundred fortnights, in total one will live for thirty-six thousand days and
nights.

“Since one eats twice a day, in total one will eat seventy-two thousand
times. Included in that is the number of meals not eaten due to being
hindered by conditions. Conditions for not eating meals are as follows: not
eating due to anger; not eating due to experiencing pain; not eating because
one does not find food when looking for it; falling asleep and not eating; not
eating due to having taken a vow, or having gotten overexcited at play; and
being too busy and not eating. Meals and missed meals that are counted
together as one and drinking mother’s milk are also included.®* Since I have
thus completely explained the number of years, months, days and nights,
and occasions of eating and drinking for people with a lifespan of a hundred

years, you should produce disillusionment for this.

“Nanda, in the body of one who has been born in that way and grown, there
are also many illnesses; namely, it is harmed by disease in the brain, disease
in the eyes, disease in the ears, disease in the nose, disease in the tongue,
disease in the teeth, disease in the throat, disease in the heart, disease in the
belly, disease in the hands, and disease in the feet. The major and minor
body parts suffer disease and pain due to many illnesses such as itching,
leprosy, madness, swelling, mucus, bile, [F.223b] and phlegm.

“Nanda, the human body has various types of suffering due to diseases
such as these. Furthermore, since there are 101 wind diseases, 101 bile
diseases, 101 phlegm diseases, and 101 mixed diseases, a total of 404
diseases arise from an individual’s body.

“Nanda, because this body is like a boil and like a thorn, it is formed from
many illnesses. It is not stable even for a moment, and it changes in a
moment. By nature, it is impermanent, suffering, empty, and without a self.

Close to death and subject to being destroyed, it cannot be relied upon.

“Furthermore, Nanda, beings experience the sufferings of birth such as
follows. They experience an immeasurable, limitless, indescribable variety of
sufferings: the sufferings of having their hands cut off, their feet cut off, their
eyes ripped out, their ears cut off, their nose cut off, their tongue cut out,
their head cut off, and their major and minor body parts cut off; the

sufferings, furthermore, of being jailed, of being thrown into a bramble,® of
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being struck with a whip, of being beaten, of being bound, and so forth; the
sufferings of hunger, thirst, and exhaustion; and the sufferings arising from
contact with such things as cold, heat, wind, rain, mosquitoes, stinging flies,
carnivorous animals, creeping creatures, and so forth.

“Since beings always live in this kind of unbearable, harsh, unpleasant
suffering, attached and immersed, they do not know that objects of desire
are the root of suffering and should be abandoned. Since they still seek them,
day and night their bodies and minds are severely tormented, internally
scorched and burnt without interruption. Thus, birth is suffering, [F.224.a]
aging is suffering, illness is suffering, and death is suffering. The loss of
what is pleasant is suffering, and encountering what is unpleasant is
suffering. Searching for what one wants and not finding it is suffering. The
five upadanaskandhas are suffering. The four activities of walking, standing,
sitting, and lying down are suffering. If one walks constantly but does not
stand or sit or lie down, one experiences suffering and does not have
comfort. If one stands constantly and does not walk or sit or lie down; or if
one sits constantly and does not walk or stand or lie down; or if one lies
down constantly and does not walk or stand or sit, in each case, one
experiences unbearable suffering and does not obtain comfort.

“Nanda, because one does not®® abandon all of these sufferings, one seeks
suffering. Therefore, it is only suffering that arises; it is only suffering that
ceases. Thus, the uninterrupted stream of the causes and conditions of the
samskaras arises. Because he understands these things, the Tathagata
teaches that since the conditioned dharmas® of samsara of beings are
impermanent, never truly complete,®® subject to change, and unreliable, one
should strive for contentment and, having given rise to disillusionment,
pursue liberation with earnest effort. Nanda, if even the experience of beings
who are born in the happy destinies of various types of unbearable, false®
sufferings in the impurity that is the place of birth”® cannot be fully
described, [F.224b] what need is there to speak in full about the unbearable
and intolerable suffering experienced by beings of the three lower destinies,
namely, pretas, animals, and hell beings? [B3]

“Furthermore, Nanda, there are four ways of entering the mother’s womb.
What are the four? Some beings enter while perfectly conscious, dwell while
perfectly conscious, and emerge while perfectly conscious. Some beings
enter while perfectly conscious and dwell while perfectly conscious, but
emerge without being perfectly conscious. Some beings enter while perfectly
conscious, but dwell without being perfectly conscious and emerge without
being perfectly conscious. Some beings enter without being perfectly
conscious, dwell without being perfectly conscious, and emerge without

being perfectly conscious.
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“Among them, who enters, dwells, and emerges while perfectly
conscious? This type is like this: Some ordinary beings naturally delight in
preserving their morality, repeatedly cultivate virtues, are inclined toward
the best things, produce merit, are completely restrained, are always honest,
and do not act carelessly. Since they have great wisdom, when they die they
take rebirth with no remorse as stream enterers who return seven times, or
as those who go from family to family, or as once-returners, or as those with
only a single obstacle’! Because they practiced virtuous deeds in the past,
those persons, even though when they die suffering approaches and they
experience pain and anguish, die with unwavering minds and perfect
memory. Entering their mother’s womb with perfect memory, they know that
all dharmas arise due to karma, and that, since everything arises through
causes and conditions, they are always an abode of Mara. [F.225.a]

“Nanda, this body, since it is the home of all impurities, is not permanently
abiding by nature, and since it is a stupid thing, it deceives foolish people.
Upon reflection, this should be understood. This body is a device made of
bones, held together by ligaments, with prominent orifices and vital points—
flesh and fat and bones and marrow wrapped together and covered with
skin—and its faults cannot be seen. It is a burning cave, completely full of
impurities. Because of regarding the various states of hair, body hair, nails,
and teeth as ‘me” and ‘mine,” one is always powerlessly led. Spit, snot, filth,
saliva, sweat, bile, and phlegm are always excreted, and fat becomes rancid.
The kidneys, spleen, liver, lungs, and large and small intestines are filled
with filth and are repulsive. The body is filled all over with many types of
worms. Its upper and lower orifices constantly drip filth, and since the
stomach and intestines are both covered with a thin skin, this body is like a
toilet. Reflecting on this, you should examine it in detail.

“However much hard and soft food the mother eats, when she chews it
becomes spittle and, entering her throat, mixes together with marrow and
brains and flows into her stomach. It is like a dog that chews a dry bone and,
due to an incorrect thought, produces the notion of something delicious.
Even when the food, after reaching the midsection, is vomited back up, it is
eaten again.

“Nanda, as for this body, after the unclean thing that is at first the kalala,
then the arbuda, the peéi, the ghana, and the prasakha, grows up, it cycles
through samsara, bound, from infancy until it is old, as if in a dark abyss.
[F225b] In what is like a smelly well, it is constantly nourished by the
flavors of food that is salty, bitter, hot, sour, and so forth. Furthermore, the
heat of the mother’s womb boils the body’s faculties. It experiences the
suffering of being constantly tormented in an unclean pot. When the mother

stands, or sits, or lies down, the fetus experiences exceedingly intolerable
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suffering, as if bound with five bonds or scorched by fire, with which
nothing can be compared. Nanda, the fetus dwelling in the womb thus
dwells in a bog of filth and is afflicted with many sufferings. However, due
to its sharp faculties, its mind does not waver. Furthermore, some beings
who have little merit lie on their side in their mother’s womb or they are
upside down. Due to the power of causes and conditions of actions in former
lives, or because their mother’s food is imbalanced—very cold, very hot, very
sour, very sweet, or very bitter—or because she consumes more drink than
she should, or has a lot of sex, or is sickly, or is burdened by many sorrows,
or falls down, or is beaten, due to these conditions the mother’s body is
tormented, and because it is tormented, the fetus also is tormented. Because
it is tormented, it experiences many sufferings. Because it experiences many
sufferings, it is agitated. Because it is agitated, the body will be incorrectly
sideways and unable to emerge. Then a wise woman would smear her hand
with butter or oil and insert it into the mother’s womb. Little by little, she
feels the womb and establishes the fetus as it was before. When she touches
it with her hand, the fetus [F.226.a] experiences great, unbearable sufferings.

“Nanda, if someone cut the skin and flesh of the very tender body of a boy
or girl with a sharp knife and scattered ashes on top of it, the experience of
great suffering in that circumstance would be just like the unbearable, rough
suffering of the fetus. Although it experiences that sort of suffering, because
its faculties are very sharp, the fetus has perfect mindfulness and does not
waver. Nanda, the fetus experiences that sort of suffering when it is in the
mother’s womb. Furthermore, when it is about to be born, it likewise
emerges with suffering. Due to a karmic wind, its arms will be crossed, its
major and minor body parts will contract, and it will experience great,
unbearable suffering. When it emerges from the mother’s womb, its limbs all
turn blue. It is like a fresh boil that is unbearable to touch. Tormented by
hunger and thirst, and likewise having been tormented with anxiety,”? and
blown by the causes and conditions of a karmic wind,”? it emerges from the
womb. And after it has emerged from the womb, when it is touched by an
external wind, it is as if it were cut by a sword and smeared with ashes.
When it is touched by hands or clothes, it experiences unbearable pain all
over. Even though it experiences this sort of pain, because its faculties are
very sharp, the fetus will have perfect mindfulness and will be unwavering.
If entering, dwelling in, and emerging from the mother’s womb while
conscious is all suffering, Nanda, what wise person would want to enter a
womb in this way?

“Nanda, then who enters and dwells in the mother’s womb while perfectly
conscious, but emerges without being perfectly conscious? Nanda, it is like

this. Some ordinary beings naturally [F.226b] delight in preserving their
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morality, repeatedly cultivate virtues, are always inclined toward the best
things, produce merit, are honest, and do not act carelessly. Since they have
a little wisdom, when they die they have no remorse and are stream enterers
who return seven times, or as those who go from family to family, or as once-
returners, or as those with only a single obstacle. Because they practiced
virtuous deeds in the past, those persons, even though when they die
suffering approaches and they experience pain and anguish, they enter the
mother’s womb with unwavering minds and perfect memory. They know
that dharmas arise due to karma and that everything arises through causes
and conditions. (From here until “from the mother’s womb” is to be supplied in detail
as above.) Even though it experiences this sort of unbearable, intense, harsh
pain, because it possesses middling faculties, it enters and dwells in the
womb while perfectly conscious but emerges without being perfectly
conscious. (Up until “what wise person would want to enter a womb in this way?” is
to be supplied in detail as above.)

“Nanda, who enters the mother’'s womb while perfectly conscious, but
dwells and emerges without being perfectly conscious? Nanda, it is like this.
Some ordinary beings naturally delight in preserving their morality,
repeatedly cultivate virtues, are always inclined toward the best things,
produce merit ... (from here until “when they die they have no remorse and are stream

7,

enterers who return seven times ...” and so forth is to be supplied in detail as above).
Even though when they die suffering approaches and they experience pain
and anguish, they enter the mother’'s womb with unwavering minds and
perfect memory. [F.227.a] Because their faculties are not sharp, although they
enter the womb while conscious, they dwell in and emerge from it while not
being conscious. (“What wise person would want to enter a womb in this way?"” and
so forth is to be supplied in detail as above.)

“Nanda, who enters, dwells, and emerges without being perfectly
conscious? Nanda, it is like this. Some ordinary beings delight in lacking
pure morality, do not accomplish virtue, are always inclined toward the
worst things, perform evil deeds, are not honest, and are very careless. Not
possessing wisdom, they are attached to possessions and stingy. They are
always closed-fisted and do not reach out to give to others. They always
have desires, and their minds are completely undisciplined. Since their views
and their behavior are wrong, when they die they have remorse, and
because of the manifestation of their sinful, unvirtuous actions, when they
die they are tormented by unbearable, intense, harsh, unpleasant suffering.
Since their minds waver, due to their suffering they ask, in total ignorance,
‘Who am I? Where did I come from? Where am I going?” Nanda, at all three
times, they are not perfectly conscious. (The rest is to be supplied in detail as

above.)


https://84000.co/source/toh57/folio/44

1.141

1.142

“Nanda, although those beings, after being born as humans, have that sort
of immeasurable suffering, nevertheless, they are in the best place. In
immeasurably many hundreds of thousands of millions of eons, the body of
a human is exceedingly difficult to obtain. Even when one is born in a higher
realm, one always fears falling and has the suffering of losing what is dear.
At the time of one’s death, other gods say, ‘May you be born in the world of
happy beings! What is the world of happy beings? It is the human realm.”* It
is said that birth in the human realm is very hard to obtain, [F.227b] but
having freedom is even harder to obtain. What is an unfortunate destiny? It
is the three unfortunate destinies. Hell beings always experience
unbearable, very unpleasant, extremely intense, harsh suffering, with which
nothing can be compared. Pretas naturally have much aversion. They lack
flexible and controlled minds. They are deceitful. They kill and cause harm.
Their hands are smeared with blood. They have no friendliness or
compassion. Their faces are ugly. They are dreadful to behold. If they come
near a person, they experience the suffering of hunger and thirst, so they are
always obscured and obstructed.

“There are immeasurably, limitlessly many animals. They do not have
meaningful activity. They do not have meritorious activity. They do not have
righteous activity. They do not have virtuous activity. They do not have
honest activity. They eat one another. Those who are powerful eat those who
have little power. Some animals are born in darkness, age in darkness, and
die in darkness. They live in unclean places in the midst of urine and
excrement with only occasional light, as in the case of butterflies, bees, nits
and lice, and trailata flies. Furthermore, there are immeasurably, limitlessly
many that are always born in darkness and age in darkness. When they were
born as humans in previous lives, because they were foolish and ignorant,
they did not listen to the true Dharma; they were self-indulgent regarding
body, speech, and mind;”® and they were attached to the objects of the five
sense desires. Because they engaged in many sinful and unvirtuous actions,
they were born into those species, and they are those that experience the
suffering of being foolish and deluded. Furthermore, Nanda, there are
immeasurably, limitlessly many beings born as animals that are born in
water, age in water, and die in water, [F.228.a] as in the case of fish, turtles,
frogs, white frogs, and water bugs. They all, due to unvirtuous actions of
body, speech, and mind in previous lives, and so forth ... (the rest is to be
supplied in detail as above). Furthermore, Nanda, there are immeasurably,
limitlessly many beings born as animals that, when they get a whiff of feces
and urine, quickly go to that place and eat and drink, namely, pigs, sheep,
chickens, dogs, foxes, vultures, crows, flies, beetles, and wild beasts. They,

too, all experience that sort of fruition due to sinful and unvirtuous actions in
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previous lives. Furthermore, Nanda, there are immeasurably, limitlessly
many animals that always eat and drink grass and trees and unclean things,
such as elephants, horses, camels, cattle, asses, mules, and so forth. They,
too, all experience that sort of fruition as long as they live due to sinful and
unvirtuous actions in previous lives.

“Furthermore, Nanda, alas! Since this sea of existence in samsara is ablaze,
intensely ablaze, completely ablaze, exceedingly ablaze, there are not even a
few beings who are not scorched and not boiled. Moreover, this is due to the
pursuit of visual objects, sounds, smells, tastes, tactile objects, and mental
objects because of the inflamed desires of the eyes, ears, nose, tongue, body,
and mind. Nanda, what is the fire that is ablaze, that is intensely ablaze?
Since the fires of lust, aversion, and ignorance, and the fires of birth, old age,
illness, and death, and the fires of sorrow, lamentation, misery, suffering,
unhappiness, and [F.228b] agitation constantly scorch and blaze, there are
not even a few who are liberated from it.

“Nanda, those who are rooted in laziness experience much suffering.
Entangled by afflictions, they engage in what is evil and unvirtuous, and
they do not rest from cycling in samsara or cut off its stream. Those who
exert effort experience much happiness, and because they give rise to a
vigorous mind, they completely rid themselves of afflictions, they do not
abandon their effort to cultivate what is virtuous, and they never pause.
Now, therefore, after contemplating the fact that the skin of this body, the
flesh, the large sinews, the bones, the blood, the ligaments, and the marrow
will, before long, dissolve and disintegrate, with your mind always one-
pointed and without laziness, you should train with earnest effort in order to
realize what you have not yet realized.

“Nanda, I do not argue with worldly people; however, worldly people
insistently argue with me. Why? Those who know dharmas do not argue
with others. If one is free from conceptions of ‘me” and ‘mine,” with whom
does one argue? However, since those without vision or knowledge give
rise to incorrect conceptions, I, having been completely and perfectly
awakened, say, “There are no dharmas that I do not know.

“Nanda, is anything in what I have said different from the way things
are?”7¢

“Bhagavan, no, there is not,” Nanda answered. “There is nothing contrary
in what the Tathagata has said. What the Bhagavan said is excellent!
Excellent!”

“Nanda, since there is doubtlessly nothing contrary in the Tathagata’s
speech, the Tathagata speaks correctly. He speaks the truth. [F.229.a] He tells
it as it is. He speaks without inconsistency.”” He speaks without deception.

He long benefits worldly people, and he causes them to obtain happiness
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and great benefits and advantages. He knows the path, he cognizes the
path, he teaches the path, he opens the path, he leads on the path. The
Tathagata is an arhat, a completely and perfectly awakened one, perfect in
knowledge and conduct, a sugata, a knower of the world, unsurpassed, the
charioteer of humans to be trained, the teacher of gods and humans, a
buddha, a bhagavan. Worldly people have no wisdom, have no faith, are

78

enslaved by the senses,”® see only what is in the palm of their hands, do not

observe what is significant, fail to do easy things,” and always do what is
difficult.

“Nanda, temporarily forget about such a domain of the wise, and now,
looking with your physical eye, if you contemplate the fact that whatever
you know and see is false, this is called liberation.

“Nanda, do not go to me because of faith. Do not follow me due to longing.
Do not rely on my words. Do not think about my marks. Do not follow the
views and knowledge of a §ramana. Do not give rise to respect for a §ramana.
Without saying, ‘The Sramana Gautama is my great teacher,” go to a lonely
place and reflect upon the phenomena to which I have completely
awakened. Weigh them. Analyze them. Always meditate a great deal. Having
analyzed those phenomena with one-pointedness of mind and having
perfected your perceptions through meditation on those phenomena,®
established in perfect mindfulness, be your own island. Be your own abode
[F229b] and refuge. Make an island of the Dharma. Make an abode and a
refuge of the Dharma. There is no island or abode or refuge other than this.
Nanda, how can a sramana have himself as an island, or himself as an abode,
or himself as a refuge, or have the Dharma as an island, or the Dharma as an
abode or refuge, and how can there be no island other than those, or no
abode other than those, or no refuge other than those? Nanda, it is like this:a
$ramana who is well established in observation of the body with respect to
his own internal body, and is diligently engaged in one-pointed
mindfulness, obtains perfect understanding, never®! has in mind whatever
anger he has for the world, and is completely disciplined. That is known as
observation of suffering with respect to the internal body 82 It is similar for
one who observes the external body or both the internal and external bodies.
Nanda, after that, the $ramana is well established having observed the body
in terms of the phenomena of origination, and he is well established having
observed the phenomena of cessation. Furthermore, he is well established
observing the body in terms of both the phenomena of origination and
cessation. Since he is perfectly mindful with respect to this body of his,
sometimes having only knowledge, sometimes having only vision,
sometimes having only mindfulness, he dwells independently, and he

knows well that there is nothing to be taken up in this world. Therefore,
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Nanda, this is known as ‘the monk established in the observation of the
body with respect to his own internal body.” Observation with respect to the
external body and both the internal and external bodies is similar.

“After that, he is well established in observation with respect to internal
feelings, external feelings, and feelings that are both internal and external.
And he is well established in observation with respect to internal thought,
external thought, and thought that is both internal and external. And he is
well established in observation with respect to internal dharmas, external
dharmas, and dharmas that are both internal and external. Since he is
diligently engaged in one-pointed mindfulness, he obtains perfect
understanding, never has in mind whatever anger he has for the world, and
is completely disciplined. He is well established in observation with respect
to the phenomena of origination, he is well established in observation with
respect to the phenomena of cessation, and [F.230.a] he is well established in
observation with respect to both the phenomena of origination and
cessation. He is perfectly mindful with respect to this very body of his.
Sometimes having only knowledge, sometimes having only vision,
sometimes having only mindfulness, he dwells independently, and he
knows well that there is nothing to be taken up in this world. Therefore,
Nanda, it is said that the monk is an island for himself; he is an abode and a
refuge for himself. The Dharma is an island; the Dharma is an abode and a
refuge. There is no island other than that; there is no abode or refuge other
than that.

“Nanda, after I teach the virtuous Dharma, according to his abilities, to a
person upright by nature, who has abandoned deceit, who has come into my
presence in the morning, that person will say in the afternoon, ‘I have
obtained realization!’®3 I cause him to be one who, in the afternoon, says ‘1
have obtained realization’ of the Dharma that I have taught3* Therefore,
Nanda, the Dharma that I have taught well is realized in this very life and
removes torment. It is appropriate to the occasion and to the capacity of the
listener. Since this Dharma, which is expedient and realized by oneself, offers
protection, if someone hears the Dharma teaching in my presence, being in
accord with nirvana, the person will be inclined toward awakening. This I
know.

“Therefore, having now seen such benefit for oneself, for others, and for
both, you should always train perfectly in this Dharma. Having carefully
established the qualities of one gone forth, without forgetting anything, you
will obtain the exalted result of unconditioned happiness. You will accept

from others robes, alms, bedding, medicines for illness, and so forth, and the
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donors will obtain the great benefits and advantages of merit. To obtain the
vastness and greatness of this exalted ripened result, Nanda, [F.230.b] you
should train in this way.

“Furthermore, Nanda, there is no riipa that is desirable or that will not, in
the future, change and perish; that is impossible. There is nothing
whatsoever that does not give rise to sorrow, lamentation, and affliction; that
is impossible. Nanda, what do you think? Is rtipa permanent? Or is it
impermanent?”

“Venerable one, it is impermanent by nature.”

“Nanda, if it is impermanent by nature, is it happiness or is it suffering?”

“Venerable one, it is suffering.”

“If something that is impermanent and suffering is subject to change and
perishing, do my noble, learned $ravakas assert that rtipa is the self, that the
self has ripa, that rtipa belongs to the self, or that the self dwells in rapa?”

“Bhagavan, no, they do not,” replied Nanda.

“What do you think, are vedana, samjfia, samskara, and vijiiana
permanent? Or are they impermanent?”

“Venerable one, they are all impermanent by nature.”

“Nanda, if they are impermanent by nature, are they happiness or are they
suffering?”

“Venerable one, they are suffering.”

“If something that is impermanent and suffering is subject to change and
perishing, do my noble, learned $ravakas assert that vedana and so forth are
the self, that the self has vedana and so forth, that vedana and so forth
belong to the self, or that the self dwells in vedana and so forth?”

“Bhagavan, no, they do not.”

“Therefore, it should be understood that everything that is rapa, whether
past, future, or present, internal or external, coarse or subtle, good or bad, far
or near, [F.231.a] is not the self; the self does not have ripa, ripa does not
belong to the self, and the self does not dwell in rapa.

“Similarly, one should contemplate well, with perfect mindfulness and
perfect wisdom, that everything that is vedana, samjfa, samskara, and
vijiana, whether past, future, or present, internal or external, coarse or
subtle, good or bad, far or near, is not the self; the self does have them, they

do not belong to the self,%

and the self does not dwell in them. Similarly,
with perfect mindfulness and perfect wisdom, having contemplated physical
form in this way and having given rise to disillusionment, my noble, learned
$ravakas also contemplate vedana, samjiia, samskara, and vijiiana and give
rise to disillusionment. If they become disillusioned, they will not be

attached. Since there is no attachment, they will obtain liberation. Liberated,
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they know, ‘I am liberated,” and therefore they declare, ‘Rebirth is finished. I
have perfectly practiced pure conduct. Since I have done what had to be
done, I will not take birth again.” One should contemplate in this way.”

At that time, when the Bhagavan spoke this Dharma discourse, the
venerable Nanda, having eliminated dust and been freed from defilement,
obtained the pure Dharma eye. The five hundred monks obtained liberation

of the mind from outflows. Then the Bhagavan spoke these verses to Nanda:

“If a person, not having a mind in equipoise,
Lacks pure wisdom,
They will not abandon outflows.

Therefore, you should practice earnestly.

“Always cultivate yoga8® and

Know the arising and [F.231.b] cessation of the skandhas.
If purity is complete,

All the gods will rejoice.

“Happiness at being with friends and relatives,
Mutually going back and forth®” and fondness,
Attachment to profit and fame—

Nanda, you must abandon all of this.

“As for householders and monks,
Do not associate® or make friends with them.
Mindful of going beyond the ocean of samsara,

Reach the end of suffering.

“First, from the kalala,

A bubble of flesh (arbuda) arises.

From the bubble, a lump (pes?) arises.
After the lump, it becomes hard (ghana).

“ After it becomes hard,
The head and four limbs arise.
After the bones are assembled, the body is complete.

All arises from karmic causes.

“The skull consists of nine bones.
The two jawbones are connected.
As for teeth, there are thirty-two,

Their roots likewise.

“The bones at the base of the ears and the neck,
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The bones of the palate and the nose,
The breastbone and bones of the throat—

Altogether there are twenty bones.

1170  “There are four bones in the eye sockets.
There are two pairs of shoulder bones and calf bones 8
The two hands and fingers

Altogether have fifty bones.

1171  “The back of the neck has eight® bones.
There are thirty-two in the spine.
Since these all have roots,

Their enumeration is four times ‘chirty—’fwo.91

1.172 “As for the bones on the right side,
Thirteen are connected to one another.
There are thirteen bones that

Arise connected on the left side.

1173  “These chains of bones
Are connected three by three.
When two by two, they have joints.

The remaining ones are not connected.

1.174 “In both the right and left thighs,
Altogether there are fifty bones.
As for bones that connect the inside of the body,

In total, there are three hundred and sixty.

1175  “When the bones and the joints connect to each other,
The being’s body is said to be complete.
The perfect Buddha, with his wisdom,

Has said so in his true words.

1.176 “From the soles of the feet up to the head,
It is contaminated with filth and unstable.
Since they?? together form the body,

It is fragile like a house of reeds.

1177  “Only bones, without dowels*>—
Since it is smeared all over with flesh and blood, [F.232.a]
It resembles a wooden puppet?

Or a magically conjured image.

1178  “This body, bound with ligaments,
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Covered by damp skin,
With orifices like wounds in nine places,
Should be seen like that.

1179  “Everywhere it is always full to the brim and leaking
Urine, excrement, and filth,
Just as bursting storehouses

Are filled up with various grains.

“This body is also like this:
Absolutely full of various kinds of filth.
A mechanism of bones, it wavers,

Weak and without any substance.

1.180 “Foolish beings constantly lust;
The wise do not get attached.
Spit, snot, and sweat constantly flowing;

Continuously filled with pus and blood;

1.181 “Yellow fat,?® mixed with milk;
The head, filled with brains;?
Phlegm produced in the chest in a stream;

The stomach and intestines inside;

1.182 “Brains? and skin,
Heart, entrails, lungs, and liver—
These and other putrid and

Unclean things exist together.

1.183 “Since the sinful body is frightful,
Itis my enemy.
Those lacking wisdom and attached to sense objects,

Fools, always hold it dear.

1.184 “This impure body, which is like this,
Since it is like a decrepit city,
So tormented, day and night, by afflictions,

Wanders everywhere, not staying still for a moment.

1.185 “Bones act as the city wall.
It is plastered with flesh and blood.
Colored by lust, aversion, and ignorance,

It is embellished in all manner of ways.

1186  “This nauseating city of bones,
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Since it is a composite of flesh and blood joined together,
By beloved friends is always

Tormented with inner and outer suffering.

“Nanda, you should understand
Just as I have declared.

Always remember, day and night.
Do not think about objects of desire.

“If you wish to renounce desire,
Always meditate well in this way.
You should pursue liberation.

Quickly cross over the ocean of samsara.”

When the Bhagavan spoke this Dharma discourse, “The Entry into the
Womb,” the venerable Nanda and those five hundred monks were
overjoyed, and they praised what the Bhagavan had taught. [F.232b]

At that time, the venerable Nanda passed far beyond the wilderness of the
sea of samsara. Having gone to the place of ultimate bliss, nirvana, and
having obtained the fruit of arhatship, he was exceedingly happy and spoke

in verse28

“With a reverent mind, having donated?? a bath,
And offering clean water and scented ointment,
Since I have produced merit,

I have obtained this supreme fruit.”

Then the numerous retinues, having heard what he said, all became
uncertain, and in order to eliminate their uncertainty, asked the Great
Teacher, “Venerable one, what action did this venerable Nanda formerly do,
as reward for which the color of his body came to resemble the color of gold,
he himself was adorned with the thirty marks, and he became only four
finger-widths shorter than the Bhagavan? Please tell us why the Great
Teacher took pity on Nanda for his strong attachment to desirable objects
and, having freed him with his power from the ocean of samsara, established
him with skill in means in the final nirvana?”

The Bhagavan replied, “Monks, everything happened due to the
maturation of the fruits produced by the monk Nanda’s past actions.” After

speaking in detail, as was taught elsewhere, he spoke in verse:

“Even if one hundred eons have passed,
Karma that is produced is never lost.
When causes and conditions come together,

Fruits mature for that very embodied one 1%
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“Listen, you monks! In the past, ninety-one eons previously, when beings
were able to live for eighty thousand years, the tathagata, arhat, completely
and perfectly awakened one, endowed with knowledge and conduct, the
sugata, the knower of the world, the unsurpassed charioteer of humans to be
trained, the teacher of gods and humans, the buddha and bhagavan named
Vipadyin appeared in the world. Wandering through the land together with
a sangha of sixty-two thousand monks, he went to the vicinity of the palace
of the ruler of the town Soft!?! and stayed in Soft Grove. [F.233.a] At that time,
the Bhagavan had a younger brother by a different mother. Due to the
brother’s great attachment to sensual objects and his greed, the tathagata,
arhat, perfectly awakened Buddha Vipasdyin urged him to go forth in order to
pass beyond the ocean of samsara and, with skillful means, established him
in the state of final nirvana.

“At that time, the lord of that place, who was named Soft, governed. In this
way, the king tamed the people with the Dharma. The many people
flourished, and, having a good harvest, they were happy. There were no
cheaters or thieves, and they were free from illness. Full of oxen, goats and
sheep, rice, and sugarcane, the place flourished. The king had a younger
brother by a different mother, and he, too, had great attachment to the
objects of sense desires and was greedy. The king heard that the Bhagavan,
together with his retinue, was staying in Soft Grove, and, together with his
queens, the prince, the ministers, and a group of many people, he went to
where the Bhagavan was. Having paid homage with his head at the feet of
the Bhagavan, he sat to one side, and since the Bhagavan instructed the king
and his retinue with a very excellent Dharma sermon and encouraged them,
they acquired exalted knowledge. The king’s younger brother, being
attached to sense pleasures, was not able to go forth from home,!2 and the
sons of ministers and other friends with whom he had formerly played said,
‘Hey, friend, remember—the king, the prince, the retinue of queens, the
ministers, together with a multitude of people, went to where the Tathagata
Vipadyin is and, by listening with reverence to the holy Dharma, acquired
exalted knowledge. Thus, you, too, since you have now obtained a human
body that is exceedingly difficult to obtain, why, being attached to sense
pleasures and greedy, are you not able to even get out the door?” Having
heard this scolding, the king’s younger brother became very ashamed.
Following behind them, he went with them.

“At that time, the monk who was the Bhagavan’s younger brother saw
those many people [F233Db] going together in a group and asked them,
‘Hey, why do you go together in a group leading this solitary man?’ They
told him in detail what had happened. The monk then said, ‘I am the

Bhagavan'’s younger brother. Formerly, when I was a layman, because I was
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very attached to the objects of sense desires and greedy, the Great Teacher,
thinking of me with compassion, delivered me from samsara with his power
and established me in final nirvana. Furthermore, since there is this sort of
foolish person, just like me, it is very good that, out of compassion, you have
come together, leading him. Now, lead him to the place where the Bhagavan,
the unsurpassed great teacher, is, and he will undoubtedly give rise to great
faith.

“After the monk said that, they went together to the place where the
Bhagavan was and the Bhagavan, seeing them, correctly taught them
according to their faculties and their resolve. As they listened, he gave rise to
great faith. He got up from his seat, removed his robe from one shoulder,
joined his hands together, and said to the Bhagavan, ‘Bhagavan, Great
Teacher, will you agree to come, together with the noble sangha, to bathe in
the bathhouse in my home tomorrow at noon?” The Bhagavan, saying
nothing, agreed to go. Knowing that he had agreed to come, the king’s
younger brother paid homage at the Bhagavan'’s feet and left.

“Then he arrived at the place where the king was, and respectfully paying
homage to the king, he said, ‘Great king, having gone to where the
Bhagavan is, I listened to the Dharma, and, having given rise to great faith, I
gave rise to a mental state of disillusionment with the objects of sense
desires. Then I asked the Bhagavan to come, together with the sangha of
$ravakas, to bathe in the bathhouse in my home tomorrow at noon. The
Great Teacher, the Tathagata, thought of me compassionately and agreed to
come. The Bhagavan is worthy of being honored by gods and humans. This
being so, it is right that Your Majesty should sweep the paths and roads of
the city [F.234.a] and sprinkle them with water and make it beautiful.’

“The king thought, ‘If the Bhagavan comes to the city, I must make my city
beautiful, but, since my younger brother is attached to sense pleasures and is
difficult to reform, it would really be wonderful if the Bhagavan would now
tame him.” The king said, ‘Very good, younger brother. Go and prepare
whatever articles are necessary for the bath. And I must decorate the city as
much as possible.” The king’s younger brother was overjoyed, and he paid
homage to the king, got up, and left. Then the king instructed his ministers,
‘Hey, you. Now make an announcement in the city. Tell the people living in
the city and those from various places that the Bhagavan will come to the
city tomorrow and that they should each make the city as beautiful as
possible and sweep the paths and roads, sprinkle them with water, and,
taking flowers and incense and perfume, go welcome the Great Teacher.’

“ It will be done according to Your Majesty’s command,” said the

ministers.
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“Conveying the king’s orders, they commanded everyone to understand,
making the announcement, and the people removed the stones, pottery
shards, and clods of dirt in the city. Having sprinkled the ground all over
with perfumed water, they burned excellent incense; they raised many
umbrellas, victory banners, and flags;!% and, by strewing flowers, they made
the city resemble the pleasure garden of Sakra, lord of the gods.

“At that time, the king’s younger brother prepared fragrant water, fragrant
oil, and so forth, and, having made the bathhouse beautiful, he prepared a
seat and spread out a mat. The Tathagata Vipadyin gradually approached the
city, and the king, the prince, the ministers, the queens, the queens’
attendants, and a multitude of people came out from the city. After
welcoming the Tathagata, they paid homage from a distance and attended
upon him and entered the city. At that time, the king’s younger brother
invited the Bhagavan to come to his bathhouse. He offered fragrant water
and so forth and invited him to bathe. He saw the Bhagavan’s gold-colored
body adorned with the thirty-two marks and the eighty minor marks,
[F234b] and, overjoyed, he gave rise to a very pure faith. After bathing, the
Bhagavan got dressed. Having paid homage with his head at the two feet of
the Bhagavan, the younger brother, making an aspiration, said, ‘Now I have
performed a trifling act of worship to the most excellent field of merit. Due to
this root of virtue, may I obtain in the future a golden body no different from
that of the Bhagavan. Just as the Bhagavan'’s brother was delivered from his
attachment to the objects of sense desires and his greed by the Bhagavan’s
power and led to the final nirvana, in the same way, in the future, may I, too,
becoming the younger brother of the Tathagata, obtain a golden body. When
I am attached to the objects of sense desires and greedy, may I too be
delivered by the Bhagavan’s power from the deep river of craving and
established in the bliss of nirvana.

“Monks, if you think that the one who was, at that time, the younger
brother of King Soft, who was attached to sense pleasures, was someone
else, do not see it that way. He was the monk Nanda himself. In the past, he
invited the Tathagata Vipadyin to come to his bathhouse to bathe with
fragrant water and so forth. With very pure faith, he made an aspiration, and
due to his roots of virtue, he has now become the Tathagata’s younger
brother, and his body has become like gold in color. With my power, I have
rescued him from his attachment to the objects of sense desires and his
greed. He has gone forth from his home into homelessness, and he has
arrived at final nirvana, the state of total bliss.”

Then, the numerous retinues became uncertain and again asked the
Bhagavan, “Venerable one, what did the venerable Nanda do in the past that

he should obtain the thirty marks of a great man?”
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The Bhagavan replied, “Monks, it is due to the karma that he produced”
and so forth, in detail just as before.

“In the past, in an outlying village, lived a rich householder with a great
deal of wealth, [F.235.a] not lacking in necessities. He had a pleasure garden
full of flowers and fruit, a fountain, a waterfall, and trees, suitable for a
monk’s hermitage. At that time, there were pratyekabuddhas who, because
of their compassion for beings, appeared in the world and lived in solitary
places. At that time, when no buddha had arisen in the world, they were the

only fields of merit.104

A pratyekabuddha, wandering through the country,
arrived at that outlying village and looked all over. Having searched for a
place to stay, he arrived at the pleasure garden. The man who guarded the
pleasure garden, having seen the noble one, said, ‘Did you travel safely?
Noble one, please stay here to recover from your weariness.’

“At midnight, he was absorbed in equipoise on the fire element, and the
man who guarded the pleasure garden saw him and thought, “This great
venerable one is one who has perfected this sort of outstanding practice.
Therefore, he got up during the night and, going to the place where the
householder was, said, ‘Great householder, now give rise to great joy. A
noble one came to me in the pleasure garden and stayed the night. He is
engaged in a sublime practice and, since he possesses great magical power,
he emits a great light and it illuminates the pleasure garden.

“The householder heard what he said and quickly hurried to the pleasure
garden. Paying homage at the pratyekabuddha’s two feet, he said, "‘Noble
one, since you wish for alms and I seek merit, think compassionately of me
and please stay in this pleasure garden.I will always provide you with alms.
The pratyekabuddha, seeing that the householder was entreating him
reverently, consented, and, dwelling in that pleasure garden, entered into

5 and

equipoise in meditative concentration and the supreme liberation!®
experienced bliss.

“At another time, the pratyekabuddha thought, ‘This putrid body of mine
has been cycling in samsara. Since I have achieved what was to be done, it is
appropriate for me to enter nirvana, the state of peace, and actualize never
being born again. Thinking this, he rose up into the sky. [F235b] He
entered into equipoise on the fire element and revealed his supernormal
abilities. He radiated great rays of light. Above, he displayed flame and heat,
below, a flow of water, and so forth. Having abandoned this body, his
consciousness was not born again, and he completely transcended suffering
in the state of nirvana without remainder. Then the householder took his

1

bones!% and cremated them with entirely fragrant wood. He put the fire out

with milk, gathered the remaining bones, put them in a new urn, and built a
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stipa. He planted parasols, banners, and flags. With very pure faith, he
sprinkled them with sublimely fragrant water thirty times. He made a great
aspiration: ‘May I have the excellent marks.’

“Monks, listen carefully. If you think that the one who was, at that time,
the householder was someone else, do not see it that way. He was Nanda
himself. Due to the karma of making the best offerings and producing
reverence and very pure faith, now he experiences the fruit of obtaining the
thirty exalted, excellent marks.”

Then the numerous retinues again became uncertain and asked the
Bhagavan, “Venerable one, what action did the venerable Nanda perform by
doing which, if he did not go forth but remained a layman, he would
doubtlessly become a powerful universal monarch?”

The Bhagavan said, “Monks, when the fruit of the karma that the
venerable Nanda produced in previous lives matures, he himself will
doubtlessly experience it,” and so forth. (This is again to be supplied in detail as it
was given in detail above.)

“Monks, in the past, in this Good Eon, when beings could live to the age
of twenty thousand years, the tathagata, arhat, complete and perfect buddha
named Kasyapa, who possessed the thirty marks, appeared in the world.
[F236.a] He stayed at Rsipatana Deer Park in Varanasi. At that time, King
Krkin was king in the city. Taming the people by means of the Dharma, he
ruled according to the Dharma, and so forth. (The rest is to be supplied in detail as
above.) The king had three sons, oldest, middle, and youngest.

“After the awakened deeds of the tathagata, arhat, complete and perfect
Buddha Kasyapa were finished, he totally transcended suffering in the state
of nirvana without remainder, and the king, with a reverent mind, took the
Tathagata’s body and cremated it with fragrant wood, such as sandalwood,
white sandalwood, and divine perfumed wood. He put out the fire with milk,
gathered the relics, and placed them inside a jeweled urn. He made a sttipa
out of four types of jewels, one yojana around and half a yojana high. When
it was time to erect the wheels, the middle son of the king climbed up and
erected the middle wheel.

“Monks, if you think that the one who was, at that time, the king’s middle
son was someone else, do not see it that way. He was Nanda himself.
Through the virtue in the past of making offerings with a reverent mind and
erecting the middle wheel, for twenty-five thousand lifetimes he became a
powerful universal monarch who constantly controls one continent. In this
lifetime, if he had not gone forth, he would in the same way have wielded

power as a powerful universal monarch with great authority.”
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Then the numerous retinues became uncertain and again asked the
Bhagavan, “Venerable one, please explain what the venerable Nanda did in
the past so that he is the best among the $ravakas at controlling the doors of
the senses.”

The Bhagavan replied, “This is through the power of a past aspiration.
Monks, in the past, Nanda went forth from home into homelessness in the
dispensation of the tathagata, arhat, complete and perfect Buddha Kasyapa.
[F236b] His preceptor was praised as the best in the dispensation of that
Bhagavan at controlling the doors of the senses. As long as he lived, he
practiced perfect conduct, but in that lifetime, he did not achieve any
realizations, and at the time of his death, he said, “Under the dispensation of
the Tathagata, I practiced perfect conduct for as long as I lived, but in this
lifetime, I did not have any realizations. Due to this root of virtue of
practicing perfect conduct, the Bhagavan Kasyapa prophesied that, in the

future, this brahmin boy named Superior!?”

would fully awaken to complete
and perfect awakening and would be named Sakyamuni, and I, in the
dispensation of that bhagavan, would go forth from home into
homelessness. Having abandoned the afflictions, I will obtain the fruit of
arhatship. Just as my preceptor, in the dispensation of this bhagavan, was
the best at controlling the doors of the senses, in the same way, let me, too,
be best in the dispensation of that bhagavan at controlling the doors of the
senses.” Having made such an aspiration, by the force of that aspiration,
now, here in my dispensation, he has become the best among the $ravakas at
controlling the doors of the senses.

“Thus, monks, the fruition of a totally black action will also be totally black.
The fruition of a totally white action will also be totally white. As for an
action that is mixed, its fruition will also be experienced as mixed. Therefore,
you should abandon totally black and mixed actions and perform totally

white actions.”

This concludes the collection of “The Teaching on Duwelling in the Womb,” the
thirteenth collection, from the one hundred thousand sections of the Dharma discourse
of the noble Great Heap of Jewels.
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n.8

n9
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NOTES

The Tibetan title (‘phags pa dga’ bo la mngal na gnas pa bstan pa) does not
correspond exactly to the Sanskrit title as given in the text, which is Arya-
nandagarbhavakrantinirdesa. The Sanskrit would be translated “The Noble

Teaching to Nanda on Entry into the Womb.”

For more on the different versions of the story of Nanda in Indian Buddhist
literature, see The Siitra of Nanda’s Going Forth (Nandapravrajyasiitra, Toh 328), i-
7-ill.

See The Application of Mindfulness of the Sacred Dharma (Saddharmasmrty-
upasthana, Toh 287), 5.38 et seq. See also Kritzer, forthcoming.

See The Sections of Dharma (Dharmaskandha, Toh 245), 1.26 et seq.

See The Transcendent Perfection of Wisdom in Ten Thousand Lines (Dasasahasrika-

prajfiaparamita, Toh 11), 31.20.

See The Play in Full (Lalitavistara, Toh 95), 21.159.

See The Inquiry of Lokadhara (Lokadharapariprccha, Toh 174), 64.
See Garrett 2008.

Kritzer 2013.

The Teaching to the Venerable Nanda on Entry into the Womb
(https://read.84000.co/translation/toh58.html) (Ayusmannandagarbhavakrantinirdesa,
Toh 58).

See Denkarma, folio 296.a, and Hermann-Pfandt, pp.24-25. The other early
inventory, the Phanthangma, is less informative as it neither lists these two
texts as part of the Ratnakita, nor distinguishes them by length; see

Phangthangma, p.48.
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https://read.84000.co//translation/toh328#UT22084-072-028-160
https://read.84000.co//translation/toh287#UT22084-068-021-7983
https://read.84000.co//translation/toh245#UT22084-066-003-61
https://read.84000.co//translation/toh11#UT22084-031-002-2535
https://read.84000.co//translation/toh95#UT22084-046-001-1606
https://read.84000.co//translation/toh174#UT22084-060-003-221
https://read.84000.co/translation/toh58.html

n.l2

n.13

n.14

n.15

n.lé6

nl7

n.l8

n.19

n.20

n.21

n.22

n.23

See Buton, folio 147.a. Chomden Rigpai Raltri’s dkar chag (q.v. folio 9.a) has
the titles in the same order as the Chinese but gives them the equal length of

two bam po.

In addjition to the Degé, the Kangyurs in which the two texts are ordered in
this way are the Choné, Lithang, and Urga Kangyurs, but in the Qianlong,
Narthang, Lhasa, and Stok Palace Kangyurs, as well as in the Mongolian
Kangyur, the order reflects that of the Chinese Ratnakta.

Kritzer 2012.

Rutai jing has been translated into modern Japanese in the Kokuyaku
issaiky0 series (Hoshaku bu 3, pp.218-56), as has Chutai hui (Hoshaku bu 3,
pp-203-17). Western-language translations of other versions of the sttra
include Franz Huebotter’s German translation of Baotai jing (1932), Robert
Kritzer’s translation of The Teaching to the Venerable Nanda on Entry into the
Womb (https://read.84000.co/translation/toh58.html) for 84000 (mngal du 'jug pa,

Toh 58, 2021), and Kritzer’s English translation of one of the long versions of

the sttra as contained in Toh 6 (2014a). Studies devoted to the stitra include
Kritzer (2006-7, 2009, 2012, 2013, 2014a, 2014b) and Langenberg (2017).

Adapted from Kritzer 2014b, pp. 181-82.
Ueyama 1967, p. 178.

beu gsum.D,J, and Q all give the number as 13.F, N, and S do not give a
number here but give it as 14 at the end of the text. The Chinese gives the
number as 14. See the introduction for an explanation of the differences in

this paragraph. See i.12.
Chinese: Rutai AB&, “Entrance into the Womb.”

Literally “immeasurable assemblies” (dge ‘dun tshad med pa rnams), but clearly

it is the monks who are many, not the assembly.

This is a reference to thirty of the thirty-two marks of a great being (skyes bu

chen po’i mtshan sum cu rtsa gnyis; dvatrimsanmahapurusalaksana).

sun da ri ka. The Chinese reads Suntuoluo (F2FEZE), which suggests Sundari,

the form of the name as it appears in ASvaghosa’s Saundarananda.

The Chinese reads pishegia luzemu BEfEREFE. “Visakha” is rendered as sa
ga in Tibetan. For more on this person, see Malalasekera 1974, vol. 2, pp. 900-
4.
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n.26

n.27

n.28

n.29

n.30

At this point, Toh 6 describes two incidents involving Nanda. In the first,
Nanda ejaculates on Vi§akha’s head when she touches his feet. Upon
hearing this, the Buddha absolves Nanda and recommends that monks wear
a pouch in case of accidental ejaculation. In the second incident,
Mahakasyapa comes across Nanda, who is drawing a picture of Sundarika,
and reports him to the Buddha. This results in the Buddha forbidding monks
from depicting living beings, although they are allowed to decorate sttipas
(vol. tha, folios 241.a.1-142b.7; see Formigatti 2009, pp. 140-47). This portion
is not found in the present text or in Yijing’s translation of the sitra in Taisho
310; however, it is included in Yijing’s translation of the Milasarvastivada
Vinaya (Taisho 1451.251¢21-252a27).

Here we follow the reading in the corresponding passage in Toh 6. Dreads

gang gA'i rdzing bu, while Y and K read gang rga’i rdzing bu.

This is the point in the narrative where The Teaching to the Venerable Nanda on
Entry into the Womb (Toh 58) begins.

The Sanskrit word antarabhava sometimes indicates the intermediate
existence, between death in one life and birth in the next, and sometimes the
sentient being in the intermediate existence. In this siitra, the word always
refers to the sentient being. The word was translated into Tibetan as bar ma
do’i phung po (“skandhas of the antarabhava”), or as bar ma do’i srid

pa (“intermediate existence”). Since English translations such as “the being
in the intermediate existence” are awkward, the Sanskrit term will be used

throughout.

The Chinese version does not seem to mention this new fertile period, but
the version in Toh 6 says that in these cases a woman'’s “fertile periods are

contiguous” (folio 125.b).

Toh 58 (1.5) clearly mentions semen (khu chu) here, while thung ba in Toh 6
probably also suggests that the liquid is in fact semen (see Kritzer 2014, p. 43,
n. 168).

pho dang mo’i srid pa gnyis med pa. Translation tentative. This seems to refer to
the idea that its future sex corresponds to its desire either for the male or for
the female. If the antarabhava has neither desire for the male nor desire for
the female, then it cannot be said to be (or “exist” as) male or female, since its
future birth as male or female corresponds to desires that it lacks. This is why
it is said here that “rebirth will not occur” if it cannot be said to be male or
female by virtue of its desire for one or another of the two people engaged in

intercourse.
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n.33

n.34

n.35

n.36

n.37

n.38

n.39

n40

Literally “the object that appears,” namely, the parents engaged in
intercourse, one of whom the antarabhava will be attracted to, thereby

indicating its future sex.

These “incorrect perceptions” are presumably what “distorted thought”

refers to in the previous sentence.

The Chinese here says something different: “It has as its causes and
conditions the mixture of the father’s and mother’s semen and blood and it
continues to exist as the basis of consciousness” (X M SHL%, B
Fréag &k LETM{E (Taisho 310.14.328b26-28).

This and the many analogies that follow throughout the text begin with the
phrase “as an analogy” (dper na). This phrase is omitted for the sake of

readability.

C agrees with Din including before this the clause “nor does it arise from the
father’s marrow (pha'i rkang)”; N reads pha’i bskyed pa, “the father’s
begetting”; F, Q, L, S all omit this clause, as does the Chinese. Therefore, it is
not included in the translation. For more on a similar sentence in Toh 6, see
Kritzer 2014, p. 49, n. 203.

Here, as in the descriptions of all the winds that arise during gestation, the
text reads “from the mother’s womb (mngal nas).” In each case the Chinese
has been followed in this translation: “within the mother’s womb” (yu mufu

zhong yu mufu zhong).

Tib. mdzod kha. The Chinese differs: “knife sheath opening” (dao giao kou 7J$4
[, Taisho 310, 329a28). The original Sanskrit must have been kosa, which has
the meanings of both “sheath” and “treasury.” “The translator of Tohoku 57,
who presumably translated from Yijing’s Chinese, either knew a meaning of
mdzod as ‘sheath’ or was looking at a different Chinese version or at another
Tibetan translation” (Kritzer 2014, p. 53, n. 226).

Tib. nang rab tu 'byed pa. The Chinese differs: Taisho 310 gives the reading
internal door (nei mon NP9, Taisho 310.329b2). However, the alternate reading
internal opening (nei kai AR, which can also mean internal explanation) is given
in the notes. This is probably the correct reading since it is attested in Taisho
1451 (254b16).

mngal na gnas pa’i zug rngu rab tu "bar ba.

A kind of plant that grows on water. For more on $aivala, see Kritzer 2014, p.
55, n.244.



n4l

n42

n43

n44

n45

n46

n47

n48

n49

n.50

nb5l1

n.52

n.53

The Chinese calls this wind universal door, as does Toh 58.
rgyu ma dang gnye ma. For these terms, see Kritzer 2014, pp.57-58, n. 261.

rtsa rgyus. This could mean “ligaments” alone, or “ligaments and nerves,” or

“ligaments and veins.” See Kritzer 2014, p. 59, n. 275.

sa ga, presumably for Sanskrit sakha. For more details, see Kritzer 2014, p. 59, n.
279.

The Chinese does not include a corresponding name.

Q, D, and | substitute the tawny color like arsenic (bab la Ita bu’i ser skya, ba bla
Ita bu’i ser skya) for the color of lentils. This substitution appears to be based
on Toh 6.

The text here literally says “the sense sources (skye mched, ayatana) of the
eyes, ears, and nose.” The Chinese (chu suo EEFfT) refers explicitly to the

physical bases of the sense organs, ie., the material eyes, ears, and nostrils.
spel zhing rnam par ’jog pa.

long bu’i rus pa. It seems strange to mention the ankle bones here, since the
description is generally from low to high on the body. Perhaps this indicates
a misunderstanding on the part of the translator. The Chinese here is ke &%,
which can mean both “ankle” and “coccyx.” The Chinese yao ke you san gu &
BE=5 probably refers to three bones in the sacral area, two “waist,” “hip,”
or “loin” bones (rked pa) and the coccyx. The Tibetan, on the other hand,
understands the compound yao ke as referring to three yao (waist, hip) bones

and three ke (coccyx) bones. For more on this, see Kritzer 2014, p. 63, n. 310.

F, Q, N, and S rkyong shing mdog dang Idan par byed do (“stretch it out and
cause it to have color”) for rab tu dang bar byed do. We accept the reading of D
and ], which agree with the Chinese. For more on the action of this wind, see
Kritzer 2014, p. 66, n. 335.

D, Q sman yon po.F, N, S read sman yon chen po, “expensive doctor’s fee.” sman

yon po agrees with the Chinese qu yao (Fh%E).

btsal ba dag. This has no equivalent in the Chinese, and its meaning here is

unclear. Perhaps it refers to morally good pursuits.

ngan 'gro sems can dmyal ba. It is not clear whether this or “hell beings in an

unfortunate destiny” is the meaning.
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n.56
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n.58

n.59

n.60

n.61

n.62

n.63

n.64

n.65

n.66

spu. S kha spu, “facial hair.”

phyogs gcig. This may also mean “one-sided.” Note, too, that the

corresponding passage in Toh 58 lists five such perceptions.

According to Q, this wind is called assembling the flowers (me tog sdud). F reads
ma tog sdud, perhaps mistakenly for me tog sdud. The Chinese calls it indigo
flower (lan hua BZ1E). For more on this wind, see Kritzer 2014, p-72,1n.386.

bcum nas.F,Q, N, and S all read brkyang nas, “having stretched out,” which
agrees with the Chinese chang shu £&F. Toh 6 reads lag pa gnyis bcum ste,
which agrees with our text. It has been argued that bcum, which usually
means “contracted” or “shrunk,” here means “hang down” (Kritzer 2014,
p-73,1n.387).1t is possible that the Tibetan translator originally translated the
Chinese chang shu as brkyang nas, while the Degé editors altered the text to
agree with Toh 6 (see Kritzer 2012 for the relationships among the various

Tibetan texts of the Garbhavakrantisiitra).

Literally “the place of birth” (skye ba’i gnas). The Chinese chan men EF is

more explicit.

Following N and S, which read bcug. D, F, and Q read bcum (“contract”),
which makes no sense. The Chinese has nothing equivalent to bcum. It

simply says “push the hand and make it enter.”

bsgul ba'i shing leb. The Chinese is yao che $#E, “shaking cart.” Langenberg
translates it as “cradle” (2008, p. 189).

rgyu dang rkyen des thams cad du.

shing gdong. The Chinese, however, is wood mouth (mu kou &<[). The original

Sanskrit was probably mukha, which can mean either “face” or “mouth.”
Or fragrance mouth.

As Langenberg points out, the S block print says that drinking mother’s milk
is not included (2008, p. 191, n. 33).F, Q, N, and S all agree with D.

Tib. gag shing. Toh 6 reads gag shing du gzhug pa. This translation reflects that

reading and its commentarial gloss.

The Tibetan here is difficult to understand, though if the referent of “all of
these sufferings” is all of the sufferings of birth that have been enumerated,
then perhaps the sense is that because one has not abandoned the

sufferings of birth, then one is bound to experience suffering in everything



that one does in life. In the Chinese, by contrast, there is no negative: “All
this is abandoning suffering and seeking suffering.” In the Chinese, this
sentence seems to refer to the four activities of walking, etc., and the
meaning seems to be that one “abandons suffering” when, for example, one
stops walking and “seeks suffering” when one stands still. At the same
point, Toh 6 says “Nanda, because one interrupts the suffering of a
particular activity, when a new, different suffering arises, a pleasurable
thought arises. Nanda, in arising, it is only suffering that arises, and in
cessation it is only suffering that ceases” (Kritzer 2014, p. 88). The Tibetan
text of Toh 6 is as follows: dga’ bo ‘on kyang spyod lam gyi sdug bsngal de dang de
rgyun gead pa’i phyir / sdug bsngal sar pa gzhan dang gzhan "byung ba la bde ba’i ‘du
shes "byung ste /dga’ bo "byung ba na yang sdug bsngal 'di kho na "byung la 'gqag pa
na yang sdug bsngal kho na 'gag.

n.67  “Dharmas” has the sense here of the phenomena of experience.
n68  yang dag pa’i mthar phyin pa ma yin pa.

n69  yang dag pa ma yin pa. The meaning is unclear, but perhaps it reflects the idea
that even things that seem pleasant are ultimately suffering. The Chinese

similarly mentions deceit (xukuang FE#t).

n70  skye gnas mi gtsang ba, Chinese shengchu bujing £ EEA7%. This might refer to
the rebirth destination specifically, but the descriptions of the vagina in the
account of week 27 and in the section on the four types of garbhavakranti
suggest that skye gnas here refers specifically to the womb or vagina from

which beings are born.
n71  Thatis, with only a single life standing between them and liberation.
n72  snying 'phyang.

n73  Alternatively, this might be “the wind of karma.” Here the Chinese reads

“due to the causes and conditions of karma, it is blown by a wind.”
n74  The Chinese includes gods, as well.

n.75  This is translated from the Chinese (zi shenyuyi ;8 &5 E). The Tibetan is lus

dang ngag dang yid thal rangs su gtong, which is obscure.
n76  Translation tentative. Tib. ngas de skad smras pa de la tha dad du gyur pa yod dam.

n.77  Tib. tha mi dad par gsung ba.



n.78

n.79

n.80

n.81

n.82

n.83

n.84

n.85

n.86

n.87

n.88

n.89

n90

n91l

D, F, and ] dbang po rnams kyi bran byed pa. Q, N, and S dbang po rnams kyi dran
pa med pa, “lack awareness of the senses.” This does not make sense. The
Chinese yu zhu gen er wei nupu BAFERTAINE supports bran byed pa, and dran
pa med pa seems to be the result of a scribe’s confusion between dran and bran,

which have the same pronunciation in Tibetan.

sla ba’i dngos po. D slu ba’i dngos po, “deceptive things,” is clearly a scribal error.
Other editions agree with the Chinese yi shi 5.

Tib. chos de dag las bsgom pa’i "du shes yongs su rdzogs par byas te.

Following K and Y, which read yid la myi/mi sems. This agrees with the

repetition of this passage below and makes better sense.

N, Q and S nang gi lus la sdug bsngal yin par rjes su Ita ba, which agrees with the
Chinese. D, F, and ] nang gi lus la lus kyi rjes su Ita ba, “observation of the body
with respect to the internal body.” These versions do not mention suffering

here.
Tib. thob pa dang Idan pa.

Translation tentative. Tib. phyi dro’i dus kyi tshe chos rjes su bstan pa yang bdag
nyid thob pa dang ldan par smra bar byed pas na.

This clause is not found in the Chinese.

rnal ‘byor. The Chinese has “subtle contemplation” (miao guan ¥3%8). In this

context the term yoga refers to meditation or spiritual practice in general.
For this meaning of ‘drul, see Btsan lha (1996, p. 370).

D, F, ], and Q bsten.S brten, which is closely related to bsten, while N brtan is

probably a result of dropping the e vowel marker from brten.

byin pa. The Chinese does not mention calf bones; instead, it simply mentions
pairs of two shoulder bones (jian ou S8 [Taisho 310.334c19], probably a
mistake for jian yu [S88 [Taisho 1451.260a18]).

D, F, ], and Q brgyad, which agrees with the Chinese. N, S brgya, “a hundred.”

Hoernle says that Caraka counts four bones in each vertebra, and his
illustration shows a vertebra at the bottom of which are two transverse
processes on either side of a spinous process (1987, pp. 151-52). Perhaps
these processes are the “roots” mentioned in this verse. Yijing’s translation

of the stitra as included in the Miilasarvastivadavinaya reads “four eight” (si ba



n92

n93

n94

n95

n96

n97

n98

n.99

n.100

[M@/\]), while the version of his translation in the Ratnakata, which
corresponds to the present text, reads “four parts” (si fen [[453]). Toh 6 does
not mention roots. Instead, it says that the bones of the ribs of the back (rgyab
kyi rtsib ma’i rus pa) number thirty. This number corresponds to the total

number of bones in the vertebral column according to Susruta (Hoernle,
1987, p. 152).

Likely the parts of the body.

For this translation, based on the Chinese sao 4, see Kritzer 2014, p. 145, n.
818.

According to D, ], and Q, “it resembles a filthy device.” Here we have

accepted the readings of L, N, P, and S, which agree with the Chinese.

Tib. zhag ser. We have followed the Chinese huang zhi #f§, which means
“yellow fat,” but what that means is unclear. The only other occurrence of
this term in the Taisho Tripitaka is in Ojoyoshii F4ZE & by Genshin J&1E,
where these verses are quoted (Taisho 2682.41b3). On the other hand, in
several lists of body parts, a word for “fat” immediately precedes a word for
“lymph” or “joint fluid,” Tibetan chu ser, Sanskrit lasika (see, for example,

Glass 2007, p. 53), and ser in this verse could conceivably be short for chu ser.

Tib. klad rgyas dag ni klad pas gang. The words klad rgyas and klad pa are
problematic. klad rgyas can mean either “brain membrane” or “brains,” while
klad pa can mean either “brains” or “head.” We have followed the Chinese

here.

It is strange that klad rgyas is repeated here. The Chinese reads fang gao BiE,
“fat.” Jaschke (1881, p. 8), referring to “Sch.,” presumably Schmidt’s Tibetan-
German dictionary of 1841, says that klad rgyas is equivalent to [ha ba, “the
bloody marrow in the bones.” However, this definition could not be found in
Schmidt’s dictionary, nor could it be confirmed independently. Perhaps the

Tibetan translator simply made a mistake here.

According to Q, L, and S, it is the Bhagavan who speaks this verse. We
accept the reading of D, F, ], and N, on the basis of the Chinese. In addition,

Toh 6 clearly indicates that it is Nanda who speaks the verses.

bstabs pa. Other readings include F bstams pa, Q bstab pa, N bslab pa, and S bstan
pa.

The Chinese simply says, “The maturation of results returns and the very

one (who performed the action) receives it” (guo bao hai zi shou R¥REB ).



n.101

n.102

n.103

n.104

n.105

n.106

n.107

Tib. mnyen ldan. This name is obscure. F, as well as Toh 6, give it as gnyen
Idan, which seems to translate the Sanskrit bandhumati. The Chinese ginhui (3
) also appears to be a translation of bandhumati; however, instead of taking
mat in the sense of “possessing,” the Chinese understands it as mati,
“intelligence.” If we assume that mnyen Idan is simply a variant spelling of
gnyen ldan, it would appear that the Tibetan translator either was looking at a
Sanskrit manuscript that differed from the one from which the Chinese was
translated or was independently familiar with the Sanskrit place name and

knew what it meant.
That is, to become a monk.

Langenberg notes that these three items correspond to similar items
typically used to welcome guests in Tibet and suggests that the “list is
maybe ‘Tibetanized” ” (2008, p. 207, n. 56). The Chinese mentions only “many
flags and parasols” (zhong fan kai ZR1&ZS); this supports Langenberg’s

conjecture.

This refers to the merit that results from making offerings to and performing
other acts of reverence and service for exalted individuals such as buddhas,
pratyekabuddhas, arhats, bodhisattvas, members of the monastic

community, and so forth. The analogy is to planting seeds that will bear fruit.

The Chinese here says that he entered the bliss of the supreme dhyana and
liberation. Toh 6, on the other hand, says that he experienced the bliss of
dhyana and liberation, samadhi, and samapatti. It seems as though the text is

not being very precise about the pratyekabuddha’s meditation.
Tib. rus bu. Q lus (“body”).

Tib. bla ma, probably for the Sanskrit uttara. The Chinese does not give a

name.
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GLOSSARY

- Types of attestation for names and terms of the corresponding -

AS

AO

AD

RP

RS

su

source language

Attested in source text
This term is attested in a manuscript used as a source for this translation.

Attested in other text
This term is attested in other manuscripts with a parallel or similar context.

Attested in dictionary
This term is attested in dictionaries matching Tibetan to the corresponding

language.

Approximate attestation
The attestation of this name is approximate. It is based on other names

where the relationship between the Tibetan and source language is attested

in dictionaries or other manuscripts.

Reconstruction from Tibetan phonetic rendering
This term is a reconstruction based on the Tibetan phonetic rendering of the

term.

Reconstruction from Tibetan semantic rendering
This term is a reconstruction based on the semantics of the Tibetan

translation.

Source unspecified
This term has been supplied from an unspecified source, which most often

is a widely trusted dictionary.

abiding separately

sa sor gnas pa

~
S EN

A type of worm (srin bu) that lives in and feeds on the body.



action
byed pa
5

A type of worm (srin bu) that lives in and feeds on the body.

all-touching

kun tu reg pa
THGT

The name of a karmic wind involved in the formation of an embryo in its

second week.

Ananda

kun dga’ bo

GRNGERl
ananda

Definition from the 84000 Glossary of Terms:

A major $ravaka disciple and personal attendant of the Buddha Sakyamuni
during the last twenty-five years of his life. He was a cousin of the Buddha
(according to the Mahavastu, he was a son of Suklodana, one of the brothers
of King Suddhodana, which means he was a brother of Devadatta; other
sources say he was a son of Amrtodana, another brother of King
Suddhodana, which means he would have been a brother of Aniruddha).

Ananda, having always been in the Buddha’s presence, is said to have
memorized all the teachings he heard and is celebrated for having recited all
the Buddha’s teachings by memory at the first council of the Buddhist
sangha, thus preserving the teachings after the Buddha’s parinirvana. The
phrase “Thus did I hear at one time,” found at the beginning of the sttras,
usually stands for his recitation of the teachings. He became a patriarch after

the passing of Mahakasyapa.
Anathapindada
mgon med zas sbyin
e N
SARTRIEA]
anathapindada

Definition from the 84000 Glossary of Terms:



g.10

A wealthy merchant in the town of Sravasti, famous for his generosity to the
poor, who became a patron of the Buddha Sakyamuni. He bought Prince
Jeta’s Grove (Skt. Jetavana), to be the Buddha’s first monastery, a place where

the monks could stay during the monsoon.
antarabhava
bar ma do’i phung po - bar ma do’i srid pa
NN A Aaa
RX&ARYRA| - ARERRANAA]
antarabhava

Abeing in the interval between death in one life and birth in the next.

appearance of holes
bu ga snang ba
SR

The name of a karmic wind involved in the formation of an embryo in its

eleventh week.
arbuda
nur nur po

\/
S
arbuda

The embryo in the second week of gestation.

arhat

dgra bcom pa
\‘/

AR RSaH|

arhat

Definition from the 84000 Glossary of Terms:

According to Buddhist tradition, one who is worthy of worship (pitjam arhati),
or one who has conquered the enemies, the mental afflictions (klesa-ari-hata-
vat), and reached liberation from the cycle of rebirth and suffering. It is the

fourth and highest of the four fruits attainable by §ravakas. Also used as an
epithet of the Buddha.

arising from all directions

kun nas skye ba

CENE R



g.11

g.13

g.14

The name of a karmic wind involved in the formation of an embryo in its

tenth week.

assembling the limbs
yan lag sdud

AR

The name of a karmic wind involved in the formation of an embryo in its

thirty-eighth week.

bad smell
dri mi zhim
xi

A type of worm (srin bu) that lives in and feeds on the body.

bell metal treasury
khar ba’i mdzod

mx‘qaw‘a‘fﬂ

A type of worm (srin bu) that lives in and feeds on the body.

Bhagavan

bcom Idan "das
TEXYE AR

SAREAAN
bhagavat

Definition from the 84000 Glossary of Terms:

In Buddhist literature, this is an epithet applied to buddhas, most often to
Sakyamuni. The Sanskrit term generally means “possessing fortune,” but in
specifically Buddhist contexts it implies that a buddha is in possession of six
auspicious qualities (bhaga) associated with complete awakening. The
Tibetan term—where bcom is said to refer to “subduing” the four maras, Idan
to “possessing” the great qualities of buddhahood, and ‘das to “going
beyond” samsara and nirvana—possibly reflects the commentarial tradition

where the Sanskrit bhagavat is interpreted, in addition, as “one who destroys



g.15

g.16

g.17

g.18

g.19

g.20

the four maras.” This is achieved either by reading bhagavat as bhagnavat

(“one who broke”), or by tracing the word bhaga to the root \ bhaiij (“to

break”).

big action
byed pa chen po
A e .\/
I3

A type of worm (srin bu) that lives in and feeds on the body.

big black mouth
kha nag chen po

AENERE]

A type of worm (srin bu) that lives in and feeds on the body.

big pearl
mu tig chen po
AL

A type of worm (srin bu) that lives in and feeds on the body.

big water life

chu srog chen po

LAOEE]

A type of worm (srin bu) that lives in and feeds on the body.

black head

mgo nag

]

A type of worm (srin bu) that lives in and feeds on the body.

black mouth
kha nag

N



g.21

g.22

g.23

A type of worm (srin bu) that lives in and feeds on the body.

Caitraratha Grove

shing rta sna tshogs kyi tshal

HrpyEaqedan

One of the pleasure groves in the Heaven of the Thirty-Three Gods.

cakravartin

"khor los sgyur ba
A A

amxmmgxm

cakravartin

Definition from the 84000 Glossary of Terms:

An ideal monarch or emperor who, as the result of the merit accumulated in
previous lifetimes, rules over a vast realm in accordance with the Dharma.
Such a monarch is called a cakravartin because he bears a wheel (cakm) that
rolls (vartate) across the earth, bringing all lands and kingdoms under his
power. The cakravartin conquers his territory without causing harm, and his
activity causes beings to enter the path of wholesome actions. According to
Vasubandhu’s Abhidharmakosa, just as with the buddhas, only one
cakravartin appears in a world system at any given time. They are likewise
endowed with the thirty-two major marks of a great being
(mahapurusalaksana), but a cakravartin’s marks are outshined by those of a
buddha. They possess seven precious objects: the wheel, the elephant, the
horse, the wish-fulfilling gem, the queen, the general, and the minister. An
illustrative passage about the cakravartin and his possessions can be found
in The Play in Full (Toh 95), 3.3-3.13.

Vasubandhu lists four types of cakravartins: (1) the cakravartin with a
golden wheel (suvarnacakravartin) rules over four continents and is invited by
lesser kings to be their ruler; (2) the cakravartin with a silver wheel
(ritpyacakravartin) rules over three continents and his opponents submit to
him as he approaches; (3) the cakravartin with a copper wheel
(tamracakravartin) rules over two continents and his opponents submit
themselves after preparing for battle; and (4) the cakravartin with an iron
wheel (ayascakravartin) rules over one continent and his opponents submit

themselves after brandishing weapons.

Campa


https://read.84000.co/translation/toh95.html#UT22084-046-001-94
https://read.84000.co/translation/toh95.html#UT22084-046-001-104

g.24

g.25

g.26

g.27

g.28

tsam pa

Bary|

campa

A city in ancient India, located on the Campa River. It was the capital of the
Anga state, which was located east of Magadha.

circling the eye

mig 'khor

& .

Qay @z

A type of worm (srin bu) that lives in and feeds on the body.

collecting

yang dag par sdud pa

WRAT R FSK|

The name of a karmic wind involved in the formation of an embryo in its fifth

week.

color of bile

mkhris pa’i kha dog
[N [N el

NENHREE)

A type of worm (srin bu) that lives in and feeds on the body.
color of fat

tshil gyi kha dog

gﬂ\f@m}\/ﬂ

A type of worm (srin bu) that lives in and feeds on the body.

colorful

kha dog dang ldan pa

AR AREE

A type of worm (srin bu) that lives in and feeds on the body.



g.30

g.31

g.32

g.33

g.34

companion
saga - sakha
N - N

The name of the twenty thousand channels on the front of the body.

completely floating
kun tu "phyo ba

WEREER

The name of a karmic wind involved in the formation of an embryo in its

twenty-fourth week.

completely victorious

kun tu rqyal ba

TR

The name of a karmic wind involved in the formation of an embryo in its

twenty-second week.

completion
yongs su rdzogs pa
~ ot
HRSYERCA]

A type of worm (srin bu) that lives in and feeds on the body.

completion of birth
skye ba mngon par grub
A ~~

§IRAF R

The name of a karmic wind involved in the formation of an embryo in its

twenty-sixth week.

conch shell

dung

oy



g.35

g.36

g.37

g.38

g.39

g40

A type of worm (srin bu) that lives in and feeds on the body.

conch shell mouth

dung kha
W

A type of worm (srin bu) that lives in and feeds on the body.
courageous one

dpa’ ba

ARAR|

A type of worm (srin bu) that lives in and feeds on the body.

crooked medicine
sman yon po

'\/ '«
B bl

The name of a karmic wind involved in the formation of an embryo in its

twenty-seventh week.

crooked opening
yon po’i sgo

NN

%ﬁ'ﬂ@gﬂ

The name of a karmic wind involved in the formation of an embryo in its
twelfth week.

Deer Park

ri dags byin pa’i tshal
Q\ [N 2N
xﬁqm'gﬁ'uq’ém]
mrgadava

deva graha

lha’i gdon

ST

ERRAN

devagraha



g42

g43

g44

g45

A type of “possessor,” or demon.

eon

bskal pa

|

kalpa

Definition from the 84000 Glossary of Terms:

A cosmic period of time, sometimes equivalent to the time when a world
system appears, exists, and disappears. According to the traditional
Abhidharma understanding of cyclical time, a great eon (mahakalpa) is
divided into eighty lesser eons. In the course of one great eon, the universe
takes form and later disappears. During the first twenty of the lesser eons,
the universe is in the process of creation and expansion; during the next
twenty it remains; during the third twenty, it is in the process of destruction;
and during the last quarter of the cycle, it remains in a state of empty stasis.

A fortunate, or good, eon (bhadrakalpa) refers to any eon in which more than

one buddha appears.
escaping
"bros pa
\/
AN

A type of worm (srin bu) that lives in and feeds on the body.

Excrement Swamp
bshang gci’i "dam

aAQ
RARAIIAARN|

One of the abodes of hell beings.

face down

kha spub
|

A type of worm (srin bu) that lives in and feeds on the body.

facing down

kha thur du Ita ba



g46

g47

g48

g49

g.50

LFSEN 6%“1 ]

The name of a karmic wind involved in the formation of an embryo in its
thirty-eighth week.
fastened hair

spu brgyus pa

g

The name of a karmic wind involved in the formation of an embryo in its
twelfth and thirteenth week.

flower garland

me tog phreng ba

o Vo e, Y

& 54" ﬁf\‘ﬂ

The name of a karmic wind involved in the formation of an embryo in its
twenty-ninth week.
fragrance face

dri gdong

.

AR

A type of worm (srin bu) that lives in and feeds on the body.

full moon

zla ba rdzogs pa
\/
ERESN

A type of worm (srin bu) that lives in and feeds on the body.

Gandhamadana
spos kyi ngad ldang
« ’A' 7 ..
RS

gandhamadana



g5l

g.52

g.53

g.54

g.55

According to Buddhist cosmology, a mountain said to be situated north of
the Himalayas, with Lake Anavatapta, the source of this world’s great rivers,
at its base. It is sometimes said to be south of Mount Kailash, though both

mountains have been identified with Mount Tise in west Tibet.

Garga’s Pond

gang gA'i rdzing bu
v A'A .

IR

A place in the city of Campa.

ghana

gor gor po - mkhrang ba
A

A=H=Y| - a@RA
ghana

The embryo in the fourth week of gestation.

go forth

rab tu byung

<TG

pravrajya

Definition from the 84000 Glossary of Terms:

The Sanskrit pravrajya literally means “going forth,” with the sense of leaving
the life of a householder and embracing the life of a renunciant. When the
term is applied more technically, it refers to the act of becoming a male

novice (Sramanera; dge tshul) or female novice (Sramanerika; dge tshul ma), this

being a first stage leading to full ordination.

Good Eon
bskal pa bzang po

\/
IAARIRA|

bhadrakalpa

The name of our current eon, so-called because one thousand buddhas are
prophesied to appear in succession during this time, Sakyamuni being the
fourth and Maitreya the fifth.

graha
gdon



g.56

g.57

g.58

g.59

g.60

~
T
graha
The term graha refers to a class of supernatural beings that “seize,” possess,
or otherwise adversely influence other beings by causing a range of physical
and mental afflictions, as well as various kinds of misfortune. The term can
also be applied generically to other classes of supernatural beings that have
the capacity to adversely affect health and well-being.
great element
"byung ba chen po
AL
AZRABEK|
mahabhiita

The four primary elements of earth, water, fire, and wind.

greatly courageous one

dpa’ ba chen po
AT
AR EE ]

A type of worm (srin bu) that lives in and feeds on the body.
greatly white

cher dkar ba

%x'r\qum

A type of worm (srin bu) that lives in and feeds on the body.
hair eater

skra la za ba

ﬁ'@!'ﬂ"ﬂ

A type of worm (srin bu) that lives in and feeds on the body.

half bent
phyed sgyur
ey

A type of worm (srin bu) that lives in and feeds on the body.



g.61

g.62

g.63

g.64

g.65

g.66

hanging down
"phyang ba
AYRR|

A type of worm (srin bu) that lives in and feeds on the body.

hanging very far down
rab tu ‘phyang ba
XY RAYRA|

A type of worm (srin bu) that lives in and feeds on the body.

hero

dpa’ bo
A~

ARAR|

A type of worm (srin bu) that lives in and feeds on the body.

holding cleanly
yongs su dag par ‘dzin pa
ﬁfm’g’rﬂ 'ux'q?(q’q]

The name of a karmic wind involved in the formation of an embryo in its

twenty-third week.
holding the city
grong khyer "dzin

AT A €\
c{]f\'rsméﬂ

The name of a karmic wind involved in the formation of an embryo in its

twenty-fifth week.

honey leaf

sbrang rtsi’i lo ma

QAT

FRERA

A type of worm (srin bu) that lives in and feeds on the body.



g.67

g.68

g.69

g.70

g.71

internal differentiation
nang rab tu "byed pa
AR

The name of a karmic wind involved in the formation of an embryo in its

fourth week.

iron aperture

lcags kyi sgo
v“v\/

EANRE

The name of a karmic wind involved in the formation of an embryo in its
thirtieth week.

Jetavana

rgyal bu rgyal byed kyi tshal
22 v c\ c“v

FUIFUINT SV

jetavana

Definition from the 84000 Glossary of Terms:

A park in Sravasti, the capital of the ancient kingdom of Kosala in northern
India. It was owned by Prince Jeta, and the wealthy merchant
Anathapindada, wishing to offer it to the Buddha, bought it from him by
covering the entire property with gold coins. It was to become the place
where the monks could be housed during the monsoon season, thus
creating the first Buddhist monastery. It is therefore the setting for many of

the Buddha's discourses.
kalala

mer mer po

A_A_AT

EEy

kalala

The embryo in the first week of gestation.

Kapilavastu

ser skya

31251

kapilavastu



g.72

g.73

g.75

g.76

g.77

The Sakya capital, where Siddhartha Gautama was raised.

karsapana

kAr shA pa Na

TP

karsapana

A coin that varied in value according as to whether it was made of gold,
silver, or copper.

Kasyapa

‘od srung

Ny

kasyapa

One of the six buddhas who preceded Sakyamuni.
katapiitana graha

ka ta pu tana

VAYAl

katapiitanagraha

A type of “possessor,” or demon.

Krkin

kri kri

A

krkin

King of Varanasi during the time of the Buddha Kasyapa.

layered clouds

sprin brtsegs

SRR

A type of worm (srin bu) that lives in and feeds on the body.

leprous

mdze can
sﬁi’%ﬂ



g.78

g.79

g.80

g.81

g.82

g.83

A type of worm (srin bu) that lives in and feeds on the body.
lion

seng ge

-~

<
=3

A type of worm (srin bu) that lives in and feeds on the body.

Lord of Death
"chi bdag gi rgyal po

BT g

Another name for King Yama (Skt. yamardja; Tib. gshin rje rgyal po), the deity

who judges the dead and rules over the hell realms of the underworld.

lotus

pad ma

R

The name of a karmic wind involved in the formation of an embryo in its

fifteenth week.

lotus

pad ma

2R

A type of worm (srin bu) that lives in and feeds on the body.
low

mi mtho ba

R&FR

A type of worm (srin bu) that lives in and feeds on the body.

lower arm

nye ba’i dpung pa

N

@'qa'ﬁqaq]



g.84

g.85

g.86

A type of worm (srin bu) that lives in and feeds on the body.

making firm

sra bar byed pa
ﬁ'qx@ﬁr\q

The name of a karmic wind involved in the formation of an embryo in its

tenth week.

Mara
bdud

%
mara

Definition from the 84000 Glossary of Terms:

Mara, literally “death” or “maker of death,” is the name of the deva who tried
to prevent the Buddha from achieving awakening, the name given to the
class of beings he leads, and also an impersonal term for the destructive

forces that keep beings imprisoned in samsara:

(1) As a deva, Mara is said to be the principal deity in the Heaven of Making
Use of Others” Emanations (paranirmitavasavartin), the highest paradise in the
desire realm. He famously attempted to prevent the Buddha’s awakening
under the Bodhi tree—see The Play in Full (Toh 95), 21.1—and later sought
many times to thwart the Buddha’s activity. In the stitras, he often also
creates obstacles to the progress of sravakas and bodhisattvas. (2) The devas
ruled over by Mara are collectively called marakayika or marakayikadevata, the
“deities of Mara’s family or class.” In general, these maras too do not wish
any being to escape from samsara, but can also change their ways and even
end up developing faith in the Buddha, as exemplified by Sarthavaha; see
The Play in Full (Toh 95),21.14 and 2143. (3) The term mara can also be

understood as personifying four defects that prevent awakening, called (i)

the divine mara (devaputramara), which is the distraction of pleasures; (ii) the
mara of Death (mrtyumara), which is having one’s life interrupted; (iii) the
mara of the aggregates (skandhamara), which is identifying with the five
aggregates; and (iv) the mara of the afflictions (klesamara), which is being

under the sway of the negative emotions of desire, hatred, and ignorance.

mass mouth

phung po’i kha


https://read.84000.co/translation/toh95.html#UT22084-046-001-1448
https://read.84000.co/translation/toh95.html#UT22084-046-001-1461
https://read.84000.co/translation/toh95.html#UT22084-046-001-1490

g.87

g.88

g.89

g.90

g91

g92

2T
YA

A type of worm (srin bu) that lives in and feeds on the body.

Miséraka Grove
‘dres pa’i tshal
RANHR S|

One of the pleasure groves in the Heaven of the Thirty-Three Gods.

moon face

zla ba gtong
- v « .
CRRVA

A type of worm (srin bu) that lives in and feeds on the body.
moonlight

bsil byed

q&m’éﬂ

A type of worm (srin bu) that lives in and feeds on the body.
moonlight face
bsil byed gtong
2N v\ . \/ .
R

A type of worm (srin bu) that lives in and feeds on the body.

mouth

mu kha

NG

A type of worm (srin bu) that lives in and feeds on the body.

Milasarvastivada Vinaya

gzhi thams cad yod par smra ba’i "dul ba

[N ~ N
A INNIRWRNRYRR AR A



893

g.94

g.95

miilasarvastivadavinaya

Definition from the 84000 Glossary of Terms:

The Milasarvastivada Vinaya (MSV), which was compiled and eventually
written down in Sanskrit circa the second through the sixth centuries ck, is
the longest of all known vinayas. (See also entry on Miilasarvastivada). Its
length is due mainly to its “settings” or “narrative introductions” (Tib. gleng
gzhi; Skt. nidana). These “settings” introduce and illustrate the reason for new
monastic rules. Many of the protagonists in these settings are anonymous,
but others appear repeatedly, like the monk Upananda and the nun
Sthiilananda, as personifications of “good” or “bad” monks and nuns. Most
distinctively for the MSV, some of these protagonists even feature in lengthy
frame stories that culminate in the Buddha explaining the protagonist’s

karmic history in what is called an avadana (Tib. rtogs brjod).

The MSV consists of a “root agama” (the Pratimoksa Stitras for monks and
nuns) and four “explanatory agamas”: (1) The Chapters on Monastic Discipline
(Tib. ‘dul ba gzhi; Skt. Vinayavastu); (2) The Analysis of the Monks” and Nuns’
Disciplines (Tib. ‘dul ba rnam "byed; Skt. Vinayavibhanga); (3) The Chapter on Minor
Matters of Monastic Discipline (Tib. ‘dul ba pran tshegs kya gzhi; Skt.
Vinayaksudrakavastu); and (4) The Supplementary Books (Tib. ‘dul ba gzhung dam
pa and ‘dul ba gzhung bla ma; Skt. Uttaragrantha). Large portions of the Sanskrit
MSYV are still extant. A partial eighth-century Chinese translation by Yijing
and a complete ninth-century Tibetan translation are also extant. See Shayne
Clarke, “Vinayas,” in Brill’s Encyclopedia of Buddhism, vol. 1, Literature and
Languages, ed. Jonathan Silk et al. (Leiden: Brill, 2015), 73-80.

naga graha

klu'i gdon
A,

G

nagagraha

A type of “possessor,” or demon.

nama

ming

&

&If\"

nama

Literally “name,” this refers to the four mental skandhas of vedana, samjia,

samskara, and vijfiana, in contrast to riipa.

Nanda



dga’ bo
g
i

nanda

The younger half-brother and disciple of the Buddha, who is the interlocutor

in this discourse.

296 Nandana Grove
dga’ tshal

fﬂa’éoq

One of the pleasure groves in the Heaven of the Thirty-Three Gods.

g97  nearly stable

nye ba’i brtan pa

@'ﬂ&'ﬂgqm]

A type of worm (srin bu) that lives in and feeds on the body.
g98  nearly swallowing

nye ba’i mid pa

N8

FRANFA|

A type of worm (srin bu) that lives in and feeds on the body.

299 nectar flows

bdud rtsi ’gro ba
D AT
TR

The name of a karmic wind involved in the formation of an embryo in its

sixteenth week.

g100 needle lips
khab mchu
mqw@

A type of worm (srin bu) that lives in and feeds on the body.



g.101

g.102

g.103

g.104

g.105

net mouth

dra ba kha
i’ﬁ 'r:q

A type of worm (srin bu) that lives in and feeds on the body.

not arrived
ma ‘ongs pa

A~
SRRACK|

A type of worm (srin bu) that lives in and feeds on the body.

Nyagrodha

n+ya gro d+ha
5"

333l

nyagrodha

outflows
zag pa
34|

asrava

Definition from the 84000 Glossary of Terms:

Literally, “to flow” or “to ooze.” Mental defilements or contaminations that
“flow out” toward the objects of cyclic existence, binding us to them.
Vasubandhu offers two alternative explanations of this term: “They cause
beings to remain (asayanti) within samsara” and “They flow from the Summit
of Existence down to the Avici hell, out of the six wounds that are the sense
tields” (Abhidharmakosabhasya 540; Pradhan 1967, p. 308). The Summit of
Existence (bhavagra, srid pa’i rtse mo) is the highest point within samsara,
while the hell called Avici (mnar med) is the lowest; the six sense fields
(ayatana, skye mched) here refer to the five sense faculties plus the mind, ie.,

the six internal sense fields.
Parijata Grove

yongs ‘du’i tshal

~ a

wwu@@ém]



g.106

g.107

g.108

g.109

g.110

g111

One of the pleasure groves in the Heaven of the Thirty-Three Gods.

Parusyaka Grove
rtsub ‘gyur gyi tshal

[2N
@'agx@ém

One of the pleasure groves in the Heaven of the Thirty-Three Gods.

pearl

mu tig

57

A type of worm (srin bu) that lives in and feeds on the body.

perfect hand
lag rdzogs

g

A type of worm (srin bu) that lives in and feeds on the body.
pesi
Itar Itar po
[
§3
pest
The embryo in the third week of gestation.
piercing and abiding
'bigs te gnas pa

a&qk\rﬁqﬁmm

A type of worm (srin bu) that lives in and feeds on the body.
piercing behind

rgyab tu 'bigs pa

@q@'wﬁqmm

A type of worm (srin bu) that lives in and feeds on the body.



g112

g.113

g.114

g.115

g.116

g117

g.118

piercing firmly
brtan par 'bigs pa
qgﬁuxaaqk\m

A type of worm (srin bu) that lives in and feeds on the body.
piercing in front

mdun du "bigs pa

A& RRAS]

A type of worm (srin bu) that lives in and feeds on the body.

Pit of Burning Embers

me ma mur gyi gnas

&'&'a\\ﬁ'@qﬁw

One of the abodes of hell beings.

powerful

mthu dang ldan pa
S

The name of the twenty thousand channels on the right side of the body.

powerful

stobs ldan

ey

A type of worm (srin bu) that lives in and feeds on the body.
prasakha

rkang lag 'gyus pa

AR AR

prasakha

The embryo in the fifth week of gestation.

preta



g.119

g.120

g121

g.122

yidags
Ac
Ry
preta

Definition from the 84000 Glossary of Terms:

One of the five or six classes of sentient beings, into which beings are born
as the karmic fruition of past miserliness. As the term in Sanskrit means “the
departed,” they are analogous to the ancestral spirits of Vedic tradition, the
pitrs, who starve without the offerings of descendants. It is also commonly
translated as “hungry ghost” or “starving spirit,” as in the Chinese &5 e
gui.

They are sometimes said to reside in the realm of Yama, but are also
frequently described as roaming charnel grounds and other inhospitable or
frightening places along with piacas and other such beings. They are
particularly known to suffer from great hunger and thirst and the inability to
acquire sustenance. Detailed descriptions of their realm and experience,
including a list of the thirty-six classes of pretas, can be found in The
Application of Mindfulness of the Sacred Dharma, Toh 287,2.1281-2.1482.

proper production
yang dag skyed pa
ST

The name of a karmic wind involved in the formation of an embryo in its

twenty-first week.

pursuing
ded pa
il

A type of worm (srin bu) that lives in and feeds on the body.

residence

khang khyim
[2N

RAR @3\11

A type of worm (srin bu) that lives in and feeds on the body.

reversing and turning


https://read.84000.co/translation/toh287.html#UT22084-068-021-1672
https://read.84000.co/translation/toh287.html#UT22084-068-021-1902

g.123

g.124

g.125

g.126

g.127

zlog cing sgyur bar byed pa
PNl A
gq%aggqu’gﬁm]

The name of a karmic wind involved in the formation of an embryo in its
eighth week.
rice leaf
salu'iloma
Qs
R

A type of worm (srin bu) that lives in and feeds on the body.

root of madness
myos pa’i rtsa ba
AT

YNHAF R

A type of worm (srin bu) that lives in and feeds on the body.

Rsipatana

drang srong lhung ba’i gnas
- a

RYRYRARAG|

rsipatana

Literally “landing place of sages,” the name of the deer park near Varanasi

where the Buddha first taught the Dharma following his awakening.
rapa

gzugs

TN

riipa

The first of the five skandhas, defined in Abhidharma literature as anything

composed of the four “great elements” of earth, water, fire, and wind. Often

i

rendered as “matter,” “material form,” or “form.”

Sakra
brgya byin
g3

Sakra



g.128

g.129

g.130

g.131

g.132

Definition from the 84000 Glossary of Terms:

The lord of the gods in the Heaven of the Thirty-Three (trayastrimsa).
Alternatively known as Indra, the deity that is called “lord of the gods”
dwells on the summit of Mount Sumeru and wields the thunderbolt. The
Tibetan translation brgya byin (meaning “one hundred sacrifices”) is based
on an etymology that $akm is an abbreviation of $ata-kratu, one who has
performed a hundred sacrifices. Each world with a central Sumeru has a

Sakra. Also known by other names such as Kausika, Devendra, and Sacipati.
samjfia
"du shes
N

RN
samjia
Perception, the third of the five skandhas.
samskara
‘du byed
a5g

A
samskira
The fourth of the five skandhas, often rendered as “formations,” “karmic
formations,” or “volitional formations.” These are the very subtle karmic
tendencies that shape an individual’s samsaric experience.
separating
rnam par 'byed pa
i&'nx'q@r\u]

The name of a karmic wind involved in the formation of an embryo in its

ninth week.

sharp mouth

kha rnon

GESY

A type of worm (srin bu) that lives in and feeds on the body.

skandha
phung po



g.133

g.134

g.135

g.136

g.137

A~

=
skandha

The five “aggregates,” collections of similar phenomena in which all
conditioned phenomena may be included: riipa, vedana, samjfia, samskara, and
vijfiana.

slightly leprous

mdze can chung ngu

SN

A type of worm (srin bu) that lives in and feeds on the body.
slightly white
cung zad dkar ba

EH

A type of worm (srin bu) that lives in and feeds on the body.

small bundle

po ta ra ka

\/
S| 52""

A type of worm (srin bu) that lives in and feeds on the body.

small shape

dbyibs chung
A8RNER]

A type of worm (srin bu) that lives in and feeds on the body.

Soft

mnyen ldan

855%5]

The name of a city at the time of the Buddha Vipasyin. Also the name of the
king of the city.



g.138

g.139

g.140

g.141

Soft Grove
mnyen ldan gyi tshal

SLLVL G

The name of a grove in the city of Soft at the time of the Buddha Vipasyin.

sparrow mouth

byi'u kha
& v
SS

A type of worm (srin bu) that lives in and feeds on the body.

Sramana

Sramana
“In this text the Buddha also uses this term with reference to himself.”

Definition from the 84000 Glossary of Terms:

A general term applied to spiritual practitioners who live as ascetic
mendicants. In Buddhist texts, the term usually refers to Buddhist monastics,
but it can also designate a practitioner from other ascetic/monastic spiritual
traditions. In this context Sramana is often contrasted with the term brahmana
(bram ze), which refers broadly to followers of the Vedic tradition. Any
renunciate, not just a Buddhist, could be referred to as a Sramana if they were
not within the Vedic fold. The epithet Great Sramana is often applied to the
Buddha.

Sravaka

nyan thos

b

$ravaka

Definition from the 84000 Glossary of Terms:

The Sanskrit term $ravaka, and the Tibetan nyan thos, both derived from the
verb “to hear,” are usually defined as “those who hear the teaching from the
Buddha and make it heard to others.” Primarily this refers to those disciples of
the Buddha who aspire to attain the state of an arhat seeking their own
liberation and nirvana. They are the practitioners of the first turning of the

wheel of the Dharma on the four noble truths, who realize the suffering



g.142

g.143

g.144

g.145

inherent in samsara and focus on understanding that there is no
independent self. By conquering afflicted mental states (klesa), they liberate
themselves, attaining first the stage of stream enterers at the path of seeing,
followed by the stage of once-returners who will be reborn only one more
time, and then the stage of non-returners who will no longer be reborn into
the desire realm. The final goal is to become an arhat. These four stages are

also known as the “four results of spiritual practice.”
Sravasti
mnyan yod

~
A
Sravastt
Definition from the 84000 Glossary of Terms:
During the life of the Buddha, Sravasti was the capital city of the powerful
kingdom of Kosala, ruled by King Prasenajit, who became a follower and
patron of the Buddha. It was also the hometown of Anathapindada, the
wealthy patron who first invited the Buddha there, and then offered him a
park known as Jetavana, Prince Jeta’s Grove, which became one of the first
Buddhist monasteries. The Buddha is said to have spent about twenty-five
rainy seasons with his disciples in Sravasti, thus it is named as the setting of

numerous events and teachings. It is located in present-day Uttar Pradesh in

northern India.
stability
brtan pa

555

The name of the twenty thousand channels on the left side of the body.

stable
brtan pa

589

A type of worm (srin bu) that lives in and feeds on the body.

strength
stobs

Ead

R
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The name of the twenty thousand channels on the back of the body.

SudarsSana

blta na sdug

AR
sudarsana

City in the Heaven of the Thirty-Three Gods.

Sudharma Hall
chos bzang khang

\/
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Definition from the 84000 Glossary of Terms:

The assembly hall in the center of Sudar$ana, the city in the Heaven of the
Thirty-Three (Trayastrimsa). It has a central throne for Indra (Sakra) and thirty-
two thrones arranged to its right and left for the other thirty-two devas that
make up the eponymous thirty-three devas of Indra’s paradise. Indra’s own

palace is to the north of this assembly hall.

sugata

bde bar gshegs pa

AR
sugata

Definition from the 84000 Glossary of Terms:

One of the standard epithets of the buddhas. A recurrent explanation offers
three different meanings for su- that are meant to show the special qualities
of “accomplishment of one’s own purpose” (svarthasampad) for a complete
buddha. Thus, the Sugata is “well” gone, as in the expression su-ripa
(“having a good form”); he is gone “in a way that he shall not come back,” as
in the expression su-nasta-joara (“a fever that has utterly gone”); and he has
gone “without any remainder” as in the expression su-piirna-ghata (“a pot
that is completely full”). According to Buddhaghosa, the term means that the
way the Buddha went (Skt. gata) is good (Skt. su) and where he went (Skt.
gata) is good (Skt. su).

Sundarika

sun dari ka

W

sundarika - sundari



Nanda’s wife.

g150  Superior

bla ma

a4

The name of the Buddha Sakyamuni in a previous life as a brahmin boy at
the time of the Buddha Kasyapa.

g151  swallowing

mid pa
AR

A type of worm (srin bu) that lives in and feeds on the body.
g152  swift arrow
mgyogs ma’i mda’
s a
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A type of worm (srin bu) that lives in and feeds on the body.
g153  sword lips

mtshon cha’ mchu

&5 BTG

A type of worm (srin bu) that lives in and feeds on the body.
g.154  Sword-Leaf Forest
ral gri'i lo ma’i nags
AN
AR AR FA|

One of the abodes of hell beings.

g155  thick head

mgo sbom

¥
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g.157

g.158

g.159

g.160

g.161

A type of worm (srin bu) that lives in and feeds on the body.

Thirty-Three Gods

sum cu rtsa gsum gyi lha
vy . 'Av
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trayastrimsadeva

The gods of the Heaven of the Thirty-three (trayastrimsa), the second of the
six heavens of the desire realm. The thirty-three are Indra (also known as
Sakra) and thirty-two other deities.

thread mouth
skud pa’i kha

;\ﬁ&ﬁ'm

The name of a karmic wind involved in the formation of an embryo in its

fourteenth week.
throwing

"phen pa

Gf?@q]

A type of worm (srin bu) that lives in and feeds on the body.

throwing everywhere

kun tu 'phen pa
e v Y v
TR
A type of worm (srin bu) that lives in and feeds on the body.
tilaka
thig le
a_ A
sill
tilaka
A mark between the eyebrows, usually made with vermillion.

treasury door

mdzod sgo



g.162

g.163

g.164

g.165

g.166

<

A type of worm (srin bu) that lives in and feeds on the body.

treasury opening
mdzod kha
Ngﬁm]

The name of a karmic wind involved in the formation of an embryo in its
third week.

twister

"khyil bar byed pa

q@mnx@r\m

The name of a karmic wind involved in the formation of an embryo in its

seventh week.

undefiled
dri ma med pa
NN
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The name of a karmic wind involved in the formation of an embryo in its
eighteenth week.

upadanaskandha

nye bar len pa’i phung po
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upadanaskandha

The “skandhas of appropriation,” this refers to the five skandhas as the
bases upon which a nonexistent self is mistakenly projected. That is, they are
the basis of “appropriation” (Skt. upadana) insofar as all grasping arises on
the basis of the skandhas.

upper arm
dpung pa

o



g.167
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g.169

g.170

g.171

A type of worm (srin bu) that lives in and feeds on the body.

Vaitarani River

chu bo bai ta ra ni
AN
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Ariver in the abodes of hell beings.

Varanasi

bA ra NA si

varanast

Definition from the 84000 Glossary of Terms:

Also known as Benares, one of the oldest cities of northeast India on the
banks of the Ganges, in modern-day Uttar Pradesh. It was once the capital of
the ancient kingdom of Kasi, and in the Buddha’s time it had been absorbed
into the kingdom of Ko$ala. It was an important religious center, as well as a
major city, even during the time of the Buddha. The name may derive from
being where the Varuna and Assi rivers flow into the Ganges. It was on the
outskirts of Varanasi that the Buddha first taught the Dharma, in the location

known as Deer Park (Mrgadava). For numerous episodes set in Varanasi,
including its kings, see The Hundred Deeds, Toh 340.

vast

rgya chen po
e ;4/

Shal

The name of a karmic wind involved in the formation of an embryo in its

sixth week.
vedana
tshor ba
?fmzq
vedani

Feeling, the second of the five skandhas, generally classified into three

types: pleasant, unpleasant, and neutral.

very stable


https://read.84000.co/translation/toh340.html

g172

g173

g 174

g175

g.176

shin tu brtan pa

H5g55

The name of a karmic wind involved in the formation of an embryo in its
twentieth week.

vijiana

rnam par shes pa

gs\mx'ﬁ‘m':q

vijiana

Consciousness, the fifth of the five skandhas, generally classified into the
five sensory consciousnesses and mental consciousness.

Vipasyin

rnam par §zigs

&a\r&tf\'qﬁqm

vipasyin

The first of six buddhas who preceded Sakyamuni.

Visakha Mrgaramata

ri dags dgra’i ma sa ga

RAqaragRE

visakha mrgaramata

The main female disciple of the Buddha. She was the daughter-in-law of the

chief minister of Sravasti named Mrgara and also his teacher, which led him

to call her “mother”.

water life

chu srog

&3q

A type of worm (srin bu) that lives in and feeds on the body.

webbed hand
lag pa dra ba can

AR RS
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A type of worm (srin bu) that lives in and feeds on the body.

wood face

shing gdong
A v \'/ .
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A type of worm (srin bu) that lives in and feeds on the body.

yak face
"bri gdong
&

The name of a karmic wind involved in the formation of an embryo in its

seventeenth week.

yojana

dpag tshad

kel

yojana

Definition from the 84000 Glossary of Terms:

A measure of distance sometimes translated as “league,” but with varying
definitions. The Sanskrit term denotes the distance yoked oxen can travel in
a day or before needing to be unyoked. From different canonical sources the

distance represented varies between four and ten miles.



