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7 Subha Theri,githa

The Verses of the Elder Nun Subha | Th1366-399
Theme: The true meaning of seeing
Translated & annotated by Piya Tan ©2006

1 The Thera- and Theri,gatha

1.1 The Subha Theri,gatha (Th1 366-399)—the only title in its chapter, the group of 30s (timsa nipata)—
is the spiritual highlight in the life of Subha Jivak’amba,vanika Theri, the elder nun who resides in
Jivaka’s mango grove. This name distinguishes her from other nuns of the same name, especially Subha
Kammara,dhttu Ther, the goldsmith’s daughter (Th1 368-401), preceding her in the Theri,gatha. [3.2.1]

The poem records a remarkably beautiful poetic duel between her and a young rogue infatuated
with her, against a natural backdrop of Jivaka’s mango grove, and with nature imagery and rustic innu-
endos. This poem reminds us of a similar duet between the wealthy cowherd Dhaniya and the Buddha in
the Dhaniya Sutta (Sn 1.2), SD 50.20.

The climax of the Subha Theri,gatha is when Subha plucks out her left eye and offers it to the rogue
who claims she has the most beautiful eye! This strikes sobre sense into the libertine who then apologis-
es and goes his way. Subha’s eye is healed when she meets the Buddha. Listening to the Buddha’s in-
struction, she attains arhathood. [3.2.2]

1.2 The Thera,gatha and the Therigatha are 2 of the 15 books of the Khuddaka Nikaya, “the Small Col-
lection” of Discourses, also known as the 5™ Nikaya (paficama,nikdya). While the Thera,gatha is a col-
lection of verses of the elder monks (thera), the Therl,gatha is an anthology of the verses of the elder
nuns (theri). In almost every case, they are arhats. These verses are often referred to as “verses of up-
lift” (udana) as they are usually uttered at the time of awakening or by way of joyful review.

Various comparative studies have been done on these two important and beautiful texts. Siegfried
Lienhard (1975), for example, highlights the striking nature imagery in the Thera,gatha and the Theri,-
gatha, and concludes, by way of a detailed literary analysis, that they draw from the tradition of erotic
secular poetry and turn it into a distinctly wholesome Buddhist genre.!

Kathryn Blackstone points out that the Thera,gatha employs nature imagery more extensively and
in more positive terms than does the Theri,gatha—which may reflect that nuns are prohibited from
forest-dwelling,? while monks are encouraged to seek forest solitude.?

Karen Lang contends that the Therl,gatha places less emphasis on the impurity of the body than does
the Thera,gatha, where, for example, there is no reference to nuns seeking out cemeteries to meditate
on male corpses (1986:78).*

Blackstone, on the other hand, notes that while the male composers of the Thera,gatha tend to
emphasize the foulness of women'’s bodies, the female composers of the Theri,gatha tend to emphasize
the foulness of their own bodies (1998:59-81).

1 Cf Lienhard 1984:75-79.

2 For an important reason, see 4(2), Uppala,vann3, n.

3 The nun Uppala,vanna is raped in her own cell in Andha,vana (the Dark Forest) by her own cousin, Ananda, who
is in madly love with her. Thenceforth, nuns are forbidden to reside in forests. See below on Uppala,vanna, 4(2).

4 However, Comy to Abhaya’s verses (Thi 35-36) says that she goes to the Sita,vana to observe an object of im-
purity. The Buddha however causes a holographic image of such an object to appear before her. Seeing this, she
experiences samvega. Then, the Buddha himself appears before her and instructs her. Later, after gaining arhat-
hood, she repeats these instructions in her verses. (ThiA 41).
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1.3 Scholars generally agree that it is difficult to know whether these verses were actually composed or
uttered by the elders themselves. However, the structure of the poem does provide an indication of the
method by which they were constructed.® The verses, for example, are very repetitive, as collated by
William Stede, in his listing of “The Padas of the Thera- and Theri-gatha.”® Such identical terms, phrases,
even lines or stanzas, possibly indicate the existence of a large common pool of refrains and phrases
available to the early Buddhists.

K R Norman thinks, “It seems likely that some of these verses are very old, perhaps older than Bud-
dhism, for they are found in Jain and Brahmanical literature.”” It was a time before the concept of copy-
right in ancient India, and any elder or poet could compose or compile his own verses, or freely repeat a
verse he has heard, or borrow them from what John Brough calls “the treasure-house of versified tags.”®

Nevertheless, the significance is less in the verses themselves than how they are used, such as dra-
matizing and highlighting the lesson and value of their context, such as the Subha Theri.gatha, and the
Buddha’s teaching in general.

2 Theri,gatha as literature

2.1 THE THERT,GATHA AS A TEXT

The Theri,gatha is an anthology of 522 verses in 73 poems or cantos, numerically arranged in chap-
ters (nipata), beginning with a group of single verses, and so on up to 14 verses, followed by groups of 20
to 70 verses, and finally the Great Chapter (Maha,nipata) in 75 verses. These verses are traditionally said
to have been uttered by 101 elder nuns.®

The Therl,gatha is significant in that it is “the first surviving poetry supposed to have been composed
by women in India...[t]he poetically excellent quality of these verses is not matched by Indian poetesses
of later periods.” (Hinliber 1996:108).2° Furthermore, as far as we know, “it is the only canonical text in
the world’s religions that is attributed to female authorship and that focuses exclusively on women’s
religious experiences.” (Blackstone 1998:1).1! Evidence from scholarly research “supports the view that
the verses collected together in [the Theri,gatha] were uttered over a period of 300 years, from the end
of the 6th century to the end of the 3rd century BC” (Thi:N xx), that is, from the time of the Buddha up
to Asoka.

5> Blackstone 1998:4.

6 JPTS 1924-27:31-226, esp 197-226: his table of repeated padas.

7 Norman, Tha:N xxi.

& Gandhari Dharmapada, London, 1862: xvii.

° This number is at best traditional. The “summary” or envoi (udddna) at the end of the text says that there are
494 verses uttered by 101 nuns (Thi p174). According to Mizuno, the actual number of nuns who spoke the verses
is only 73 (1993:81). It should be noted that one of the poems is said to be uttered by a group of 30 nuns (Th1 117-
121), another by a group of 500 nuns (Th1 127-132): see Hinlber 1996. It should also be noted that not all the vers-
es in a particular poem are spoken by her. A few of these verses are variously spoken by the Buddha, by monks, by
other nuns, even by laymen and laywomen, or by Mara. In the dialogue btw Capa and her husband, Upaka (Tht
291-211), the verses are not even connected to a nun! See Thi:N xix for details.

10 The rather insignificant amount of literature in Skt written by women has been collected by Chaudhuri, The
Contribution of Women to Sanskrit Literature. Calcutta, 1939-1943. | (1943), lla (1939), llI/1V (1940), VIb (1940), Vib
(1940) (all published?) (Hintiber’s biblio 1996:211). See Hinliber 1996:107-108.

1 There is another collection—the Iti,vuttaka (one of the 15 books of the Khuddaka Nikaya)—that is compiled
by a woman, Khujj’'uttara, but it is an anthology of the Buddha’s teachings.

12 See also Hinliber 1996: 107.
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2.2 THE THERT,GATHA: A LITERARY EVALUATION

2.2.1 The Subha Theri,gath3, a verse narrative from start to end, is one of the most dramatic episodes in
Buddhist hagiography. The whole poem employs a highly effective use of dramatic contrast of the world-
ly or sensual (the rogue) against the spiritual (Subha). Significantly, the rogue is unnamed: we are really
nobody when we are drowned in negative emotions; for it is the way of the crowd and the world. Only in
rising out of the crowd and letting go of negative emotions that we become true individuals, here repre-
sented by the name Subha, meaning “beautiful.” Then we, too, are truly beautiful.

2.2.2 Kevin Trainor, in his study of the Subha Theri,gatha, comments that

Subha’s verse, one of the longest in the Theri,gatha, reveals a good deal of literary self-conscious-
ness. Set in the form of a dialogue, the interaction of Subha and the rogue who accosts her on
the path to Jivaka’s mango grove is expressed in a kind of literary fugue,'* with the voices of the
two characters following a common theme: an exploration of the nature of the human body. Yet
while the two voices share a common subject, they issue forth from two fundamentally discord-
ant views of reality, and it is only at the conclusion of the composition that some sort of harmony
is achieved. (Trainor 1993:63)

Of some literary interest, too, is its sensuous evocation of nature. Indeed, the account here is that of
a classic example of how a woman'’s spirituality changes the mind of a frivolous youth who intends to
seduce, even rape, her.

2.2.3 A K Warder, in his study of Pali Metre, regards the Subha Theri,gatha as a particularly good exam-
ple of lyric poetry,’® apparently a dramatic performance resembling, but antedating, classical Sanskrit
drama (1967:136 f). Such verses, in other words, are didactic or instructive. Subha’s story serves as an
inspiration for us even today

3 The 2 Subhas

3.1 SuBHA KAMMARA,DHITA

There are two arhat nuns named Subha in the Theri,gatha. The first is Subha Kammara,dhita (the
smith’s daughter). Her father is a rich goldsmith of Rajagaha. One day, she goes to pay obeisance to the
Buddha, and after hearing the Dharma from him becomes a streamwinner. Later, she joins the order
under Maha Pajapati. From time to time her relatives try to persuade her to leave the order and return
to the world.

One day she composes twenty-four verses on the dangers of household life and dismisses them,
convinced of her practice. Then, striving for insight, she attains arhathood on the eighth day (Thi 338-
361). The Buddha sees this and praises her in three verses (Th1 362-364). Sakra, along with the gods of
Tavatimsa, visits to honour her (Th1365; ThiA 236 f). [4(21)]

13 0On the “true individual,” see SD 19.3(6.6); also “Me”: the nature of conceit = SD 19.2a.

14 Fugue, here referring to musical piece with repeated themes that answer one another.

15 Lyric poetry—in ancient Greece, verses sung (to the lyre)—refers to either poetry that has the form and music-
al quality of a song, or a usually short poem that expresses personal feelings, which may or may not be set to music
(The Oxford Companion to the English Language, 1992). It is to be distinguished from dramatic poetry (drama with
spoken verse) and narrative poetry (stories told in verse). However, their boundaries are often flexible.
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3.2 SUBHA JIVAK’AMBA,VANIKA

3.2.1 The Subha whose verses are translated here is called Subha Jivak’amba,vanika, or Subha of Jiva-
ka’s mango grove,® so called either because the incident recounted in her Theri,gatha occurs there, or
because she resides there. Dhamma,pala, in his Theri,gdtha Commentary,*’ says that Subha performed
meritorious deeds under previous Buddhas, and so accumulated good karma in various lives for her spir-
itual liberation.

In her last life, she is born in the time of our Buddha, into an eminent brahmin family of Raja,gaha.
She is called Subha because she is physically beautiful (sobhana,vanna,yutta, ThiA 245). She gains faith
as a lay follower after listening to the Teacher in Rajagaha. Later, seeing the danger in sense-pleasures,
samvega (a sense of spiritual urgency)® arises in her concerning samsara (cycle of life and death). Con-
sidering renunciation as being peaceful, she renounces the world under Maha Pajapati Gotami. She de-
votes herself to the practice of spiritual insight, and within a few days attains the fruit of non-returning.

3.2.2 One day, as she is going for her noonday siesta in Jivaka’s mango grove, a handsome, drunken
rogue, a libertine (dhuttaka), in the prime of youth (the son of a rich goldsmith of Rajagaha), captivated
by her beauty, blocks her way, and accosts her. She speaks to him of the various dangers of sense-pleas-
ures and her own inclination to renunciation, but he persists in his advances (ThiA 250). [4(28)]

Even though Subha teaches him the Dharma, he does not repent. The youth confesses that he is
infatuated with her beautiful eyes. Learning of this, she plucks out one of her eyes and hands it to him.®
The youth is utterly shocked, trembling with samvega. Immediately, his passion disappears, and he asks
for her forgiveness.

Subha then leaves and goes to see the Buddha. And seeing the Buddha, thrilled by uninterrupted
joy, her eye is whole again. The Commentary?® adds that the Buddha gives here suitable instructions in
Dharma and meditation practice, even as she stands there (she is already a non-returner) [3.2.1], listen-
ing with profound joy. Discarding her joy, she immediately increases her insight and attains the fruit of
arhathood with the 4 analytic skills.?! Reflecting on her attainment, she utters the verses she had spok-
en and those of the rogue, preserved to us as the Subha Theri,gatha (Thi 366-399).

3.3 THE MAIN THEME OF THE SUBHA THERI,GATHA

3.3.1 The main theme of the Subha Theri,gatha—the verses of the nun elder Subha, who resides in Jiva-
ka’s mango grove [3.2]—is that of seeing or vision, of what it means to really see. The climax of the poem
is when Subha tears out her eye and gives it to the infatuated rogue, immediately effecting a change of
heart in him.

The physical eye is only useful in its bodily context and proper attention, functioning as the eye-
faculty. Taken out of its socket, however, an eye is totally deprived of its beauty and functionality. It is
only as useful as what it does. Taken out of its context, it is useless, even fearful and gory. While Subha

16 Jivaka S (M 55), SD 43.4.

17 param’attha,dipani vol 6, Pali ed E Méller (1893), rev ed W Pruitt (1997), and Eng tr W Pruitt (1999): see biblio.

18 Samvega, religious emotion or sense of spiritual urgency, ie, the kind of feeling that arises in prince Siddhattha
when he sees the 4 sights = SD 9.7f.

91t is interesting that while the Christian Bible thrice speaks of plucking out “the eye that offends thee” (Matt
5:29, 18:9; Mk 9:47), we have here an actual case for spiritual reflection.

20 ThiA 246 (Pruitt 230 9-14).

21 The 4 analytic skills (catu patisambhidd) are those of (1) meanings (attha patisambhida); (2) teachings (dham-
ma,patisambhida); (3) language (nirutti,patisambhida); and (4) ready wit (patibhdana,patisambhida): SD 28.4 (4); SD
41.6 (2.2); SD 58.1 (5.4.2.13).
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uses her eyes wisely, seeing true reality, the rogue has only the eye of sensuality, seeing only false sur-
face reality, and failing to see beyond.

The eye, like the other sense-faculties, indeed, like life itself, is not a collectible: it is to be felt, to be
lived. When the rogue finally is given what he lusts for, he realizes that it is not really what he has perceiv-
ed it to be. He is shocked by what he sees into the window of true reality. However, we are only told that
he repents and leaves (ThiA 246): hence, we do not know whether he benefits from the whole drama.

3.3.2 The Subha story is that of true giving: in a literal sense, she actually gives the rogue what he wants,
and in doing so, she not only makes a supreme sacrifice in the spirit of the historical Bodhisattva (who
would readily give up even his own life for others). Ironically, although it appears to be a material gift
(@misa,dana), the effect is that it is really a spiritual gift (niramisa,dana), that is, the highest gift, the gift
of the Dharma. She makes him see true reality, or at least a glimpse of it.

3.4 A PARAPHRASE OF THE SUBHA THERI,GATHA

3.4.1 The Subha Theri,gatha is one of the longest of the elder nuns’ verses, the Therl,gatha, and is the
only one in the “Group of 30 verses” (timsa nipata). Although Dhammapala says that Subha has uttered
these verses as her solemn utterance, apparently the opening verse [v366] and the concluding 4 verses
[vw396-399] are those of the Council Elders (sangiti kara).? It is possible, however, that these narrative
lines have been added by Dhammapala himself for proper narrative coherence (that is, if they were not
already added during the 1% Council).

3.4.2 The narrators (said to be the Council Elders) say that while the nun Subha is on her way alone to
Jivaka’s mango grove for a noonday siesta, a rogue blocks her path and accosts her. Dhammapala says
that the unnamed accoster,? a rich goldsmith’s son in the prime of his youth, is not only a rogue with
women (itthi,dhutta), but also intoxicated (Th1A 246, 250).

3.4.3 The 2" verse [v367] reveals that the drunken youth physically coerces her. We could well imagine
the worst here: the young drunken rogue is poised to pin the beautiful young nun Subha down to the
ground to rape her.?*

“What wrong have | done that you stand in my way?” Of course, she has done none, says the Dham-
mapala, but he is intent on the perception or mental sign,?® “A woman!” (ThiA 250). To show that this is
not fitting, Subha protests, reminding him of her religious state, that the Buddha’s teaching forbids such
misdeeds [v368], and that they are of opposite minds: his unhinged, hers blemish-free [v369]. The rogue
then begins his rationalizing: “You are young and not bad-looking [innocent] (apdpika),” meaning, as
Dhammapala points out, that “only old women or those of bad appearance should go forth.” (ThiA 251).2°

22 Subh3 speaks the foll: 367-369, 380, 384-395, 396¢; the rogue: 370-379, 381-383, 397cd-398; and the sangiti,-
kara: 366, 396abd, 397ab, 399.

2 The fact that the accoster is unnamed is significant: it is not the doer but the deed that is of moral significance.

24 The nun Uppala,vanna, however, was raped in a forest: see [3], under Uppala,vanna n.

%5 0On “mental sign” (nimitta), see Nimitta, SD 19.7, esp §71(2), & also Nimitta & anuvyaiijana, SD 19.14.

26 Cf (Devata) Samiddhi S (S 1.20), where a devata tries to seduce a young monk (S 1.20/1:8-12), SD 21.4. In the
ancient Mesopotamian epic poem, Epic of Gilgamesh (c 2000 BCE), Siduri (an “alewife” or wise female divinity)
attempts to dissuade the hero Gilgamesh in his quest for immortality, urging him to enjoy life as it is: “As for you,
Gilgamesh, fill your belly with good things; day and night, night and day, dance and be merry, feast and rejoice. Let
your clothes be fresh, bathe yourself in water, cherish the little child that holds your hand, and make your wife
happy in your embrace; for this too is the lot of man.” Another famous mundane parallel would be the carpe diem
(“seize the day”) notion: “Seize the day and place no trust in tomorrow” (carpe diem quam minimum credula pos-

http://dharmafarer.org 87



http://dharmafarer.org/

SD 20.7 Th1366-399 ¢ The elder nun Subha’s verses

3.4.4 Then, he bluntly accosts her [v370] with a thinly veiled sexual litany. While the religious find the
beauty of nature conducive for spiritual practice, the immoral find the solitude ideal for sensual pursuits
[v371]. While the spiritual enjoy the solitude that is conducive for meditation and mindfulness practice,
the immoral seek to impose themselves upon it. While the spiritual find harmony with nature, it arouses
the immoral’s biological instincts [v372].

3.4.5 Failing to persuade Subha, the rogue now tries to frighten her, reminding her of the presence of
wild beasts in the forest, again referring to them in sexual terms [v373]. He then compares Subha to a
dead object, a handy toy, “a doll made of shining gold,” and an out-of-this-world mythical apsara (again
a sensual being),? and sings of external objects in beautiful clothing. Only her external features are
valued [v374].

3.4.6 Then, the rogue goes into the classic expression of infatuation, ironically claiming that he would
“yield” to her power, when the reality is just the contrary. He proposes that they should cohabit in the
grove (like the animals?) [v375], in a house with servants [v376], promising her beautiful clothes and or-
naments, even vowing to make some himself (as he is a goldsmith’s son, after all) [v377]. Then, he uses
a bed imagery, evoking luxury and sensuality [v378].

There is a hint of desperation in what follows: why waste your beauty away and grow old uncon-
summated? He addresses her as brahma,carini (celibate woman), finally openly acknowledging her true
personal state [v379].

3.4.7 Thinking that he might be ready for the Dharma, Subha then responds with an instruction on the
perception of the body’s foulness (asubha,safifia) [v380], trying to impress on the rogue that his body,
too, is of the same foul nature. There is dramatic irony here: Subha (the beautiful) is practising asubha,
the perception of the foul! But the intoxicated young rogue is deaf to the truth, caught in the rut of his
beauty-sign, that is, Subha’s doe-like eyes: he sings its praises in 3 verses [vv381-382]. He is effectively
drawn to only a part of her body, unable to see her as a whole person. Interestingly, all the eye-imager-
ies the rogue uses allude to the animal (a doe), the non-human (“a kimnari?® in the mountains”), the in-
animate (gold), or at best a plant (lotus bud). This is clearly the language of a tragic lover who tries to
collect what he can neither hold nor have.

Dhammapala explains Subha’s “doe-like eyes” (akkhini ca turiya-r-iva) at some length, saying that the
rogue is attracted to Subha’s very calm, clear and restrained senses. Even at a glance, her eyes exude the
5 kinds of clarity.?® The rogue claims that he will always remember her, even when far from sight, but he
is merely thinking of “your long eye-lashes, your pure gaze,” claiming that “no eyes are dearer to me than
yours, O kimnari of gentle eyes!” [v383]. He sees her only in terms of what he could have, rather than
what she truly is. By now the rogue is clearly not only physiologically fixated, but mentally intoxicated,
too.

tero) (Horace, Odes 1.11). The emphasis in such as saying is on making the most of current opportunities because
life is short and time flies. Cf the Bible passages Ecclesiastes 9.7-9 with Isaiah 22.13 & 1 Corinthians 15.32. See also
Shakespeare’s poem Carpe Diem (http://www.bartleby.com/106/26.html). Reflect on these passages with a Dhar-
ma heart.

27 Apsara: see v374b n.

28 “Kimnari” (kinnari), see 375d n.

29 ThiA 254; cf DA 3:397; ) 3:344. Elsewhere, this is said to mean that the eye is endowed with five kinds of colour
(pafica,vanna,pasada,sampattiya) (MA 3:402; SnA 2:453). The 5 colours probably are blue (nila), yellow (pita), red
(lohitaka), light orange-ochre (maiijettha) or crystal (phalika), and a composite of them (pabhassara) (V 1:25; BA
38; cf M 1:509, 511). The meaning here apparently is that the eyes scintillate with these colours. Cf J 5:165.
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3.4.8 Subha now begins her final appeal of Dharma instructions, and begins by stating the simple fact
that the rogue has gone off-track and is totally infatuated in sensually lusting for a renunciant. To lust
after her eyes is like taking the moon to be a ball for sport: the eye, after all, functions as the seeing
faculty, and is not a plaything. Mt Meru or Sineru here is the mythical axis mundi, the centre of the uni-
verse: it is not only impossible for a worldling (like the rogue) to reach it, much less to jump over it!

3.4.9 She announces that she has abandoned all lust: after all, she is a non-returner® (ThiA 246) [v385].
Then, she goes on to warn the rogue of the dangers of sense-pleasure using the imageries of fire and of
poison [v386]: first, lust burns like fire; then it consumes and destroys us just as poison does. It might be
possible for the rogue, a rich handsome youth, to try to seduce someone unmindful, that is, one ignor-
ant of the nature of the 5 aggregates, or someone who has not seen the embodiment of the Dharma
(that is, the Buddha)—but it is foolish of him to try to seduce a wisely mindful woman, the Buddha’s true
disciple. Subha is telling him that it is impossible to seduce someone like her, and any such attempt
would only have negative moral implications on him [v387].

3.4.10 On a happier note, Subha describes her spiritual state: she is equanimous and unattached to the
world [v388], and as a learner (sekha), she delights in meditating [v389]. She well knows what the physi-
cal body is like (it is made up of the 4 elements and is impermanent etc), that is, she has overcome the
self-identity view [v390].

Verse 390 aptly uses the imagery of puppets, whose strings are controlled by others. The imagery
applies on 2 levels: the social and the spiritual. On a social level, Subha is stating that she is free from the
male-dominated ways of society, of the dehumanizing and delimiting social roles available to women in
her times. More specifically, she is hinting to the rogue that she is not falling into a subservient role as
the rogue’s playmate or wife.

3.4.11 More importantly, on a spiritual level, she has transcended all notions of sexuality, and is no more
controlled by the cords of sense-pleasures nor by unwholesome habits. She declares that she has gone
beyond the physical body, knowing it to be a mere mental construction [v391], so that she is no more
dictated by her thoughts and is beyond mental projections and labels [v392]. She explains the nature of
perception in a series of imageries: it is as unreal as a wall-painting [v393], a dream, a magician’s illusion
[v394].

3.4.12 Subha then zeroes in on the very thing that the rogue is infatuated with: her eyes. Again, she
explains them by way of the perception of foulness, reflecting on the eye’s structure and natural charac-
teristics [v395]. In a dramatic turn, she plucks out one of her eyes and hands it to the rogue [v396], who
is of course utterly shocked. A thing of beauty is only in its context, but when plucked out of its setting,
its true beauty is gone.

The more lust we have for a thing, the more traumatic it is when it turns out to be other than what
we perceive it to be. Samvega finally arises in the trembling youth, and his passion ceases at once (ThiA
246). Jolted back into sanity, he begs for her forgiveness and declares contrition [v397], finally realizing
the true dangers of his trespass [v398], and finally departs (ThiA 246).

3.4.13 Subha3, relieved of her predicament, goes to see the Buddha, and upon seeing him, her eye is
whole again [v399]. This verse is interesting on at least 2 accounts. Firstly, she is “freed from him” (mutta

30 Non-returner (andgami), ie, a saint who is liberated by the abandoning of the “5 lower fetters,” viz, self-identi-
ty view, doubt, clinging to rules and rituals, sensual craving, and ill will: see Kita,giri S (M 70), SD 11.1 (5.1).
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ca tato), which can also be freely rendered as “freed from that,”3! meaning that she is not only liberated

from the menacing rogue, but also from the stifling role that sexuality dictates. Throughout her encount-
er, she never sees herself as a woman or in any sexual manner.?

In fact, she is already a non-returner when the rogue advanced upon her, but now she is free to
further pursue full awakening. Secondly, in this closing verse, we see a sharp contrast, a quantum shift,
in somatic imagery: from the debate over the corrupt nature of the physical body to the extraordinary
qualities of the pure Buddha-body, that is, the true Dharma.

3.4.14 The Commentary says that even as she stands there, gazing at the Buddha, she experiences un-
interrupted zest (ThiA 246).33 The Buddha, knowing her ripe state of mind, teaches her the Dharma, and
then explains a meditation subject to her for gaining the highest path. Letting go of her joy, she immed-
iately cultivates insight and gains arhathood along with the 4 analytic knowledges.3*

Having attained arhathood, she dwells in the bliss of nirvana. Then, reviewing her attainment, recall-
ing her conversation with the rogue youth, utters them as her solemn utterance (udana) as recounted in
the Subha Theri,gatha. (Th1 366-399; ThiA 245-260)

4 Subha and the other nuns of the Theri.gatha

The story of Subha of Jivaka’s Mango Grove is most interesting and unique when compared to the
other accounts of early Buddhist women. Let us, in this connection, briefly look at some of remarkable
women of the Buddha’s time, as found in the Theri,gatha:>*

(1) Abhiriipa,nanda, a beautiful Sakya girl, is made to renounce by her parents, against her own wishes,
following the death of her cousin, Cara,bhita, whom she is to marry. (Th119/19-20)

(2) Uppala,vanna, daughter of a Savatthi seth (entrepreneur), has too many suitors, including kings and
commoners, all suitable ones. To resolve the problem, her father suggests that she renounces the
world. The Vinaya and the Commentaries® record that she, despite her protestations, is raped in
her own cell in Andha,vana (the Dark Forest) by her own cousin, who is madly in love with her.3” She
is blameless as she is an unwilling party (Par 1.10.5 = V 3:35). Apparently, it is after this incident that
nuns are forbidden to reside in forests (Cv 10.23 = V 2:278).38 (Thi 64/224-235)

31 On “not-that-ness,” see Atammayatd, SD 19.13.

32 She is here a classic example of one who has risen above being a mere woman or any sexual identity: see Safi-
fioga S (A 7.48/4:57-59), SD 8.7 esp §4.4.

33 Prob just as the Buddha does to the Bodhi tree during the 2nd week after the awakening (MA 2:184; UA 52;

BA 8; ] 1:77): see Dhamma and Abhidhamma, SD 26.1(5).

34 The 4 analytic knowledges (patisambhida) are, viz, the analytic knowledges (1) of meanings [true expression of
reality] (attha,patisambhida); (2) of meanings [mental states or truth, ie instructing commensurate with the mental
level and state of the listener] (dhamma, patisambhida); (3) of language [clear and fitting expression of truth] (nirut-
ti,patisambhida); and (4) of ready wit [effective and joyful expression of truth] (patibhdna,patisambhida) (A 2:160;
Pm 1:119; Vbh 294): in short, this comprises the meaning, the mental state, the word, and the joy of the true teach-
ing.

35See | B Horner 1930:162-210 (ch 3 pts 1-2) on a similar discussion of the nuns of Thi.

36 But not ThiA, which only says that Mara tries to distract her during her siesta in the sal grove, warning her of
the dangers of rogues there (Th1 230-235; also at S 1:131 f with vll).

37 AA 1:355 f; DhA 5.10/2:48 f.

38 Buddhaghosa adds that the Buddha then requests king Pasenadi to build quarters for the nuns within the city
(DhA 2:51 f). This incident also gives rise to the question whether an arhat enjoys sense-pleasure, but the answer is
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(3) Kisa Gotami. There are 3 versions of her well-known story.3® (Thi 224-235)

(4) Khema of Sagala (daughter of the king of the Madda people), king Bimbisara’s consort, was infatua-
ted with her beauty. The Commentaries say that she attains arhathood on witnessing a holographic
sequence (which naturally leads to her becoming a nun).*® The Apadana however says that this
breakthrough occurs only after she has entered the order.*! She is the foremost of the nuns (the
right-hand nun), and also foremost of the nuns with great insight (A 1:25). (Th152/139-144)

(5) Dhamma,dinna of Rajagaha has no difficulty in obtaining her husband’s permission, Visakha, to join
the order, as he himself has just decided to do so himself.*> (Thi 12/12)

(6) Therika of Vesali,*® having heard of both the Buddha and Maha Pajapati, decides to join the order,
but is unable to obtain her husband’s consent. Humbly she goes on with her household duties with-
out protest. One day, when the curry she is cooking is consumed by the flames, she reflects on this
with insight; she gives up wearing ornaments, and dressed simply. Her husband is impressed and
gives his consent for her renunciation. (Th11/1)

(7) Dhamma of Savatthi, however, is not so fortunate, as she is unable to obtain her husband’s consent,
and obediently remains in the house until his death, after which she renounces the world. (Th1 17/17)

(8) Sundari,nanda, the sister of Nanda (the Buddha’s handsome half-brother), who, like Abhirlpa,nanda
(Th119/19-20) (1), is infatuated with her own beauty. She becomes a nun after all her near relatives
have joined the order. Her motive is clear: she does not renounce out of faith, but out of love for her
kin. However, listening to the Buddha’s teachings, she becomes a stream-winner, and then, an arhat.
(Th141/82-86)

(9) Amba,pali, the courtesan of Vesalr, is also its best known inhabitant, sought after by royalty, in-
cluding king Bimbisara. By her, the king sires a son, Vimala Kondafifia, who, after becoming a monk,
teaches the Dharma to her, whereupon she herself decides to join the order. Amba,pal’s poem is
one of the most beautiful in religious literature.* (Thi 66/252-270)

(10) Abhaya,mata or Paduma,vati, the courtesan of Ujjen, is also sought after by king Bimbisara who
sires him a son, Abhaya Raja,kumara. Abhaya, after becoming a monk, teaches her the Dharma, and
she then joins the order. (Th1 33-34)

(11) Abhaya, a close friend of Paduma,vati (Abhaya,mata) (10), joins the order following her example.
(Thi 27/35 f)

clearly no since he/she has no more defilement (DhA 26.18/4:116 f). Thi 224 & ThiA 195 f say that both Uppala,-
vanna and her mother were unwittingly co-wives of the same man (ThiA 196), a fact not attested elsewhere. As
such, | B Horner thinks that she is probably different from her namesake of the other Comys (V:H 1:53 n5). It is pos-
sible that the AA & DhA accounts have conflated the two Uppala,vannas.

395D 43.2 (Intro).

40DhA 4:58f, 168 f; B 26.19; J 1:15 f.

41 Ap 2:543-551 = ThAp 18.

42 While she is herself an arhat, her husband Visakha is a non-returner. See Ciila vedalla S (M 44/1:299-305), 40a.-
9. Cf Sumedha (Thi 73/448-522) below, who renounces just before her marriage.

43 |t is likely that Therika, meaning “little sturdy,” is her nickname, since she is of sturdy build (ThiA 5). As such, |
do not think its translation as “a certain unknown nun” is warranted.

44 Cf Norman 1983:76.

http://dharmafarer.org 91



http://dharmafarer.org/

SD 20.7 Th1366-399 ¢ The elder nun Subha’s verses

(12) Vijaya, too, like Abhaya (11), joins the order, following the example of her close friend, Khema (4).
(Thi57/169-174)

(13) cal3, Upacala and Sisupacala, Sariputta’s three sisters, based on wise faith in a trustworthy
example, emulate their famous saint brother in joining the order. (Th159/182-188, 60/189-195,
61/196-203)

(14) Sumana, out of filial love for her grandmother, postpones her own renunciation (much as she is
inclined to go forth), to take care of her, and only joins the order after her passing, and when she
herself is of advanced age. (Th1 16/16)

(15) Purana,ganika, a courtesan’s daughter, is made to repent her loose lifestyle by Maha Moggallana.
She first becomes a lay disciple and then a nun. She is the only one of the five women of loose
morals® to join the order under such an influence. Hence, her epithet Purana,ganika, “the former
courtesan,” but personal name is unknown. (Th1 39/72-76)

(16) Addha,kasi, the daughter of a seth (entrepreneur) of Kasi, and the courtesan of Raja,gaha. We have
no details of why she decides to join the order. The Vinaya only says that hearing the Buddha’s
teaching, she decides to renounce the world, but on her way to see the Buddha, she is waylaid by
libertines. The Buddha then introduces a special allowance, that is, ordination by proxy.*® (Thi 25 f;
Ap 2:610f)

(17) Stha of Vesali and niece of Stha Sena,pati, upon hearing the Buddha teaching Sariputta, joins the
order with her parents’ consent. However, even after seven years, she is unable to progress spirit-
ually, despite her efforts. In desperation, she ties a noose around her neck and fastens it to a tree. In
that awkward position, she gains insight, and frees herself. (Th1 40/77-81)

(18) Mutta, daughter of Oghataka, a poor brahmin of Kosala, has a hunchback (vanka) for a husband,
and Sumangala,mata, born in to a poor family of Savatthi, is married to a rush-plaiter (nalakdra). On
renouncing the world, they joyfully free themselves from the drudgery of household work and their
respective unappreciative husbands. (Th111/11, 21/23 f)

(19) Gutta of Savatthi, however, born into a wealthy family and unmarried, actually finds her luxurious
life such an unsatisfactory burden that she becomes a nun. However, even as a nun she is unable to
meditate, that is, until she receives help from the Buddha. (Th156/163-168)

(20) Isi,dast of Ujjent is married to a merchant of Saketa, but it is a failed marriage from the start. Then
follows a string of more failed marriages because none of her husband finds her desirable. Finally,
with her father’s consent, she joins the order. (Th1 72/400-407)%

(21) Subha Kammara,dhita (the smith’s daughter) of Rajagaha [3.1], hears the Dharma from the Buddha
and becomes a streamwinner. She leaves the world under Maha Pajapati and, on occasions, her
relatives try to persuade her to return to the world. On the eighth day, she becomes an arhat. (Thi
70/338-365)

4> These 5 women evidently are Amba,pali (9), Abhaya,mata (10), Abhaya (11), Purana,ganika (15) and Sirima.
The last-named is also a courtesan of Rajagaha, and who is converted by none other than the Buddha himself (B
36.20; DhA 3:104 f; VVA 74 ff): see Isi,dast & Sirima, SD 3.8. Cf Lina Eckenstein, Women Under Monasticism 1896:
193: see http://www.yale.edu/adhoc/etexts/Eckstnl.htm.

46 Cv10.22 =V 2:277 f.

47 For her remarkable story, see Isi,dasi & Sirima, SD 3.8.
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(22) Bhadda Kundala,kesa, the daughter of Rajagaha seth, and Nand’uttara, the daughter of a Kamma-
sa,damma brahmin, are two examples of women (unrelated) who are highly trained intellectually,
and who cannot rest until they have found an opening for the exercise of their talents. Bhadda, as a
young girl, falls for and marries an ungrateful young thief, who later tries to kill her. She outwits and
kills him instead. Then she becomes a Jain nun, practising painful austerities. She has a public debate
with Sariputta at Jeta,vana but is defeated. Later, listening to the Buddha, she becomes an arhat and
joins the order. (Th146/107-111)

(23) Nand’uttara, a renowned itinerant speaker who meets Moggallana and is converted by him in debate.
On his advice, she joins the order. (Th1 42/87-91)

(24) Ubbirt, born into a wealthy Savattht family, and because of her beauty, marries the king of Kosala.
She bears him a daughter, which pleases the king so much that she is anointed a queen. But the
child suddenly dies, and she is distraught. The Buddha appears to her at the charnel ground, and she
is freed of her grief. (Th133/51-53)

(25) Kisa Gotami of Savatthi is one of the most tragic figures in Buddhist literature. After some difficulty,
she finds a husband, and in due course bears him a child. Unfortunately the infant dies and she falls
into a profound state of denial, seeking a remedy for him. After the famous mustard-seed episode,
she realizes the universal nature of impermanence and death, and is healed. She becomes a nun and
in due course awakens to arhathood. (Th163/213-223)%

(26) Patacara of Savatthtis clearly the most tragic figures in Buddhist literature. The overprotected
daughter of a Savatthi seth, she who elopes with her servant boy. She gives birth to two sons, each
time in the discomfort of the forest in inclement weather. During her last journey home, she loses
all her family—children, husband, brother and parents—within the same day. Understandably, she
goes raving mad, but is in due course healed by the Buddha. (Thi 47/112-116)%

(27) Sumedha of Mant3,vati is the daughter of king Kofica of Mant3,vati.>° Even as a child, she would go
with her peers and slaves to hear the Dharma at the nuns’ quarters. As such, she is able to see the
dangers of samsara from an early age. Hearing that she is to be betrothed to king Anika,ratta of
Varana,vatl, she decides to go forth, proposing that she would otherwise go on a hunger strike (Thi
460). Hearing that Anika,ratta is coming to see her, she retires to her chamber, cuts off her hair and
uses it as her object of meditation of foulness, attaining the first dhyana (Th1 480; ThiA 286). When
Anika,ratta meets her, she is already out of her dhyana, doing the perception of impermanence.
After she explains her Dharma inclination, Anika,ratta is convinced and invites her to go forth. She
goes to the nuns’ quarters and joins the order. Sumedha is clearly the happiest example of a woman
who is clear about her spiritual vocation right from the start, and attains her goal on her own will.
She is also accorded the most honoured position as the last of the Theri,gatha, with the most num-
ber of verses.” (Thi 73/448-522)

(28) Subha of Jivaka’s Mango Grove is said to be a very beautiful woman, physically attractive in all her
limbs. But unlike Khema (Thi canto 52) (4) or Sundari,nanda (Thi canto 41) (8), she is not infatuated
with her own beauty. On the contrary, she, like Sumedha (Thi canto 73) (27), sees danger in the
cycle of rebirth and in sense-pleasures, which in due course leads to her renouncing the world.

48 For a detailed study, see SD 43.2.

49 For a detailed study, see SD 43.3.

50 Manta,vati is nowhere mentioned except here (Thi 448) and in ThiA 272, 274.

51 cf Dhamma,dinna (Thi 12/12) who as a matter of course goes forth, following her husband’s renunciation.
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However, in the cases of the other women, no matter what their circumstances, they all attained
the highest sainthood, and are moved to utter these inspired verses (udana).

Subha Theri,gatha
Verses of the Elder Nun Subha

Th1366-399

[The Council elders:]
1 jtvak’amba,vanam rammam>? While the nun Subha

gacchantim bhikkhunim subham | was going to the delightful Jivaka’s mango grove,

dhuttako®® sannivaresi** a rogue stopped her.

tam enam abravt subha Subha said this to him:%° [366]
[Subha:]
2 kim te aparadhitam® maya “What wrong have | done to you

yam mam ovariyana® titthasi | that you are blocking my way?

na hi pabbajitaya avuso It’s not fitting, friend [avuso],

puriso samphusandya®® kappati | that a man should touch a woman gone forth. [367]
3 garuke mama satthu,sasane In my Teacher’s strict teaching,

ya sikkha sugatena desitd |  [158] taught by the Sugata [the well-farer],

parisuddha,padam ananganam is the blemish-free purified state.

kim mam ovariyana titthasi || Why are you blocking my way? [§367b] [368]
4 gvila,citto®® anavilam®° Disturbed is your mind, undisturbed am I;

sarajo® vita,rajam® ananganam®® | dusted in passion are you; dust-free, blemish-free am 1;%

52 Rammam (adj), charming; enjoyable.

53 Dhuttako (m), one who leads a corrupted life; a scoundrel; a cheat.

54VI tam nivaresi.

55 This stanza’s metre is $loka, while all the rest Vaitaliya (A K Warder, Pali Metre,1967: 94). This would support
the Comy statement that this stanza was added by the sangiti,kara: Theriya vutta,gathanam sambandha,dassana,-
vasena sangiti,karehi ayam gatha vutta = “This verse was spoken by those who held the council to show the con-
nection of these verses to the nun.”

56 Aparadhitam (p. of aparddheti, caus of apa + radh; cp aparaddhai) transgressed, wronged, failing (J 5:26).

57 Ovariyana [ger of ovarati, o + \/VR, to cover] “forbidding, obstructing, holding back, preventing.”

8 Samphusandya (f) (sam + phusand) touch; contact. Thi 367; Dhs 2.71

%9 Avila,citto. Avila (adj): (1) stirred up; agitated; (2) dirty; citta: mind; thought. See foll.

8 Angvilam (an + avila), undisturbed, unstained, clean, pure [prec]: D 1:84 (= nikkaddamo, mud-free, DA 1:226);
3:269, 270, 270; Sn 637 (= kiles’avilatta,virahitam, free from disturbance by defilements, SnA 469 = DhA 4:192); Thi
369 (avila,citta, undisturbed mind); Dh 82, 413; ThA 251; Sdhp 479.

61 Sa,rajo (adj) “with dust,” dusty; impure.
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sabbattha vimutta-manasam® All my mind is freed:%®
kim mam ovariyana titthasi || Why are you blocking my way?” [§367b] [369]

[The rogue:]

5 daharad ca apapika c’asi You are young and not bad (looking,) [innocent,]:*”
kim te pabbaijja karissati | what good is going-forth for you?
nikkhipa kasaya,civaram Throw away your brown robes!
ehi ramama supupphite®® vane || Come let us delight in the flowering grove! [370]

6 madhurafi ca pavanti®® sabbaso, The towering trees’® breathe forth fragrance, b
kusuma,rajena’ samutthita’? duma | spewing flower pollen everywhere.”® a
pathama,vasanto sukho utu Early spring is a joyous season!
ehi ramama supupphite’® vane || Come, let us revel in the flowering grove!”® [371]

7 kusumita,sikhard’® ca’” padapa’® And the trees with flowery crests

2 Viita,rajam: vita (pp of vindti) free from; being without; rajo (mano-group) (m nt), dust; dirt; pollen; defilement;
impurity.

8 An-anganam: arigana (nt): “blemish,” impurity of mind; “blemish”; anarigana, “without blemish” Anangana S
(M 5), SD 37.7. See foll n.

8 Vita,rajam anangana: free from the dust *(rajo) of ignorance which blinds; from the blemish (arigana) that is
lust, hate, delusion (VbhA 948; MA 1:139 f) (rag’adi,anganam, ThiA 251, Pruitt 235,2 f). See SD 37.7 (1.2).

8 Vimutta-manasam (adj, nt): vimutta (pp of vimuccati), released; liberated, + manasa, “mind; intention” (in cpds)
having the intention of.

% “Freed” (vimutta) from the 5 aggregates: form, feeling, perception, formations, consciousness (ThiA 251, Pruit
234,3); she is a non-returner: [3.2.1].

57 A-papika (adj): a, negative + papaka: (adj) bad, evil, wicked; “innocent,” of a young maiden (dahara) Thi 370;
Vv 314, 326 (so VVA, but ThiA 235,7, explains as “she is not bad in looks” (riipena alamika asi, ThiA 251 = Pruitt
235,7). From the verse context, the rogue, filled with lust, perceives her as being “innocent.”

8 Be ramdama supupphite; Ce Ee ramamase pupphite; Se ramamase supupphite. So too for 371d. Ramama is 2 pl
imperative, while ramamase is 2 pl med (showing reflexive action, “let us ... “).

6 pavanti (pa + VA, to blow), to blow forth, yield a scent: Tha 528 (ThiA gandham vissajjati).

0 Madhuraii ca ... duma. Norman: This ca here possibly balances the ca in 372a. “Both the trees ... and the trees
... ” (Horner), or ca and ca give the idea of simultaneity (see Thi:N 481-482n).

" Kusuma,rajena: kusuma (nt), a flower, + raja, “dust,” pollen.

2 Sam-utthita (pp of samutthahati), arisen, originated, happened, occurred; but here, fig, “towering”: J 2:196;
Dhs 1035.

73 “Welling up,” sam-utthita (pp of samutthahati), “arisen, originated, happened, occurred”; but here, fig, “tower-
ing”: ) 2:196; Dhs 1035. Norman: “The towering (samutthita) [prec] trees (duma) send forth a sweet smell in all
directions with the pollen of flowers” (Thi:N), taking samutthita as qualifying duma. Comy: Kusuma,rajena samut-
thita duma ti ime rukkha manda,vatena samutthGhamana,kusuma,renu,jatena (M vatena) attano kusuma,rajena
(M raje) sayam samutthita viya hutva samantato surabhi vayanti = ~ means “these trees, by means of a gentle
wind, rising up, full of flower pollen, are, as it were, rising up of themselves on account of their own flower pollen,
and they exude fragrance all around.” According to SED, both samuddhata and samutthitd can mean “raised up,
towering” (SED svv), but Comy here seems to take it as “rising up,” and also PED: samutthahati (sam + utthahati),
“rises up.” Cf Norman’s alt tr above.

74 VIl here as at 370d.

75 This line repeats 370d: the rogue insists on Subh3 to follow him.

76 Kusumita (adj) in flower; blooming, + sikhard (nt), the top, peak (of a mountain, tree, etc).
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abhigajjanti’'va” malut’erita® | roar, as it were, when stirred by the wind
ka tuyham rati bhavissati What delight there will be for you,
yadi eka vanam ogahissasi®? || if you were to plunge alone into the grove! [372]

8 vala,miga,sangha,sevitam® Haunted by hordes of beasts of prey,
kufijara,matta,karenu,lolitam | disturbed by cow elephants and bull elephants in rut,®
asahayika® gantum icchasi is the great forest, remote and fearful, d
rahitam bhimsanakam® maha,vanam || into which you wish to go without a companion. [373] ¢

9 tapantya,kata’va dhitika You'll go about like a doll of shining gold,
vicarasi cittalate’va acchara | like an apsara®’ in Citta,lat3.®

7 0nly Ce ‘va = eva, an emphatic particle.

8 pada-pd (m), “the footed,” trees (PV 38.9; Thi 230; Ap 3,25; Miln 376,17*). So called because they have foot
where being take shelter, and the spiritual take refuge and meditate.

70 Abhigajjanti-iva: abhigajjati (abhi + Vgad, to say + ya), roars; thunders.

80 Maluta (m) the wind, + erita (pp of ereti), shaken, set into motion.

81 “Stirred by the breeze,” malut’erita = maluta (the wind) + erita (pp of ereti; caus of iriyati), shaken, set into
motion, or irita (pp of ireti; caus of iriyati), “moved (by the wind)” (Tha 754; Th1372; Vv 42.2 = 81.6; Pv 11.12.3).
Ereti is older, replaced by ireti in later texts. See also PED & CPD, sv irita. PED: Maluta (S 4:218; Tha 104; Th1372; )
1:167, 4:222, 5:328, 6:189; Vv 902) is the proper Pali form for maruta, the stem form of maru = Vedic marut or
maruta (wind, air, breeze).

82 Ce vanam otarissasi; Ee Se vanam ogahissasi. Vana (nt), a wood; forest, + ogahati (ava + \/GAH, to plunge + a)
plunges or enters into; absorbs in. Otarissasi, imp of otarati, “go down (into); enter.”

8 Vala,miga: a beast of prey, predaceous animal, like tiger, leopard, etc, + sarigha, a multitude; an assemblage, +
sevita (pp of sevati), served; associated with; made use of; practised.

8 Kufijara (n) (kumn, earth + jara, old: “old like the earth”) an elephant, + matta, intoxicated (pp of madati), + kere-
nu (f): a young elephant, she-elephant. Comy: Kufijara,matta,karenu,lolitan’ti matta,kufijarehi hatthinihi ca miga-
nam citta,tGpanena rukkha,gacch’adinam sakha,bhafijanena ca alolitam =~ means “disturbed by bull elephants in
rut and cow elephants, animals with tormented minds (burning with lust), and by the breaking of branches of trees,
shrubs and so on.”(ThiA 252,24-27; VA 158,26 hatthi,matto, “elephant in rut.”) See CPD: alolita.

8 Asahdya (adj; a + sahaya), one who is without friends; who is dependent on himself, Miln 225.

8 Be Ce bhimsanakam; Ee Se bhisanakam. From bhimsana (adj), horrible; dreadful; awe-inspiring. Bhimsa is meta-
thetic (characterize by switching of letters: bhimsa = bhisma, shortened), lengthened bhesma, contracted bhisa. PED:
bhisana.

87 Apsara (acchara or dev’acchard) (Ved apsaras = apa (water) + sarati (flowing with), orig water nymph), a celes-
tial nymph; often a forest or water nymph (M 1:253,10, 337,27%, 2:64,10 =V 3:17,22; M 2:64,12; U 22,24; Th1374;
Miln 169,27; J 2:93,7, 5:153,28%, 454,3%*, 469,5, 6:269,28%*, 289,27*, 590,16*; Vv 94, 152, 318 f (cf MA 2:24,3), 971;
DhA 3:8, 19; PvA 46). They are said to inhabit the sky, but often visit earth. In the heaven of the 4 great kings, they
are celestial dancers, the wives of the gandharvas (gandhabba) or celestial minstrels, and have the ability of shape-
shifting. They are said to have crimson pigeon-like feet (kakuta,padini). Comys explain that their feet are ruddy or
crimson as a result of good karma arising from giving alms of massage oil (makkhana) (UA 172,8 = DhA 118,27; AA
1:318,2; Miln 169,27; ~iniyo DhA 1:423,15; ininam, DhA 1:119,32, 423). The gandharvas inhabit Citta,ratha: see foll
n. In Greek mythology, the Naiads are freshwater nymphs (inhabiting fountains, springs, and rivers), Nereids (the
seas) and Oceanids (the oceans). As in Indian mythology, the Greek also have Hamadryads (tree nymphs), Dryads
(oak nymphs) and Oreads (mountain nymphs). See also Linda Covill, 2005.

88 “Citta,lata.” All the MSS read citta,rathe, except Se which has citta,late. Both citta,rathe and citta,late are parks
in Tavatimsa (the heaven of the 33 gods). Citta,lata is better known, and is described as a pleasure garden, 500
leagues wide. It arose through the good karma of Magha’s wife, Citta (Magha was Sakra’s name in his last birth on
earth) (DhA 1:271-275; J 1:202). The place is so called not only because of its association with Citta, but also be-
cause there are various multicoloured creepers growing there (VvA 94). It is well known for the Asavati creeper
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kasika,sukhumehi vaggubhi

sobhast suvasanehi® nidpame® ||

Thi 366-399 e Subha Theri,gatha

O peerless one, you will shine d
in delicate Kasi cloth®® and lovely clothes. [374]

10 aham tava vasdnugo siyam I'll yield to your power [I'll be at your beck and call]
yadi viharemase®? kanan’antare | if we dwell amidst in the grove.
na hi m’atthi®® taya piyattaro For there’s none breathing dearer to me than you,
pano kinnari,manda,locane®® || O kimnari®® of tender eyes! [375]
11 yadi me vacanam karissasi If you’ll do as | say,
sukhita ehi agaram avasa | come dwell happily in a house.*®
pasada,nivata,nivasini Be a dweller of a wind-free palace.
parikamman te karontu®” nariyo || Let the women do all your work. [376]
12 kasika,sukhumani®® dharaya Wear delicate Kasi cloth,

abhiropehi”® ca mala,vannakam |
kaficana,mani,muttakam®® bahum

and beautify yourself with garlands and make-up.
| will make numerous ornaments

vividharm®* abharanam karomi te || of diverse gold, gems and pearls for you. [377]

which blossoms only once in a thousand years (DA 2:649; ThaA 101; J 3:248, 250; ApA 280 f). Citta,ratha (Skt Citra,-
ratha, “bright chariot” = the sun) is only mentioned in Thi 374 (one reading), ThiA 1:247 (one reading), and as Citra,-
ratha, in Mvst 32.5, 149.14, 217.2, 19.15 (Citta,ratha), 181.7, 451.20 & Divy 194 Caitra,ratha, in Mahavyutpatti 4197,
Divy 194.2. The Skt sources say that it is a celestial grove constructed by the gandharva Citra,ratha for Kubera or
Kuvera (better known as Vaisravana), one of the 4 celestial great kings, guardian of the north and regarded as the
god of wealth. See prec n (apsara) & n below (kimnari).

8 Be suvasanehi; Ce Ee vasanehi; Se nivasanehi, “with a dwelling.” Vasana, “(upper) garment, dress.”

0 Nipame: na-upama, “without comparison.” Upama (adj), like, similar (to), having the qualities of; (n) compari-
son, simile, parable.

91 “Kasi cloth” (kasika,sukhuma) = 379a, prob “fine muslin” (ThiA:P 318 ad loc). Kasi or Kasika was one of 16 great
states (maha,janapada), with its capital at Baranasi (Benares). It was well known as a great trade centre, famous
for its delicate and expensive muslin (eg J 6:151, 450), and scents (J 1:355).

92 V| yadipi viharesi.

%3 M’atthi = me atthi. Only Ce c’atthi = ca,”and” + atthi, “(there) is.”

% Kinnari-manda-locane. Kinnari (f), a female kinnara, + manda: slow; dull; lazy; foolish; yielding a little. (nt.) a
little. (adj.) + locana: the eye.

9 “Kimnari” (kinnari; masc kinnara), a mythical being, half-human half birdlike (harpy), living in the mountains;
timid but sing and dance beautifully, with extremely beautiful eyes; often identified with kim,purisa (“what per-
son?”) (A 1:77; AA 2:151). See esp Canda,kinnara J () 485/4:282-289), a Jataka story of the Bodhisattva and Rahula,-
mata (VA 5:1008; J 1:91; DhA 1:115; UA 169; ApA 95; VbhA 471). See also Th1381; J 2:230, 4:252, 283, 5:42, 254,
6:422; Ap 17, 450. In Skt mythology, they are said to be in the service of Kubera (PED: Citta,ratha n). The kinnara (m)
are half-man, half-bird, like centaurs (half-man, half-horse) in Gk mythology.

% On this line (pdada), cp 389d “an empty place” (for meditation). This verse suggests safety and luxury on con-
trast to the danger pointed out in 373.

97 Only Ce karonti, “they do (the work).”

% Only Ce kasik.,sukhuma’si (-asi, “there is”).

%0nly Ce abhirohehi (?).

100 kaficana (nt) [der uncertain, cp Skt kaficana, either from khacati (shine + the shining mental, cp kdca, glass, &
VkA$, to shine), or from kanaka, gold] gold A 3:346; Tha 691 + mani, a gem; jewel (m.) + muttaka (f) = mutta; ~maya,
made of pearls, Mahv 27,33. See DP sv.

101 vividha (adj) [vi + vidha) divers, manifold, mixed; full of, gay with. D 2:354; Pv 2.4.9, Vv 35.9; Miln 319, Mahv
25,30; SnA 136 viharati vividham hitam harati, “he lives and bring diverse good.”
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13 sudhot’araja,pacchadam®? subham Climb into a bed you greatly deserve, C
gonaka,tilika,’®*santhatam navam | with a beautiful well-washed dirt-free canopy, a
abhiruha sayanam mahdraham spread with a new woollen mattress, b
candana,mandita,sara,gandhikam || adorned with sandalwood of sweetest scent.  [378]

7104

14 uppalam c’udaka samuggatam Just as a blue lotus risen up from the water

yatha tam amanussa,sevitam | that’s enjoyed by no humans,*%
evam tvam brahma,carint even so, you, brahmacharini
[who lives the holy life]: [§397c]
sakes’angesu jaram gamissasi || will come to decay in your own limbs!” [379]
[Subha:]
15 kim te idha sara,sammatam “What is it that you take to be the essence here,
kunapa,pdramhi susana,vaddhane | in what is full of dead things,%
filling the graveyards full?%?’
bhedana,dhamme kalevare'®® Having seen this carcase, habitually breaking up,

102 sy-dhota (pp), well washed; thoroughly clean, + araja (adj), free from dust, dirt or impurity, + paccha [from pa
+ \/CHAD, to cover, cp Skt pracchada) a cover, wrapper, girdle, Thi 378 (= ura-ccchad,a ThaA 253); DhsA 397 (vl for
~cchada).

103 Tilika, “a mattress.” Only Ce -tilita-, “to be equal, match.”

104 Be so; Ce uppalafi ca udakato uggatam; Ee Se uppalarm ca udakato ubbhatarm. Ubbhata (pp of uddharati),
“brought out of.”

105 “Enjoyed by no humans.” Comy: Yatha tam amanussa,sevitan’ti tafi ca rakkhasa,pariggahitaya pokkharaniya
jatatta nimmanussehi sevitam kenaci aparibhuttam eva bhaveyya: ~ means “and through the lack of humans (nim-
manussehi) who touch (sevitam) it because it has grown in a lotus pond haunted by rakshasas [demons], it would
not ever be enjoyed by anyone” (ThA 254). The cpd amanussa,sevitam is a pun. It literally translates as “resorted
to by non-humans,” but can be freely rendered as “enjoyed by no humans” or even “untouched by humans,”
which is supported by Comy’s gloss, nimmanussehi and which fits the context here better. After all, this is poetry:
in fact, one is reminded of these lines from John Gray: “Full many a flower is born to blush unseen, | And waste its
sweetness on the desert air” (Elegy Written in a Country Churchyard, 1750).

106 “Fyll of dead things”: kunapa (m), corpse; carcass; a loathsome thing, + pdra (adj), full, full of. Comy glosses
kunapa,pidramhi with kes’ddi,kunapa,pire = “full of dead things, like head-hair, etc.” On kes’adi kunapa,pdre, see
Tha:N 453n; cf SA 1:353 (on S 1:236): nimugga kunapamhete ti dasa,mase matu,kucchi,sankhate kunapasmim ete
nimugga = “for ten months they are submerged in a corpse, that is, in a mother’s womb”: see S:B 499 n655. Cf kesa, -
loma,nakha,dant’adini nana,kunapani (Vism 11.21/345), which appears very similar to comy here, referring to “the
apparently dead and therefore corpse-like” parts of the body (Thi:N 380n). Cf Vism 8.81-138/248-265 (details of the
32 body-parts).

For pdra in the sense of “filled,” see PED & BHSD (sv): this is the sense at Thi 253 (puppha,pdram, “full of flow-
ers”) & Tha 279 (dhir atthu pare, “a curse on ‘fillings’ [the body]!”). It can also be rendered as “full of,covered by,”
depending on the context. Comy on Tha 279: pdre ti ativiya,jegucchehi nanda,kunapehi nana,vidha,asucihi sampun-
ne =~ means “full of extremely disgusting variety of dead things and various types of impurities.” From this we see
that pdre is derived from pdra, “filling.” Same derivation given by Comy at Tha 1150: kesa,lom’adino nana-p,pakar-
assa asucino pare paripunne = “full filled with various impurities of various kinds, such as head-hair, body-hair, etc.

107 Comy is silent here; but comy on Thi 502 explains: sara katasim vaddhente ti punappunam tasu tasu jatisu
apardparam uppattiya punappunam katasim susanam alahanam eva vaddhente satte anussara =~ means “re-
member (anussara) the beings who are filling the cemeteries (susanam) again and again (puna-p,punam) in this
and that birth, again and again (apardparam), through birth again and again”; cf Tha 456. Norman takes susana,-
vaddhana to have the same meaning as bhimi,vaddhana () 6:19). In Skt, we find bhdmi,vardhana (lex), meaning
“earth-increasing” = corpse (SED sv). See Thi:N 380n
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yam disva vimano udikkhasi*® ||

[The rogue:]

Thi 366-399 e Subha Theri,gatha

seeing which, take care, you do not go out of
your mind!”110 [380]

16 akkhini ca tariya-r-iva Your eyes are like a doe’s [a fawn’s], !

kinnariya-r-iva pabbat’antare | like those of a kimnari in the mountains.

tava me nayanani dakkhiya*? Gazing at your eyes,

bhiyyo kama,rati pavaddhati | my sensual delight grows all the more. [381]
17 uppala,sikharépamani*®® te Like blue lotus buds are your eyes

vimale hataka,sannibhe mukhe | in a spotless face like gold,

tava me nayanani dakkhiya so much like a lotus bud are you,

bhiyyo kama,guno pavaddhati || my sensual cords grow only more. [382]
18 api dira,gata saramhase Even if you’re gone far away, | shall remember!* you,

ayata,pamhe visuddha,dassane |
na hi m’atthi*®> taya piyatara

your long eye-lashes, your clear gaze.
For no eyes are dearer to me than yours,*®

nayana kinnari,manda,locane || O kimnari of gentle eyes! [383]

198 Only Ce kalebare.

105 Only Ee vimano dikkhasi, read as vimano’dikkhasi = vimano uddikkhasi. See foll n.

110 “Out of your mind” (vimano): PED (sv vimana) suggests “infatuated” here. See Comy: ThiA 254 = Pruitt 237,-
13-15. See precn.

111 Akkhini ca tariya-r-iva. Note that “eyeball” (akkhi), as an object, is referred to, rather than the eye-faculty,
cakkhu, of a conscious person. Comy: Tiri means doe (migi). It means “Your eyes are like a fawn’s” (miga-c,cha-
paya va te akkhini ti attho) (ThiA 254).

112 Only Ce nayanan’udikkhiya: nayana, carrying (ger of nayati) + udikkhiya (abs of udikkhati), having seen or
looked at.

113 Only Ce sikharoparani (?) te. Uppala (nt), “waterlily,” + sikhara (nt), “the crest, summit,” peak of a mountain, +
opama = tpama:, “like, similar (to), equal (to).” Norman suggests reading -opamaniye (for opamani te), as loc in
agreement with mukhe, taking it an alt form of the fut pass part of upa-ma (cf upameyya), which he then tr: “to be
compared with the bud of a (blue) lotus.” (Thi:N 141 n 382)

114 Comy: saramhase (M saremhase) ti afifiam kifici acintetva tava nayandni eva anussar@mi =~ means “not
thinking of anything else, | shall only recall your eyes.” Comy seems to take the verb as an indicative, and since Be
and Ce read -amhase “we should probably adopt this reading” (Th1:N 383n). Comy: ayata,pambhe ti digha,pakhume
=~ means “long eyelashes (pakhuma).” For pamha (“eye-lid”), see Geiger 1916: 159; Geiger & Norman 2000:§59.1.
Comy: visuddha,dassane ti nimmala,locane = ~ means “spotless eyes.” Cf Kattha,hara S (S 7.18): So ‘ham akankho
asito [apiho] anapayo || sabbesu dhammesu visuddha,dassano, | Pappuyya sambodhim anuttaram | sivam jhayam
aham brahmana raho visarado ti ||: Desireless am |, unattached, [without envy,] disengaged. In all things, my vison
is purified. | Having attained supreme self-awakening, | the auspicious, brahmin, self-confident, | meditate alone.
(57.18/1:181), SD 50.38.

115 Only Ce c’atthi.

116 Comy: na hi m’ [Ce ¢’] atthi taya piyattaro [Ce piyataro, M piyatard)] nayand’ti tava nayanato afifio koci may-
ham piyataro n’atthi. Taya ti hi sGmi,atthe eva karana,vacanam =~ means “nothing is dearer to me than your eyes.
Taya (‘yours’) is in the instrumental case but genitive in sense.” Norman: The use of tayad as a gen instead of an ins
seems unlikely, while nayanad as an abl sg is quite unacceptable here. Dhammapala apparently takes the pada to
mean “No one is dearer to me than your eye.” The pada however seems to exactly parallel Thi 375c, and “I should
therefore prefer to follow Pischel’s (1883) reading, and tr ‘(My own) eyes are not dearer to me than you’.” (Thi:N
383n).
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[Subha:]
19 apathena payatum icchasi You wish to go where there’s no path, [§385d]

20

candam kilanakam gavesasit!’ |

merum langhetum icchasi
yo tvam buddha,sutam maggayasi ||

n’atthi hi loke sa,devake
rago yattha’pi dani me siya |

you seek the moon for sport,
you wish to leap over Mount Meru,8
you, who long for Buddha’s daughter.'*® [384]

There is no lust for me anywhere
here in the world with its devas:

na’pi nam janami kiriso | know not what it would be like:
atha maggena hato sa,milako || for,'? it has been killed down to

the root by “the path.”?! [385]

21 ingala,khuya’va'® ujjhito T’is like tongues of flames leaping out'?® [§398b]
of a fiery coal-pit,
visa, patto-r-iva’?* aggito kato'® | like a bow! of poison whose potency’s gone

117 Only Ce gavessasi.

118 Only Se sinerum. Sineru (also Sumeru, Meru, Neru) is the mythical axis mundi: SD 57.10 (1.4.2.2).

119 Comy: Buddha,sutam buddhassa bhagavato orasa,dhitaram = “a true offspring of the Buddha the Blessed
One.”[See n on putta in Thi:N 71 n46.] On dhita applied to the Buddha’s follower, cf Thi 336. In Thi 63 Maha Kassapa
is described as putto buddhassa, glossed as buddhanubuddha,bhavato samma,sambuddhassa anujata, bhito (“the
one born after the fully self-awakened one, due to his being one awakened after the Buddha”). For this use of putta,
see Tha:N 41. Dhammapala describes all elders and nuns as dhamma,rdjassa satthuno orasa mukha,ja putta (“the
mouth-born sons, children of the Teacher, the King of Dharma”) (ThiA 300). Comy on Tha 336 glosses orasa as tuy
ham urasa manasa janitabhijatitaya orasa (“the son born of high birth, from his breast, his mind”). Ke Se patthesi
(unmetrical, prob introduced as a gloss?); Be Ee maggayasi; Ce maggayase. Norman notes that the predominance
of the magga,yasi reading, “raises the possibility that we are dealing here with a derivative from a denominative v
b from Skt mrga, ie, *mrgayati, “to hunt,” rather than the direct development from Skt margayati (Thi:N 384n). |
have chosen the Ke Se reading as it makes the best sense in this context.

120 Norman: Atha prob means “but” here and in Thi 386. See Tha:N 237. | have rendered it idiomatically as “for.”

121 “The path” here is counterplay against “no path” (§384a).

122 [Ee jhghdla,khuya va; Se inghalakhuyava. Be Ce ingala,kuyava) ujjhito | visa,patto-r-iva aggato [Be aggito]
kato [Ce agghato hato]. Inghala: coal, embers. Norman thinks that the Be & Ce reading—ingala,khuya va ujjhito |
visa,patto-r-iva aggito kato—is the correct one: “since there is no evidence elsewhere for -gh- in this word (see
CDIAL) it is prob that ingala- is the correct reading.” (Thi:N 386n). Comy: Ingala,khuya’ti angara,kdsuya = ~ means
“out of a fiery coal-pit.” Cf Tha 491 & its Comy: angdra,kdsu,sadisG maha’bhitapan’atthend ti... kamdti yojana =
“like a fiery coal-pit, meaning extreme heat: it refers to ‘sensual pleasures’.” Comy on Tha 420 explains: bhavam
angadra,kdsum va, bhavam ekadasahi aggihi aditta, bhavato sadhika,porisam angdra,kdsum viya = “existence is in-
deed a fiery coal-pit, means that sense-world existence has various dangers, existence that is like a fiery coal-pit
deeper than a man’s height on account of the burning of eleven fires” (ThaA 2:178): the 11 fires here allude to 11
sense-worlds [SD 4.18 App]; cf Maha Stha,nada S (M 12,37/1:74), SD 49.1; Potaliya S (M 54,18/1:365), SD 43.8. At
Mvst 2:149 the same simile is used of women.

123 Comy: ujjhito’ti vat’ukkhitto viya yo koci. Dahaniya [M dahano] indhanarh viya ti attho =~ means “like what-
ever is blown up by the wind.” Norman: “Ujjhito seems strange, and the inclusion of ukkhitto in the comy suggests
to me that ujjhito is either a mistake or a bye-form of ukkhito, -jjh- < -ks-. For Skt uks ‘scatter sparks,” see SED (sv),
although Skt uksita occurs only in the meaning ‘sprinkled, moistened’ (see Thi:N 391n).” (Th1:N 386n).

124 isapattoriva: visa: poison + patta: bowl + riva, iva: in that way

125 [Ce agghato hato] visa,patto-r-iva aggato [Be aggito] kato [Ce agghato hato]. Comy has various readings.
Comy (Be): aggito kato’ti aggito abhirato app’agghanako kato. Visassa lesam pi asesetva apanihito vindsito ti attho
= “made like a fire” means made like having been taken out from the blazing fire. Of poison, the meaning is this: it

”
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[set before the eye].1?®
na’pi nam passami kiriso | see not what it would be:
atha maggena hato samilako || for, it’s been killed down to the root by “the path.” [§385d]
[386]
22 yassa siya apaccavekkhitam It should be unreflective, [who reviews not,]

127 128

satthd va anupdsito®’ siya | or one who has not served the Teacher,
tvam tadisikarm palobhaya'® that you try to seduce!® someone like that—
janantim®! so imam vihaffiasi**? || this one knows—you will grieve over this! [387]

has been removed, driven out, without leaving behind even a drop of poison. Comy (Ce): agghato hato ti agghato
abhihato,app’agghanako kato, visassa lesam pi asesetva apanihito vinasito ti attho = “its worth destroyed” means
with its worth destroyed, devalued of worth.” Comy (Ee): aggato kato ti aggato abhirato app’agghanako kato =
“made foremost” means of little value on account of delight in making it foremost.” CPD sv, giving the Skt as agra-
tah krtah: “put before (the eyes), ie imagined, figured to one’s self,” quoting this context (Tha 386, 394). | follow
CPD, and give an amplified tr. (For other readings of this Comy, see Thi:N 386n). Norman: “The presence of aggha-
naka in both M and Ce persuades me that we should read agghato with Ce, and translate agghato kato as ‘consi-
dered as regards value,’ ie ‘valued as’ (Thi:N 386n). CPD (sv abhihata) prefers abhihata to abhirata. See also CPD sv
app’agghanaka & appendix p545 (1laggha). The phrase aggato katam occurs in Thi 394, where its Comy explains
aggato as purato, “(put) before (oneself).” On the sandhi -r- see Thi:N 3n. The imagery of sparks here seems to
allude to the one about non-returning, prob an antara,parinibbayi (one who attains nirvana in the intermediate
state or between death and rebirth in Suddhavasa): see SD 2.17(3); Purisa,gati S (A 7.52/4:70-74), SD 82.10.

126 isa, patto-r-iva aggato [Be aggito] kato [Ce agghato hato]. Comy has various readings. Comy (Be): aggito kato
ti aggito abhirato app’agghanako kato. Visassa lesam pi asesetva apanihito vindsito ti attho = “made like a fire”
means made like having been taken out from the blazing fire. Of poison, the meaning is this: it has been removed,
driven out, without leaving behind even a drop of poison. Comy (Ce): agghato hato ti agghato abhihato,app’aggha-
nako kato, visassa lesam pi asesetva apanihito vindsito ti attho = “its worth destroyed” means with its worth de-
stroyed, devalued of worth.” Comy (Ee): aggato kato ti aggato abhirato app’agghanako kato = “made foremost”
means of little value on account of delight in making it foremost.” CPD sv, giving the Skt as agratah krtah: “put be-
fore (the eyes), ie imagined, figured to one’s self,” quoting this context (Tha 386, 394). | follow CPD, and give an am-
plified tr. (For other readings of this Comy, see Thi:N 386n). Norman: “The presence of agghanaka in both M and Ce
persuades me that we should read agghato with Ce, and translate agghato kato as ‘considered as regards value,’ ie
‘valued as’ (Th1:N 386n). CPD (sv abhihata) prefers abhihata to abhirata. See also CPD sv app’agghanaka & appen-
dix p545 (*aggha). The phrase aggato katarn occurs in Thi 394, where its Comy explains aggato as purato, “(put)
before (oneself).” On the sandhi -r- see Thi:N 3n.

The imagery of sparks here seems to allude to the one about non-returning, prob an antara,parinibbayr (one
who attains nirvana in the intermediate state or between death and rebirth in Suddhavasa): SD 2.17(3); Purisa,gati
S (A 7.52/4:70-74), SD 2.17(5); Sa,upadisesa S (A 9.12/4:380), SD 3.3(3). If this were the case, then the Subha Thi
(or at least this statement) was composed or added after Subha’s passing.

127 Be Ce anupadsito (an, “not,” + upasita (pp of updsati) “attended, waited upon”) CPD: upasita; Ee Se anusdsito
(instructed, enlightened, trained up; J 3:4,2'). Anupdsita is the pref reading.

128 Comy: sattha va anupdsito siya’ti sattha va dhamma,sarirassa adassanena yassa itthiya anupasito siya = ~
means “through not having seen the ‘Dharma body’ [the embodiment of the Dharma, ie the Buddha].”

129 pglobhaya (from palobheti: pa + VLUBH, to be lustful + e), entices; seduces. (pa + lubh + e)

130 Be Ee Se palobhaya; Ce palohaya [prec]. Comy had various readings. Comy (M): palobhassa upachandassa = ~
means “have seduced.” Comy (Be): palobhaya upagaccha = “have lusted for means have approached.” Comy (Ce):
palobhaya upacchandaya = ~ means “have lusted for.” Skt upacchand- occurs, in the causative, meaning “entice,
seduce” (SED sv). In Skt pralubh- means “to lust after,” and the causative means “to cause to lust after, allure, en-
tice, attempt to seduce” (SED sv), which fits exactly here. For so with 2nd person vb, see Thi:N 24n.

131 janantim (pres part of janati, to know).

132 Vihafifiasi (vi + VHAN, to smite + ya) to be vexed or grieved; suffers hardship.
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23

24

mayham hi akkuttha,vandite*?

sukha,dukkhe ca satt upatthita |
sankhata-m-asubhan’ti janiya
sabbatth’eva mano na limpati** ||
sGham sugatassa savika
magg’atth’angika,yéana,yayini |

Th1366-399 ¢ The elder nun Subha’s verses

For in the midst of blame and praise,*3*

joy and sorrow, my mindfulness stands firm,

knowing that the conditioned is foul,

my mind clings not to anything at all. [388]

The well-farer’s disciple am |,
a traveller in a vehicle on the eightfold path!3®

[travelling in the vehicle that is the eightfold path].
The dart is drawn out, free from the influxes¥’—
| delight, having gone into an empty place.'® [389]

uddhata,salla anasava
sufifidgara,gatd ramam’aham?® ||

For | have seen the well crafted
puppets or wooden marionettes,
hitched up with sticks and strings,*

and made to dance in various ways.'*® [390]

25 dittha hi maya sucittita
sombha'® daruka,pillakani va |
tantthi'*? ca khtlakehi** ca
vinibaddha vividham panaccaka ||

141

133 Akkuttha,vandite: akkuttha (pp of akkosati), abused; reviled; scolded, + vandita (pp of vandati), saluted; paid
homage; honoured; adored. See foll.

134 “prajse and blame”: prec. Comy: akkuttha,vandite’ti akkose vandandya ca, ~ means “abuse and honour.” For
pp used as action words: Thi:N 261n. Cf akkuttha,vanditam (Sn 702), explained as akkosafi ca vandanafi ca (SnA
492).

135 Only Ce lippati.

136 Comy: magg’atthangika,ydna,ydyiniti atthangika,magga,sankhatena ariya,yanena nibbana,puram yayini
upagata =~ means “travelling, going, in the noble vehicle, that is called the eightfold path, to the city of nirvana.”
For yana as syn of magga, see PED: yana.

137 Asava-k,khaya,fiGna. The term asava (lit “inflow, outflow”) comes from a-savati “flows towards” (ie either
“into” or “out” towards the observer). It has been variously tr as “taints” (“deadly taints,” RD), corruptions, intoxi-
cants, biases, depravity, misery, evil (influence), or simply left untr. Maha Parinibbana S (D 16) & Abhidhamma lists
4 asava: those of (1) sense-desire (kam’asava), (2) (desire for eternal) existence (bhav’asava), (3) views (ditth’asa-
va), (4) ignorance (avijidsava) (D 16,1.12/2:81, 16.2.4/2:92), Pm 1.442, 561, Dhs §§1096-1100, Vbh §937/373 f).
These 4 are also known as “floods” (ogha) and “yokes” (yoga). The list of 3 influxes (omitting the influx of views)
[43] is probably older and is found more frequently in the Suttas (D 3:216, 33.1.10(20); M 1:55, 3:41; A 3.59, 67,
6.63). The destruction of these asavas is equivalent to arhathood. See BDict: asava.

138 Only Se ramami’harh = ramami aharm.

139 This is Subha’s reply to the rogue’s invitation to her to “come dwell happily in a house” (376b). An “empty
place” is one of the places suitable for meditation and spiritual cultivation. For meaning analyses of sufifidgadra, see
SD 48.9 (9.1). On lists of places suitable for meditation, see M 10,4.2; n on “an empty place,” SD 13.3.

140 sombha (f), a puppet, doll: Thi 390; glossed with sombhaka, “little puppet” (ThA 257),

141 Ce Se daruka,cillakani va. Ee daruka,cillaka nava. PED explains pillaka (sv) as “the young of an animal, some-
times used as a term for a child.” Daruka,pillakani va’ ti = ~ means “forms made of wood, sticks and so on.” For
daru,pillaka in the sense of “doll,” cf daru,dhitalika, “wooden doll” (V 3:126). In our times, “puppets” are usu dir-
ectly manipulated by the hand, while “marionettes” are controlled by sticks, strings, etc.

142 Tantthi. The strings or cords of a lute, etc; thread made of tendon (Vin 1:182; Thi, 390, cp ThiA 257); J 4:389;
DhA 1:163; PvA 151).

143 Khilakehi (adj), having sticks or stumps (as obstacles); a~, unobstructed: J v.203 (= akdca nikkhantaka 206).

144 Tantihi ca khilakehi. Comy: khilakehi hattha,pada,pitthi,kannak’adi,atthdya thapita,dandehi = “by fixing sticks
for the purpose of hands, feet, backs, ears, etc.” The suffix -ka here clearly gives a sense of diminutive.

145 Be Ce panaccaka; Ee Se panaccita (“caused to dance”). Comy: vividham panaccaké [M panaccita] ti yanta,-
sutt’adinam afichana[M -channalvissajjan’adina patthapita,naccaka [M -naccita). Panaccanta [M panaccantanam]
viya ditthd ti yojana = ~ means “a dancer, set up through the pulling and releasing, etc, of the strings of a mechan-
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26 tamh’uddhate tanti khtlake Removed are those string and sticks,®
vissatthe' vikale'®® paripakkate | discarded, broken, scattered,**®
avinde®° khandaso kate not to be found, made into bits and pieces—
kimhi tattha manam nivesaye || where would the mind find a roost?*!
[on what would this mind fix itself?] [391]
27 tathipama dehakani mam This body of mine, being of such a kind,*?
tehi dhammehi vina na vattanti | exists not without these states.’?
dhammehi vind na vattati When it exists not without these states,
kimhi tattha manam nivesaye || where would the mind find roost? [§391d]
[on what would this mind fix itself?] [392]
28 yathd haritdlena makkhitam*>* Just as one painted in yellow tint,

addasa cittikam bhittiya katam |

tambhi te viparita,dassanam®>

a picture on the wall you might see,
perverse is your view:

safAfia*®® manusika niratthika || the perception that they are human is

groundless.' [393]

ism, etc. They are seen to be as if dancing. This is the connection.” Based on this, Norman prefers the reading pan-
accita (Tht: N 390n).

146 comy: tamh’uddhate tanti khilake’ti sannivesa,visittha,racana-[M —rada,]visesa,yuttar upadaya ripaka,sam-
afifatamhi tantimhi khilake ca thanato [M patthanato] uddhate bandhato vissatthe visum karanena afifiamarifiam
vikale tahim tahim khipanena paripakkate vikirite = ~ means “if the string and stick, regarded as little forms, assem-
bled by the connecting together of the exquisite arrangement, that is distinguished by its arrangement, are remov-
ed from their positions, their bindings are thrown away, separately, one after another scattered, strewn, by being
thrown in bits and pieces here and there.” The pronoun tamh’ can be taken as either tamhr or tamha. If taken as
loc, it should be understood as going with tanti,khilake; but if taken as tamha, it means “when the string and sticks
have been removed from it” (ThT:N 391n).

147 Vissattha (pp of vissajjati), Let loose; set (out); released, dismissed; thrown; given out.

148 \Vikala (adj), defective, in want of, deprived, (being) without.

149 Ee Se paripakkate; Be parikrite; Ce paripakkhite. Pari, all round; altogether; completely; + pakkha (n), a crip-
ple; a lame person; side; party; faction; side of the body; a flank, a wing; a fortnight; (adj, m) adherent, associated
with. On vikale, Norman notes: “Just as vekalla is opposed in meaning to sakalya at KhpA 187, so | take vikala to be
the opposite of sakala. It means ‘without all its parts, not whole, in pieces” (Thi:N 391n). Cf meanings “mutilated,
impaired” in Skt (SED sv).

150 Only Be na vindeyya. A-vinde (neg pot 3 sg of vindati, to find (out), know). See foll.

151 See prec n. Comy: Avinde [Be na vindeyya, Comy] khandaso kate’ti, potthaka,ripassa avayave khandite pot-
thaka,ripam na vindeyya [M -eyyam] na upalabheyya [M -eyyam] = ~ means “when the parts of a modelled (pottha-
ka) figure are taken apart, the modelled figure is not to be found, could not be found (upalabheyya)” Norman says
that avinde (Ce Ee) is the correct reading, and “l would suggest that the reading of Be [na vindeyya] arose because
the gloss had crept into the text” and on the corruption of this text see same: Thi:N 391n.

152 Be Ce tathilipama; Ee tathipamam. Norman proposes reading tathipamarm dehakam imam (“This little body,
being of such a kind”) and a sg form of the vb (na vattati, “does not exist,” for na vattanti) (Th1:N 392n). PED how-
ever gives the meaning “limbs” for dehaka (pl), and this is consistent with comy. See ThiA:P 315 n1.

153 Dhammehi vind na vattati. Comy: “A body does not exist (na vattati) without its parts, (without) the pheno-
mena of the parts (avayava,dhammehi). This being so, where would one’s mind find a roost?” (ThiA 258)

154 Makkhitam (pp of makkheti), smeared; anointed; rubbed off.

155 Viparita-dassanam. Viparita (adj), reversed; changed; wrong; + dassana (nt), sight, vision; intuition; insight.

156 Be Ce safifia; Ee Se pafifia. Saffia is pref reading
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29 mayam viya aggato katam Like an illusion arising before you,
supinant’eva suvanna,padapam | like a dream, a golden tree,®
upagacchasi andha rittakam you blindly run after what is false,
jana,majjhe-r-iva ruppa,rapakam®? || a sham show in the midst of a crowd.®° [394]
30 vattani-r-iva kotar-ohita It is like a little ball set in a hollow,%!
majjhe bubbulaka sa,assuka'®? | with a bubble in the middle,'®® with tears.

164 165 166 167

ptla,kolika c’ettha*®” jayati And eye secretions*®® arise there in various ways,

157 Addasa cittikam bhittiya katam. Norman: “(so) the wi[s]dom of men is useless.” Comy: Yatha kusalena citta,-
karena bhittiyam harita,lena makkhitam littam tena lepam datva katam alikhitam cittikam itthi, ripena addasa
passeyya = “just as you were to see a picture of a woman painted on a wall by a skillful painter, who, having pre-
pared the plaster, has smeared it with yellow pigment.” “Yellow pigment,” haritala, which SED explains: “yellow
orpiment or sulphuret of arsenic (described as the seed or seminal energy of Vishnu = harer viryam,” and harita-
laka (sv) is “painting the person, theatrical decoration,” in which case, it is likely to be “orpiment yellow” which is a
light to brilliant yellow that is darker than empire yellow, also called king’s yellow or mineral yellow. Not in PED.
Addasa is an aorist used as an optative: see BHSG: 32.119-124, but see Thi:N 393n.

158 Comy: Mayam viya aggato katan’ti maya,karena purato upatthapitam [M upadhévasi val maya,sadisam =~
means “like an illusion made up by a conjurer before one.” Norman: “It is clear from the explanation that Dhamma-
pala had the reading aggato, but a reading agghato katam [Thi:N 386n] would make excellent sense, ie ‘you run
towards something valued like (= as valuable as) illusion’.” (Th1:N 394n). | do not follow Comy here. See 386b above.

39V riaparipakam. Ruppa (nt) in ripakam (nt) Thi 394 is unclear. It refers to something which is not ripa, yet
pretends to be ripa, ie, a sham performance or show. Thus, ruppa may correspond to *ripya & with ripaka mean-
ing “having the form [appearance] of form = substantiality.” Comy: “Like forms of silver (coins) exhibited in the
midst of a large crowd by a conjurer, they appear as if to have substance,” rapiya,ripa,sadisam saram viya upat-
thahantam asaran’ti attho (ThaA 259,17). Mrs RD tr it as “deluded by puppet shows (seen in the midst of the
crowd)” (ThT:RD 154).

180 Comy: jana,majjhe-r-iva ruppa,ripakan’ti maya,karena mahdajana,majjhe dassitam ripiya,ripa,sadisam sar-
am viya upatthahantam; asaran ti attho = ~ means “like forms of gold (ripiya, ripa,sadisam) shown in the midst of
a crowd by a conjurer, they appear as if they have substance. The meaning is that they are without substance [ess-
ence].” Norman: The ref here is presumably to confidence tricksters who try to deceive credulous bystanders and
persuade them to buy what seems to be (ie has the form of) silver [rdpiya] (Thi:N 394n). The Arthasastra (2.14)
deals with the methods of producing and detecting this kind of frauds. | have rendered ruppa,ripakam (“false sil-
ver”) idiomatically as “fool’s gold.”

161 ygttani-r-iva. Vattani (f) a ring, round, globe, ball, Thi 395; Comy: “like a little back of lac” (lakhaya gulika
viya, ThiA 259 = Pruitt 240,18); “But a little ball” (Th1:RD 154). “Set in a hollow,” meaning “placed in a hollow
(kotare), such as in a hollow tree,” kotar’ohita’ti kotare rukkha,susire thapita (ThiA 259 = Pruitt 240,18-20).

162 Be Ce Ee sa,assuka; Se sassukd: sa (nom sg) of ta (m) is often seen in this form, eg, sa ve kasadvam arahati
(Kasava J, J 221/2:198) = so + assuka (nt) [assu + ka], a tear, V 2:289; Sn 691; Pv 4.5.

163 “A bubble.” Ce Ee Se bubbulakd; Be pubbulakd. Norman notes that since Skt budbuda (“the pupil of the eye,”
SED: nayana) exists, Ee is preferred (Th1:N 395n). Comy: Majjhe bubbulakd ti akkhi,dala,majjhe thita,jala,bubbula-
[M pubbulha, Be pubbula,]sadisa = ~ means like a water bubble standing in between the eye-lids (of an eye).”

164 C’ettha (adv). Ca, and; then; now (copulative or disjunctive particle) + ettha, here.

165 Jayati (VJAN/JA, to give birth, be born + ya), is born; arises.

166 pija-kolika. Ptla (f), oppression; injury; damage; + kolika (or kolika?) (adj, f) = kolaka, said of boils, in pili,kolika
(itth1), having boils the sixe of jujube. Pila,kolika’ti va akkhi,dalesu nibbattanaka pilaka vuccati =~ means “what
comes out from the eyelids is called ‘secretion’ (pilaka)” (ThiA 259 = Pruitt 240,23 f): Pilikolika ti akkhi,gathako =
“ear-wax.” Akkhi,gdtha is explained as akkhi,mala (“ear-impurity”) at PvA 198. Vijaya S (Sn 11) mentions akkhi,-
githaka amongst the impurities oozing from the 9 openings (Sn 197). PED, sv kolika (adj), says that it applies to
boils, and in pili,koliko (itthi) means, “(a woman) having boils of jujube size,” which cannot be correct; but sv pili,-
kotika, gives “eye secretion” and refers to JPTS 1884:88 (misprinted as 68). Norman: The tr is prob a reminiscence
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vividha'®® cakkhu,vidha ca®® pindita'™ ||  various eye-parts rolled together'’? into a lump. [395]

[The Council elders:]

31 uppdtiya caru,dassana Plucking it out, Subha, the one beautiful to behold,

na ca pajjittha asanga,manasa | and with detached mind,'’? unattached, said,

handa te cakkhum harassu tam Come, take you this eye!

tassa narassa adasi tavade || She at once gave it to the man. [396]
32 tassa ca viramasi*’ tavade At once his passion ceased,

rago tattha khamapayi ca nam | and right there he begged for forgiveness:

sotthi siyaG brahmacarint May you be well, brahmacharini [§379¢]

na puno edisakam bhavissati*’* || such a thing will not happen again! [397]
33 asadiyal” edisam janam Violating [Touching]*’® such a person,

aggim pajjalitam’va lingiya | embracing'’’ such a blazing fire, [§386a]

of such phrases as (pilika) kola,mattiyo ahesum (Sn p125), and “since in this context the word must be a noun, |
should favour the second of these alternatives” (Thi:N 395n).

167 Comy: ettha jayatiti etasmim akkhi,mandale ubhosu kotisu visa,gandham vayanti nibbattati = ~ means “it
arises from both ends of this circle [sphere] of the eye, producing a toxic smell.” (ThaA 259)

188 Vividha: [§377d n].

169 Be Ce ca; Ee Se ‘va (eva).

170 pindita: (1) Made into a lump, massed together, thick, Thi 395; (2) “ball-like,” close, compact; of sound, J 2:439,
6:519.

171 comy: Vividhéti nil’adi,mandalanafi c’eva ratta,pit’adinam sattannam pataldnafi ca vasena aneka,vidha = ~
means “of various kinds, because of circles of cloud grey, etc, and because of the 7 membranes [parts] that are red,
yellow, etc.” Attha,salint describes the 7 “membranes” of the eye as follows: “Therein (the eye) are the white, the
black, the red, hardness [extension], water [cohesion], fire [heat] and wind [mobility]. The eye is white from the
abundance of phlegm, black from that of bile, red from that of blood, hard from the abundance of the earth ele-
ment, fluid from that of the water element, warm from that of the fire element, and moving from the wind ele-
ment.” It then goes on to describe how the eye-faculty works (DhsA 307; cf Vism 14.47/445). Although such descrip-
tions are remarkable in terms of scientific observation, their purpose is for the reflection on impermanence, and so
on. Comy: cakkhu,vidhd ti cakkhu,bhava cakkhu-p,pakara va. Tassa aneka,kala,paggaha,bhavato pindita ti sam-
udita@ = “From their state being connected with various bundles of eye-parts or eye-processes, so that that they
arise (samudita) as lumps.”

172 Be Ce Ee asaniga,manasa. Se alagga,manasa. Comy: asarnga,ménasa ti katthaci pi Grammane andsatta,citta =
~ means “with a mind not clinging to any support [sense-object] anywhere.”

173 Viramasi, aor of viramati,”to abstain (from),” glossed with “his lust dissipated: (tassa... rdgo vigacchi, ThiA
259 = Pruitt 241,1 f). See Geiger1994 §1.1,

174 Only Ce bhavissasi.

175 Be Ce asddiya; Ee Se Ghaniya. Asddeti (caus of asidati, G + \sAD, to sit; cp dsajja & dsanna): (1) to lay a hand
on, to touch, strike; (fig) to offend, assail, insult, M 1:371; J 1:481, 5:197; aor asadesi ThA 280 (ma ~ tathagate); ger
asadetva, J 5:272; Miln 100, 205 (°ayitva); PvA 266 (isim), asadiya ) 5:154 (asadiya mc; isim, cp. asajja® PED) & dsaj-
ja (qv); infin asadum J 5:154 & asaditum ibid; grd asadaniya Miln 205; VvA.213 (an~). (2) to come near to, approach,
get, J 3:206 (khura,cakkarn). Ahanati (G + VHAN, to smite), to strike; to touch.

176 Be Ce gsadiya; Ee Ghaniya. CPD (sv dsadeti) accepts asadiya, which Comy glosses as ghattetva (“having struck,
having offended”).

177 Comy: Lingiyéti pajjalitam aggim alingetva = ~ means “having embraced a blazing fire, as it were.” PED (sv
lingeti) says that the absolutive is formed as from the vb */ingati. See also BHSD: lingita.
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ganhiya asivisam viya | have seized a venomous serpent!7®
api nu sotthi siya khamehino || Be well again! Forgive me! [398]
34 muttad ca tato sa bhikkhunt And then freed from him,*’® the nun
agami buddha,varassa santikam | went before the noble Buddha.'®
passiya vara,pufifia,lakkhanam Seeing him with the marks of noble merit,*8!
cakkhu asi yatha puranakan’ti || her eye became whole again as before. [399]
— timsa,nipato —

Abbreviations & Bibliography
[For editions of Theri,gatha, see KR Norman 1971:xv.]
Abbreviations

~ [swung dash or wiggly line] In the commentaries and notes here, it stands for the lemma
(headword, phrase, etc), given in bold, which is defined or explained in what follows.

Be Burmese (Myanmar) ed (of Pali text), usually the Chattha Sangayana (6th Council) ed, Rangoon,
1959.

BHS Buddhist Hybrid: see following.

BHSD Buddhist Hybrid Sanskrit Dictionary by F Edgerton. New Haven, 1953b.

BHSG Buddhist Hybrid Sanskrit Grammar by F Edgerton. New Haven, 1953a.

CDIAL Comparative Dictionary of the Indo-Aryan Languages by Ralph L Turner, 1966.

Ce Ceylonese = Sinhala ed (of Pali text): either Simon Hewavitarne Bequest ed (1918) or Buddha
Jayanti ed (1960s-70s; digital ed 1991-1994)

Comy Commentary (to the Theri,gatha = ThiA, etc). The suffix —A denotes a commentary.

CPD Critical Pali Dictionary, Copenhagen, 1924- .

178 This is the only case in Tha of a snake imagery referring to the body, and significantly it is uttered by a man in
reference to a woman’s body. See Blackstone 1998:74.

179 Comy: Tato’ti tasma dhutta,purisd = ~ means “by that rogue of a person.” Norman, however, thinks that there
is no reason to take this as the usual “after that, then.” (Thi:N 399)

180 comy: Buddha,varassa samma,sambuddhassa santikam upagacchi upasarikamati, “she went up to, approach-
ed, the noble Buddha, the fully self-awakened one.” It is probable here, notes Norman, that Comy is here taking
buddha,varam to mean “the choice one of the enlightened ones, ie best of.” In his review of Tha:N, however, de
Jong has given reasons for not taking buddha,varam as a tatpurusha cpd. We can therefore take it to mean “the
Buddha, the choice one, ie the excellent Buddha. (ThT:N 399n)

181 “Him with the marks of noble merit” (vara.pufifia,lakkhanarm) is best understood simply as referring to the
Buddha’s 9 worthy virtues (nav’araha,guna): SD 15.7 (3). Comy however gives a later attr, and refers to the 32
marks of a great man (maha,purisa,lakkhana) (ThiA 241,11 f): details in Lakkhana S (D 30), SD 36.9. Comy: Passiya
vara,pufifia,lakkhanan ti uttamehi puiifia,sambhdrehi nibbatta,maha,purisa,lakkhanam disva = ~ means “having
seen him with the great man’s marks, that have arisen through the accumulation of the highest merit.” As Norman
has pointed out, the phrase vara,pufifia.lakkhana is not very clear, since it can be a tatpurusha, “the mark of excel-
lent merit” or a bahuvrihi, “the one possessing the mark(s) of excellent merit.” The “mark of excellent merit,” being
singular, can only be a tatpurusha, and in this context refer to Subha’s blind eye, but it seems odd to say that she is
healed when she sees herself. It is more logical that the Buddha heals her when he sees her affliction, “but to as-
sume that passiya goes with Buddhassa in pada b is straining the syntax. If pada d had contained a past participle,
eg katam, we could have understood tena thus: ‘(by him) having seen...the eye was restored.” If we could assume
that this poem was originally composed in a dialect where ca became ya, we could then take passiya as passi ya =
passi ca, and translate: ‘she went to the Buddha, and he saw ... her eye was as before.” In view of my doubts about
this verse | translate vara,pufifia,lakkhana as a bahuvrihi, referring to the Buddha.” (ThT:N 399n)
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Ee European (Pali Text Society) ed (of Pali text): see Pischel 1883b.

Ke Khmer (Cambodian) ed (of Pali text). Phnom Penh, 1958

Lex = lexicon; lexx = lexica. A book containing an alphabetical or other systematic arrangement of a
considerable number of words in a language or discipline and their definitions (Skt kosa).

M ThiA (Theri, gatha Commentary), ed E Méller, 1893.

mc metri causa (on account of metre) lengthening, shortening or modification of a sound or syllable
in word to fit the metre. (A “metre” is a measure, long or short, of sound units occurring regularly
in verses.

Mvst:) The Mahavastu tr JJ Jones. 3 vols. Sacred Books of the Buddhists. London, 1949-56.

P Pischel’s ed of Thi, 1883: see Pischel 1883b.

PM Pali Metre = AK Warder 1967.

Se Siamese (Thai) ed (of Pali text): 2nd ed, Bangkok, 1926-28.

SED Sanskrit-English Dictionary by M Monier-Williams. New ed. Oxford: Oxford University Press, 1899

Tha:eO Oldenberg 1883a.

ThT:N Norman 1971.

Tht:eP Pischel 1883b.

Thi:ePr Pruitt 1997.

ThiA:eM Moeller 1893.
ThiA:Pru Pruitt 1999.
Tib Tibetan.
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