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Introducing the Tradition 

The bangsukun ceremony is a significant 
traditional Buddhist funerary ritual 
observed in Thailand and its 
neighboring countries.4 It is commonly 
performed to share merit with deceased 
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Kourilsky 2015, and Cunningham 2017.
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Abstract―This study begins by providing a brief overview of the 
Thai Buddhist tradition of bangsukun, in which discarded rag robes 
(paṁsukūla) are offered to monks as symbols of life’s impermanence 
(anicca) and to share merit (puñña). We then present a fresh new 
edition and English translation of the Paṁsukūlānisaṁsa, a rare Pali 
text composed in Thailand that details the spiritual benefits of 
offering dustheap-rag robes to buddhas and monks. Rooted in early 
Buddhist ascetic practices, the text adapts canonical themes to local 
contexts, highlighting the transformative power of simple offerings 
and underscoring the central role of merit-making in Buddhist 
society.
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people and to bless the living. The 
ritual typically takes place immediately 
before cremation, with monks playing a 
central role. In both royal and popular 
Thai funeral rites today, the family of 
the deceased or high-ranking guests 
offer new robes to the monks, creating 
an opportunity for the family to make 
merit on behalf of the deceased. This act 
connects to ideas of karma, rebirth, and 
the impermanence (anicca) of life.
	 The Thai term bangsukun (บังสกุลุ) 
derives from the Pali paṁsukūla, literally 
meaning “dustheap-rag”, a reference to 
the robes traditionally worn by forest 
and ascetic monks (พระธุดงค,์ phra 
thudong; P., dhutaṅga). Historically, these 
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robes were made from old, discarded 
cloth, symbolizing the transient nature 
of material possessions and human life. 
Bangsukun can thus refer either to the 
discarded rag robe that some ascetic 
monks have traditionally used since the 
time of the historical Buddha (see infra 
for canonical examples), or, in funerary 
contexts peculiar to mainland South-
east Asia, to the new cloth ceremonially 
laid over the body before cremation and 
offered to the officiating monks. During 
funerals, Thai monks perform the ritual 
by pulling a white cotton thread (ตราสงัข,์ 
trasang) attached to the deceased body 
while chanting verses on death and 

impermanence. This action, known as 
“pulling the dustheap-rag cloth” (ชกัผ้า
บังสกุลุ, chak pha bangsukun), underscores 
the symbolic connection between the 
deceased and the living through the 
dustheap-rag cloth.
	 The act of pulling a cotton thread 
or a rag cloth made from white fabric 
off a corpse frequently appears in early 
20th-century murals from regional Thai 
temples, particularly in the episode 
depicting the funeral of the Brahmin 
Chuchok (ชชูก; P.,  Jūjaka) from the 
Phra Wetsandon story (พระเวสสนัดรชาดก; 
P., Vessantarajātaka) [Figure 1]. It is also 
often depicted in extant illuminated 

Figure 1: Forest monk pulling a white cloth from the corpse of Chuchok,  
mural painting from the Phra Wetsandon Chadok by Nai Inchaithep (น. อินชยัเทพ),  

24 December 2498 (1955), Wat Chang Taem (วัดชา่งแต้ม), Lampang province  
© Nithi Nuangjamnong
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leporello manuscripts known as samut 
khoi (สมดุข่อย) [Figure 2].5

	 Although the ceremony is not 
mentioned in the Pali Tipiṭaka, similar 
practices exist in Sri Lanka, where a 
paṁsukūla cloth may be symbolically 
offered at funerals, though the custom is 
more rudimentary compared to its form 

5 Pattaratorn Chirapravati (2012) identifies only two 
manuscripts in US collections that depict these 
scenes: (1) the Walters Art Museum manuscript 
(W.716), and (2) a manuscript from the Spencer 
Library collection in New York City (Thai MS 12). To 
this, we can add (3) a manuscript from the collection 
of The Art Institute of Chicago, illustrated here as 
Fig. 2. Many illustrated manuscripts from European 
collections represent similar scenes. 

in Southeast Asia (Wijayaratne 1994: 
77, 82). The ritual is also largely 
unknown in modern Myanmar, except 
in the Mon and Shan States (Halliday 
1917: 64; Bizot 1981: 104ff). As several 
studies have shown, however, the 
concept of paṁsukūla in Thai, Lao, and 
Khmer Buddhism encompasses a 
broader significance than that found  
in the Sinhalese tradition.
	 In Le don de soi-même, for instance, 
François Bizot (1981: 63, 69–70) examines 
traditional Cambodian rituals involving 
the paṁsukūla, interpreting it as 
symbolizing a pregnant womb. His 
observations extend beyond the funeral 

Figure 2:  Monks pulling a white bangsukun cloth wrapping a corpse showing 
unspoiled (left) and putrefied head (right), paper folding book, early 19th c.,  

Khom script, excerpt from the Vinayaparivāra in Pali, The Art Institute of Chicago,  
H.: 23.5 x W.: 34.5 cm (open folio), acc. no. 1961.631 © AIC
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context to include healing rituals for 
the living, where the paṁsukūla is used 
as a form of exorcism. Bizot argues 
that the ritual transforms the cloth into 
both a shroud and a medium for securing 
a better rebirth or recovery from illness. 
He interprets the offering of the cloth 
to the Sangha as a symbolic gift of the 
self, rather than an abandonment, 
yielding significant spiritual rewards.
	 In Laos and some parts of Thai-
land, bangsukun refers not only to the 
cloth but also to the entire ritual 
sequence of chanting, offering the cloth, 
and even the act of collecting the  
deceased’s remains from the ashes  
after cremation (Kourilsky 2015: 256ff). 
The ritual benefits the deceased by 
generating merit intended to prevent 
them from “falling into hell” (ตกนรก, tok 
narok), thus sparing them from becoming 
a wandering, malevolent spirit (ผี, phi). 
	 Given the regional significance of 
this tradition, particularly in Tai–Khmer 
Buddhism, it raises the question of 
where this practice originated and 
how the offering of a new garment for 
the dead became associated with the 
ancient ascetic practice of wearing 
dustheap-rag robes.6

Dustheap-Rag Wearers 
in Early Buddhism

In the time of the historical Buddha, 
monks were not initially permitted to 
accept robes directly from laypeople. 
Instead, they were required to gather 

6 The ritual practice of offering new cloth for the 
dead is not exclusively Buddhist; it has a long history 
in South Asia. For example, Langer (2014) briefly 
explores and compares Vedic, Brahmanical, Buddhist, 
and Hindu sources, highlighting how all these 
traditions share this ancient practice in Sri Lanka.

paṁsukūla―rag robes made from 
discarded fabric found in garbage heaps 
or burial grounds (Vin I 281; Vin III 58).7 
These fabrics were cleaned and sewn 
into new robes, which monks used as 
sarongs (lower garments). Monks who 
followed this ascetic practice related to 
clothing, known as paṁsukūla dhutaṅga, 
came to be called paṁsukūlika, meaning 
“dustheap-rag wearers”.8 
	 The Visuddhimagga of Buddhaghosa 
(Vism 62ff; trans. Ñāṇamoli 1991: 62–63), 
dating to around the 5th century ce, 
provides the locus classicus for this 
practice, listing 19 acceptable types of 
paṁsukūla: (1) fabric from a cemetery, 
(2) fabric from a shop, (3) fabric from 
the street, (4) fabric from a refuse heap, 
(5) fabric used during childbirth, (6) 
fabric for ablution, (7) fabric discarded 
at a washing place, (8) fabric used to 
transport corpses, (9) fabric scorched 
by fire, (10) fabric gnawed by cattle, 
(11) fabric carried as a flag, (12) a robe 
from a shrine, (13) a monk’s robe, (14) 
fabric from a consecration ceremony, 
(15) fabric produced by a supernatural 
power, (16) fabric from a highway, (17) 
fabric carried by the wind, (18) fabric 
from the gods, and (19) fabric from the sea.9 
 

7 In this article, we refer exclusively to Pali sources. 
For a comparative study of this ascetic practice across 
early Vinayas, see Witkowski 2017. The offering of 
new cloth robes to the Sangha by a lay disciple is a 
practice that has only been attested in the Tipiṭaka 
about 20 years into the historical Buddha’s teaching.
8 Pali commentaries (e.g., Mp I 92f) record that by the 
1st century ce, when Buddhism in Sri Lanka was in 
crisis, these ascetic monks (paṁsukūlika) constituted 
an important faction. They remained influential on 
the island until the 12th century and were periodically 
favored by royalty, with their popularity peaking 
between the 7th and 9th centuries, particularly at the 
Abhayagirivihāra in Anuradhapura (Sundberg 2014).
9 See also Table 1 following the Pali translation.
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	 The Visuddhimagga also offers two 
definitions of paṁsukūla. The first 
describes it as “refuse” because it is 
found in discarded places like streets, 
charnel grounds, or middens. The second 
definition refers to the fabric’s “vile state”, 
likening it to the refuse heaps from which 
it originates (Vism 60; trans. Ñāṇamoli 
1991: 59). Thus, paṁsukūla originally 
referred both to the refuse heap and to 
the rag clothing, as filthy as the waste 
from which it came.
	 Buddhaghosa also describes three 
levels of difficulty for monks practicing 
the paṁsukūla dhutaṅga (Vism 64; trans. 
Ñāṇamoli 1991: 63). The strictest and 
most virtuous version involves the 
monks finding the paṁsukūla cloth in 
a cemetery (ukkaṭṭha paṁsukūlika). The 
intermediate version occurs when the 
cloth is placed by a donor for the monk 
to retrieve later (majjhima paṁsukūlika), 
while the mildest form is when robe 
material is set at the monk’s feet 
(mudu paṁsukūlika). All forms, according 
to Buddhaghosa, are considered acceptable.
	 However, even monks dedicated 
to the strict paṁsukūlika lifestyle were 
prohibited from obtaining dustheap-rag 
robes through improper means. For 
instance, a brief Vinaya story recounts 
how a peta (spirit of the dead) chased 
a monk who had inappropriately taken 
its paṁsukūla from a cemetery (Vin III 5). 
This story illustrates that even in the 
most noble form of the paṁsukūla 
dhutaṅga, a monk cannot take rag cloth 
from an intact corpse without prior 
consent from its owner.10

10 For additional similar stories from other Vinayas 
about monks committing various offenses by searching 
for paṁsukūla in cemeteries or other contexts 
involving the dead, see Witkowski 2017: 318ff.

The Paṁsukūlānisaṁsa

The Paṁsukūlānisaṁsa to be studied 
below is an idiosyncratic Pali text, 
most likely composed in premodern 
Thailand,11 and is absent from Sri 
Lankan sources. An earlier study, which 
includes a French translation of the 
text, was published by Ginette Martini 
in 1973, based on a unique manuscript 
preserved at the National Library of 
Thailand (NLT) in Bangkok.12 The text 
is usually appended to the collection of 
the Siamese Paññāsajātaka tales.13

	 Our translation, however, is derived 
from a new edition, also presented here, 
drawn from a different manuscript 
written in Khom script, and kept in 
Paris as MS EFEO PALI 75(39). It is based 
on photographs taken by Dr  Shimizu 
Yohei and Mr  Nakamura Matsune in 

11 Several linguistic arguments suggest that this text 
has Siamese origins. One notable scribal peculiarity is 
the inconsistency in the lengthening of certain 
vowels. For instance, the text consistently uses 
paṁsukula rather than the expected paṁsukūla.
12 Inventory number unknown. According to EFEO 
PALI DATA, a Pali–Siamese commentary known as 
Paṁsukūlikavattha-ānisaṁsa also exists, with one 
version held at Wat Hong Ratanaram (วััดหงส์รั์ัตนาราม) 
in Thonburi, Bangkok, under inv. no. 244(6). See 
Selected Manuscripts in the Library of 
Wat Hong Ratanaram Rajavaravihan, Thonburi: A 
Summary Catalog by Jacqueline Filliozat, EFEO & 
Shimizu Yohei, Otani University. Bangkok: HRH 
Princess Sirindhorn Anthropology Center, 15 January– 
15 February 2004: vi + 62 p. The manuscript begins 
(ola ka v°) with: amhākaṁ kira bhaggavato 
gotamasammāsambuddhakāle eko mahākassapo nāma 
thero katipuṇṇamāse sampattakāle paṁsukulikacivaraṁ 
tava senatthāya satthu santikaṁ upasaṅkamitvā vanditvā 
padakkhiṇaṁ katvā pattacivarañ ca udakabhidārañ ca 
gahetvā jetavanato nikkhamitvā paṁsukulikavatthaṁ 
vicāretī ti | cattāro dhamma […] and concludes in 
Siamese.
13 See Anisong pha bangsukun (อานิิสงส์์ผาบัังสุุกุุล), in 
Panyasa chadok (ปัญัญาสชาดก): https://vajirayana.org/ 
ปัญัญาสชาดก/อานิิสงส์ผ้์้าบัังสุกุุลุ.
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August 2011. The Parisian manuscript, 
titled Mahādibbamanta, is a compilation 
of 40 texts, including selections of 
ānisaṁsas, parittas (protective chants), 
and suttas, with our text occupying the 
39th position. This extensive manuscript 
comprises a total of 285 olas (sides of 
palm leaves); the Paṃsukulānisaṁsa 
consists of 10 olas and is found in 
the ninth and final bundle (ผูก, phuk) 
[Online Appendix].14 The manuscript 
is dated to 2380 be (1837) and was 
purchased for the EFEO by Suzanne 
Karpelès during a mission to Bangkok in 
1923.15 
	 Our text details the merits associated 
with the use and donation of discarded 
clothing worn by past buddhas and 
monks, falling within the genre of anisong  
(อนิสงส;์ P., ānisaṁsa), “advantage”, 
“benefit”, or “blessing”.16 Symbolically, 
this ānisaṁsa serves to sanctify monks 
who adhere to the ascetic practice of 
wearing discarded garments. This practice, 
already endorsed by Siddhattha Gotama, 
is deeply rooted in the Vinaya, as previously 
discussed. While the text incorporates 
canonical elements, referencing Vinaya 
practices and scriptures such as the 
Visuddhimagga, it also adapts and 
expands upon these sources, infusing 
them with local interpretations that 
occasionally transform their original 
meanings.
	 The Paṁsukūlānisaṁsa thus opens 
with a depiction of the historical 

14 The photographs of this text can be found as 
supplementary material at: https://doi.org/ 
10.69486/112.2.2024.10b.
15 See Chronique, Bulletin de l’École française d’Extrême-
Orient 23 (1923): 507.
16 On this genre in Pali Buddhism, with a particular 
focus on Siamese literature, see Skilling 2017. For 
Cambodia, see Bernon 2013.

Buddha picking up his first paṁsukūla, 
a discarded cloth. However, in this 
account, the cloth is not an ordinary 
dustheap-rag but an expensive fabric 
in which a stillborn fetus has been 
wrapped. The cloth left out in the street 
with the hope that the Lord Buddha 
might pick it up despite its ominous 
association―echoing the intermediate 
level of difficulty described by Buddhaghosa 
(majjhima paṁsukūlika; see supra)― 
becomes a symbol of great merit when 
he does so, leading to supernatural 
occurrences and divine recognition.
	 The narrative also explores the 
transformation of Uruvelā Kassapa, a 
former ascetic leader, and his followers 
who renounce their previous practices 
and become monks under Gotama 
Buddha’s guidance. Alongside this, the 
text highlights the figure of [Mahā-]
Kassapa, the Buddha’s foremost disciple 
known for his strict adherence to 
monastic discipline and ascetic practices. 
In his old age, Mahākassapa chooses to 
focus on introspection, embracing the 
simplicity represented by the paṁsukūla, 
or dustheap-rag robe, rather than 
pursuing scholarly memorization. This 
underscores the text’s central theme 
that even seemingly insignificant 
offerings to a buddha, such as a scrap 
of cloth, can yield immense spiritual 
rewards, both in this life and future 
rebirths.
	 The story draws inspiration from 
canonical sources, particularly the 
episode where Gotama Buddha offers 
his discarded garment to Mahākassapa, 
found in the Saṁyuttanikāya (S II 217–
222). By linking Mahākassapa to the 
paṁsukūla tradition, the text clearly 
establishes him as an heir to this 
ascetic lineage. The recitation of the 
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historical Buddha’s teachings on 
impermanence (anicca), which he delivers 
to Mahākassapa, echoes passages from 
the Mahāparinibbānasutta (D II 221, etc.).
	 The Paṁsukūlānisaṁsa, for which we 
now offer a new edition and an English 
translation for the first time, provides 
valuable insights into the tradition. The 
variant readings in the notes reference 
Martini’s earlier edition and highlight, 
at times, differences in her translation. 
Notably, the latter edition omits the 
opening lines that are included in this 
newly proposed version.

Pali Edition 

Beginning, ola 246b <kaṁ v°, line 2> 
ajjatagge pāṇupetaṁ buddhaṁ 
dhammaṁ saṁghaṁ saraṇaṁ gato ’smi | 
gāthā parikammaṁ pathamaṁ <3> | 
mahantā bhinnamuggā ca majjhimā 
bhinnataṇḍulā khuddakā sāsapamattā 
evaṁ dhātuyo17 sabbathāne āgacchantu 
sise me patantu18 | 19tena kho pana 
sama<4>yena buddho bhagavā uruvelāyaṁ 
viharati ekako20 | tena kho pana 
samayena uruvelakassapo nandikassapo21 

17 Cp Bv 29: mahantā muggamattā ca majjhimā 
bhinnataṇḍulā | khuddakā sāsapamattā, nānāvaṇṇā ca 
dhātuyo. 
18 Cp Bv 67f; also Sv 604: “ahaṁ na ciraṁ ṭhatvā 
parinibbāyāmi, mayhaṁ sāsanaṁ tāva sabbattha  
na vitthāritaṁ, tasmā parinibbutassāpi me sāsapamattam 
pi dhātuṁ gahetvā attano attano vasanaṭṭhāne cetiyaṁ 
katvā paricaranto mahājano saggaparāyaṇo hotū”  
ti dhātūnaṁ vikiraṇaṁ adhiṭṭhāsi. kati, panassa dhātuyo 
vippakiṇṇā, kati na vippakiṇṇāti. catasso dāṭhā,  
dve akkhakā, uṇhīsanti imā satta dhātuyo na vippakiriṁsu, 
sesā vippakiriṁsūti. tattha sabbakhuddakā dhātu 
sāsapabījamattā ahosi, mahādhātu majjhe 
bhinnataṇḍulamattā, atimahatī majjhe 
bhinnamuggamattā ti.
19 Concordance with NLT (ed. Martini 1973) starts here.
20 NLT omits.
21 NLT nindikassapo.

gayākassapo jatilasahassena saddhiṁ 
viharisu22 | a<5>ṅgamaggadhānaṁ pūjito 
kassapo bhagavantaṁ bhattena 
nimantito hoti | tena kho pana 
samayena uruvelagāme eko mahāseṭṭhī 
viharati so mahāvibhavo bahūjā<kaḥ r°> 
taruparajaṭo23 bahudhanadhaño24 ahosi 
tadā ekā seṭṭhidhitā pathamagabbhena 
matā seṭṭhi ca seṭṭhibhariyā ca sokena 
pilitā25 cintesuṁ kena mama dhitā 
aggamī ti | dā<2>sakammakarādayo 
ahaṁsu sāmi kira khalu samaṇo26 
gotamo uruvelāyaṁ viharati so kira 
kittisaddo devamanussesu pākaṭo iti pi 
so bhagavātyā<3>dī ti | seṭṭhī āha bho 
samaṇo gotamo kassapena ca uttamo 
udāhu kassapo gotamena uttamo ti | 
te ahaṁsu sāmi kira samaṇo <4> 
gotamo kassapena uttaritaro adhiko 
sabañū27 sabbadassāvi lokavidū ahosī 
ti | so28 sādhū ti vatvā tena hi29 ahaṁ 
satasahassagghanikaṁ vatthaṁ <5> 
dadeyyan ti vatvā asucigabbhamalena 
saddhiṁ vethetvā sattadivasāni thapetvā 
puḷuvakaṁ udapādi tadā bhagavā 
uruvelavalañjanathānaṁ gato30 | tadā 
seṭṭhi taṁ thānaṁ gantvā <kaḥ v°> 
satasahassagghanikaṁ tattha thapetva 
gato ekamantaṁ aṭṭhāsi | tato bhagavā 
valañjanato nikkhamitvā taṁ disvā 
cintesi taṁ kena chadditaṁ sasāmikaṁ 
asāmikan ti kiñci adisvā paṁsukulasañī31 
bhagavā <2> idaṁ paṁsukulaṁ 
pathamaṁ uppannaṁ kathaṁ 

22 NLT vihariṁsu.
23 NLT bahūjātarupaparajaṭo.
24 NLT bahudhanadhañño.
25 NLT palitā.
26 NLT samaṇa.
27 NLT sabaññū.
28 NLT omits.
29 NLT tena pi.
30 NLT uruvelavalañjathānagato.
31 NLT paṁsukulasaññī.
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atitabuddhena gahitan ti voloketvā 
ekaṁ atitabuddhena paṁsukulagahitaṁ 
addasa ete buddhā paṁsukuladharā 
ahaṁ pi <3> paṁsukulaṁ dhāressamī ti 
taṁ vatthaṁ paṁsukulaṁ sañi32 ukkhipi | 
sabbe puḷavakā sahagabbhamalena33 
pattanti | bhagavato tejena mahāpathavi 
kampi dviguṇaṁ katvā <4> bhagavā 
cintesi kattha thāne paṁsukulaṁ 
dhoveyyan ti | sakko devānamindo34 
añāsi35 mahati pokkharaṇī kāresi 
idha bhagavā paṁsukulaṁ doveyyāsī 
ti | a<5>haṁ paṁsukulaṁ kattha 
pahareyyāmī ti | sakko añāsi36 mahati 
silaṁ āhari idha bhagavā paṁsukulaṁ 
pahareyyāsī ti | kattha paṁsukulaṁ 
lageyyāmī ti | kukkudharukkhe37 <kha r°> 
adhivatthā devatā parivitakkaṁ añāsi38 
idha bhagavā paṁsukulaṁ lageyyāsī39 ti 
rukkhasākhaṁ onami | bhagavā cintesi 
katth’ āhaṁ paṁsukulaṁ otapeyyāmī 
ti | sakko mahati silaṁ āha<2>ri idha 
bhagavā paṁsukulaṁ otāpeyyāsī ti | 
katth’ āhaṁ paṁsukulaṁ ra<3>jjeyyan40 
ti | sakko taṁ añāsi41 ekaṁ pāsāṇakaṭāhaṁ 
āhari idha bhagavā paṁsukula rajjatū 
ti | bhagavā sabbakiccāni niṭṭhapetvā42 
taṁ paṁsukulacivaraṁ dhāreti | tadā 
bhagavato silasamādhipañāguṇatejena43 
pathavisinerusamuddhādayo <4> 
acchiriyāni pavattiṁsu | porānacīvaraṁ 

32 NLT saññi.
33 NLT sagabbhamalena.
34 NLT devānaṁ indo.
35 NLT aññāsi.
36  NLT aññāsi.
37 NLT kukkadharukkhe.
38 NLT aññāsi.
39  NLT laggeyyāsī.
40 NLT rajeyyan.
41 NLT aññāsi.
42 NLT niṭṭhāpetvā.
43 NLT silasamādhipaññāguṇatejena.

ekaṁ antadhāyati44 | tadā bhagavā 
paṁsukuliko nāma45 ahosi 
paṁsukuladānaphalena seṭṭhīdhitā 
ca nattā ca a<5>dhikasampattiṁ pattā 
ahesuṁ | te ca sagge46 ciraṁ vassiṁsu | 
tadā uruvelakassapo ca nandikassapo47 
ca gayākassapo ca jatilasahassena 
saddhiṁ bhagavato santike pabbajjañ 
ca upasampadañ ca <kha v°> yāciṁsu | 
etha bhikkhavo ti vatvā bhagavā avoca 
svākhāte dhammavinaye caratha 
brahmacariyaṁ sammā dukkhassa 
antakiriyāyā ti | tesaṁ pabbajjā ca 
upasampadā ca ahosi | kassapathero <2> 
nāma ahosi | tadā thero bhagavantaṁ 
pucchi kati bhante tumhākaṁ santike 
dhurānī ti dve dhurāni kassapā ti | 
katamāni dve dhurānī ti48 | gandadhurañ 
ca vipassanādhurañ cā <3> ti katamaṁ 
gandadhuran ti | kassapa eko 
bhikkhu ekaṁ nikāyaṁ dve nikāye 
vā uggaṇhitvā pariyāpuṇāti sakalaṁ 
vā gandadhuraṁ nāma | kassapa eko 
bhikkhu khayavayavipassanaṁ <4> 
vaḍhetvā yavā arahattaṁ patvā ayaṁ 
vipassanādhuraṁ nāmā ti | ahaṁ 
bhante mahallakakāle pabbajjito 
gandadhuraṁ puretuṁ na sakkomi 
ahaṁ vipassanādhuraṁ puressāmi <5> 
bhante ti | bhagavā vipassanadhuraṁ49 
kathesi kassapa terasadhutaṅgāni 
buddhā pasaṁsanti kassapa ahan 
te paṁsukulacīvaraṁ50 anujānāmi 
ajato51 paṭṭhāya paṁsukulikaṅgaṁ 

44 NLT antaradhāyiṁsu ti.
45 NLT nāme.
46 NLT sugge.
47 °po has been added in ink.
48  NLT omits dve dhurāni kassapā ti | katamāni dve 
dhurānī ti.
49  NLT vipassanādhuraṁ.
50 NLT reads tepaṁsukulacīvaraṁ, probably in error;  
cp translation.
51 NLT ajjato.
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samādāhi gahapaticivaraṁ52 pa<khā r°> 
ṭikkhipāmi paṁsukulingaṁ 
samādiyāmī ti dvayapadena vadatū 
ti | so sādhū sādhū ti vatvā kathaṁ 
bhante paṁsukulacivaran ti āha | 
bhagavā sosānikaṁ āpaṇikaṁ vatthaṁ 
saṅkāracoḷi<2>kaṁ puttavijātavatthaṁ 
sotthicoḷaṁ ṇhācoḷaṁ itthicoḷaṁ 
matasariraṁ vethetvā vatthaṁ 
āgatapacchāgataṁ aggidaḍhaṁ 
goṇakhāditaṁ upacikakhāditaṁ pi ca 
undurakhāditaṁ53 colaṁ <3> 
dhajānāvābhiruyhakaṁ rājayuddha- 
bhūmidhajaṁ vammikathūpacivaraṁ 
samaṇacivarañ c’ eva54 tathā 
rājābhisekaṁ itthimayavatthaṁ c’ eva 
paṇḍikacolaṁ55 tathā vātāhaṭaṁ 
vatthaco<4>laṁ56 devadattiyacolikaṁ 
samuddayaṁ vatthaṁ57 vuttan ti tevisa58 
etāni ca paṁsukulāni buddhaseṭṭhena 
vaṇṇitāni imāni kassapa paṁsukulāni 
nāma sabbabuddhehi <5> dhāritāni 
kassapa paṁsukulāni yena kenaci 
dinnāni te sabbe pi jātisatena vā 
jātisahassena vā jātisatasahassena vā 
duggatiṁ na gacchantī ti | bhagavā 
sabbabuddhakiccāni niṭṭhāpetvā <khā v°> 
parinibbānasamaye kassapatheraṁ 
āha kassapa ahaṁ na cirass’ eva59 
parinibbāyissāmī ti kassapa tava 
paṁsukulaṁ āha60 ahaṁ dhāremī 
ti | kassapo attano paṁsukulaṁ 
bhagavato hatthe adāsi | <2> 

52 NLT gahapaticīvaraṁ.
53 NLT undurakhādikaṁ.
54 NLT vammikathūpacīvaraṁ samaṇacīvarañ c’ eva.
55 NLT paṇḍikaṁ colaṁ.
56 NLT vatthaṁ colaṁ.
57 NLT samuddhayavatthaṁ.
58 NLT tevīsa.
59 NLT na cīrass’ eva.
60 NLT āhara.

bhagavā pavarapaṁsukulacivaraṁ61 
kassapassa adāsi kassapa idaṁ 
paṁsukulacivaraseṭṭhaṁ pavaraṁ62 
uttamaṁ catuvisati63 asaṅkheyyaṁ 
saṭṭhiñ ca satakoṭisatasahassasatte <3> 
mocetvā dhārehi yāva nibbānan ti | 
tadā mahāpathavisineruhimavācakkavāḷa-
samuddhapathavidevachakāmāvacara-
soḷasamahābrahmādayo64 sattā 
anumodiṁ<4>su65 sabbāni acchiriyāni 
pavattayiṁsu | ten’ āha bhagavā 
paṁsukulacivaraṁ66 seṭṭhaṁ 
sabbabuddhā dhārentā sabbasate 
vimocesuṁ tasmā paṁsukulaṁ <5> 
uttaman67 ti bhikkhave paṁsukulaṁ 
civaraṁ68 ahaṁ dhāremi tumhe 
bhikkhave paṁsukulacivaraṁ69 dhārethā 
ti | ekasmiṁ samaye āyasmā 
mahākassapo70 pāvāya nagare 
vihara<khi r°>ti | atha kho bhagavā 
parinibbānasamaye pāvāyanagaraṁ 
patto mahākassapaṁ etad avoca kassapa 
ahaṁ na ciress’ eva71 parinibbāyissāmī ti | 
ten’ āha bhagavā: 

aniccā vata <2> saṅkhārā 
upādavayadhammino  
uppajjitvā nirujjhanti tesaṁ 
vupasamo72 sukho ti | 

kassapa tvaṁ ito mama sāsanaṁ 

61 NLT pavarapaṁsukulacīvaraṁ.
62 NLT pavaram.
63 NLT catuviṁsati.
64 NLT mahāpathavisineruhimavā°.
65 NLT sattānumodiṁsu.
66 NLT paṁsukulacīvaraṁ va.
67 NLT uttamman.
68 NLT cīvaram.
69 NLT paṁsukulacīvaraṁ.
70 NLT āyasmamahākassapo.
71 NLT na cirass’ eva.
72 NLT vūpasamo.
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patiṭṭhapehī ti73 | kassapo 
sabbasaṁkhāresu saṁve<3>gapatto 
ahosi | sabbe puthujanā74 bhikkhū 
rodiṁsu kaṇḍiṁsu | 
nagarabhumaṭṭhadevā kaṇḍiṁsu 
pathavitalato yāva chakāmāvacaradevā 
rodiṁsu sabbe brahma <4> thapetvā 
asañisattaṁ arupañ ca75 saṁvegaṁ 
kariṁsu | tadā āyasmā mahākassapo76 
bhagavantaṁ etad avoca taṁ 
atitaṁ77 atthi bhante ti | atite kassapa 
kassapasa<5>mmāsambuddhakāle 
eko khiṇāsavo bhikkhu 
sabbapaṁsukuladharo arañe78 vihāsi | so 
kira ekadivasaṁ vatthaṁ paṁsukulaṁ79 
pariyesanto nagaradvārasusānādinaṁ80 
maggo | tasmiṁ khaṇe <khi v°> 
daliddhakapuriso pilotikaṁ nivāsetvā 
taṁ theraṁ disvā tassa ajjhāsayaṁ 
viditvā attano upaḍhaṁ pilotikaṁ 
chinditvā taṁ tattha thāne patikhipi 
aho ayyo paṁsukuliko gaṇhatū ti | <2> 
so bhikkhu pilotikathānaṁ gantvā 
taṁ disvā cintesi idaṁ paṁsukulan ti 
sañāya81 aggahesi so bhikkhu 

73 NLT sāsanam patiṭṭhapehi ti.
74 NLT puthujjanā.
75 NLT thāpetvā asaññisattam arupan ca.
76 NLT āyasmamahākassapo.
77 NLT atītam.
78 NLT araññe.
79 NLT vatthapaṁsukulaṁ.
80 NLT nagaradvārasusānādīnaṁ.
81 NLT saññāya.

paṁsukulaṁ katvā nivāsesi | so daliddho 
puriso somanassa<3>jjhāsayaṁ karitvā 
paṁsukulacivaraṁ82 mayā dinnan ti 
tutthacitto ettakaṁ puñaṁ83 katvā 
yāvatāyukaṁ saritvā tato cavitvā 
tāvatiṁsabhavane dvādasayojanike <4> 
kanakavimāne sabbasampattiparipuṇne 
nibbatti nibbattakhane84 sabbāni 
dibbavatthāni anekasatasahassāni 
nibbattiṁsu | devagaṇā taṁ acchiriyaṁ 
disvā sudhammadevasa<5>bhāyaṁ85 
sannipatanti sakko tassa pubbakammaṁ 
pucchanto imaṁ gāthaṁ āha: 

pabhāsati imaṁ byamhaṁ 
paripuṇṇañ ca86 sabbaso  
vatthāni satasahassāni 
pavattantāni vimānaṁ  
acarāhi87 samākiṇṇaṁ  
dvā<khī r°>dasayojane yuttaṁ  
sabbasampatti te laddhā  
kena puñena labbhātī88 ti | 

devaputto sakkassa vacanaṁ sutvā taṁ 
puñappabhāvaṁ89 pakāsento āha: 

82 NLT paṁsukulacīvaraṁ.
83 NLT puññaṁ.
84 NLT nibbattakhaṇe.
85 NLT suddhammadevasabhāyam.
86 NLT paripuṇañ ca.
87 NLT accharāhi.
88 NLT puññena labhatī.
89 NLT puññaṁ pabhāvaṁ.
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daliddho ’haṁ mahārāja 
manussesu <2> pure āhu  
disvā paṁsukulikaṁ 
bhikkhuṁ vatthañ ca 
pariyesantaṁ  
aḍhapilotikaṁ chetvā magge 
chaddemi tāvade90  
ayyo paṁsukulasañi91 
ugganhitvāna92 gacchati |  
<3> ettakena kammena ca 
uppajjhemi93 tidasālaye  
tena puñena94 pabhāsati 
vimānaṁ puñanimittaṁ95 |  
passa mayhaṁ vimānaṁ hi 
dvādasayojane yuttaṁ  
accharāhi samā<4>kiṇṇaṁ 
sahassa upasobhitaṁ96 |  
pathavihimavantañ ca 
nadisamuddapabbataṁ97  
vatthena chādituṁ sabbaṁ 
samattho ’haṁ asesaso98 
lābhena onato n’ atthi 
paṁsukula<5>dānass’ idaṁ 
phalan ti | 

puna pi bhagavā āyasmantaṁ 
mahākassapaṁ etad avoca: kassapa 
paṁsukuladānaṁ mahānisaṁsaṁ 
mahāpphalaṁ:99 

manusse manussabhūto100 
cakkavatti bhavissati  
hatthiassārathāpati<khī v°> 

90 NLT chaddhemi tāvad eva.
91 NLT paṁsukulasaññi.
92 NLT uggaṇhitvāna.
93 NLT uppajjemi.
94 NLT puññena.
95 NLT puññanimittaṁ.
96 NLT upasobhīta.
97 NLT nadisamuddhapabbataṁ.
98 NLT asesato.
99 NLT mahāphalaṁ.
100 NLT manussabhūto.

senā ca caturaṅginī101  
parivārenti taṁ niccaṁ 
paṁsukulass’ idaṁ phalaṁ |  
yā itthi102 paṁsukulaṁ datvā 
somanassāpi cetanā  
cavitvā manussakāyā 
devadhitā ca sobhitā  
saṁsāre vicaranto ca <2> 
jātīsu jātīsu103 sobhaṇā  
pañcakalyānīsampannā 
paṁsukulass’ idaṁ phalaṁ |  
kaye rajo104 na limpati  
kesā sobhā vinilakā  
aṅgulipañcanakhā ca 
vajjaṅgāvaratārasā105  
u<3>tuṅganāsā ca bhamukā 
ca akkhi ca oṭṭhā ca  
abyādhitā sobhanti 
nārīvararājadhitā106 
paṁsukuladāniss’ idaṁ 
phalaṁ |  
yo puriso silaṁ samppanno107 
datvā paṁsukulam uttamaṁ  
rūpavūḍhi108 ba<4>laviriyo 
thamātejo yasasivāṁ109  
daṁsā ca sirisappā ca musikā 
ca madhumakkhikā ca  
sabbe sattā na hiṁseyyuṁ 
paṁsukulass’ idaṁ phalaṁ |  
siṁho110 byaggho ca dipi ca 
kha<5>ggo ikātoṇasunakhā111 ca  
sabbe sattā na hiṁseyyuṁ 

101 NLT caturaṅgini.
102 NLT itthī.
103 NLT jātisu.
104 NLT kaye va rajjo.
105 NLT vajjhangāvaratārasā.
106 NLT nārivararājadhitā.
107 NLT sīlasampanno.
108 NLT rupavuḍhī.
109 NLT yasasivā.
110 NLT siho.
111 NLT ikāṇasunakhā.
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paṁsukulass’ idaṁ phalaṁ |  
rājā ca seṭṭho rājūnaṁ 
jambūdipassa issaro  
varaṅganeko ca balino 
paṁsuku<khu r°>lass’ idaṁ 
phalaṁ |  
padesarājā vipullāgaṇanāto 
anekadā  
anekasuro yodhā ca 
satasahassā pi yojane  
indadevasuyāmā ca tussitā 
cāpi nimittā  
pa<2>rinimittā devā cāpi 
jātibhave anekadā  
paṁsukuladānañ ca 
sammasambuddhadhāraṇaṁ  
mahāpphalaṁ112 yāva 
nibbānaṁ ānisaṁsaṁ 
bhavissati | 

evaṁ ka<3>ssapa paṁsukuladānaṁ 
nāma mama paveṇin ti | bhagavā 
mahākassapaṁ etad avoca: 

ahaṁ kassapa pure āsiṁ113 
paṁsukulaṁ adāsi ca  
tena nisandena pubbe <4> 
brahmadinnaṁ vatthaṁ 
maman ti | 

evañ ca pana vatvā puna āha: 

vatthaṁ passannacittena 
silavantesu denti ye  
abhirūpā sadā honti 
dassaniyā manorammā<5>ti | 

ettha paṁsukuladānaṁ sammā- 
sambuddhadhāraṇaṁ114 vuccati  
anekakoṭisatasahassā pi taṁ 

112 NLT mahapphalaṁ.
113 NLT hāsiṁ.
114 NLT sammasambuddhadhāraṇaṁ.

sammāsambuddhā dhārentī ti | iti 
paṁsukulānisaṁsaṁ nitthitaṁ115 |
 
Pali Translation

116From today onwards, I am, whilst 
furnished with life’s breath, one 
gone as refuge to the Buddha, to the 
Dhamma, to the Sangha. This verse 
should, in the first instance, serve as an 
introduction:117 May the relics, wherever 
they may be118―the largest ones the 
size of a split mung-bean, the medium 
ones the size of a split rice-grain, and 
the smallest ones the size of a mustard 
seed―come and fall upon my head. 

	 119Now on that occasion, the Buddha, 
the Blessed One, was dwelling, alone,120 at 
Uruvelā. And throughout that occasion, 
Uruvelā Kassapa, Nandi Kassapa, and 
Gayā Kassapa were dwelling together with 
the thousand matted-hair ascetics.121 
Kassapa,122 who was worshipped by the 
Aṅgans and the Magadhans, had invited 

115 NLT niṭṭhitaṁ.
116 This opening paragraph is wanting in NLT  
(ed. Martini 1973).
117 gāthā parikammaṁ pathamaṁ; meaning unclear, 
especially in the absence of any recognizable verse(s).
118 sabbathāne; literally “in all places”.
119 NLT joins.
120 ekako; NLT omits.
121 Or jaṭilas, so called for their practice of matting, or 
braiding, their hair. The three Kassapas were brothers. 
Uruvelā Kassapa lived on the banks of the Nerañjarā 
with 500 jaṭilas. Further down the river lived Nandi 
Kassapa (more usually Nadī) with 300 jaṭilas, and Gayā 
Kassapa with 200.  
122 It should be noted that Uruvelā Kassapa and the 
elder Mahākassapa, mentioned later in the text, are 
distinct individuals, even though the Buddha 
(Gotama) is said here to have exchanged robes with 
both. Additionally, as the narrative progresses, 
another character named Kassapa, a buddha from the 
past, also appears (see infra).
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the Blessed One for a meal.123 Moreover, 
throughout that occasion, there dwelled 
a great wealthy merchant in the village 
of Uruvelā. He was one of abundant 
prosperity, abundant gold and silver, 
and abundant wealth and resources. At 
that time, one daughter of the wealthy 
merchant had died during her first 
pregnancy. The wealthy merchant and 
the merchant’s wife, oppressed with 
grief, thought: “Where has my daughter 
gone?” Their slaves, laborers, and so on 
said: “Master, apparently the recluse 
Gotama is [currently] dwelling in 
Uruvelā. His reputation is well-known 
amongst devas and men, such that: ‘For 
the following reasons, too, is he the 
Blessed One’ and forth”.124 The wealthy 
merchant said: “My dear, is the good 
recluse Gotama superior to Kassapa, 
or Kassapa superior to Gotama?” They 
said: “Master, it is said that the recluse 
Gotama is far superior to Kassapa, being 
omniscient, all-seeing, a world-knower”. 
Saying Sādhu (very well), he then said: 
“In that case, I should give a cloth worth 
100,000 [coins]”.125 After the [cloth] used 
to wrap up the impure fetal filth had been 
set aside126 for seven days, worms 

123 Vin I 245ff; it is said that the Blessed One spent the 
three months of the rains as a guest of Uruvelā Kassapa.
124 The whole stock passage referred to is as follows: 
iti pi so bhagavā arahaṁ sammāsambuddho 
vijjācaraṇasampanno sugato lokavidū anuttaro 
purisadammasārathī satthā devamanussānaṁ buddho 
bhagavā ti (for the following reasons, too, is he the 
Blessed One, the Arahant, the Perfectly Self-
Enlightened One, the one possessed of knowledge and 
good conduct, the Sugata, the World-knower, the 
unsurpassed charioteer of the tameable amongst 
men, the Teacher for devas and humans, the Buddha, 
the Blessed One)—cp It 78f and passim. 
125 satasahassagghanikaṁ vatthaṁ; Martini 1973 
translates as “vêtement qui vaut mille pièces”.
126 It is not immediately clear from the syntax as to 
who set the cloth aside.

appeared.127 At that time, the Blessed 
One had gone to the place for evacua-
tion in Uruvelā. Then the wealthy mer-
chant went to that place, deposited 
that [cloth] which was worth 100,000 
[coins] there, and then went and stood 
to one side. The Blessed One, upon 
emerging following evacuation, saw 
this and thought: “Who has cast this 
out? Does it have an owner or not?” 
Upon seeing none such, the Blessed 
One, perceiving it to be a dustheap-rag, 
surveyed it thinking: “This is the first 
dustheap-rag (paṁsukūla) to have 
presented itself; how would this have 
been dealt with by a past buddha?” He 
saw that a dustheap-rag had been taken 
by a past buddha, [and thought] “these 
buddhas had worn dustheap-rags, I too, 
would wear a dustheap-rag”. He picked 
up the material, perceiving it to be a 
dustheap-rag. All the worms fell out, 
along with the fetal filth. As a result of 
the Blessed One’s effulgence, the great 
earth shook, [splitting itself] into two. 
The Blessed One wondered:128 “At which 
place should I wash the dustheap-rag?” 
Sakka, lord of devas, came to know of 
this; he created a great lotus-pond, 
thinking: “Here, the Blessed One could 
wash the dustheap-rag”. “Where should 
I beat the dustheap-rag?” Sakka came to 
know of this; he fetched a great stone, 
thinking: “Here, the Blessed One could 

127 This curious statement, in which such a costly 
piece of material was seemingly used in this way, may 
be an allusion to Vism 62, where we read: “The 
mother of Tissa the Minister, it seems, had the stains 
of childbirth wiped up with a cloth worth a hundred 
[pieces], and thinking, ‘The refuse-rag wearers will 
take it’, she had it thrown onto the Tālaveli Road” 
(trans. Ñāṇamoli 1991: 59). Cp also below concerning 
the puttavijātavatthaṁ, or cloth from a childbed.
128 On what follows, cp Vin I 28ff.
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beat the dustheap-rag”. “Where should  
I hang out the dustheap-rag?” The 
devatā inhabiting a kukkudha129 tree 
came to know of this reasoning and 
then bent down a branch of the tree, 
thinking: “On this, the Blessed One 
could hang out the dustheap-rag”. The 
Blessed One wondered: “Where should I 
dry the dustheap-rag in the sun?” Sakka 
fetched a great stone, thinking: “On this, 
the Blessed One could dry the dustheap-
rag in the sun”. “Where should I dye the 
dustheap-rag?” Sakka came to know of 
this; he fetched a stone vessel, thinking: 
“Let the Blessed One dye the dustheap-
robe in this”. The Blessed One, upon 
completing all these tasks, [then] wore 
the dustheap-rag. Then, as a result of 
the Blessed One’s effulgence, arising 
from the qualities of morality, concen-
tration, and insight, marvels involving 
the earth, Sineru, and the ocean and 
so on took place. The former robe 
disappeared.130 Then the Blessed One 
became known as a dustheap-rag wearer 
(paṁsukūlika). Through the fruition of 
that gift of a dustheap-rag, the wealthy 
merchant’s daughter and the grandson 
reached extraordinary excellence.  And 
they dwelled for a long time in heaven.
	 Then Uruvelā Kassapa, Nandi Kassapa, 
and Gayā Kassapa, along with the 
thousand matted-hair ascetics, begged 
the going forth and higher ordination 
in the presence of the Blessed One.131 
After saying: “Come, monks”, the Blessed 
One stated: “Follow the holy life 
(brahmacariya) in accordance with the 
well-proclaimed doctrine and discipline 

129 NLT kukkadha; Vin I 289 kakudha.
130 porānacīvaraṁ ekaṁ antadhāyati (NLT antaradhāyiṁsu 
in plural). And why the seemingly redundant ekaṁ in 
both sources?
131 Cp Vin I 33ff.

to properly end suffering”. This formed 
their going forth and higher ordination. 
He became known as the elder Kassapa.132 
Then the elder asked the Blessed 
One: “How many obligations are there, 
Venerable Sir (bhante), whilst in your 
presence?” “Two obligations, Kassapa”. 
“Which two obligations?” “The 
obligation involving memorizing and 
the obligation involving introspection”.133  
“Which is the obligation involving 
memorizing?” “Kassapa, some monk 
picks up and masters one nikāya or 
two nikāyas, or else the entire 
[Tipiṭaka]; this is known as the obligation 
involving memorizing.134 Kassapa, some 
monk augments introspection concerning 

132 From this point onwards, there seems to be a 
conflation in the story between Uruvelā Kassapa and 
the elder Mahākassapa. 
133 gandadhurañ ca vipassanādhurañ ca.  In later times, 
ganda (more usually gantha) came to denote the book, 
when ganthadhura might be taken as “textual duty” 
(office des textes) as did Martini 1973. If, however, and 
as is generally thought, writing was largely unknown 
during the period in question―or, even if it were, was 
nonetheless considered an inadequate means of 
conveying spiritual teachings―then we should be 
much more circumspect when translating this term. 
Picking up (uggaṇhāti) and mastering (paryāpuṇāti), 
here therefore verbally memorizing and, later, 
reciting the oral tradition in existence at that time, 
rather than “textual duty”, is more appropriate. As 
regards the second obligation, that of vipassanādhura, 
we have chosen to translate the term vipassanā in the 
present context by “introspection”, in the hope that 
this will deter the reader from inadvertently falling 
into the unwarranted assumption that the Lord 
Buddha was here referring to the practice of 
“Vipassanā”, developed only over the last hundred 
years or so and advocated, principally in Myanmar, by 
such persons as S.N. Goenka (1924–2013).  
134 eko bhikkhu ekaṁ nikāyaṁ dve nikāye vā uggaṇhitvā 
pariyāpuṇāti sakalaṁ vā gandadhuraṁ nāma. This 
passage would seem either based on, or else an 
allusion to, Dhp-a I 8, where we find ekaṁ vā dve vā 
nikāye sakalaṁ vā pana tepiṭakaṁ buddhavacanaṁ 
uggaṇhitvā, and which is followed by a similar 
profession of an inability to fulfil this obligation on 
the part of one gone forth in his old age.
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destruction and loss up until he reaches 
arahantship―this is known as the 
obligation involving introspection”. 
“I, bhante, am gone forth in my old age; 
I am not able to complete the obligation 
involving memorizing. I will complete 
the obligation involving introspection, 
bhante”. 
	 The Blessed One then talked of 
the obligation involving introspection, 
saying: “Kassapa, the buddhas praise 
13 limbs of asceticism.135 I, Kassapa, 
allow you136 the dustheap-rag; from 
today onwards, accept the dustheap-rag 
limb and utter these two statements: 
‘I reject the robe [given by the] house-
holder;’ [or] ‘I undertake the dustheap-
rag limb’”.137 After stating: “Sādhu, 
sādhu”, he said: “What,138 bhante, is the 
dustheap-rag robe?”, whereupon the 
Blessed One said: “These are the 23 
dustheap-rag robes that are praised by 
the best of buddhas,139 viz., that said 

135 Discussed in detail at Vism 59ff.  The practice of 
wearing a dustheap-rag robe constitutes the first of 
the 13 limbs (paṁsukūla dhutaṅga), subdivided into 
the 23 types of such robes.
136 We presume that te here, in tepaṁsukulacīvaraṁ, is 
to be understood as dative/genitive of tuvaṁ, and not 
“three”, as suggested by Martini 1973, viz., “Kassapa, 
je prescris de porter les trois robes de paṁsukūla”; we 
are told that the paṁsukūla denotes only a single robe. 
This view seems strengthened because the verb used 
in connection with wearing such a robe is always 
nivāseti, dressing as to lower garment, and never 
pārupati, wrapping oneself about as to outer robe and 
cloak (saṅghāṭī). As such, the robe ought not to be 
confused with the second limb of asceticism, that of 
tecīvarikaṅgaṁ, or being a triple robe-wearer, and 
which, on the face of it, would seem common to all 
bhikkhus, rather than an optional, and thus additional, 
form of hardship.
137 Cp Vism 62: tāva gahapatidānacīvaraṁ paṭikkhipāmi, 
paṁsukūlikaṅgaṁ samādiyāmī” ti imesu dvīsu vacanesu 
aññatarena samādinnaṁ hoti. 
138 kathaṁ; literally, “how?”
139 On what follows, see also Vism 62ff for a somewhat 

to be (1) one from a charnel ground; 
(2) a cloth from a shop; (3) one from a 
refuse heap; (4) a cloth used in giving 
birth to a child; (5) a protection cloth; 
(6) a bathing cloth; (7) a female rag;140 
(8) a cloth in which a dead body had 
been wrapped; (9) one used when going 
to and coming back from [the charnel 
ground]; (10) one scorched by fire; (11) 
one gnawed by cattle; (12) one gnawed 
by ants; (13) a rag gnawed by rats; (14) 
one suitable for raising as a ship’s flag;141 
(15) a flag from the site of a royal battle; 
(16) a robe from the mound of an 
anthill;142 (17) the robe of a recluse; (18) 
one from a king’s consecration; (19) a 
cloth created by supernormal power;143 
(20) a cloth belonging to an itinerant; 

different list. Save for minor differences, EFEO PALI 
75(39) and NLT by and large agree. See Table 1 at the 
end of this translation comparing the list given in 
Vism with that of our present text.
140 Both texts read itthicoḷaṁ at this point, as opposed 
to Vism titthacoḷaṁ, a rag from a river crossing-point, 
or bathing place. However, the reading of our text 
seems superior to that of Vism, since a discarded 
menstruation rag would seem more appropriate in 
the present context.
141 dhajānāvābhiruyhakaṁ; meaning unclear. At this 
point, Vism reads instead dhajāhaṭaṁ, which 
Ñāṇamoli takes as “One carried as a flag”, after which 
he cites the commentary as saying: “Those who board 
a ship do so after hoisting a flag.  It is allowable to take 
this when they have gone out of sight. Also, it is 
allowable, when the two armies have gone away, to 
take a flag that has been hoisted on a battlefield”.
142 Ñāṇamoli, in his somewhat hasty translation of 
Vism, takes this to be “a robe from a shrine”, despite 
the explanation, at Mp III 47, which states thūpan ti 
vammike pūjitacīvaraṁ. Moreover, it is difficult to 
reconcile his translation of thūpa, in this context at 
least, as a “shrine”, when it surely has the simple 
sense of a mound. Cp Martini 1973: “les robes des 
stupas termitières”.
143 itthimayavatthaṁ (NLT iddhimayavatthaṁ); cp Vism. 
According to Mp III 47, this denotes an 
ehibhikkhucīvaraṁ, or the robe that magically appears 
when a new aspirant is granted ordination.
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(21) a cloth rag brought by the wind; 
(22) a small rag given by a deva; and 
(23) a cloth from the ocean. It is indeed 
these dustheap-rag robes, Kassapa, that 
are worn by all buddhas; by whomever, 
Kassapa, such dustheap-rag robes are 
given, all such fail to go to a miserable 
destiny throughout 100 births, throughout 
1,000 births, throughout 100,000 births”.  
	 Then the Blessed One, having con-
cluded all his tasks as a buddha, spoke to 
the elder [Mahā-]Kassapa at the time of 
his parinibbāna, saying: “I, Kassapa, will 
very shortly attain parinibbāna. Fetch144 
your dustheap-rag, Kassapa; I wish to 
wear it”. [Mahā-]Kassapa gave his own 
dustheap-rag into the hand of the Blessed 
One. The Blessed One gave his most 
excellent dustheap-rag robe to [Mahā-]
Kassapa, saying: “Kassapa, this, the best 
of dustheap-rag robes, is most excellent, 
utmost; you should wear it until your 
nibbāna, so as to release 24 incalculables, 
plus 60 times 100,000 koṭis of beings”.145 
	 At that moment, beings of the great 
earth, Sineru, the Himālaya, the universe, 
and the ocean, as well as the terrestrial 
devas, those in the six spheres of sense-
desire, and the 16 mahābrahmā [worlds] 
and so on were pleased, whereupon 
all the marvels occurred. It is for this 

144 āha; NLT, seemingly more correctly, āhara.
145 Cp Sot 11: catuvīsati asaṅkhyeyye saṭṭhiyo c’ eva koṭiyo 
pāṇāni satasahassāni eko buddho pamocatī ti, meaning 
“Each buddha liberates 24 incalculables, 60 koṭis, and 
100,000 beings”. We extend our thanks to Javier 
Schnake for this reference. An asaṅkhyeyya refers to 
an “incalculable” period of time or an “immeasurable” 
number. A koṭi, equivalent to a “crore”, translates to 
ten million. Thus, the phrase 100,000 koṭis corresponds 
to one trillion (1,000,000,000,000) in numerical terms. 
Such enormous figures serve to underscore the 
immense number of beings liberated by a single 
buddha. The account of Mahākassapa’s parinibbāna is 
detailed in Schnake 2024.

reason that the Blessed One said: “The 
dustheap-rag robe146 is best; all the 
buddhas released all beings whilst 
wearing it. Therefore, the dustheap-rag 
is utmost. I, monks, wear the dustheap-
rag robe; monks, wear the dustheap-rag 
robe [too]”.
	 On one occasion, the venerable 
Mahākassapa was staying in the city 
of Pāvā.  When the Blessed One reached 
the city of Pāvā, upon the occasion of his 
parinibbāna, he said this to Mahākassapa: 
“Kassapa, I will very shortly attain 
parinibbāna”, for which reason the 
Blessed One said:

“Impermanent, truly, are 
compounded things, being 
of a nature to rise and fall; 
having arisen, they cease—
their assuaging is relief”;147

and:

“From now on, Kassapa, you 
should establish my Sāsana”.148

146 NLT adds va, alone.
147 This is the renowned canonical verse on 
impermanence (D II 157). Sometimes, the following 
verse is added in Thailand: sabbe sattā maranti ca 
mariṅsu ca marissare; tath’evāhaṁ marissāmi n’atthi me 
ettha saṅsayo. “All living beings are dying, have died, 
and will die; in the same way, I will die, I have no 
doubt about this”.
148 Whilst one should not read too much into a story, 
it is worthy of note that it was this same [Mahā-] 
Kassapa who went on to convene the First Council 
and, if there be any truth in the legend, thereby 
determine the course of Buddhist history. However, 
“Kassapa’s faction” did not receive unanimous 
acceptance, as is clear from the post-council events in 
which, for instance, at least one prominent monk 
refused to accept the Council’s findings, preferring to 
remember the teachings as he had heard them from 
the Blessed One himself. It is not therefore altogether 
impossible that some political statement is made 
here.
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[Mahā-]Kassapa was filled with shock 
with respect to all compounded things. 
All the puthujjana monks149 wept and 
wailed. The urban and terrestrial devatās 
wailed.  Those from the surface of the 
earth, up to the devas of the six spheres 
of sense-desire, wept. All the brahmās, 
save for the non-percipient and formless 
beings, experienced a shock.
	 Then the venerable Mahākassapa 
said this to the Blessed One: “Did this 
happen in the past, bhante?”150 “In the 
past, Kassapa, during the time of the 
Perfectly Self-Enlightened One Kassapa, 
some monk in whom the āsavas 
(defilements) had been destroyed, 
dwelled in the forest as entirely wearing 
dustheap-rags.151 It is said that, one day, 
he was seeking out dustheap-rag 
material152 on the path between the city-
gate and the charnel ground and so on. 
At that same moment, a pauper, who 
had dressed himself in a scrap [of cloth], 
saw the elder, fathomed his intention, 
cut his own scrap in half and then 

149 A puthujjana (ordinary person) refers to someone 
who has not yet attained any stage of enlightenment 
in Buddhist teachings and remains subject to the 
cycle of birth, death, and rebirth (saṁsāra), driven by 
ignorance, craving, and attachment. A puthujjana 
bhikkhu (monk), despite having taken monastic vows, 
has not yet reached any level of enlightenment, such 
as sotāpanna (“those who hear” and attunes with the 
dhamma) or beyond, and continues to strive toward 
the cessation of suffering while still being bound by 
the defilements that perpetuate saṁsāra.
150 taṁ atītaṁ atthi bhante; meaning unclear. Martini 
1973 offers a somewhat loose interpretation, 
rendering it as: “Vénérable, y a-t-il une histoire du 
passé concernant la robe de paṁsukūla?”
151 sabbapaṁsukuladharo; does it mean all 23 varieties 
of such robes? Martini 1973 is not specific.
152 vatthaṁ paṁsukulaṁ (NLT vatthapaṁsukulaṁ); 
presumably reflecting vernacular syntax, where 
adjectives typically follow the nouns they qualify, in 
contrast to the original Pali structure 
paṁsukulavatthaṁ.

discarded153 it there, at that same 
spot, hoping: “Oh, may this worthy154 
dustheap-rag [wearer] take this”. The 
monk went to the place where the 
scrap was, saw it, and thought: “it 
is a dustheap-rag” and then took it, 
perceiving it to be such.155 The monk 
made it into a dustheap-rag and then 
put it on.156 The pauper joyfully saw 
his wish fulfilled157 and, with his heart 
satisfied thinking: “the dustheap-rag 
robe had been given by me”, remembered 
that he had performed merit to such 
an extent for the rest of his life.  Upon 
falling from there, he arose in the realm 
of the Thirty-three [gods], in a 12-yojana158 
heavenly abode (vimāna) of shining 
gold, replete with every excellence. The 
moment that he came into being, all the 
heavenly garments, in their countless 
hundreds of thousands, came into being. 
The deva-groups, upon seeing that 
marvel, congregated in the Sudhammā 
deva-hall.159

153 patikhipi; or does it mean cast down here?
154 NLT inserts maṁsaṁ at this point, for reasons 
unknown.
155 The original is somewhat verbose here: cintesi idaṁ 
paṁsukulanti sañāya aggahesi.
156 nivāsesi; see also note 136.
157 somanassajjhāsyaṁ karitvā; caused his disposition 
to be elated?
158 A yojana is a unit of measurement for distance. 
In ancient texts, it is often described as equivalent 
to approximately 7 to 10 kilometers (around 4 to 
6 miles), although the exact conversion can vary 
depending on the context, period and region.
159 Cp DPPN, sv., which recounts that when Magha 
and his companions were building a rest house 
for travellers, they did not wish women to have 
any share in the work. But Sudhammā bribed the 
carpenter, who made a pinnacle of seasoned wood 
for the building and laid it aside with the words: 
“Sudhammā nāma ayam sālā”. When the time for the 
erection of the pinnacle came, he told Magha and the 
others that it was impossible to make a pinnacle then, 
as it must be of well seasoned wood. A search was 
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Sakka then uttered this verse, enquiring 
about his former deed:

This celestial mansion is 
radiant, and in every respect 
replete; garments in their 
hundreds of thousands are 
advancing towards this vimāna. 
It is strewn with nymphs, 
12 yojanas in extent;160 every 
excellence has been acquired 
by you―through what merit 
has this been acquired?

	 Upon hearing what Sakka had said, 
the devaputta, in making manifest the 
power of that merit, responded:

In the past, great king, 
when amongst humans,  
I was a pauper. Upon seeing 
a dustheap-rag wearer monk 
seeking out some cloth,  
I cut in half a scrap and cast it 
on the path. The worthy one, 
perceiving it to be a dustheap-
rag, immediately picked 
it up and went on his way. 

started for a seasoned pinnacle. Sudhammā agreed to 
give hers if she was allowed a share in the building. 
The men were at first unwilling, but in the end gave 
their consent. After death, Sudhammā was born in 
Tāvatiṁsa and, because of her merit in the past, there 
came into being for her, the Moot Hall of the Devas, 
900 leagues in extent (DhA I 269f, 274f; J I 201f). There 
the devas hold their meetings on the eighth day of 
each month, or when the dhamma is preached, and 
all their important festivals and gatherings (see, e.g., 
D II 268; M II 79; S I 221; J VI 97, 126; Thag v. 1198). All 
buddhas preach the Abhidhamma in the Sudhammā-
hall. It is said (Thag A II 185) that every devaloka 
has a Sudhammā-sabhā; this title is often used in 
comparisons to denote a fine hall.
160 yuttaṁ.

	 And it is due to a deed of such 
an extent that I am arisen in 
the abode of the Thirty[-three 
gods];161 due to that merit, 
this vimāna, as a token of that 
merit,162 is radiant. Behold 
this vimāna of mine, 12 yojanas 
in extent―it is strewn with 
nymphs, being embellished 
by a thousand such. 
	 The earth, Himālaya, 
and the rivers, ocean, and 
mountains―I am able to 
cover with material all of 
these completely. Owing to 
this gain there is none lowly.163 
This is the fruit of that gift of a 
dustheap-rag.

Again, the Blessed One said this to 
the venerable Mahākassapa: Kassapa, 
the gift of a dustheap-rag is of great  
advantage, of great fruit: 

When human, amongst 
humans, he will become 
a cakkavatti, whilst the 
four limbs of the army―
elephants, horses, chariots 
and infantry―will constantly 
surround him; this is fruit 
of a gift of a dustheap-rag. 

161 tidasālaye; tidasa, literally numbering 30. It is the 
round figure for 33 and tidasālaya is here used as 
equivalent to tāvatiṁsa. See Martini 1973: “chez les 
dieux trente-trois”.
162 puññanimittaṁ; should °nimitta here actually be 
in error for °nimmita, as Martini 1973 seems to take 
it (créé par le mérite), then we should read instead 
“fashioned (or created, conjured) by merit”.
163 Cp Martini 1973: “Il ne manque rien à mes 
obtentions”.
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	 The woman, her thought 
elated after having given 
a dustheap-rag will, upon 
falling from the class of 
humans, become a shining 
devadhitā (female deity); 
whilst, as she runs on in 
saṁsāra, she will shine in birth 
after birth, endowed with 
the five lovelinesses―this is 
the fruit of a dustheap-rag. 
	 No dust will adhere to her 
body, her hair blue-black and 
shining;164 and her five finger-
nails,165 her most excellent 
legs,166 aquiline nose, 
eyebrows, eyes, and lips―
these shine unimpaired167―
she is the best of women, a 
king’s daughter; this is the 
fruit of a gift of a dustheap-rag. 
	 Whichever man, endowed 
with morality, gives the 
utmost dustheap-rag becomes 
handsome and prosperous, 
strong and vigorous, steadfast 
and ardent and renowned; no 
creatures, be they gadflies, 
snakes,168 rats or honey-bees169 

164 kesā sobhā vinilakā; Martini 1973 omits in her 
translation.
165 aṅgulipañcanakhā; or five fingers and nails/fingers 
and five nails. Cp Martini 1973: “ses doigts et ses cinq 
ongles”.
166 vajjhangāvaratārasā ; meaning unclear. Could it be a 
compound of jaṅgha and varatarā?
167 abyādhitā; literally, free of illness.
168 sirisappā; or reptiles.
169 madhumakkhikā; or honey-flies?

can harm him―this is the 
fruit of a dustheap-rag. 
	 No creature, be they lion, 
tiger, leopard, rhinoceros,  
bear, or dog170 could harm 
him―this is the fruit of a 
dustheap-rag. And, as king, 
he is the best of kings, the 
ruler of Jambudīpa, one 
having the best of women,171 
he is powerful―this is the 
fruit of a dustheap-rag.  
	 As a provincial king on 
countless occasions, he is 
the possessor of troops in 
abundance―many heroes and 
warriors, equal to hundreds of 
thousands, within a yojana.172 
	 On countless occasions, 
in this and that birth and 
becoming, he is lord of devas, as 
well as of the Suyāma, Tusita, 
Nimitta, and Paranimitta 
devas, whilst the gift of a 
dustheap-rag to still living 
Perfectly Self-Enlightened 
Ones (i.e., buddhas) will 
be of great fruit and 
advantage up until nibbāna. 

170 ikātoṇasunakhā; NLT ikāṇasunakhā. Martini 1973 
posits ikka, bear (ours).
171 varaṅganā; a noble or beautiful woman (PED; also 
Mhvs 33, 84). Cp Martini 1973 hesitantly interprets it 
as: “il a plusieurs corps d’armée excellents (?)”. 
172 anekasuro yodhā ca satasahassā pi yojana. Cp Martini 
1973: “soldats valeureux et son autorité s’étend sur 
cent mille yojana”.
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	 Thus, [Mahā-]Kassapa, is 
my tradition of the gift of a 
dustheap-rag.

The Blessed One said this to 
Mahākassapa:

In the past, Kassapa, I smiled173 
and gave a dustheap-rag; it is 
through the trickling down 
of that that this garment, 
formerly given to me by 
Brahmā,174 is mine.

And, after having said as much, he again 
said:

173 NLT correctly reads hāsiṁ here, for text’s āsiṁ, 
which makes little sense. This curious phenomenon 
of the smile seems to be a recurring motif in Pali texts 
composed in Southeast Asia. See, for example, the 
Pañcabuddhabyākarana which reads: amhākam bhagavā 
kattabhattakicco hasitam akāsi. tadā ānando ca revato ca 
dve therā bhante bhagavā ko hetu ko paccayo idāni tvaṁ 
hasitaṁ akāsi ti ahaṁsu (ed. Martini 1969: 140); “When 
our Blessed One had completed the business of the 
meal, he smiled. The two elders, Ānanda and Revata, 
then said: ‘Bhante for what reason, for what cause, did 
the Blessed One smile?’” (our translation); see also 
Filliozat & Masefield 2008: 13.
174 See J I 65; cf. also Hardy 1853: 162. 

Those who give a garment 
with a heart devoted to those 
possessing morality are at all 
times extremely beautiful, 
good-looking, and captivating.

	 In this connection, it is said  
concerning the gift of the dustheap- 
rag worn by the Perfectly Self-
Enlightened Ones that countless 
hundreds of thousands of koṭis 
of Perfectly Self-Enlightened Ones also 
wore it.
 

Hence the Advantage  
in a Dustheap-Rag is concluded.

173 NLT correctly reads hāsiṁ here, for text’s āsiṁ, 
which makes little sense. This curious phenomenon 
of the smile seems to be a recurring motif in Pali texts 
composed in Southeast Asia. See, for example, the 
Pañcabuddhabyākarana which reads: amhākam bhagavā 
kattabhattakicco hasitam akāsi. tadā ānando ca revato 
ca dve therā bhante bhagavā ko hetu ko paccayo idāni 

tvaṁ hasitaṁ akāsi ti ahaṁsu (ed. Martini 1969: 140); 
“When our Blessed One had completed the business 
of the meal, he smiled. The two elders, Ānanda 
and Revata, then said: ‘Bhante for what reason, 
for what cause, did the Blessed One smile?’” (our 
translation); see also Filliozat & Masefield 2008: 13. 
174 See J I 65; cf. also Hardy 1853: 162.
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Table 1: Comparison of cloths used in monastic paṁsukūla practice

No.   Visuddhimagga	 Paṁsukūlānisaṁsa 	 Remarks 
          (Vism 62ff)	 (EFEO PALI 75/39) 
 
1        sosānikaṁ		  sosānikaṁ		  Identical; refers to cloth from a 			
						      charnel ground 
2        pāpaṇikaṁ		 āpaṇikaṁ vatthaṁ	 Similar; both refer to merchant’s cloth 
3        rathiyacoḷaṁ	 saṅkāracoḷikaṁ		  Similar; both imply refused rags used 		
						      by beggars 
4        saṅkāracoḷaṁ	 puttavijātavatthaṁ	 Different; saṅkāracoḷaṁ is a beggar’s 		
						      rag, while puttavijātavatthaṁ refers to 		
						      cloth worn after giving birth 
5        sotthiyaṁ		  sotthicoḷaṁ		  Similar; sotthiyaṁ indicates an 
						      “auspicious cloth” while sotthicoḷaṁ 		
						      may refer to a protection cloth 
6        nhānacoḷaṁ	 ṇhācoḷaṁ		  Identical; refers to cloth for bathing 
7        titthacoḷaṁ	 itthicoḷaṁ		  Different; titthacoḷaṁ might imply a 		
						      cloth from a river crossing-point, 		
						      while itthicoḷaṁ refers to women’s cloth 
8        gatapaccāgataṁ	 matasariraṁ		  Different; gatapaccāgataṁ means “that 
			   vethetvā vatthaṁ	 which comes and goes”, while 
						      matasariraṁ vethetvā vatthaṁ refers to 
						      cloth for wrapping a dead body 
9        aggiḍaḍḍhaṁ	 āgatapacchāgataṁ	 Different; aggiḍaḍḍhaṁ refers to 
						      fire-burned cloth, while 
						      āgatapacchāgataṁ implies reused cloth 
						      from a charnel ground	  
10      gokhāyitaṁ	 aggidaḍhaṁ		  Different; gokhāyitaṁ refers to cloth 
						      eaten by cows, while aggidaḍhaṁ refers  
						      to fire-burned cloth 
11     upacikākhāyitaṁ	 goṇakhāditaṁ		  Different; upacikākhāyitaṁ refers to 
						      cloth eaten by ants, while 
						      goṇakhāditaṁ refers to cloth eaten by cows 
12       undūrakhāyitaṁ	 upacikakhāditaṁ		 Different; undūrakhāyitaṁ refers to 
						      cloth eaten by rats, while 
						      upacikakhāditaṁ refers to cloth 			 
						      eaten by ants 
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No.   Visuddhimagga	 Paṁsukūlānisaṁsa	 Remarks 
          (Vism 62ff)	 (EFEO PALI 75/39)

13      antacchinnaṁ	 undurakhāditaṁ colaṁ	 Different; antacchinnaṁ refers to 
						      cloth torn from the inside, while 
						      undurakhāditaṁ colaṁ refers to 
						      cloth eaten by rats 
14      dasācchinnaṁ	 dhajānāvābhiruyhakaṁ	 Different; dasācchinnaṁ might 
						      imply “a torn flag”, while 
						      dhajānāvābhiruyhakaṁ refers to a 
						      flag used on ships 
15      dhajāhaṭaṁ	 rājayuddhabhūmidhajaṁ	 Similar; dhajāhaṭaṁ means a flag 
						      taken away, while 
						      rājayuddhabhūmidhajaṁ refers to a 
						      royal war flag 
16      thūpacīvaraṁ	 vammikathūpacivaraṁ	 Similar; thūpacīvaraṁ refers to 
						      robes taken from a mound, while 
						      vammikathūpacivaraṁ refers 
						      precisely to robes taken from an 
						      anthill mound 
17      samaṇacīvaraṁ	 samaṇacivarañ		  Identical; refers to a recluse’s robe 
18      ābhisekikaṁ	 rājābhisekaṁ		  Identical; both refer to cloth used 
						      during a king’s coronation 
19      iddhimayaṁ	 itthimayavatthaṁ	 Identical; both refer to a 
						      miraculous or magical cloth 
20      panthikaṁ		 paṇḍikacolaṁ		  Identical; both refer to cloth worn 
						      by travelers  
21      vātāhaṭaṁ		  vātāhaṭam vatthaṁ colaṁ	 Identical; both refer to cloth 
						      blown away by the wind 
22      devadattiyaṁ	 devadattiyacolikaṁ	 Identical; both refer to cloth 
						      offered by a deva  
23       sāmuddiyaṁ	 samuddayaṁ vatthaṁ	 Identical; both refer to ocean  
						      cloth, potentially symbolizing 
						      vastness
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